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856 NONENTITY, ENTITY. AND THE ONE.

by the introduction of different names, and the ascription to them of
various agencies, to explain the process of creation, forms a striking
contrast to the eublime vagueness and sense of mystery which char-
acterize the following composition (R.V. x. 129).%

(5) Nonentity, Entity, and the One, B.v. x. 129.

1. Na asad dsid no sad dstt tadaniin ndstd rajo no vyoma paro yat |
kim Goarivah kuha kasya barmann ambhah kim Gsid gahanafi gabRiram |
2. Na mpityur asid ampitasn na tarks na ratryal ahnah asit praketa |
anid avatam svadhaya tad ekafh tasmad ha anyad na perah kinchendsa |
8. Tamah asit tamasd galkam agre apraksta salilath sarvam & idam |
tuchhyena abhu apshitar yad Gsit tapasas tad mahind ’sagataskam |
4, Kdmas tad agré samavartiatadhs manaso relah prathamam yad dsit |
sato bandhum asati niravindan hpidi pratishyas kavayo manisha | 5
(=Vaj. Banh. xxxiii. 74). Tiraschino vitato raémir esham adhal svid
asid upars svid asit | retodhah dsan mahimdnah Gsan svadhd avastaé
prayatih parastdt | 6. Ko addke veda kab sha pra vochat kutah djitd
kutah iyam vispishtih | arcdg devalh asya visarjanema atha ko vedo yatah
ababhava | 7. Jyah vispishiir yatah Gbabhiva yadi o2 dadhe yads va ne |
yo asyddhyakshak parame vyoman 2o anga veds yads va na veda |

1. There was then neither nonentity nor entity: there was mo

80 This hymn has been already translated by Mr. Colebrooke and Professor Muller,
as well s in the 4th vol. of this Work, p. 4. I bave now endeavoured to improve
my own version, and otherwise to illustrate tho sense of the hymn, The following
is & metrical rendering of its contents :—

 Then there was neither Aught nor Nought, no air nor eky beyond.
‘What covered all? Where rested all? In watery gulf profound ?
Nor death was then, nor deathlessness, nor change of night and day.
That One breathed calmly, self-sustained ; nought else beyond It lay.
Gloom hid in gloom existed first—one sea, eluding view.

That One, & void in chaos wrapt, by inward fervour grew.

Within It first arose desire, the primal germ of mind,

‘Which nothing with existence links, as sages searching find,

‘The kindling ray that shot across the dark and drear abyss,—

‘Waa it beneath P or high aloft? 'What bard can answer this P
There fecundating powers were found, and mighty forces strove,—
A self-supporting mass beneath, and energy above.

‘Who knows, who ever told, from whence this vast creation rose P
No gods hed then been born,—who then can ¢’er the truth disclose ?
‘Whence sprang this world, and whether framed by hand divige or no,—
It's lord in heaven alone can tell, if even he can show.”
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atmosphere, nor sky above. What enveloped [all]? Where, in the
receptacle of what [was it contained]? Was it water, the profound
sbyss? 2. Death was not then, nor immortality : there was no dis-
tinetion of day or night. That One*® breathed calmly, self-supported ;
there was nothing different from, or above, it. 3. In the beginning
darkness existod, enveloped in darkness. All this was undistinguish-
able water.®® That One which lay void, and wrapped in nothingness,
was developed by the power of fervour. 4. Desire first arose in It,
which was the primal germ of mind; [and which] sages, searching
with their intellect, have discovered in their heart to be' the bond
which connects entity with nonentity. 5. The ray [or cord]*® which
stretched across these [worlds], was it below or was it above? There
were there impregnating powers and mighty forces, a self-supporting
principle beneath, and energy aloft.** 6. Who knows, who here can
declare, whence has sprung, whence, this creation ? The gods are
subsequent ** to the development of this [universe]; who then knows
whence it arose > 7. From what this creation arose, and whether [any
one] made it or not,—he who in the highest heaven is its ruler, he
verily knows, or [even] he does not know.”

I am not in possession of Sayapa's eommentary on this hymn ; but
the scholiast on the Taittiriya Brihmana (sve also the explanation of
verse 4, in commentary on Taitt. Arany. p. 142) in which the hymn is

61 Compare R.V. i. 164, 8, “ What was that One in the form of the unborn which
supported these six worlds P** (vf yas tastambha shal ima rajainiss ajasya riipe kim api
svid ekam). In Vilakhilyas, x. 2, it is eaid: eka evdgnir bahudha samiddah eka)
siiryo vidvam anw prodhutah | ekaivoshah sarcam idam vi bhati ekam vai idam vi
babhuva sarvam | * There is one Agni, kindled in many places; one mighty Sarya
who extends over all things ; one Ushas who illuminates this entire world ;—this one
has been developed into the all.”

88 In the M. Bh. 8'antip. 6812 ff., it is said that from the mther “ was produced
water, like another darkness in darkness; and from the foam of the water was
produced the wind ** (tatah salilam utpannain tamasiviparaim tamal | tasmach cha
salilotpidad udatishthata marutah).

83 Professor Aufrecht has suggested to me that the word raémi may have here the
senso of thread, or cord, and not of ray.

5% Does this receive any illustration from R.V. i. 159, 2 (quoted above, p. 21),
which speaks of the “thought (manas) of the father” (Dyaus), and of the “mighty
independent power (mahs svatavas) of the mother " (Earth) ?

85 Compare x. 72, 2, 3, quoted above, p. 48, and x. 97, 1, where certain plants
are said to be anterior to the gods, by throe yugas (yah osAadAth piirvd) jaiah
devsbhyas tyiywgam purd).
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repeated (ii. 8, 9, 3 f.), explains it in oconformity with the philo-
sophical ideas of a later period. From such sources we have no right
in general to expect much light on the real meaning of the ancient
Vedic poets. The commentator in question, who is obliged to find in
the words of the infallible Veda a meaning consistent with the specu-
lations believed to be orthodox in his own age, interprets the first verse
as follows, in terms which, indeed, after all, may not be far from
correctly expressing its general purport: Yada purvasrishtid praling
whiarasrishtié oha na utpannd taddnlin sadasatt dve api sabkatam |
ndmardpabidishtatvena spashiapratiyomanaim jagat ¢ sat-" éabdena uchyats
naravishanddisamanan finyam ‘‘asad” sty uchyate | tadubhaya nasit |
Rintu Rachid avyakiavastha astt | ad cha vispashatoabhavad na sat jagad-
wipddakalvona sadbhavid nipy asatt | “In the interval between the
absorption of the previous, and the production of the subsequent,
creation, there was neither entity mor nonemtity. The world at the
time when, by possessing both ‘name’ and ‘form,’™ it is clearly
manifested, is designated by the word ¢entity,’ while a void which
may be compared to such non-existing things as a ‘man’s horns,’ eto.,
is called ‘nonentity.” Neither of these states existed ; but there was a
certain unapparent condition, which, from the absence of distinctness,
was not an ¢entity,’” while from its being the instrument of the world’s
production, it was not a ¢ nonentity.’”’

A much older commentary on this verse, probably one of the oldest
extant, is the following passage from the Satap. Br. x. 5, 3, 1: na
108 vas sdam agre asad dsid ma sva sad dsit | dsid éva vas idam agre na
tva dett | éad Aa tad manah eva dsa | 2. Taemad otad pishing 'bAyanaktan
“na asad asid no sad adit tadanim” sts | na 1va ki sad mano na sva
asat | 3. Tad idam manah srishtam avirabubhtshad nsruktataram mar-
tataram | tad atmanam anvaschhat | tat tapo 'lapyata | tat pramirchhat |
tat shatirsiniatah sahasrany apalyad atmano 'gnin arkin manomayin
manaéohstal styadi | “In the beginning this [universe] was not
either, as it were, nonexistent, nor, as it were, existent. In the

# These Vedntic terms nams and form oocur (sa observed in the Bection om
Yama, p. 309) in the Atharva-veds, x. 3, 13: “ Who placed in him (Purusha) name,
magnitude, and form P** and in xi. 7, 1: “In the remains of the sacrifice (weAAishfa)
name and form, in the remains of the eacrifice the world, is comprehended.” The

original texts will be found further on in the subseotions on Purusha and Uchhishta.
See 8'atap. Br. xi. 2, 3, 1 f,, to be quoted below, in the subsection on Brahma.
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beginning this universe was, as it were, and was not, as it were.
Then it was only that mind. Wherefore it has been declared by the
rishi (in the verse before us), ¢ There was then neither nonentity
nor emtity ;’ for mind was, as it were, neither entity nor nom-
entity. 2. Then this mind, being developed, wished to become mani-
fested, more revealed, more embodied. It sought after itself; it
practised austere fervour. It swoomed. It beheld 36,000 of its own
fires, suns, formed of mind, placed by mind, ete.” Mind then ecreates
voioe, voice creates breath, breath creatos eye, eye creates ear, ear
creates work (or ceremony), and work creates fire.

These ideas of entity and nonentity * seem to have been familiar to
the later Vedic poets, as in R.V. x. 72 (noticed above, and trauslated in
the section on Aditi, p. 48), we find it thus declared (verses 2, 8), that
in the beginning nonentity was the source of entity: *In the earliest
age of the gods entity sprang from nonentity; in the first age of the
gods entity sprang from nonentity.” In the A.V. x. 7, 10 (which
will be quoted in the subsection om Skambha), it is said that both
nonentity and entity *® exist within the god S8kambha; and in verse
25 of the same hymn: ‘ Powerful indeed are those gods who sprang
from nonentity. Men say that that nonentity is one, the highest,
member of Skambha.””** The Taittiriya Upanishad also (Bibliotheca
Indica, p. 99) quotes a verse to the effect : * This was at first non-
entity. From that sprang entity ” (asad vas sdam agrs asit | tato vai
sad gjdyata).

The author of the Chhindogya Upanishad probably alludes to some
of these texts when he eays (vi. 2, 1f. Bibl. Ind. p. 387 £.): Sad eva
somya sdam agre ald ekam eva adcitiyam | tad Aa eke akur * asad eva

81 The Taitt. Arapy. i. 11, 1 (Dibl. Ind. p. 84), ascribes the development of ex-
istenco from nonexistence to the seven rishis, eto. (asata) sad ye tatakshwr pishayad
sapta Atrid cha yat | sarve trayo Agastyad cha).

¢ Ancther verse of the A.V. xvii, 1, 19, says : “ Entity is founded dohghi
on nonentity; what has become (3Aiits) is founded on eatity. What has become is
besod (GAitam) on what is to be, and what is to be is founded on what has become ™
(wonté eat pratishfhitaids sati dAiitem pratishthitam | BAuteds Aa dAacys GAitam
SAavyam Bhicts pratishfAitem).

83 This phrase (sce above, p. 51) is also applied to Agni in B.V. x. 5, 7, where it is
said that that god, being “a thing both asat, nouexistent (i.s. unmanifested), and sss,
existent (i.¢. in  latent state, or in essence), in the highest hesven, in the creation of
Daksha, and ia the womb of Aditi (comp. R.V. x. 72, 4 f.), bocame in a former age
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tdam agre dsid ekam eva advitiyath tasmdd asatah sq) jayeta” | 2. Kulsm
tu khalu somya evain syad sts ha uvicha katham asatah aqy jayeta di |
sat tv eva somya sdam agre asid ekam eva advitiyam | tad askshata bak
syam prajayeya iti | “This, o fair youth, was in the beginning ex-
istent (or entity) (sat), one without a second. Now some say, ¢ This
was in the beginning non-existent (or non-entity) (aeat), one without
a second ; wherefore the existent must spring from the non-existent.’
2. But how, o fair youth, he proceeded, can it be so? How can the
existent spring from the non-existent? But, o fair youth, this was in
the beginning existent, one without a second. That [entity] thought,
¢ Let me multiply and be produced.’ ” %

There does not appear to be any discrepancy between the statement
in B.V. x. 129, 1, ¢ There was then ncither nonentity nor entity,” and
the doctrine of the Chhandogya Upanishad, for in the second verse of
the hymn, also, a being designated as the One is recognized as existiag,
which may be regarded as answering to the primal entity of the Up-
anishad ; whilo the original non-existence of anything, whether noo-
entity or entity, asserted in the first verse, may merely signify, as the
commentator on the Taittiriya Brihmana explains, that there was as
yet no distinct manifestation of the Oue. In like manner the A.V. x.
7. 10, 25 (quoted above), does not assert the absolute priority of non-
entity, but affirms it to be embraced in, or a member of, the divize
being designated as Skambha. The Chhiundogya Upanishad has, how-
ever, & greater appearance of being at variance with itself, iii. 19, 1
(asad evedam agre asit lat sad Gsit), and with the Taittiriya Upanishad,
a8 well as with verses 2 and 3 of the 72nd hymn of the tenth book of
the R.V., above cited, which assert that entity sprang from nonentity.
If these verses are to be taken literally and absolutely, we must
suppose the poet to have conceived the different creative agents whom
he names, Brahmanaspati, Uttdnapad, Daksha, and Aditi, to have
sprung out of nothing, or from each other, or to be secondary mani-
festations of the entity which was the first product of nonentity. If,
however, with the commentators, we take ¢ nonentity” to denots
merely an undeveloped state, there will be no contradiction.

the first-born of our ceremoniel. and is both a bull and a cow.” In A.V.xi. 7,38
is said that the uchhizhfha (vemains of the sacrifice) is both ean and asan (masculize).
80 See English trans. p. 101, which I have not followed.
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The first movement in the process of creation as conceived in the
hymn (B.V. x. 129) is this: the One, which in the beginning breathed
calmly, sclf-sustained, is developed by the power of lapas, by its own
inherent heat (as Professor Miiller explains, Ane. Sansk. Lit. p. 561),
or by rigorous and intenso abstraction (as Professor Roth understands
the word ; see his Lexicon, 2.0.).%' This development gave occasion

81 Roth's interpretation is supported by a text in the A.V. x. 7, 38 (sco further on
in the subsoction on Skambha), as well as by numerous passage in the Brahmapas,
Thus in 8atap. Br. xi. 6, 8, 1 (quoted in the 3rd vol. of this work, p. 4), Prajapati,
who is describod as being the universe, is said to have desired (akamayata) to propa-
gate himself, and to have striven and practised rigorous abstraction (¢apo 'tapyata).
And in the same Brahmaps, xiii. 7, 1, 1 (cited in the 4th vol. of this work, p. 25),
the self-existent Brahma himself is similarly rclated to have practised tapas, and
when be found that that did not confer infinity, to have offered himself in sacrifice.
The gods are also said to bave attained heaven and their divine charecter by tapas
(see above, p. 15, and the 4th vol. of this work, pp. 20, 21, 24, and 288). Compare
also the Taitt. Up. ii. 6, where it is said: Sa tapo ‘tapyata | sa tapas tapted idain
sarvem asryjats yad sdam kinchs | He (the supreme Boul) desired, ‘ Let me be
multiplied and produced.” He performed tapas, and having done so, he created all
this.”” In his commentary on this passage, S'ankara explains that, in conformity with
another Vedie text, knowledge is called fapas, and that, es the supreme Soul has no
unsatisfied desires, no other sense would be suituble; and that the phrase mcans
“He reflected upon the construction, etc., of the world which was being created "
(tapad iti jaanam wuchyate |  yasya jninamayain tapah” st druty-antarid apta-
kamatvich cha itarasya assmbhaval eva | “sa tapo tapyata tapas taptavas
srijyomina-jogad-rachanadi-vishayam Glochanim akarod atmi ity arthah). 1t is
true that all these passages from the Brihmanas are of a later date than the
hymn, but the R.V. itsclf, x. 167, 1, says that Indra gained heaven by tapas
(eee above, p. 14), where the word can only mean rigorous abstraction. The word
is also found in R.V. ix. 113, 2, where soma-juice is said to be poured out with
hallowed words, truth, faith, and tapas (ritacGkena satyena éraddhays tapasi sutah);
and in x. 83, 2, 3, where Manyu (wrath personified) is besought to protect, or to
elay enemies, along with tapas. (¢apasi sqjosh@h, or tapasa yyja). This view of the
word is also supported by Taitt. Br. iii. 12, 8, 1: “Let us worship with an obla-
tion that first-born god, by whom this entire universe which exists is surrounded
(paribAutam)—the sclf-existent Brahma, which is the highest tapas. He is son,
father, mother. Topas was produced as the first object” (yenedsin visoam paridhi-
taim yad asti prathamajam devain Aavisha vidhema | svayambdhu Brahma paramam
tapo yat | aa eva putrak ss pitd sa matd | tapo Aa yaksham prathamaiv sambaihiva),
In the Mahabhrats, S'antiparvs, 10836, Prajapati is said to have created living
beings by tapas, after having entered on religious observances, or austerities (vratans),
Tapas is aleo mentioned as the source from which creatures were produced, A.V. xiii.
1,10, Compare Bhagavata Purina, ii. 9, 8, 7, 19, 23, and iii. 10, 4 . Tapas is
connected with an oblation of boiled milk in & passage of the A.V. iv. 11, 6: yomae
deva} svar Grurwhur Aitod dariram empitasys nadhim | tens geshme sulpitasys
lokain gharmasya vratena tcpess yasasyavoh | “May we, remowned, sttain to the
world of righteousness by that ceremony of offering boiled milk, by tapes, whercby the
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362 COURSE OF IDEAS IN HYMN, R.V. x. 129.

to desire (Kima) which immediately took possession of the One, and is
described as the first germ of mind, and the earliest link ** between
nonentity and entity. The poet then goes on to speak of impregnating
powers, and mighty forces, of receptive capacities, and active energies;
but confesses himself unable to declare how the universe was produced.
The gods themselves having come into existence at a later stage of
creation, were not in a position to reveal to their worshippers the
earlier part of the process of which they had not been witnesses. The

gods ascended to heaven, the centre of immortality, having left behind their body.”
But xi. 5, 5, connects tapas with heat: ¢ The Brahmachirin, born before Brahma,
dwelling (or clothed) in heat, arose through tapas* (piirve jato BraAmawo dreAma~
eAdri gharmasn vasinas topasdatishfhat. In A.V. vii 61, tapas is connected with
Agni. In A.V. xvii. 1, 24, lapas means tho heat of the sun. Tapas is mentioned
slong with karman in A.V. xi. 8, 2, and is said to have been produced from it

(ibid. v. 6).
&3 The oommanmrontho'l'ntt. Br ii.e,s,ﬁ(p 928 of Calcutta edition, in
Bibl. Ind.) says: Vajasancyinah samamanants

atho kAalo ahuk “kamma& avaym purushal” iti | Pydeo 'pi emarati “ kime-
Sandhanom evedoii nanyad estiha dandhanam ™ iti | aemed-anublave 'pi tathd
drisyats | sarvo hi purwshal prethamam kinchit kimayitoc tadcrthanpnydc-
minah sukhain dubkhein v3 labhsta |  The Vijasaneyins record that desire is the
cause of all action, and say : * this Purusha is himself actuated by desire’ (Brihsd&r.
Up. p. 854). And Vyasa too declares in his smyiti, ¢ That which binds this world is
desire; it has no other bond.” The same thing, too, is seen within our own observa~
tion ; fontmonlylﬂaramhuﬂmdenredwmothmgththowﬂlnnwmrm
mdloexpcneneeplemreotpun." In numerous passages of the Brihmanass and
Upamheda(umthmquotedmthelmtnote),womtolthheﬂmmpmtho
creation was that Prajapati or Brahma *desired”’ (akamayats). In his remarks on the
passage of the Taittiriya Upanishad, quoted in the last note, S'ankara considers it
necessary to explain that the supreme Soul is not subject to the dominion of desire, s
if, like men, he had any wish unfulfilled, or were subject to the influence of any
desirable objects external to himself, or were dependent on other things as instru-
ments of attaining any such external objects; but on the contrary, is indepandent of
all other things, and himself, with a view to the interests of living beings, originated
his desires which possess the characteristics of truth and knowledge (or true know-
ledge),and&ombeingapartofhimelf,mperﬂnﬂym (kamayitritvad asmed.
adi-vad andptekima chet | na | sodtantrydt | yatha 'nyin pavavadikyitya kimads-
dosha} prevarttayanti ma tatha Brahmapah pravarttakch kamah | katheiw tarki
satya-jaina-lakshanih eviitmadhiitatodd eiduddhal | na tair Brahma proverttyats |
tsshim tu tat-pravarttakam Brahma prawi-karmapekshaya | mt mtdltrym
kameshu Brahmenal | ato wa andptakamam Brahma oG

eha | kincha yatha 'nyeshim anaimadhingh dharmads. ..utapahhahbiaﬁgmm-
oyatmkta-bavya-kcmmdbauntampohmua [-34 cha?) na tatha BraAmenc
nimittady-apokehatoam). I shall below trest farther of Kams, as & deity, and of
.hus correspondence with the Greek “Epws, a8 ons of the first principles of creatioa.
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very gods being at fault, no one on earth is able to say what was'the
origin of the world, and whether it had any creator or not. Even its
ruler in the highest heaven may not be in possession of the great secret.

Such a confession of ignorance on the part of a Vedic rishi could not,
however, be taken in its obvious and literal semse by those who held
the Veda to have been derived from an omniscient and infallible source.
And in consequence the commentator on the Taittirlya Brihmapa is
obliged to explain it away in the following fashion : —

Aira koohid Ggamam upekshya sva-sva-buddhi-balad anyatha 'nyatha
uiprekshants | tatha A paramdmavo mulakiranam sts Kasada-Gauta-
mddayo manyante | svataniram achetanam pradhinaim jagato mulakdra-
sam st Kapila-prabhritayah | éanyadito jagad-utpattir sts Madkyamskah |
Jagato karanam eva naéts ecabhavatah eva avatishthats its Lokayatikap |
to earve 'pi bhrantahk eva | ““ko addha veda jagat-kdrapafs ko nama
pwrushal sakshad avagachhati | anavagalya cha “ kahk sha pravockat”
svayam adrishted ko ndma jogat-karamam idpig +6s vaktuin éaknots | ko
yam atra vaktavyasal sts chet | uchyate | syam vividAa spishgsh © kutah
asata” ta(ka f)emad wpddana-kirandt sarvatah utpannd punaraps kulo
nimitidd utpannd st tad idam upadanam nimsttasi cha vaktavyarm tach
cha vakium abakyam | kuto ’Sakiir 4ls chet | uchyate | ki devah etad
brayub kuto 'wyah kaéchid manushyah | na tavad deval vakium Saktah te
Ay asya jagalo vividhasrishter *‘arvig” eva vidyants na tu srishfe}
parvah te sants | yada devanam aps 1dpsst gatis tadanim *yatah
Jagad ¢ ababhava” tat kiranam vakium anyab “ko” vd “veda” | devas
cAa manushyds cha srishteh prag anavasthindd ma tavet pratyakshesa
pabyants ladantin svayam eve abhdrdd ndpy anumatufi Saktds tad-yog-
yayor Adudrishtantayor abhavat | tasmad atigambhiram idam para~
martha-tativads vaidika-samadhigamyam sty abhiprayad | . ... syai
driéyamand dhata-bhawtika-rapa vividRa syishtir yatah upadanakaranad
““abadhava” sarvatah utpanna tad upddanakaranam yads va kinchst
svardapaih dhrited vatishthate yads od tasyas svaripam eva masti tam
imafh nirpayam yak Paramefvaro *sya jagato **’dhyakshal” svamt “eo
anga veda” sa eva veda yadi va so ’pi wa veda | Mitrisitavyadi-laukiks-
eyavahdra-drishtya *“ so anga veda’ sty uktam | yaira iv asya sarvam
atma eva abhat kema kam padyed styadi-sarva-vyavaharatita-paramartha-
drishtya ‘‘yads vé na veda” sty wkiam | ato manushyadishu tad-vedana-
danka 'ps durapeta |
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¢ There are certain persons who contemn revelation, and propound
different theories of creation by their own reason. Thus the followers
of Kapada and Gautama, ete., consider atoms to be the ultimate canse
of the world. Kapila and others say that an independent and um-
conscious Pradhina is the cause. The Méadhyamikas declare that the
world rose out of a void, eto. The Lokayatikas say that the universe has
no cause at all, but exists naturally. All these speculators are in error.
Our hymn asks what mortal knows by actual observation the cause of
the world ? and not having himself hed ocular proof, how can any
oue gay it was so and so? The points to be declared are the material
and instrumental causes of the universe, and these cannot be told.
The reason of this impoesibility is next set forth. Can the gods give
the rcquired information? Or, if not, how can any man? The gods
cannot tell, for they did not precede, but are subsequent to, the
creation. Since the gods are in this predicament, who else can know ?
The purport is, that as neither gods nor men existed before the creation,
and cannot therefore have witnessed it, and as they are at the same time
unable to conclude anything regarding it, from the absence of any ade-
quate reason or illustrative instance, this great mystery can only be
understood by those versed in the Vedas. . . .The last verse of the hymn
declares that the ruler of the universe knows, or that even he does not
know, from what material cause this visible world arose, and whether
that material cause exists in any definite form or not. That is to say,
the declaration that ‘he knows’ is made from the stand-point of that
popular conception which distinguishes betweeen the ruler of the uni-
verse and the creatures over whom he rules ; while the proposition
that ‘be does not know’ is asserted on the ground of that highest
principle which, transcending all popular conceptions, affirms the
identity of all things with the supreme Soul, which cannot see
any other existence as distinct from itself. [The semse of this
last clause is, that the supreme Soul can know nothing of any object
being created external to itself, since mo such object exista]. ‘A4
Jortiors, the supposition that such beings as men could possess this
knowledge is excluded.”

It would, however, be absurd to imagine that the simple author of
the hymn entertained any such transcendental notions as these. He
makes no pretensions to infallibility, but honcstly acknowledges the
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perplexity which he felt in specnlating on the great problem of the
crigin of the universe,’s

As a farther illustration, both of the more ancient and the later
ideas of the Indians regarding the creation of the world, and the
manner in which the supreme Spirit, previously quiescent, was moved
to activity, I add another passage from the Taittirlya Brihmaps, ii. 2,
9, 1, with some of the commentator’s remarks. The text of the Brah-
mapa runs thus:% ¢ This [universe] was not originally anything.
There was neither heaven, nor earth, nor atmosphere. That being
nonexistent (asaf), resolved, ‘Let me be.! That became fervent (or
practised rigorous abstraction, afapyats). From that fervour (or
abstraction) smoke was produced. That became again fervent. From
that fervour fire was produced. That became again fervent. From
that fervour light was produced.” And so on,—flame, rays, blazes,
eto., being generated by a repetition of the same process. (It may
perhaps be considered that the mammer in which the word lapas is
used in this passage is favourable to the idea that in R.V. x. 129, 3, it
signifies heat rather than rigorons abstraction.)

Ibid. ii. 2, 9, 10: Adeato 'dhi mano 'srijyata | manak Prajpatim
asryata | Prajapatih prajad asyijata | * From the nonexistent mind
(manas) was created. Mind created Prajipati. Prajipati created
offapring.”

The commentator’s explanation of the first part of this passage is in
substance as follows: ‘ Beforo the creation no portion existed of the
world which we now see. Let such a state of nonexistence be sup-
posed. It conceived the thought, ‘Let me attain the condition of
existence.” Acoordingly, this state of things is distinctly asserted in
the Upanishad (the Taittirlya, see above, p. 859): ¢ This was origi-
nally nonexistent. From it existence was produced.” Here, by the
word ‘ nonexistent,’ a state of void (or absolute nullity), like that ex-
proesed in the phrase ‘a hare's horns,’ is not intended ; but simply a
etate in which name and form were not manifested. Henoe the Vija-
saneyins repeat the text: ¢This was then undeveloped; let it be
developed through name and form.” Earth, the waters, ete., are

48 Similar perplexity is elsewhere on other subjocts by the authors of
the hymns. See the 3rd vol. of this Work, pp. 270 £.

#44 The wurds of the original will be found in the 18t vol. of this work, pp. 27 1.
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‘name.’ Hardness and fluidity, ete., are ‘form.'” The words “un-
developed’’ and *“developed " are then defined, and Manu, i. 5, is quoted
in proof. The supposition that the passage before us can be intended
to denote a void is next contravcned by adducing the text of the
Chhéandogya Upanishad above quoted, where that theory is referred to
and contradicted. “In the Aitareya Upanishad (at the beginning) it
is declared : ¢ Boul alone was in the beginning this [universe]. No-
thing else was active." Hence the negation in our text, ‘ This [uni-
verse] was not originally anything,’ refers to the world, consisting of
name and form, framed by the Supreme Bpirit, and is not to be under-
stood absolutely. Designated by the word ‘nonexistent’ (asat), be-
cause devoid of name and form, but still (really) existing (sa¥), the
principle [called] the Supreme Spirit, impelled by the works of the
creatures absorbed in It, conceived a thought in the way of a refleo-
tion, ‘Let me be manifested as existent in the shape of name and
form.” Asa man in a deep sleep awakes that he may enjoy the fruit
of his works, so the thought of causing all living creatures to enjoy
the fruit of their works arose in the Bupreme Spirit. Poasessed by
such a thought, that principle [called] the Supreme Spirit, practised
rigorous abstraction (fapas) as a means of creating name and form.
Here tapas does not mean any such thing as the kyichhra or chindri-
yana penances, or the like ; but denotes consideration regarding the
particular objects which were to be created. 'Wherefore writers of the
Atharva-veda school record the text: ‘He who is omniscient, all-
understanding, whose Zapas consists of knowledge.” From the fact that
this Zapss bas nothing of the character of any penance, it may be
properly regarded as denoting the reflection of a being who, though
unembodied, is yet omnipotent,” ete., ete. * From the supreme God,
being such as has been described, in conformity with his volition, s
certain smoke was produced,” eto., ete.

(Yad vdash sthavara-jangama-rapan bhalokadirapam cha jagad sdanth
drityats tat kimapi spishteh p@rvaim nasios astt | tal tadriéam asad-
ripam evas varilamandin sydt | sad-ridpatdm prapnuyam sty stddribom
mano "kuruta | tatha cha upanishads parvam assd-ragam palehat sad-
ritpatolpattsé cha vispashtam amnayats * asad vas sdam agrs asit talo v
sad ajayata™ iti | atra * asat-’iabdema na Sala-vishanadi-samdnen
fanyatvam vivakshstan kim tarhy anabhivyakia-nama-ripsivam | atal os
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Vdajasaneyinal samdmanants * tad ka sdan tarhy avyikpitam asit | tad
nama-rapadhyam eva vyakriyeta’ sts | Shamir apahk styadikam ndma
kathinya-dravddikam rapam | . . . . Aitareyinas to adhlyate * Gima vas
sdam ekah eva agre dsid na anyat kinchana mishad” sti | tasmad “‘nasva
kinchana Gs1d” sty ayan nishedhap Paramaima-nirmsita-naima-rapat-
maka-jagad-vishayo na tu kyitena-vishayah | nama-rdpa-rahitatvens
¢ asat ”'- fabda-vachyaih sad eva avasthstam Paramatma-tattvam svatmany
antarksta-pragi-karmapreritam sad nama-ripakarens dvirbAaveyam sty
paryalochana-ripam mano 'kuruta | yatha gadha-nidram praptasya
purushasya karmas-phala-bhogaya prabodhal wutpadyats tatha sarvan
praninal swa-sva-karma-phalam bhojaystum idriso vicharah Paramat-
manah pradurabhat | tathdvidha-vichara-yukiain tot Paramdtma-tativa-
rapah nama-ripe-srishti-sadhana-rapam tapo ’kuruia | na atra tapal
krichhra-chandrayanads-rapam | kintw erashfacya-pedartha-viesha-
oishayam paryalockanam | atah eva Atharvanikah amanasts *yah
sarvajnal sarvavid yasys yndnamayam lapah ” &5 | krichhradi-rapatoc-
bhavad asarirasya aps sarva-sakts-yuktasya paryalochanam upapannam |

. . tadpisat tasmat Paramelvardt sva - sankalpanwsdyena kaschid
dhama} udapadyata |)

(6) Purusha,

Another important, but in many places obscure, hymn of the Rig-
veda, in which the unity of the Godhead is recognised, though in a
pantheistic sense, is the 90th of the tenth book, the celebrated
Purusha Siikta,* which is as follows :

1. Sahasrafirshah Purushah sahasrdkshak sahasrapdt | sa bhamssm
etfvalo vpited aly atishthad dadangulam | 2. Purushal evedah sarcam
yad bAatak yach cha bhavyam | wtamrstalvasyeidno yad annenatirohats |
8. Ftavan asya mahimd alo jydyamé cha Parushal | pddo ’sya eiéva

8¢ Translations of this hymn (which is also given with slight variations in V3j. 8.
13,1-16, and A.V. 19, 6, and 7, 5, 4) will be found in Mr. Colebrooke’s Miscel. Esa.
i. 167 (soe slso the note in p. 309 of the same volume), as also in the 1st vol. of this
Work, 0 ff.; (into French) in the Preface to Burnouf’s Bhiigavata Puriipa, vol. i.
pp- cxxxi. . (where see the notes) ; and (into German) in Professor Weber's Ind.
Stud. ix. 5. I have now endeavoured to supply some further illustrations o the
ideas in the hymn. I have passed over several obecurities on which I have been
unable to throw any light. The finst two verses are given in the S'vetisvatara
Upanishad, iii. 14, 15, where the commeatary may be consulted,
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