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- - o ' - It is a joy for me to issue this edition of the

Nasadiya Siikta, Rig Veda X. 129. In this Hymn of
Creation we have the most sublime philosophical song
in the history of the human race.

I am presenting here a fresh study of its contents.
In my view its seven mantras present a consistent
formulation of the metaphysical doctrine about cosmo-
gony as known to the Vedic seers. Many other hymns
, . of the Rigveda present an elaboration of the theories
Price 10 Shillings; Dollars 2:00 embodied in this Sakta,
' The hymn is planned in three portions as
follows :—
I. Mantras 1 and 2. These enumerate the various
philosophical doctrines as they prevailed in the time
=M of the Rigveda, viz.

(1) Sad-AsadVada, (2) Rajo-Vada,
(3) Vyoma-Vada, (4) Paravara-Vada,
(5) Avarasa-Vada, (6) Ambho-Vada,

250 Copies (7) Amrita- Mrityu-Vada, (8) Ahoratra-Vadu,

I have explained these in a succinct form.
II. Man‘ras 3, 4, 5. These form the kernel of

Printed at the author’s views about creation. This portion bristles
The Tara Printing Works, Kamachha, Varanasi. with a bunch of technical terms as Abhu, Tuchchhya,
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Salilam, Idam Sarvam, Manas, Kama, Asat, Sat, Tiras-
china Rasmi, Adhah, Upari, Retodhah, Mahimanakh,
Prayati and Svadha. The statement is extremely
compact but pregnant with the Sankhya system in its
origin or first formulation. For example, Apraketa Salila
is Avyakta Prakriti; Idam Sarvam is the aggregate of
the three Gunas by which the cosmos is produced.
 Tamas refers to the Avyakta state of Prakriti as
it existed in its source which was the other Tamas or
the Transendent Purusha. A4bhu corresponds to the
principle of Mahat or the Universal. Tuchchhya
signifies ‘the finite or the limited  principle of
Ahikara or individuated mind which is mentioned

as Manas with its potent seed Kama.
Then the seven original categories, viz. Mahat, Ahasi-
" kara and Pafichabhita (Mahadadi Viseshantalk of later
times) are divided into two major classes namely Asat,
or the Pranic manifestation of Mahat and Ahankara

and Sat or the Paficha Tanmatras with the five th‘ttus‘%

and the ten senses. The visible cosmos is all Sat.

_ Mantra 5 repeats through various symbols the
division of Sat and Asat. For example, Upari relates
to Asat, ie. to the higher principle of Prazna or Divine
E.nergy, and Adhah to Sat, i.e. Prakriti or Matter.
Similarly Prayati Parastat is mentioned as the higher
principle and Svadha Avastat as the inferior principle
of Matter. The Retodhah Gods are in the higher source
and the Mahimanah Gods become operative in matter,

(il )
Mahima is the same as Mahat or the first category to
emanate from Tamas or Avyakta Prakyiti.

I1I. Mantras 6 & 7. These are couched in a special
style which is often found in the Rigveda, giving the
doctrine not as a categorical statement but in the
style of Sampraina or Interrogation. The implication,
however, is not negative but affirmative, e. g.
FE Y17 gfawn fadw is pot the query of perplexed
ignorance, but an affirmation of the unknowable
Hiranyagarbha, i.e. Anirukta Prajapati whose symbol
is *K«’. The same style is found in the two mantras,
Mantra 6 in fact refers to the doctrine of the Devas
(Deva-Vidya) as the basis of creation. The whole of
the Rigveda ultimately lends itself into the hands
of the Deva School of Philosophy (Deva-Vada), which
may be taken to be the ninth doctrine in addition to
eight enumerated in the first two mantras.

Mantra 7 refers to the Adhyaksha of Visrishti whom
the Rishis knew as Brahman. The statement whether
the Creator himself knows the mystery of creation is
rooted in the height of intuitional experience. This
mantra succinctly and in a covert manner refers to
Brahmavada, Doctrine of Brahma as the highest basis

of Vedic Philosophy from which other points of
view originated.

Thus in the seven mantras of this Stikta we find a
complete statement of Vedic metaphysics which is the
quint-essence of the Rigveda. I have published here a
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running commentary of my own on the main ideas of
the Stukta, and then added comments of modern
_scholars like Keith; Macdonell, Wilson, and Coomara-
swamy. 1 have also given the interpretation of
ancient Indian writers, firstly from the Satapatha
Brahmana, secondly from Sayapa’s commentary on
fthis Siikta in the Taittiriya Brahmana, and finally his
lucid commentary in the Rigveda Bhashya.

The Nasadiya Sikta is a blooming lotus
" comparable to a Padma-kosha. The seed of knowledge
lies somewhere in its heart. - It is saturated with the
fragrance of thought that was in the intuition of the
Rishis. One may repeat the hymn and breathe its
aroma even now. The words are merely symbols which
explode as thought advances to more subtle sheaths of
Truth. *This hymn is the finest effort of the imagina-
tion of the Vedic poet, and nothing else equals it’.

Banaras Hindu University V.S. AGRAWALA
1-6-1963 [+rEau] |
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GRIFFITH'S TRANSLATION

1. Then was not non-existent mnor 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 ?

" 9. Death was not then; nor was there aught
- jmmortal : 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.

3. Darkness there was: at first concealed in
" darkness this All was indiscriminated chaos.

All that existed then was void and formless :
by the great power of warmth was born
that Unit.

4. ‘Thereafter rose Desire in the beginning,
Desire, the primal seed and germ of Spirit.
Sages who searched with their heart’s thought
discovered the existent’s kinship in the

non-existent.

(L%
.

GRIFFITH'S TRANSLATION 3

Transversely was their severing lineextended :
what was above it then, and what below it?
There were begetters, there were mighty

forces, free action here and energy up
yonder.

Who verily knows and who can here declare

it, whence it was born and whence comes
this creation?

The Gods are later than this world’s pro-

duction. Who knows then whence it first
“came into being 7

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 not.



CCMMENTARY

RisHl OF THE S0KTA—The Nasadiya-sakta is
probably the most recondite statement of the metaphysi—
cal thought (Bhava-vrittam) of the Rishis employing
a number ‘of technical terms which later on were
accepted as definitions in the codified systems of Indian
philosophy. ‘Its Rishi is Parameshthi Prajapati who
. seems more to be the personification of an idea rather
" than o historical sage. Prajapati in the transcendent
form .is conceived of as Svayambbhi and as Parameshthi.
Svayambhi or the Self-existent stands for the Absolute
who is beyond all predication and above the two-fo.ldf
categories as envisaged in the first two mantras, viz,
' beyond immortality and death, light and darkness,

Prapa and Vayu, Sat and Asat, Para and Apara, etc.
Svayambha as the Father-principle is the latent source
of the manifested cosmos. As a pair to him is Prajapati
Parameshthi, representing the Mother principle of the
manifested world, the planeof the basic duality, essen-
" tial for the birth of the universe. Rightly therefore
Parameshthi or the Universal is spoken of as the Seer
responsible for the cosmogonic formulation in the hymn.

MANTRA 1—SADASAD-VADA 5

WORK OF PANDIT OJHA—This hymn contains
refereace to a number of doctrines which served as
nucleus for the gathering thoughts of the Rishis when
poetic statements of Srishti-Vidya were being attempted
in a rich variety of bold linguistic forms. According to
Pandit Madhusudan Ojha of Jaipur who was the one
scholar to devote adequate attention to this hymn the
first two mantras refer to ten different points of view,
each of which occurs in different places in the Sambhitas
and the Brahmanas. In his book ‘Dasavada-Rahasya’
he has carried out a discussion of these doctrines and

" I feel indebted to him for light on this sakta, I have

taken his comments and added much material of my

own. The following is an exposition of the doctrines
under reference.

Mantra 1

1. SADASAD-VADA—According to this view the
cosmos is Sat and its preceding cause Asat. In Rigveda
10.72 the period of cosmic time is said to be two-fold,
viz. the life of Devas in a preceding age (Parvya-yuga)
and a subsequent age (Uttara-yuga) the formsr known
as Asat and the latter as Saf. The two stand in a
related priority and the Asatis said to be kin of Sat
(Sato bandhum asati niravindan, RV.X.129.4). Else-
where in the Rigveda both Asat and Sat are said to
have existed in the highest Empyrean which was the
abode of God and from which Aditi (Universal
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Nature) and her son Daksha (pres:iding genius of cosmic
Yajfia) were born—

G TY G SNAT FT FAAAGAET |
sif 7: s e g3 el 3w 9g:
- ' (RV. X. 5. 7)

The clearest interpretation is found in the Sata-
patha where Ast is explained as the Rishi-creation, which
is further explained as Prana-srishii i.e. the principle of
concioustess which was the primeval essence in the
beginning of the cosmos : —

SmEl gqud e | aglg: G agegrifia
EEN aE Y =S oEgE | agg %9 ma E )
sron ar |eas | (5B.6.1.1.1))

The gross material creation is said to be Sat and
the preceding stage of Prapa or energy is termed Asat.
It would be valid to speak of Brahman as Asat and
Pradhana or Prakriti as Sat. The Seer negates here
the predication of either Asat or Sat with reference to
the preceding ontological entity which is Paratpara
" Svayambha.

2. Rajo-VADA—It is said here that Rajas, the
ptimeval material cause of the universe, also did not
have existence in the latent source. The doctrine of
Rajas is very much amplified in the Rigveda. Once
it is said that all the Devas or the Prapic energies in
creation were at rest in the beginning, i.e. sleeping in

MANTRA I—RAJOVADA 7

the depth of the primeval ocean of energy. When the
urge for creation was felt and the simmering waters
of the Deep Sea were churned by a tectonic world-
creating movement, the Devas or the Giant-Powers of
creativity sprang to their feet and began their cosmic
dance. This filled the whole space with particles of
agitated dust (TZvra-repu, X. 72. 6) Their leader was
Indra, the great dancer (Nritw, VIII. 24. 12), Nataraja
of later mythology who performs the cosmic tandava.
Each universe is a particle of dust or a grain of sand
filling the infinite ocean which is the source of creation.

We meet with another conception of Rajas in the
Rigveda. It is said that Rajas is the power of black
and white colour, the former is krishza rajas, i.e. latent
power existing in the source and the latter is sukla rajas,
the manifest power. The two are balancing each
other, moving hand in hand, which we see in the
form of Night and Day or as Darkness and Light
revolving in a circle as the dynamic pulsating forces
of creation—

R FoUAEIgR 9 faEaq e ot |
AN AR A YSTEAGGEsNEita |
(RV. VL. 9. 1)

The cosmic Fire or energy which has created the Sun
and the Vaidvanara in the individusl centre depend

for effective activity on the emergence of this two-fold

. Rajus as the basal dichotomy of the cosmos. They
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are spoken of as the Pair of Twin Beauties, viz. the

dark and white sisters in whose hands the mighty power
of all the gods lies secure—

AN THQ AT TG aﬁk‘ﬂﬁﬂ% FEUATAT |
Waﬂ T agefl 9 @El qERAARGEIAFL. ||
| | (RV.IIL 55, 111)

" Vedic Rajé,s should be understood as typifying the
principle of Motion (Gati) as against the principle of Rest
(Sthz'ti). Rest is equivalent to Aja, the Unborn and
' Rajas the born principle or created cosmos. The
former corresponds to Avyaya Purusha and the latter

to Akshara Purusha, the former being the support of
" the latter-—-—

i qzamm Sfear TSierser &Y Gty u‘-ﬁm{l
(RV. L. 164. 6).

The six-fold Rajas referred to here is the same as ¢Six
Expansive Qnes (q@a’ﬁq;ﬁ‘qng, RV. X. 14. 16; 34
Y% dfes, X.128.5). This is a reference to the six
Space or to the Lokas, viz. Bhih, Bhuvah, Svah,

-directions of Mahah, Janah, Tapah, with Satyam as the
seventh corresponding to Aja, the unborn Prajapati.

3. VYOMA-VADA—This is a reference to the
doctrine of Vyoma equivalent to Akasa or Space as the
“ultimate substratum of all things which later on became
a major plank in the philosophy of the Upanisads. All
the creatures have their being in 4kasa. They emanate

MANTRA I—AVARANA-VADA 9

from Akads and find their ultimate rest in Akasa. The

RV. also makes frequent mention of Parama Vyoma

as the source of all manifest Devas and Vak. That
highest Aka$q is immortal and the source of material
space (Bhiitakafa). The thousand-syllablled speech
(Sahasrakshara Vak, RV. 1. 164. 41) belongs to the
level of Parama-Vyoma whereas the speech uttered as
sound is mortal and belongs to the sphere of differentia-
ted Akass. We all know that Sabda or speech is the
attribute of AkaSa and both exist on two relative
planes, viz. immortal and mortal, i.e. Divine and
Material— Amyrita- Aka$: and ]!Iartya-glcﬁéa, Amrita-
Vak and Martya Vak, Parama-V yoma and Vyoma.

4, PARAVARA-VADA—It has reference to the
relative conception of Para and Apara, Absolute and
Relative, Transcendent and Immanent, Higlher and
Lower, Urdhva and Adhah, Eka and Bahudha etc.
This is a basic conception essential for manifestation.
The doctrine is elaborated in Asyavamiya Sukta (RV.
1. 164. 17-19). There are two categories Parardha and
Avarardha, also Parastat and Avestat, Parak and
Arvak. Indra symbolizes the former and Soma the
latter ; both are moving as an inseparable pair under
a common mutual stress called Rajas or movement

XA W THY: A qf gU q I WA Tl |
(RV. I 164. 19).

5. AvaRANA-VADA—In  the second line of
mantra 1 an important question is asked which has a
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muatterial bearing on the basic principles of creation:
It is ‘the question about the measure of the cosmos
whiech determines the size or the container of the
object to be made. What was the covering, where
was it and what gave shelter ? These have reference
to the principle of Prama referred to in Rigveda (Kaszt
© prama pratima, RV. X. 130.3). For any thing to be
created two factors are essential to be determined, viz.
size and model. The principle of size determines the
© centre (Nzbhi), the diameter and the circumference
(Mandala). Whatever is created or made is subject
to measurement.. The cosmos is frequently spoken of
. as a measuring out, a planned activily on the part of
its Creator. It is Vimana, from the root Ma to measure.
This is here referred to as Avarapa and Sarman, the
‘latter also meaning shelter or protection. Sarma is
identified in the Brahmana literature as Charma
( T =9 a1 TEeEsnEr gneeargd OR 39, SB. 1L
2.1:8), i. e. esoterically speaking Sarma is the same as.
Charma. On the plane of Matter we refer to it as
- Charma or skin which covers and shelters the organism
and each of its constituent limbs and also every cell ;
- the same is known, as-Surma on the plane of the work-
ing of Prana or Devas. There would be no Yajfa
without this principle of Sarma or divine influence and
" energy becoming operative inside the measured field
where that force or power asserts itself. It is stated
in the Purdnas that God Siva put on an elephant skin

MANTRA I—AMBHO-VADA 11

(Gaja-charma) in the beginning of his cosmic dance.
Here the Elephant is the symbol of Ahaikara, the Ego
which emerges in the womb of the Universal as the
centre of individual envelopment. The size of the
Universe is a big question in modern science, and so
the question of Virat in its spatial and temporal ex-
tensions engaged the attention of ancient thinkers and
they have striven to formulate their answers in words,
but speech, howsoever articulate, falls short of precise
definition when it has to grapple with the transcendent
categories of Svayambha Purusha and Viraj Purusha.
The Mother-principle is truly the mould or shelter of all
created forms and her womb (Yoni) is the measure of
the manifested forms. The Earth is the symbol of the
Mother and it is conceived of as the great receptcle
or container (bhimir a@vapanass mahat, VS. 23.10). Any-
thing and everything in material manifestation has its
Mother. The earth before us of whatever size is the
symbol of motherhood and each star including the sun
has its mother so that ultimately the whole cosmos
existed in the womb of its mother, symbolically
thought of as Night (jagato mivesanz, RV. I. 35.1),
Darkness or the Great Goddess (Maha Devi, Maha
Ratri, Maha Maya).

6. ,AMBHO-VADA :—This was also the basic
creed of Vedic poets to think of the cosmic source or
mother in terms of the unfathomed waters which are
referred to variously as Apah, Salilam, Samudra, Soma,.
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Rita, Arpava, etc. in the Rigveda. Those waters as
the primeva\l ocean or the divine mother concealed
-in their womb millions and billions of fiery sparks
which have now become visible to us as so many Suns.
The process of creation on the plane of the Universal
is continuous going on without stopping and should
not be thought of as a historical event in time.
‘Whatever happened in creation in the beginning
-is happening also today. The horoscope of the
_cosmos is unfolding incessantly and the powerful
strides of Time are moving in endless circles.
The infinite ocean as the source was wrapped in still-
~ ness but got agitated\ somewhere and by someone into
culvunsions which do not seem to stop anywhere. This
. has been graphically conceived as a mightly dance
movement of the Gods or of the Yatis, i.e. a two-fold
‘movement implying a pull towards the centre (Pravrittt)
and a corresponding movement turning away from
the centre (Nivritti). Both are essential for the
.dance, viz. the stable axis and the moving felly.
The Deva stands for Yajia, order, system or
_stability, whereas the Yati or Muni for the opposite
jprinciple of erratic motion. They coexist and are
.essential for creation

gfaayae Az a fg,
(RV. X. 136.4).

Each Deva is the form of Agni and Agni is the
son of Waters (Apisi napat). The Gods discovered

MANTRA II—AMRITA-MRITYU-VADA 13

beautiful Agni hidden in .the waters under the care of

the seven sisters (RV,IIL 1. 3, af=y TRqeEragaTar”
gl Eﬂm) The first to be born from the
ocean of Rita was Agni or Siirya or Indra which is
the symbol of the cosmic rhythm expressed as creation
and dissolution.

Mantra I

7. AMRITA-MRITYU-VADA :—Mantra 2 refers to
the doctrine of immortality and death, the former is
the Deva and the latter is Bhata ; the one is energy and
the other matter, the one is divine and the other
human, the one is beyond time and space and the other
conditioned by timespace relata, the one stands for
the principle of rest and the other for motion. In this
way the two principles have diverse connotations and
stand out as a coherent formula so intrinsically
inseparable from each other that the Satpatha Brahmana
speaks of Amrita existing within Mrityuw and of-
Mrityuw within Amrita (SB. X. 5.2.4). In creation both
coexist. - It is said that Aditi, the mother of Gods, gave-
birth to eight sous, seven of whom were the Aditya

- Immortals and the eighth was Sfirya. Aditi coaxed the

first batch to create but with immortality alone as
their possession they did not succeed. Then she turned

' to Martapda or Stirya who combines in himself both

Amyita and Mrityu, Life and Death, Energy and
Matter and he was able to bring Life to the level of
Matter. In the eyes of the Rishis Strya is the sign.
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of demarcation between immortality and death, that
whick is oa- this side of the Sunis in the grip of
-death or time and that which is beyond is in the
lap of Amrita— -

- @uy qegtaaﬁxgﬁiaﬂamfmﬁaé FERIAIAAL
o1 9 GAA SO FAEQ | g caustata
| ' ($B. 10.5.1.4)

8. AHORATRA-VADA—This was another name
of the Kala doctrine, i.e. Time as the supreme cause
of the worlds manifested as a rhythm which is
visible in the smaller and greater units of time. Tor
* example, Ahoratra, the two-halves of the month, the
seasons, the two semesters of the year, the Manavantara
periods and the further astronomical measures of time—
at every point there is a rhythm in which time presses
‘on time as the supreme impeller and no other extraneous
force or power is needed to explain the recurrent
phenomenon of cosmic manifestation (1@ F@Ad e,
7). The advocates of this doctrine had a long history
and their tenets were of the widest acceptance by the
‘eachers of both the Vedic and materialist schools.
‘The Atharva Veda gives a systematic account of the
belief of the Kala-Vada metaphysics (AV. 19. 53. 14).
All the created worlds are the chariot wheels of time.
“Time is a prolific horse who knows no decay and
. whose thousand eyes are turned to every space. He
bears every one onward. Immortality is the axle of

MANTRA II—AHORATRA-VADA 15

the chariot which moves on seven rolling wheels. He
is the primal Deity, Deva whom sll invoke. He is
Kila, Full Vase overflowing with life. He is the son
of the Self-existent Father ; there is no other power than
he. Heaven and Earth were created by him and he
stirred to motion what is and what will be. In Kala all
things have their being including Mind and Prapa. The
highest Brahman is in Him; the Fiery principle wher-
ever we see it is the product of Kala, who is the father
of Prajapati and the lord of all. He made this universe
and stirred it to motion and on him it rests. He is the
support of the universal principle known as Parameshthi,
Kala is self-made, whom we know as Kasyapa Praja-
pati, the on-looking creator. The sun ascends by Kala,
and in Kala sinks again to rest. From Kala sprang
the twin principles of Rik and Yajus. In Kala is the
cosmic Yajfia which is the eternal food for the gods.
Both this world and the world that is lofty exist in Kila.
Kala has conquered all the worlds and is supplicated
by all as God Supreme.

The Night and Day unit (Ahoratre) is but a sample,
an examplar of Maha-Kala which has taken form and
all the mystery which exists in the source exists also in
each fleeting moment of time. It isthe great divine
Horse of the Advamedha sacrifice. Time-Horse is
being cut to pieces limb by limb but it does not decay or
die. This intricate and lofty philosophical doctrine

had many ramifications. For example, the conception
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of Garutma Suparpa, the, metres, the Chakra both
as Kala-chakra and Brahma-chakra, DarSa-Paurpamasa

- sacrifices and Manvantaras were linked to the meta-

physics of Kala. The adepts in this knowledge were
known as Ahoratra-vids. In Puranic imagery Kala is
symbolized as the Rishi Markandeya who has a life
of a thousand year (Sahasrayu). At the end of the
period of dissolution when Lord Vishnu starts afresh
his chain of creativity, Markandeya is expelled out of

" the womb of Narayana and witnesses the miracle of

the eternal life principle incarnating as a child and
floating on a leaf on the surface of the Infinite Ocean.

9. DEVA-VADA—In verse 6 there is a reference
to the Gods (Devah) and a hypothesis is suggested
that the cosmos was created by the activity of Devas,
but as the divine powers themselves were subsequents.
to the birth of cosmos it is doubtful whether its
mystery is known even to them. The doctrine of the
Devas is the most widely accepted one in the Rigveda
as the root cause of the cosmos. The Devas stand
for the divine principle at all levels, viz. Mind, Life
and Matter and there is no doubt that the Rishis
had a deep belief in the potency of differentiated
Pranic energies conceived of as the Devas who have
produced these worlds and living beings and are
sustaining them. One could say that of all the points
of view enunciated in the Rigveda the one about the

Devas is the most comprehensive in which all others

MANTRA II—BRAHMA-VADA 17

become merged. Deva is literally the principle of
light that shines in all times and places. The nature
of that light is a vibration, a quivering, a process of
contraction and expansion which bears the mystico-
theological appellation of Prana. It is stated that in
‘the beginning one transcedent Asura of mighty Pranic

principle presided over all the Gods (Agg {ATATHgENTH).

He was called Asura because in him was con-
cealed the Asu or Prana or the life germ which be-
comes mainifested as so many Devas or divine powers
that are in heaven and on earth. It is argued that
the Devas also do not know the mystery of creation
since the thousand headed Purusha whom they offered
as an oblation in the cosmic sacrifice existed prior to
their birth.

10. BRAHMA-VADA —The whole burden of this
Siikta is to trace the creation to its source in a trans-
cedent being who is here called Adhyaksha existing in
the highest Empyrean (Parame vyoman, RV. X.129.7).
The word Brahman has not been used in this stikta, but
there is hardly any doubt that the same is suggested
by an overwhelming force of symbolical words. He
is referred to as Ekam in mantra 2 and that one is
suggestively called Paratpara, the Asbolute beyond
which nothing else existed (TEHEFX T F=wME, RV,
X.129.2). The appropriate symbol for the transcen-
dent reality is given as Abhu, the all-encompassing

2
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reality, which becomes. modified in one of its portions
as the cosmos.  This later is called tuchehhya, a
minute unit in comparison to the Abhu that
surrounds it.

The Nasadiya Sukta is & model of brevity and
compact thought presenting the highest metaphysical
doctrine in only three and a half mantras. In mantra 2
the transcendent reality called Ekam is said to be of
the naturé of Prapa in that it was breathing but there
was no material breath to sustain that life (Anid avatam).
How such a thing is possible no one knows nor can
explain, The celf-existent Creator lives in his own right
and this power is referred to here as Svadha. Its
precise genesis is an unknown mystery. Some call it
the Lila or Krida of the Lord. The word Swvadha
points to the self of the Creator as @ substance by which

the creation is brought into being.

Mantra 111

Two-FOLD TAMAS PRINCIPLES :—In mantra 3
there is a reference to the two principles of Tamas,
the one higher and the other lower, the latter
being enveloped in the womb of the former. It
is an Anugama reference depending on the exigencies
of interpretation. The idea is that the two parents of
the cosmos, viz. Svayambhil and Parameéthi both
were concealed in their source ; the first as an unmani-
fested and the second as formless manifestation. A

MANTRA III—ABHU & TUCHCHHYA 19

re.ference to the second one is found in the mantra itself,
viz. Salilam, the Waters also called Apah, Samudram
or the mother principle in which creation (.ldam sarvam;
was concealed as something mysterious and ;mknown
(Apraketam). This was the mother principle or Para-
meéthi, the universal which is the latent source of the
individual creation both on the level of the cosmos and
in each living being. The mother with her womb
creating the child is symbolised as Night (or Darkness)
(Pamas.) The other higher and deeper tamas is the
tra:nsceqdent principle called Svayambha, the self-
existent Brahman symbolised as an unknown and un-
knowable factor like the absolute arithmetical point
It is referred to as Anirukta, Amarfp and Ka Prajﬁpa,ti'

ie. t.he father principle which creates his counterpart
as his Mahima or Mahat. |

ABHU AND TucHCHHYA :—These two principles
are referred to as Abku and Tuchchhya. The Abhu is
the same as the thousand-headed Purusha (RV. X.90.1)

and also the Purusha with heads, eyes, arms and feet
on all sides.

frgasged fradrgen fraar aigea Fraear
(RV. X. 81.3).
Such a 'being can only be a Prana Purusha in which all
the undifferentiated faculties exists at all points as soon
as the individuated Purusha begins to be formed each
limb is located separately. This is the difference
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between, the Avyakta and Vyakta, and between what |

is known. in, Saiva. Iconography as the Linga Vigraha

and Purusha, Vigraha, the former is merely a symbol of

all the possibilities of existence whereas in the latter
they take a definite form and, shape.

" The next important word which refers to creation
is tuchchhya which signifies a dimensional form which
is always termed as smaller or measured with respect

to one which is beyond all measure. For example, the
" circumference evolved out of its centre is always to be
deemed as inferior with respect to its source. The
centre is Purusha and the circumference is its Mahima
(RV.X. 90.2), the former always taking Precedence of
the latter, the one”being known as Urdhva and the

_ other as Iha i.e. the non-difectional particular point in
a geometrical frame-work. It is the secret of Vedic

doctrine that the absolute transcendent Brahman called
Ak or Ananta becomes modified by his own creative
self and that becomes the Samsara.

How this creational bifercation takes place is
mentioned in' the last part of mantra 3. It is the
power of Tapas which transforms the point into its
_greatness. Tapas elsewhere is known as the primeval
Heat (Agraja tapas), Devaushnya, the divine heat or an
incalculable explosion of energy called Abhzddha tapas
(RV. X. 190.1). The source, nature and effect of
this Tapas which could have existed and functioned
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as an infinite ocean of the waves of Prana (Samaz-
- chanaprasarana) or Light and Heat (Jyoti and
Ghrarmsa) cannot be determined. What actually hap-
pens as a result of this activity is the creation of
individual centres as whirl pools of energy which the
Rishi here speaks of as Ekam. This one also was an
unknown factor called Avyaya Purusha or Aja and
Kimapisvid ( feafafeag ) something which is beyond
comprehension. (RV. L 1.64.6).

Mantra 1V

 PRINCIPLE OF KAMA :—Mantra 4 takes up the
clue of the creative process after the one centre

comes into being in the midst of the universal,

it is known as the Mind, Manas or Consciousness
with all its potentialities to begin to function as
a centre. The basic quality of mind is Kama. It
was the first principle to come into existence as
mentioned here by the words Agre and Prathamam.
According to the Upanishads Manas is known
variously as Prajiiana, Sasjiidna, Vijiana, Satnkalpa,
Manisha, Smriti, Kratu, Asu, Kama, Hridaya etc. and

“that Prajfiana is Brahma itself comprehending within

its meaning and substance Brahma, Indra, Prajapati
and all the Gods (Aitareya Up., 1L 2).

The word Kama, literally desire, refers also to
the basic faculty by which the one principle becomes
split up into two as the two halves of & single Egg, or
the two paretit called Dvaya-Prithivi, the ‘father and
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the mother principles, Agni and Soma, or the eternal
man and the eternal woman. They are bound to each
other by the most subtle principle of Love or Desire
on the triple plane of Mind, Life and Matter. Kama
is the fecundating seed that germinates in the form of
each living organism in the womb of the mother. It
is a mysterious power which vitalises the whole con-
sciousness. It is Nature’s own technique to prepetuate
life on the plane of manifestation. The life span as
expressed in each cell is designed to prepare each
organism for the consumation of the secret of Love.
Kama in this sense is a divine act symbolised in Vedic

" term as the marriage of heaven and earth or the

sacrament which throws open the flood gate for the
descent of immortal Prana in mortal matter. The
union of Deva and Bhiita is accomplished through

Kama which becomes manifested as the principle of
the Mind.

KINSHIP OF SAT-MATTER WITH ASAT-PRANA :—
The second part of this mantra refers to the kinship
between Sat and Asat. Sat here signifies the world
of Matter and Asat the divine principle of Prana
or Life. The Satapatha makes this definition clear
that the principle of Prana is termed in the esoteric
languages of the Vedas as Asat (Prana va rishayah asat,
&B. 6.1.1.1). Itis stated elsewhere that in the cosmic
activity of the divine pewers it is the Asat which
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creates Sat, viz. the principle of Prana or life or con-
ciousness which creates matter,

o g g sEAr E@gWrEd |
RV. X. 72.2.

Although mind and matter are diametrically oppossed
they are inseparable companions in each organic centre
or the living body. Itis to this dominant relationship
that the mantra makes a specific reference. Both are
sabandhu viz. kith and kin, which is the same as the
doctﬁne, of having a common womb (Sayoni). The
living is the kin of the dead (matter) and the immortal
has a common womb with the mortal,

Ay gaex aufa @arfuaal qadar gt |
‘RV. I 164.30.

Living conscicusness as manifested in matter is the
supreme mystery which is a burden of these mantras.
The poets direct the power of their inspired mind to the
unravelling of this top mystery. A union of mind with
matter is a fact of which each one is a witness to one’s
ownself although no science or philosophy can explain
how it has happened. The embroyonic development of
the mind and the body and all the psychical, vital and
physical functionings and powers of thought, emotions,

feelings etc. are a miracle of which the secrets are
unknown, '
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Mantra V is couched partly in the language of
wonderment, cogitating on the obscure nature of the

mystery, and partly trying to approach the problem

in the manner of science, tackling with such a reality as
‘Retas or the Seed and its assuming a majesty Mahima
by systematic gerrination and growth. The reference
to Rasri, & ray of light is quite happy in the context
of Vedic symbolism where the supreme divine reality
is conceived of as Brahman or the Supernal Sun
~ with & thousand rays of which a single ray is reflected
in each living centre. If we look at the word of the
mantra with deeper insight the question arises as to
- what is the ray, why it is said to be coming from the
| oblique side jand who are the divinities that claim
this spark to be ‘their own. The answers to these
three questions are significant in this context. The
ray of light is Prana, its source is the immortal divine
consciousness or Vijiana which is the same as Sirya,
the symbol of Brahman. The deities which cluster
round this Ray are those known as the Light-
sipping Devas, Marichipa Devas (VS. VIL 3).  All the
powers that are in heaven and on the earth, i.e. in the
immortal divine source and in imortal matter are
present in the single pranic radiant principle called Life.
Although it is one and indivisible still it is differentiated
within the living organism as so many different Devas
ot 'pragit «centres éach cipping its ‘own light or
radignt ‘energy. There is not a single cell of matter
where the radiant Deva principle called Prana does

‘MANTRA V .25

not incarnate. This radiant spark of light is said
to spread in an oblique direction (Tiradchina), which
implies that 'it creates its mapdala or mahima
with itself as the source or centre (cf. VS. 32. 2,
Urdhva, Adhah, and Tiryak). The four cardinal and
the four intermediate directions form the sphere which
the Prana as Light-ray pervades (cf.sa sadhrichih sa
vishachir vasanah, RV. I. 164. 31). Those who see it
are left wondering—‘whether it has come from below’,
‘whether it has come from above’. The words
Adhak and Upari are relative and symbolical, the
former refers to the manifested form in matter and the
latter to the unmanifested source in the divine trans-
cendent reality. The former is Eka-pada, Adhahk, Tha ;
the latter is Tripad, Urdhva, Upari. Both remind us
of a rich terminology familiar in many mantras and
different formulations.

The Rishi then refers to two kinds of Devas, firstly
those who are inherent in the seed or germinal
state ; wherever the seed is deposited the Devas
or divine powers are incipient in it, forming its’in-
visible or potential centre. The second class of
Devas are called Mahimanah, i.e. those manifesting as
the greatness or majesty of the centre in the form of
the circumference. Mahima is the same as Maniala
which refers ‘to the totality of the manifested powers
which had their -latent -existence in the invisible
source. Thus -all manifestation is an interplay of
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these two aspects of the single creative act constitu-
ted as the seed and the organism. The one is hidden
(paroksha), the other is visible (pratyaksha); the one is
Prana (Energy) the other is Bhata (Matter). These may
" be imagined as the two wheels of the car of Indra, i.e.
the central vital Prana (Madhya Pram, SB. VL 1. 1)
who is present in each living organism.

The same imagery is extended.in the fourth part
of the mantra -under the symbolical term Svadhaz and
Prayati. Prayati is Prapa, the regulating centre
which is the same as the seed, or in other terms Sthiti
or Pratishtha. We are reminded here of the explanation
given to the letter Ya of Hridaya, i.e. Famayati, that
which governs and controls the manifest form, itself
acting as the centre. The other principle is called
Svadhd which is responsible for creating the Pitris.
The Pitris are the Father-Mother principles operative
behind each manifest form. Swvadha corresponds to
Mahima and Prayati to Retodha, the two pairs typifying
an appropriate terminology of the divine formless reality

and the material forms or corporeal modality on the

plane of matter. As explained earlier the one is Sat
and the other Asat and both exist as an essential
pair. The doctrine of the two co-existing is formulated
as Pard and Avara, Prayati or the source being
Parastat and Svadha orfthe manifest form being Avastat.

Mantras VI & VII

The last two mantras are couched in the language
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typical to Vedic scepticism throwing open the flood~
gates of doubt and bold enquiry knowing no bound :

Who verily knows and who can declare it ?

Whence it was born and whence comes this creation ?
The Gods are later than the world production.

Who knows then whence it first came into being ?

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 not.

Such a confession of ignorance should have been
rooted in deep knowledge. In the worlds of Maurice
Maeterlinck : Is it possible to find in our human annals,
words more majestic, more full of solemn anguish,
more august in tone, more devout, more terrible ?
Where could we find at the very foundation of life a
completer and more irreduciable confession of ignor-
ance ? Where, from the depths of our agonsticism,.
which thousands of years have augmented, can we point
to a wider horizon ? At the very outset it passes all
that has been said, and goes farther than we shall

~ ever dare to go, lest we fall into despair, for it does

not fear to ask itself whether the Supreme Being
knows what He has done—knows whether He is
or is not the Creator, and questions whether He has
become conscious of Himself.’

No doubt the Nasadiya Sikta touches the highest.
point in the philosophy of India. It is the most im--
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Jportant contribution’ of the Rigveda to Indian meta-
physics, as observed by Keith writing about this
bymn of creation

The poem commences with an assertion : in the

beginning there was neither being nor not-being :

there was no atmosphere nor sky: the question is

-asked - what covering there was, and was there a

fathomless abyss of waters. There was neither death
nor immortality, nor night nor day. There was
nothing else in the world save the one which breathed,
‘but without wind, of its own power. There was,
however, darkness, and a moving ocean without light:
through the might of fervour, Tapas, was born a living
force enveloped in a shell.  Then there developed
desire, Kama, the first seed of mind: the sages found
the root of not-being, searching for it in the heart.
“Thus far the - first four verses: the fifth is a puzzle:iit
:may be referred to the sages who drove a division
through the universe and distinguished the upper and
the lower, the world of nature above, the principle of
mature below: but this version is wholly problematical.
The next two verses end with a deep. expression ‘of
.doubt : the gods are later than the creation and can-
not'know ‘of its-origin: whether the creation was made
by itself or'not, the overseer of it in the highest space
.of heaven he knows of it, or 'perhaps he knows not.

“The hymn is clearly difficult to understand: the

“part of the seers, which appeats merely as a statement
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of what their reflections have arrived at, is even:
understood by Bloomfield to be a cosmical action,.
indicating that they took part in the creation of the
universe. This seems, however, unnatural and.
strained, but not more so than the interpretation
of verse 5 adopted by Deussen, which would’
make it into an "assertion that the sages were:
able to discriminate between the thing in itself
and the phenomenal world, between natura
naturans and natura naturate. What is clear is that-
there is conceived as first existing one thing, which
is described as breathing without wind, an effort to:
express a primitive nature different in essence from
anything known to the priest, conceived perhaps
metaphorically only as a dark ocean or chaos. In
this through Tapas, which here must rather be cosmic
than refer to the activity of seers or other human
powers, by inward fervour, springs up the being
enveloped in a shell, which in the later conception is.
the golden world egg. The next step in development
is the appearance of desire, unless that it is to be
taken as born of mind, when it is described as the
first seed of mind. If so, the mind must be deemed
to be an attribute of the one which develops in the
shell, whence springs desire: in the alternative the
phrase may be taken as the source which produces
mind, and desire, unconscious will, may be held to
produce conscious will or mind. The latter view,
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however, is unnatural in point of language and has

the additional disadvantage that in the Taittiriya

. Aranyaka we already find that mind is given as prior

to desire in a passage which is based on the hymn.
"Nor can we hold—and this is much more important—

. that Kama was conceived as unconscious will: it is

rather the natural expression for conscious desire,
.which would rise from the existence of mind as a
substratum. The later philosophy makes the know-
ledge of desires depend on the existence of mind, and
this idea may be foreshadowed here, where mind is
‘made a cosmic prius of desire. Beyond this the poet
does not go : he ends with the suggestion of a supreme

-deity as distinct from the gods who are created, and

.ends with a doubt whether such a deity has power of
‘knowledge, that is, whether it has consciousness at all.
“We cannot, therefore, really say whether or not the
first cause of the world is deemed a conscious entity
at all : the assertion that it was not the first cause of
the world is not not-being, which is in words a little
inconsistent with the assertion that the sages found
the root of being in not-being, searching in the heart,
is in effect an assertion that it wasa peculiar sort of
‘being, different from ordinary being. The reference
‘to the heart, however, as the place of search reminds
us that the heart even in the Rigveda seems the
‘abode of mind, and suggests that in the ultimate issue
the final entity might be deemed to be possessed
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of mind, for consciousness, without an object, is the
nature in the Vedanta of the Brahman and even of
Puruga in the Samkhya. This hymn is the finest
effort of the imagination of the Vedic poet, and
nothing else equals it.” (The Religion & Philosophy
of the Veda and Upanishads, pp. 435-437).

'MACDONELL’S TRANSLATION

1. Non-being then existed not, nor being :
, There was no air, nor heavens which is
beyond it.
What motiou was there { Where ? By whom
directed ?
Was water there, and fathomless abysses ?

2. Death then existed not, nor life immortal ;
Of neither night nor day was any semblance.
The One breathed calm and windless by

self-impulse :
There was not any other thing beyond it.

8. Darkness at first was covered up by darkness ;
This universe was indistinct and fluid.
The empty space that by the void was. hidden,
That One was by the force of heat engendered.
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Desire then at the first arose within it,
Desire, which was the earliest seed of spirit.
The bond of being in non-being sages

Discovered searching in their hearts with
wisdom.

Their ray extended light across the darkness :
But was the One above or was it under ?
Creative force was there, and fertile power :
Below was energy, above was impulse.

Who knows it truly ? who can here declare it ?
Whence was it born ? whence issued this
: creation ?
And did the gods appear with its production?
But then who knows from whence it has
arisen ?

This world-creation, whence it has arisen,
Or whether it has been produced or has not,

He who surveys it in the highest heaven,
He only knows, or ev'n he does not know it.

[A. A. MACDONELL]
Sanskrit Literature (1900) pp. 186-37.

MACDONELL’S COMMENTS

Macdonell calls it the Hymn Of Creation and
says that in this cosmogonic poem the origin of world
is explained as the evolution of the existence (Sat)
from the non-existent (4sat). Water thus came into
being first; from it was evolved intelligence by heat.
It is the starting-point of natural philosophy which
developed into the Sankhya system.

He writes : Apart from its high litérary merit,
this poem is most noteworthy for the daring specu-
lations which find utterance in so remote an age.
But even here may be traced some of the main defects
of Indian Philosophy—Ilack of clearness and consis-
tency, with a tendency to make reasoning depend
on mere words. Being the only piece of sustained
speculation in the Rigveda, it is the starting-point of
the natural philosophy which assumed shape in the
evolutionary Sankhya system. It will, moreover
always retain a general interest as the earliest specij
men of Aryan philosophic thought. With the theory
of the Song of Creation, that after the non-existent
had developed into the existent, water came first
and then intelligence was evolved from it by heat’
the cosmogonic accounts of the Brahmanas subs:
tantially agree, Here, too, the non-existent becomes

the existent, of swhich the first form is the waters
3 {3
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On these floats Hiranyagarbha, the cosmic golden egg,
whence is produced the spirit that desires and creates
the universe. Always requiring the agency of the
creator Prajapati at an earlier or a later stage, the
Brahmanas in some of their accounts place him first,
in others waters. This fundamental contradiction,
due to mixing up the theory of creation with that
of evolition, is removed in the Saikhya system by
causing Purusha, or soul, to play the part of a passive
spectator, while Prakriti, or primordial matter,
undergoes successive stages of .development. The
cosmogonic hymns of the Rigveda are not only thus
~ the precuréoi:s of Indian philosophy, but also of the
‘Put‘ér'ra.s, one of the main objects of which is to
describe the origin of the world. (Sanskrit Literature,
pp. 137—38).

According to him in the first verse the subject of
se7t is ‘this universe’ which in the beginning was
neither non-existent nor existent. Tadanim signifies
before the creation. The word ambhas refers to the
existence of the water, the ocean in the ‘beginning.

In verse 5 the word Ra$mi is important. Accord-
ing to Macdonell the meaning of this word here is
ancertain, but it may be an explanation of bandhu in
4c: the cord with which the sages (referred to by

¢sham) in thought measured out the distance between
the existent and the non-existent, -or between what

was above and below; cp. 8. 25, 18, pari yo raimina
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divo antan mame prithivyah, Who with a cord has
measured out the ends of heaven and earth ; cp. also
the expression Sutras vitatam (in A. V. X. 8. 37), the
extended string with reference to the earth. Retodhas
and Mahimanah are constrasted as male and female
cosmogonic principles, to which cotrespond respectively
Prayatis and Svadkz. InT.S. 4.3.11. 1. mention is
made of Trayo Mahimanak connected with fertility.
(Vedic Reader, p. 210). But in his later metrical
translation printed in Hymns From the Rigveda, he
changed the meaning to ‘ray’, which we have also
explained.

H.H. Wilson translated this Hymn as follows :—

The deity is Paramatma, the author of the
creation, preservation and dissolution of the
various entities (bhavas), these being the
subjects treated of in the hymn; the Rishi is
Paramatma, under his appellation Parameshthin.

1. The non-existent was not, the existent
was not ; then the world was not, nor the firma-
ment, nor that which is above (the firmament).
How could there be any investing envelope, and
where ? Of what (could there be) felicity § How
(could there be) the deep unfathomable water ?

9. Death was not nor at that period immor-
tality, there was no indication of day or night;
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r.I‘HAT ONE unbreathed upon breathed of his
own strength, other than THAT there was

| nothing else whatever.

| 3 | There was darkness covered by darkness
| the inning, i 1d) was undis-
in the beginning, all this (wor .
:;inguisha,ble water ; that empty umted. (world)
"which was ocovered by a mere n.othmg wWas
produced through the power of austerity.

4. Tn the beginning there was desire, wh?oh
was the first seed . of - mind ; s.a,ges hamngr
" meditated in their hearts have dls?ovgred .b}
their wisdom the connection of the existent with

the non-existent.
5' Their ray was stretched out, whether

2,6ross, Or below, or above; (some were s'hedd.ers
of seed, (others) were mighty ; food was inferior,
the eater was superior. |

6. Who really knows? Who in. this world
may declare it ? Whence was this creation, whence

was it engendered ? The gods (were) subsequent
to the (world’s) creation; 80 who knows whence

it arose {

7. He from whom this creation arose, he

may uphold it, or he may not (no one else Aca,n) ;
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he who is itssuperintendent in the highest
heaven, he assuredly knows, or if he knows not
{no one else does).

(Rigveda Translation) Vol. VI, pp. 236-37.

WILSON'S COMMENTS

1. THE NON-BXISTENT, ETC.—To render this
phraseology intelligible we must restrict the meanings
of sat and asat (“ens” and “non-ens’’) to visible and
invisible existence, or in Hindu consmology to matter
and spirit (prakriti and purusha), which in the Vaidika
system would not, as in the Sankhya, have a distinct
existence, but would be blended and lost in the one
invisible, immaterial, incomprehensible First Cause, or
Brahma, in the intervals of creation. The language
used in describing this is usually somewhat vague, but
the notion is evidentlv that the First Cause was in the
beginning undeveloped in its effects, and existed before
either inactive matter or active spirit, considered as
distinct ; it is not intended to be said that no cause or
origin, no author of the universe, existed before creation,
but that nothing else existed, neither matter nor spirit,
and consequently that He created both: see the Vishnu
Puranpa, p. 12, where a similar passage is cited from
the Veda, and this passage also is quoted by the
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commentator (Ibid., nate 16): though it is-not perhaps
quite accurately explained.

ANY INVESTING ENVELOP—The Scholiast refers
to the Puranas for an explanation, and accordingly see

'Vishnu Purana, p. 16, and note 25. Each element

as created or developed is invested by its rudiment.

OF WHAT COULD THERE BE FELICITY—I.e., of
whom or of what living being could enjoyment, or
fruition, whether of pain or pleasure, be predicated,

there being no:life ?

HOW COULD......WATER— Sayana explains away
- another text, idam agre salilam asit “this in the begining

 was water,” by saying that that referred to another

period.
2. BREATHED OF HIS OWN STRENGTH—Siyana.
takes Svadha as meaning Maya or Prakriti (Illusion or

" Nature), the source of the world of phenomena. He

understands Saha “breathed along with Maya.”

3. THROUGH THE POWER OF AUSTERITY—Tapas
is said to mean not penance, but the contemplation of
the things which were to be created.

4. THERE WAS DESIRE—i.e., in the mind of the

Supreme Being.
5. THEIR RAY WAS STRETCHED out—This

sccording to Sayana, refers to the suddenness of

, creation, which was developed in the twinkling of an:

eye; like the flash of the sun’s ray. It wasso quick,
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be continues, that it was doubtful whether the things
in the central space (understood by the world ‘‘across’)
were cread first, or those above or those below; in
other words, creation took place simultaneously in
all three portions of the universe. Sayapa tries ta

' reconcile this with the received notion of creation in

a series, (viz., that from Atma@ came the akasa, and
from the akasa the wind, from the wind fire, etc.) by
saying that this was the order in which things were
created, but the development of the world was like a
flash of lightning, so that the series could not be
distinguished.)

WHETHER ACROSS, OR BELOW, OR ABOVE—
The word tiraichinah, *‘across,” perhaps refers to the
tiryaksrotas, *“that in which the stream of life is
horizontal,” i.e,, the animal world. The epithets in

the second line of the verse are unusual and obscure;

according to Sayana, the meaning is that among the
created objects some were living creatures, others were
great, as the sky, etc., the former being the enjoyers
(bhoktarah), the latter the things to be enjoyed (bhojyah),
so the creation was distinguished as the food and the
feeder. The verse occurs in Yajush, XXXIIIL 74, where
Mahidhara gives it several different interpretations,
none more intelligible than those of Sayana.

6. WHENCE WAS......ENGENDERED—Le., from

what material cause, and from what creative cause,
did it arise ?
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Comments of the éatapatha Brahmana
(10.5.3.1)

COSMOS AS MIND

. A9 msEEdsagEe e | SR sy
A Tl A T R0
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g & | JqEd. IR
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g g% F4 Gpay aRE T AR W Aaad aY JERAEIY
Aqlg AamFatEId qafs Sae gaifa A
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TErFIgha Ay Tgad ag erdaEdl 3 Aaaar -
WEd FgRalarAT  efimagETRAsHad-
ABF ud qEEEEEET 938 3 |
AT FIEAT L 01X1R1R-}

1. Verily, in the beginning this (universe) was,
as it were, neither non-existent nor existent; in the
beginning this (universe), indeed, as it were, existed and
did not exist: there was then only that Mind.

" 2. Wherefore, it has been said by the Rishi (Rig-
Veda X, 129, 1}, ‘There was then neither the non-exis-
tent nor the existent; for Mind was, as it were, neither
existent nor non-existent.
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3. This Mind, when created, wished to become
manifest,—more defined, more substantial ; it sought
after a self (body). It practised austerity ; it acquired

consistency. It then beheld thirty-six thousand Arka-
fires of its own self, composed of mind, built up of

mind ; mentally alone they were established (on sacri-
ficial hearths) and mentally built up; mentally the

.cups (of Soma) were drawn thereat ; mentally they
.chanted, and mentally they recited on (near) them,—

whatever rite is performed at the sacrifice, whatever
sacrificial rite there is, that was performed mentally

.only, as a mental performance, on those (fires or fire-

altars) composed of mind, and built up of mind. And
whatever it is that (living) beings here conceive in

their mind that was done regarding those mental

(Agnis) :—they establish them (on the hearths) and
build them up (as fire altars); they draw the cups for
them ; they chant on (near) them and recite hymns
on them,-—of that extent was the development of Mind,

.of that extent its creation,~—so great is Mind : thirty-
.six thousand Arka-fires; and each of these as great

as that former (fire-altar) was. [Eggeling]
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~ the Taittiriya Brahmana [2. 8. 9. 3-6] differs from
the above. . A
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ANNOTATIONS ON THE COMMENTS OF
MODERN SCHOLARS

KelTH: pp- 28-31. Keith interprets this Siik.ta
with reference to the Golden Egg (Hirazzy.agarblza) ;n
which the principle of Tapas becomes. manifest as ‘t 1e
priméval Purusha equal to Mind with the ?rmmp;
of Desire, Kama. This is a sound inte:r'pretatlon 5;2
consistent with what the Indian tradition a,]so‘ holds.
Keith also recognised in this hymn a reference ;z
‘the Supreme Deity as the ﬁr.st cause o.f thfe‘s,\;Vm;l ¢
beyond the two-fold categories ?r Duality of Sat a <
Asat etc. One important fact 1.n the comm;)t.sd
Keith is -the distinction recogmsed betwee:n rt a:lﬂ;
and Manas ie. Heart and Mlnd.. . Heart }S tht.a re}::
divine centre unmanifest and invisible, which is the
seat of Manas or Mind.

MACDONELL: pp. 31-35. Macdonell accepts in
this hymn the evolution of Sat from 4sat. He acc;ept;
Water as the substratum from which was evolve
Manas or Buddhi (Intelligence.) by the power of Tapcgg.
Although he complains, not quite corre.ctly, al.)out t (;
lack of clearness and consistency he 1% convinced .o
the fact that this is a piece of sustal'ned spec_u.latlon
and the starting point of the evolutl?nary.Sankhya
system. His deep insight also saw in this lgyrtrtllr;
substantial agreement with the consmogony o

- and precise terminology as follows :—

there beyond ;
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Brahmanas which is the same as the Hiraryagarbha-
vidya, the Cosmic Golden Egg in which the Universal
Soul is produced. He recognises the cosmogonic hymns
of the Rigveda as the precursors not only of Indian
Philosophy but also of the Puranpas which originally

concentrated on the theme of the origin of the world
(Sarga-Pratisarga).

Macdonell’s meaning of Rafms as the cord joining
the Sat with the Asat also is noteworthy, as found in
the phrase Sutram vitatam, the extended string  of

creation. He also recognises the distinction between
Prayati and Svadhz as the contrasted male

female consmogonic principles,
WiLson :

and

PP. 35-39. An excellent interpreation
of Sat and Asat by Wilson is Matter and Spitit. The
first Cause is Brahman in which the inactive m

and active spirit both existed undev
effect.

atter

eloped in their
The philosophy of Brahman as the transcen-

dent cause being described in this Mantra is the view
of Wilson.

CooMaRAsSWAMY—Dr, Ananda CoomarasWamy

in his book ‘4 New Approack to the Vedas’ made a

new translation of Nasadiya Siikta couched in an apt

Rigveda, X, 129
“Non-existence (asat) then was not, nor Existence

(sat); neither Firmament (rajas), nor Empyrean (vyoman)
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What covered over all (@varZvar) and where, or
what was any resting-place (farman) ? What were
the Waters (ambhah), Fathomless Abyss (gahanais
gambram)? 1.

Then was neither death (mrityu) nor life (amrita),
nor any fetch (praketa) of night or day :

That One breathed (@nzt) breathless (avata) by
intrinsic-power (svadhz), none other was, nor aught
there-beyond. " II.

In the beginning (agre), Dark-Inert (tamas) was
hid (gilha) by Dark-Inert (tamas). This all was fluid
(salila), indeterminate (apraketa) :

Void (tuechya) by void (abhu) was overlaid (apihita) :
That One was born (¢jayat) by the all-might (mahi) of
intension (tapas). IIL

In the beginning, Will (kama) arose (samavartat)
therein, the primal seed (retas) of Intellect (manas) that
was the first :

Searching the heart (hyd) thoroughly by thought
(manisz) wise-singers (kavayalz) found there the kin
(bandhu) of existent (sat) in the non-existent {asat). 1V.

What trace was stretched across, below, and
what above ?

Seed (retas) was, Allmight (mahimanal) was;
Intrinsic-power  (svadha) below, Purpose (prayati)
above. V.
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Who knows it aright ? Who can here set it forth ?
‘Whence was it born (3jatz), whence poured forth
(visrstih).

These Angles (devah) are from its pouring-forth

(visarjana), whence then it came-to-be (@babhiiva), who
knows ?

Whence outpoured (visrstih) this came to be
(@babhwva), or whether one appointed (dadhe) it or not.

He who is Over-Eye (adhyaksa) thereof in utter-

most Empyrean (vyoman), he knows indeed, or knoweth
not. VII.

From his commentary which is reproduced here
we learn the following facts.

(1) He Believes that the trininty of terms Tamas,
Rajas and Sattva is found in this Sikta.

(2) Manas was the fecundating power or Buddhi,
creative intellect of Brahman.

(3) He also takes note of the principle of Prana
{(aIg) that refers to the duality of Prana and Apana.

(4) His explanation of Swadhz as the intrinsic
power generated from the first cause or primeval
source is also worth noting. The primeval source is

explained as the Waters, Nirguna Brakman, or Uncon-
scious Godhead.

(5) The principle of Veil (4varaga) is very clearly

grasped, namely that the world of Matter is a Veil for
the ultimate Reality,



62 NASADIYA SUKTA

(6) A brilliant exposition relates to the spirit of the
last two mantras in which he does not find an expression
of Scepticism but by implication understands a sound
. ontological statement about the existence of the ulti-
mate Reality. He is right in saying that the language
of Mantras 6 and 7 could not have been used by
any one who did not believe in the highest Brahman
as the final essence of all cosmos existing in the highest
Empyrean (Parame vyoman). Thus Dr. Coomaaswamy
subjected the Stukta to a more detailed and specific
analysis as follows :— '

That is what is called a “late” hymn: from our
present point of view it suffices that it antedates the
earliest Upanisads by some centuries. A likeness to
Upanisadic texts generally, and to our Brhadaranyaka
Up., 1, 2, 1 and Maitri Up., V, 2, in particular will
be noticed at a glance. This similarity is partly one
of verbal identity (agre, sat, asat, tamas, salila, tapas,
kama, retas, manas, hrd, tad-eka, anit= praniti, vata=
vayu, avatu=mnirvata, visrsti, visarjana etc.), partly of
verbal sense (ambhah, salila=apah, tapasah-mahi=tejas,
svadh@ =maya, 3dakti, svabhava), and partly of total
statement. Bandhu (= sajata) “kin” as of blood relation-
ship, is an exceedingly well-found expression for the
topposite relation” of Existence to the Non-existent,
God to Godhead, Essence to Nature ; as also in Braha-
daranyaka Up., I, 1. 2. As for rgjas, granted that no
more is here directly implied than “firmament’’ or
ssspace” and that the Saskhya as a formulated system
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is of later publication, it still remains significant that
in our hymn (not to speak of other Vedic sources) we
have a trinity of terms (tamas, rajas, and tapasah-mahi=
tejas = sattva) employed in their correct factorial (gauza)
senses to denote the principles of passivity, movement,
and essentiality, “later” represented by the three gunas
more explicitly, and by the corresponding Trinity of
Visnu, Brahma, and Siva. By the “primal seed of
1ntellect” I understand rather “intellectal virility”,
sscreative intellect,” than the source of Intellect : cf. Rg
Veda I, 71. 2, Brhadaranyaka Up., 1, 5,7 and similar
passages, where Intellect (manas) is the fecundating
power that begets upon Utterance or Wisdom (Vae).
Amyta, in the second stanza, is not “immortality,”
but simply life, continued existence, as in Rg Veda,
VI, 57, 6, and equivalent to dirghamayuh in X, 85, 19 ;
the sense is *neither birth nor death as yet were”.

- That “He breathes without air” (avata, cf. later
nirvana, “despiration’) is a profound and significant
expression, implying all the correlative of motion
without local movement, and the like, which may be
properly enunciated of the First Principle, for (only)
where there is a duality, as it were” (Brhadaranyaka)
Up., IV. 5, 15) could it be otherwise, The thought is
taken up and further developed in several passages of
the Upanishads, particularly the Brhadaranyaka Up.,
as quoted above, p. 46, Kena Up.; 1, 8, “Know that
as Brahman which breathes (praziti) without breath
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(n@......pragena) yet by whom -breath (praza) is
~ breathed (praniyate)’, Mundaka Up., 1I, 1,2, and 3,
where That from which Intellect (manas) and Spiritus
(prapa) are born (jayate) is Itself imageless (amirtia)
un-intelligent (amanasya), de-spirited (apraza), and
Taittiriya Up., 11, 7, where That without which none
- might breathe (pranyat) is self-less (anatmya), indis-
ctiminate (anirukta), placeless (anilayana).

“By intrinsic.power” (svadha) : cf. Rig Veda,
- 1V, 13, 5, “by what intrinsic power (svadha) does he
move.?” and the answer in I, 144,2, “When bhe (as
Fire) dwelt diffused in the womb of the Waters
(apamupasthe), thence got he (adhayat) the intrinsic
powers (svadhah) whereby he proceeds (iyate)” : the
waters, nirguna-Brahman, unconscious Godhead, being
‘as explained above, the source of all omnipotence
(makimanah) and facility (kausalya). Essence being
impotent (stari) apart from nature; nature being
power (éakti) and magic (m@ya), means whereby
anything is done. Cf. Bhagavad GitalV,6, “I am
.born by my own power,” where @tma-mayaya is clearly
the same as Sva-dhaya, cf. mayaya, in Rig. Veda IX,
73,5 and 9.

«That one” is clearly here not an existence, for
as we have seen,  his mode is modeless, in that he
" breathes without breath : a similar conception is met
with in Rig Veda, 1,164, 4 where That swhich

supports Him who is by way of being the first-born

ANNOTATIONS OF MODERN SCHOLARS 65

.embodiment,” prathamam jaya-manam-asthanvantam......
bibharti, is itself (bodiless”, or more literally, “boneless’’
anastha, that is to say “structureless’®. “That isnot yet

«Selfed” (atmanvi)-—*‘before creatures were, God was
not God, albeit he was Godhead,” Eckhart, I, 410,
Tamas (as in Maitri Up , V. 2.), apraketa salila, gahanam

_gabhiram, etc., are all terms naturally designating the

undifferentiated, unintelligible Godhead, “which is as
though it were not,”” Eckhart, I, 381 : asat, non-existent,
gilha, hidden, there where “darkness reigns in the
unknown-known unity,” Eckbart, I, 368, Cf.p. 6 and
Note 21.

«What covered o’er ?”’ That is, what and where
‘was the world ? avarivar being from war?, intensive
reduplicated form of wvr, “to cover,” “veil” The
world is thought of as veiling the ultimate reality,
cf. Rg Veda V, 19,1, “state after state is gene-
rated, veil (vavri) from veil appears,” hence also the
-prayer, Maitri Up., VI, 35, with respect to the Sun,
«That face do thou unveil (ap@vrru)” or “That door
-do thou open.”

"Qur hymn is by no means necessarily an
expression of scepticism : it is rather wonder than a
wondering that is suggested. ¢Who knows” is no
more “sceptical” than Kabir's tasuk soi santa janai
“swho are the Comprehensors thereof” or Blake’s
Did he who made the lamb make thee ? “*He knows

.or knows not,” if understood to mean ‘“he knows and"
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knows not” would be sound theology. In the hast
stanza, alternative theories of “emanation” and of
“creation by design’ are propounded. In any case,
_the very form of the various statements and questions
proves that sound ontological speculation was by no-
means a new thing, for itis inconceivable that such
- questions had been correctly formulated just a week
or year before this particular hymn was published.

Not only are the terms and implications of our
hymn all formally correct (pramiti) they tally also in.
form and content with those of the Upanisads. Yet we.

are asked to believe that Vedic thought was “primi--

tive”—that the wise-singers of the Vedic hymns were
able to express themselves in terms that have been.
universally employed elsewhere and otherwhen with a.
deep and known significance, and all without knowing.
what it was they said. It is as though it were argued.
that the law of gravity had been hit upon by lucky
chance, long before anyone had consciously observed.
that heavy objects have a tendency to fall. Surely

.our faith in uniformity forbids us to imagine, what is.

outside the range of our experience, viz, that any
. sound formula, any clear statement of principles, could.

have been propounded by anyone who did not under-
It would be far easier to:

stand his own words.
- suppose that such a statement had been propounded
in the past by those who knew what they were saying,

and that it had since come to be repeated mechanically
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without understanding : but on the one hand, that
would be to push the beginnings of wisdom too far
back for the comfort of those who fondly believe that
wisdom came into the world only in their own day,
and on the other would need proof by some internal
evidence of the presumed misunderstanding. I prefer
to believe that wherever and whenever a preposition
has been correctly and intelligibly stateed (but that
covers both verbal and visual symbolisms, both “scrip-
ture” and *“art”) the proposition was also understood.
Problems of ontology are not so simple that they can
be solved by *luck” or “inspiration” : on the contrary
there is no sort of work more arduous than *‘audition,”
and here a man has need of all the power of the pure
intellect. [A New Approach to the Vedas (1933),
pp. 56-59].



OUR COMMENTS ON THE OLDER EXEGETICAL
MATERIAL

1. éatapatha

| The comment is short, extending to three Kandikas
only but the most important that we . have on this

.§ﬁkta. Its unique exposition of the principle of Mind
is as follows :—

1._. Mind in the beginning before creation was
uqdeﬁmed (Anirukta) and unformed (Amirta).
2. Such Mind was the same asthe Prajapati

himself described as Anirukta and Amirta in the
Brahmanas.

This mind of Prajapati desired to have a body
(atmdnam anvaichchhat), that is to become an Atman
have a body or to (Atman =body, cf. AV., 10.2.32). This
was accomplished by the power of Tapas or Primeval
Heat (Devaushpya). That single Fire was the Sun or
tbf% Universal Mind which became parcelled out into
thirty-six thousand smaller fires each named an Arka
The number thirty-six thousand is arrived at by can:
puting three hundred and sixty days of the year for a
?eriod of one hundred years which is equal to a man's

life. . Each day or Ahoratra period represents the
burning of one Arka-Fire, and each one of them is a
spark from the Universal Fire that is Stirya. Both the
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Cosmic Sun and its ray in the individual centre repre-
sent the Principle of consciousness, Intelligence or
Mind (Htavat: vai manaso vibhitih). According to the:
doctrine of Purusho vai Yajiah, it is stated that the
Fires, the Soma Cups, the Altars, the Chants, and all
the Rites are nothing but the symbols of Mind. The
Mind is as great as Creation or Life. Again the Mind
is as great as the Primeval Agni or Yajfia Vedi that
was the Sun.

That first cause was the same as Manas. This is a
cardinal exposition of the Nasadiya Sukta in which
the Principle of Manas or Buddhi is given the highest
place, viz. the transendent Principle (Anirukta and
Amairta) and also the immanent catagories which evolve
as the body (Sarira) and the Cosmos (Viraj or Anda) or
the Paficha-bhiitas. The author of the Satapatha
Brahmana in his pregnant remarks identifies both the
transendent Brahman beyond co-related categories and
the manifested Cosmos with Mind (Manas T'attva or
Avyaya Purusha) in its twofold aspects.

(2) Sayana in his Commentary on the Taittiriya
- Brahmana :

The Taittiriya Brahmana includes all the seven
mantras of the Nasadiya Stkta (I1.1.9.3-6). Sayana’s
comments there are different from what he has given
on the Rigveda.

In explaining mantra 1 he takes Sat as Namaripa,
the world of names and forms and Asat as anything
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absolutely non-existing like the horn on a man’s head.
The states beyond these two categories is called
Avyakta. Rajas is said to imply the three Guras Sattva,
Rajas and Tamas. Vyoma is the synonym of Akasa,
taken to be the symbol of all the five material elements
“and the gross objects produced by them. The
Brahmianda or the cosmic egg with all its sheaths like
- Mahat-tattva, Manas and Paficha-Bhiutes did not exist.
When the egg did not exist there were no sheaths to
.conceal it. Inthe case of intermediatery Pralaya the
Waters exist, but in the case of Maha-Pralaya great
dissolution deep sea water did not exist.

In mantra 2 he states that there were no creatures
(Prapin) and hence no life or death. The signs of
Day and Night, viz. Sarya and Chandra also did not

_.exist. Only the Great Brahman existed by his intrinsic
power which was Maya, the first cause of all creation
(Sarva jagat karoparupaz). There was no movement
or activity as symbolised by Vayu or Vak. Thus
‘there was nothing higher than the one Brahman.

) In the third mantra Tamas is translated as Avidya
Maya or basic ignarance which is the cause of the
world. Maya envelopes Brahman as T'amas and conceals

- the objects. The first Tamas refers to a certain aspect

or potency existing in Brahman by which the second

 Tamas of Avidya or Jagat could be created. This

. supports the view of Saikhya which believes in Sat-

karya-vada. Sayana explains 4bhu as Jagat which he
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says was covered in its first cause by a finitizing prin-
ciple called Tuchechha. Basic ignorance (Mulajrana
is called Tuchehha which conceals the manifest world at
the time of dissolution. Sayana understand the world
of Tamas as produced by the pre-existing Avyakta,
Tamas or Mala-jiana by the power of Mahat which is
his translation of the word Mahi in mantra 3.

In mantra 4 he takes Manas as mind of Parama
Brahma and Retas as primeval creation which is the
same as Kama. Manas is the first principle of Brah-
man’s creation (Brahmanah Sisriksha-ripam). Sat is
taken as the material world (Bhuta-Bhautika-ripa Jagat)
and Asat as the pre-existing Avyakta, Kama as the link
between the two (Bandhana-hetu).

In mantra 5 the word Ra$mi is taken to be the
individual consciousness derived from a universal
source (Svayaﬁ:-p?'akﬁ.fachaz’tanya). ‘Tirashchina also is
taken to be the pervasive quality of consciousness in
Matter or Chaitanya Brahma manifesting itself through
the objects, just as a thread is bound over and above
a ball, similarly Parama Brakma encompasses from all
sides the individual consciousuess. To speak of Him
as above and below is not possible. Reto-dha is
translated as essence, the Chaitanya principle inside
the materia] form. The Mahimanah represent the
material objects produced by the power of the
Chaitanya essence. Svadha is translated as Maya or
Avidya, the lower intrinsic power of Brahman and
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Prayati as Brahman or Paramatma who is the

substratum (4dharg). The two correspond to Prakriti
Puruszha.

In verse 6 Sayana explains the expression ‘Who
knows,” ‘Who has said’, as referring to the doctrines
of Kapada, Gautama and Kapila and the Madhyamic
philosophers but this entails an anacronism.

Mantra 7 is explained in terms of the material
cause (Upadana- karapa) of the universe which is not
known even to Brahman who is the Lord of the worlds.
(3) Sayana’s Commentary in the Rigveda.

This is much more elaborate than what he has
interpreted in the Taittiriya Brahmana. Althongh in
substance there is not much difference, there is how-
~ ever a tendeney throughout to interpret the truth in
conformity with the Vedanta doctrine of Sri Sankara-
charya. Instyle also he has become polemical re-
flecting the spirit of his contemporaneous philosophical
texts.
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