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FOREWORD

IT gives me very great joy to write a foreword to this
book of ‘Mr. H. G. Narahari who was formerly my
student in the Sanskrit Department of the University
of Madras. He worked under my supervision for twc
years from October 1939, and prepared this Thesis for
which the University. awarded him the Degree of
Master of Letters. The Thesis is now being published
in the form of a book. It must be a matter of pride,
even to senior scholars of standing, to have their books
published in the Adyar Library Series in which many
important works have already appeared. My first duty
is to congratulate Mr. Narahari in being able to have
his first publication included in this well-known Series.

I began to study the Vedic literature about twenty-
five years ago. I worked mainly on the Vedic com-
mentaries and I was able to discover, identify (settling
the dates and other details) and publish many of them
which were unknown till a few years ago. There was
one central idea which always appealed to me and that
is that, in studying the ancient literature of India, we
must not overlook the Indian tradition. It was the
belief among the European scholars in the last century
that there was no real Vedic interpretation in India in
ancient times and that Sayana simply wrote out
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commentary on the Vedas by depending on his imagina-
tion and his erudition, without the aid of any systematic
literature on the subject, handed down to him by tradi-
tion. The discovery of many earlier commentaries on
the . Vedas in recent times has disproved this position.
Thus it can now be asserted that there was a continu-
ous tradition of interpreting the text of the Vedas in
ancient India.

In the matter of interpreting the thoughts con-
tained in the Vedic texts also, there was a continuous
tradition in India. Here too we can reach the right
goal only by taking intd consideration the literature
that is available in Sanskrit on this subject. Indian
tradition records the existence of a high state of civiliza-
tion on the Indian soil in some very ancient times;
from that time onwards there was a decline in civiliza-
tion. The standards of those ancient times were
accepted as the ideal throughout the ages in India, in
all aspects of civilized life. The actual literary re-
cords of that ancient civilization are not very volumi-
nous, and are contained in what is now called the Vedas.
Apart from the actual literature, there was also a tradi-
tion handed down from generation to generation.
Times changed ; customs and manners changed ; ideals
changed. Yet there was an unbroken continuity of
civilized life with its, root in those Vedic times. The
civilization of that early period made such a great im-
pression on the nation that, throughout its history, it
was impossible for the leaders of thought to suspect
that there could be anything wrong in what has been
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inherited from that period. This attitude continued to
dominate the mind of the Indians till a short time ago
when a new outlook took possession of the thoughts of
the Indians.

That the world started from a state of uniformity
and progressed through a process of differentiation is a
doctrine known and accepted by the thinkers of old in
India. Further differentiation and ¢omplexity are the
marks of what is called the evolution of the Universe:
But the theory of evolution developed by the scientists
of the Jast century in Europe accepted only a single
line of such an evolution, and gave no room for the
reverse process of involution. Nor did it include the
possibility of different lines of evolution started at dif-
ferent periods in the history of the Universe. Asa
matter of fact, such a line of thought could not have
found a place in the scientific theories of the last cen-
tury in so far as certain antecedent beliefs of the
European nations necessarily coloured their scientific
advancement, though science developed in opposition
to the beliefs of former times. According to Biblical
calculations, the world had its origin only about five
milleniums ago. Even the science of Geology, on which
most of the theories about the age of the earth were
based, did not calculate the age of human life on the
earth as very much farther back in history than what
religion had taught the nation for many centuries. The
scientists of the nineteenth century could not think of
man having passed through high stages of civilization,
in so far as man’s history is so very short. Thus the
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necessary conclusion was that whatever records of
man’s past history are available must be interpreted as
man’s first efforts to find his way in this world to which
he was quite new. It was Max Miiller who gave shape
to these various theories regarding the history of the
Aryan race and the achievements of the Aryans in pre-
historic times and in the early periods of history. The
Aryans entered India only about four thousand years.
‘ago, and the Vedas record man’s experiences and
aspirations in those early periods of his history on
this earth. Man’s thoughts started with religion and
with ritualism, and slowly began to rise to the
levels of philosophy. Max Miiller established the
doctrine of the Vedic Samhitas being texts on religion
and ritualism with some occasional flashes of philo-
sophy, and marked the stages of philosophical growth
out of theology and religion as polytheism, henotheism,
monotheism and monism. The last stage was reached
only in the Upanisadic period. . He enunciated the
doctrine of a complete antithesis between the theology,
religion and ritualism of the Vedic Sarhhitas on one
side, and the philosophy of the Upanisads on the other
side. Although there have been slight /readjustments
here and there, no exponent of Indian philosophy has
appreciably deviated from this path which Max Miiller
had marked out. The only real development from this
theory was in postulating that theology and ritualism
were the contribution of the Brahmins, while philosophy
was the contributidn of the Ksatriyas. Richard Garbe
was the exponent of; this theory.
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The spirit of Indian tradition had been to consider
the whole of the Vedic literature as a single, harmoni-
ous unit. The post-Vedic development of Indian
civilization, according to Indian tradition, was a con-
tinuous extension of this Vedic civilization. The
Puranas, the Darsanas and all the Sastras were only
true interpretations of the Vedic thoughts in newer
ways to make these thoughts understandable to the
later generations. As such, Indian tradition assert-
ed that not only there was harmony within the Vedic
texts, there was also the same harmony between the
Vedic texts and the post-Vedic Sastras which attempt-
ed an interpretation of the Vedic texts.

It is well known that in the post-Vedic civilization,
as represented by the Puranas, there was no conflict
between theology and philosophy, between religion and
rationalism. Itis not possible to distinguish here between
the various strata of religious or philosophical thoughts,
like polytheism, monotheism and monism. The Puranas
presuppose and accept the existence of all such currents
of thought. Why should we assume that conditions
were quite different in Vedic times? In post-Vedic
times there is no such line of evolution as polytheism,
monotheism and monism that can be drawn up on the
map of history. Religion and ritualism on one side,
and rationalism and philosophy on the other side,
existed together and represented different aspects of a
single, unitary civilization.

The texts of Ramanujacarya’s’ writings are de-
cidedly later than the texts of S'ankaracarya’s writings.
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But it cannot be said that the thoughts contained in
the, writings of Ramanuja are also later than the
thoughts contained in the writings of Sankara. San-
karacarya refutes in his writings the very doctrines which
Ramanujacarya re-asserted at a later time. Similarly,
the texts of the Upanisads may be later than the texts
of the Vedic Samhitas. From this it does not follow
that the thoughts contained in the Upanisadic texts
are also later than the thoughts contained in the Vedic
Samhitas. The Rgvedic texts are mainly songs of
inspired poets who could have a vision of some of the
mysteries of the Universe. The Upanisadic texts
represent in the main the record of the discussion of
the sages about the same mystery of the Universe. Itis
certainly a fruitful attempt to take the Vedic Sarh-
hitas, expecially the Samhita of the Rgveda, as a text-
group and also the Upanisads as another text-group,
and then to see how far the discussions recorded in the
Upanisads have a bearing on the thoughts contained
in the Sarhhita texts. |

This is what has been attempted in the present
work by Mr. Narahari. His efforts have been mainly
in the direction of collecting facts to show that, in
essence, there is no conflict or antithesis between the
thoughts of the Rgvedic text and the thoughts of
the Upanisadic text. In a book on ‘ Atman in pre-
Upanisadic Vedic literature,”” one has a right to
expect an attempt at tracing the growth of the idea of
the “ Atman” within the pre-Upanisadic Vedic litera-
ure, namely, the Rgveda. But the real scope of the
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title is fixed by the content of the work bearing that
title. The whole investigation is based on the position
that the very idea of an evolution of philosophical ideas
within the Rgvedic literature is to be questioned. Does
the Rgveda represent various strata in the evolution of
the religious or philosophical idea ? Or, does it represent
the final stage in such an evolution, the actual evolution
being in the pre-Rgvedic period ? The position that the:
stages of the growth of the idea of an “ Atman > must
be traced within the Rgveda itself presupposes that
certain elementary notions about the Atman existed or
began to enter man’s mind within the Rgvedic period,
and that such ideas took definite shape during the
Upanisadic period. The position that I took, when 1
advised the author to make this investigation, is that the
Rgveda represents a very advanced stage in civilization
and that, in the Upanisadic period, the attempt had
been to correctly grasp the thoughts of the Rgvedic
Rsis. The wonders of man when he was first introduced
into this mysterious Universe, his awe at certain terrible
phenomena of Nature like the storm and the darkness
of night, his first notions of the possibilities of some
imponderable force controlling the working of this Uni-
verse, his efforts to appease and to propitiate such a
force to escape from the terrors of Nature and even tc
earn some benefits instead, his first thoughts or
the mysteries of birth and death, his theories abou
some finersaspect of life coming into the body from
trees and other things in Nature at the time of birth
and going back to them at the time of death, his furthe:
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;ponderings over the possibilities of a world beyond to
‘which this finer element in life might traverse after
leaving the gross body at the time of death—these and
other stages in the first beginnings of philosophy
through religion and theology, if such stages existed, must
have been long past when the Rgvedic age dawned.
The question how far the Aryans, who came into India,
could have borrowed some of their ideas about the
mysteries of man, his relation to a God and to the
Universe, from the aboriginal tribes that peopled the
land, or from other nations outside India like the
Assyrians, is also not attempted in this book by the
author, and I take the fullest responsibility for such omis-
sions. I gave the direction to the author in investigating
the problem on the assumption that all such questions
should remain under suspense until the very foundation
on which such questions have been raised are further
investigated and established with sufficient strength.
Was there an ethnic unit called the Aryans ? Did the
Aryans come into India from outside ? Did they con-
quer and even exterminate an aboriginal tribe that had
previously settled down in India? Does the Rgveda
represent an age when such events were happening ?
It is more the analogy of the European colonization of
other continents in recent times, than any scientific data,
that lies at the root of all such theories of an Aryan
invasion_of India and extermination or at least subjuga-
tion of an aboriginal tribe that inhabited the country.

So far as I am concerned, the Rgvedic literature
pre-supposés .a long period of development of
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civilization in India and represents the final stage in such
an evolution. To determine the stages of such evolution
of philosophical ideas about “ Atman ” during periods
far back in history prior to the Rgvedic period, there is
no data in the Rgveda itself. Thus, it is not a legiti-
mate part of a student investigating the problem of
“Atman” in the Rgveda to consider the question of
the origin of the notion of ‘ Atman,” unless he also
investigates the pre-Rgvedic phases of the conception.
From the Upanisads also, one does not get an impres-
sion that the Upanisadic Rsis were concerned with a
philosophy of a primitive nature when they were deal-
ing with the philosophical problems in the Rgveda. On
the other hand, the impression one gets is that they
regarded the Rgvedic literature as representing a very
advanced stage in philosophical development. They
could not have accepted the Rgvedic texts simply to
placate the orthodox. The attempts of the Rsis
of the Upanisadic period were not to please the
orthodox people. For the acceptance of their views,
they depended more upon the strength of their
argument than on accord with approved views.
The whole atmosphere of the Upanisads is that the
Rsis, participating in the debates recorded in the
Upanisads, looked upon the Rgveda as a literature of
a very high order. In the face of this, we have no right
to say that the Rgveda represents a primitive stage in
philosophical evolution, and that philosophy really
started only with the Upanisads. TRe essence of right
criticism is to understand a text by data supplied by
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the text itself, but not to import extraneous notions
into it.

The same attitude is the right one in examining
the philosophy of Sankaracarya. One must understand
the limitations of rationalism when one asserts that
S'ankara’s philosophy is absolutely rationalistic. If the
statement suggests that Vedic authority has not any
essential place in S'ankara’s system, that would be to
ignore the fundamental point of view of Sankara. He
definitely says that his system is based on both reason.
and revelation.

There are two stages in S'ankara’s position. One
is dvaitamithyatva, and the other is advaita. We
experience the world of differences. A “ difference”
does not satisfy the tests of absolute reality, when
examined in the light of pure reason. Thus, when
‘“difference ”’ is msithya, there is nothing on which we
can base the assumption of a reality as a substrate for
the difference. The only conclusion possible is that
there is only a void or a chain of momentary experi-
ences. In this way, reason leads man only to the
doctrine of the world being mithya, and this position
is what the Buddhists have accepted. For the assump-
tion that, as a substrate on which this difference is built
up, there is a positive reality, the only basis is the
statement in the Vedas. Reason does not lead us to
such a positive back-ground for differences. In consi-
dering the meaning of the word atha in the first
aphorism of the Wedanta, Sankara definitely says that
the study of the Vedas is a necessary preliminary for
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inquiry into Brahman. To a man who has not studied
the Vedas, the idea of an absolute, positive reality be-
hind the differences in the universe is an impossibility.
It is the Vedic statement of a positive reality that leads
one to an inquiry into Brahman. Although unaided
reason cannot think of such an absolute reality, still the
Vedic statement does not militate against reason. This
much alone is the function of reason in philosophical
inquiry. The Veda has a definite place in S'ankara’s philo-
sophy. Thus, both in the Upanisads and in S'ankara’s
philosophy, one finds the same reverence to Rgvedic
thoughts. Why should we say that neither the Rsis of
the Upanisadic period nor S'ankara really cared for the
Rgveda as a great philosophical text? For the omission
of an inquiry into the evolution of the idea of *“ Atman "
in the Rgveda in working up the subject as presented
in this book, I am really responsible. The author has
worked up the subject within the frame work [ had
suggested. Of the two lines of thought, namely, the
tradition of the interpretation of the texts of the Vedas
in India, and the tradition of the Vedas having been
regarded as recording a high state of civilization, I have
been able to work up the former myself through my
publications of the several Vedic commentaries. For
the other point the author has made a very definite
contribution through this book.

The Rgveda is not a philosophical work. Questions
regarding the nature of Atman, the whence, how and
whither of the Atman, the question 8f a Supreme Self,

the relation of the external world, the Atmans and
B



XViil

Is¢vara mutually, these problems are not definitely dealt
with in the text of the Rgveda. But do the texts of
the Rgveda presuppose a back-ground of thought where
these problems were considered ? Do the texts of the
Rgveda give us any clue regarding the nature of the
problems considered by the thinkers of the age and the
solutions which they could have suggested at that time?
This really is the subject-matter of the present work.
The general impression is that the philosophy found
in the Upanisads must have been current even at the
time when the Rgvedic poetry was composed.

A permanent factor in man’s life which can be
designated the Atman, its continuity when the body
perishes at the time of death, its experiences after
death, some essential unity among these Atmans through
some Supreme Being, the existence of some beings
who are not conditioned by the limitations of a body
and of worldly existence, their guidance in the life of
pious men, these aspects of philosophy are quite
plain in the texts of the Rgveda. But there is consider-
able difficulty on one point, namely, the problem of
Transmigration. There is no definite statement or
hint about the Rgvedic Rsis being aware of such a pheno-
menon in man’s life in the whole field of the Rgvedic
texts. The first definite statement about the theory of
Transmigration we come across in the Upanisads. And
the Upanisads are decidedly much later in point of
time than the texts of the Rgveda. But I have always
asserted that what we find . in the Upanisads is an
attempt at understanding the philosophy of the Rgvedic
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period, and not an attempt at evolving a new philo-
sophy. Even now, more than a millenium after the
time of S'ankaracarya, thinkers are trying to understand
and interpret the philosophy of Sankaracarya. Why?
Because his théughts have made such a great
impression on the thoughts of man. Similarly the
thoughts of the Rsis of the Rgvedic period made a great
impression on the people of the time and even in sub-
sequent ages, and these seers continued to be regarded
as men with supernatural vision. Yaska speaks of them
as saksatkrtadharmanah. There are many stories of a
person being recognised as a Rsi only when he could
see a Devata. Certainly the tradition of such Rsis must
have continued to impress the thoughts of the people
of a later age, and, even in the Upanisadic period, we
find thinkers engaging themselves in understanding
and interpreting the thoughts of the Rgvedic Rsis, just
as thinkers of the modern age try to understand and
interpret Sankaracarya.

LLooked at from this point of view, the position is
that what is found enunciated in the Upanisads is only
what existed in the philosophy of the Rgvedic period.
The philosophical doctrines found definitely reflected
in Rgvedic poetry only support. the view that, even
in Rgvedic times, people knew of the phenomenon of
Transmigration in man's life. It is this aspect of the
relation between the thoughts of the Rgveda and the
texts of the Upanisads that is attempted by the author
in this book. It is true that, to those students of
Indian philosophy whose mental outlook is fashioned
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by the doctrine of evolution and who can think of only
an evolution of philosophy from Rgvedic theology,
through the philosophy of the Upanisads, to the real
philosophy of Sankaracarya, this book would seem to-
be a revolt against accepted views. But Max Miiller
did not adopt the Indian tradition ; and why should a
modern student deny to himself the right of not accept-
ing the views propounded by Max Miiller on the basis
of the theory of evolution, on the biblical notion of the
world being only about five thousand years old, on the
theory of an Aryan migration into India about four
thousand years ago, and on the geological calculation of
the world and man'’s life in it being only a few thousand
years old ? |

The attempt in this book is to adduce arguments.
to prove the authenticity of Indian tradition. Itis
neither narrow-minded orthodoxy nor crude nationalism
that has prompted me to guide the author in these lines
of investigation. Texts must be studied from within
themselves; they should not be made to subject them-
selves to extraneous theories. A right to question is
inherent in every student. These were the guiding
principles on which the investigation of the problem
has been undertaken., This is the justification for the
absence of the orthodox view of an evolution of the
philosophical tenets from the Rgveda to the Upanisads
and within the Rgveda itself. Whether there is such
an evolution is a question that will be considered in
connection with the investigation of another problem,
namely, the doctrine of Karma and Reincarnation
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in Hinduism. In this connection the question will be
.considered whether the doctrine i§ purely Indian
in origin or whether there has been borrowing from
another nation, and also whether the doctrine arose in
Hindu thought only at a later stage in the development
of their religion or whether even the earliest phases of
their religion, recorded in the Samhitas of the Vedas,
‘include that doctrine.

The author has spared no pains to make his in-
vestigation very thorough. He has been able to present
an all-round picture of the nature of the Atman as
.could be studied from the Vedic Sarhhitas. During his
research work, I found that he had a capacity to collect
and examine details, a power to take a comprehensive
view of facts, a full grasp of the fundamentals of the
problem, and a commendable spirit of critical attitude
and independence of judgment. The whole work is
‘entirely his. I have only guided him with my own sug-
gestions and opinions. It is true that he has consulted
me at every stage of the investigation, and that  haveread
through the entire book before it was brought together
into its present form. But this does not take away
even a mite of his right to call the work his own in-
dependent production. He has understood every point,
and is satisfied with everything that is presented in
the book. 1 take full responsibility for the general plan
of the book and for the main basic ideas underlying
the investigation. This does not mean that I have
imposed my views on him. It only’means that every-
thing that is mentioned in this book has my full approval.
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As mentioned in the Preface by the author himself,
a considerable portion of the book appeared as articles
in well-known Journals. At the final stage, they were
revised and incorporated into this book. The author
had the advantage of receiving opinions from many
scholars about the articles which form the major portion
of the work. I am glad to note that the opinions were
uniformly favourable. The work is only the starting
point for a new line of investigation, for a new approach
to the problem of Indian philosophy.

I am very happy to note that, at the time this book
is being published, the author has been awarded a
Fellowship in the Madras University. Such an award
is a great honour to a young research worker, and a full
recognition by the University of the valuable work he
has done already. It is also a great encouragement
for his future work. 1 consider it a privilege that he
has prepared the book as a student, working under my
guidance, and that he is releasing the book when he is
working again under my guidance as a Research Fellow
of the Madras University. [ take this opportunity
to congratulate the author on his exquisite work, and 1
wish him success in his future endeavours.

Universiiy of Madras C. KuNuaN Raja
15th September 1944 Head of the Department of Sanskrit



PREFATORY NOTE

THE Thesis for which the University of Madras
awarded me ;the Degree of Master of Letters (M.Litt.)
in 1943 is now published in the form of a book, after
obtaining the necessary permission from the University.
No substantial changes have been effected in the course
of printing, and the Thesis retains the original form in
which it was presented, including the Preface. The
title of the Thesis was Soul in Pre-Upanisadic Vedic
Laiterature. The word “ Soul” in this title is now re-
placed in the present book by the word ‘“ Atman,” and
the University has given me the required sanction to
make this alteration. In the Thesis, Sanskrit passages
were given in Roman transliteration. In the present
book, however, Devanagari characters have been used,
except in the case of individual words or of very
short passages. It is no easy task to reproduce in
print Avestan and accentuated Vedic words when
transliterated in Roman. On account of war condi-
tions, it was also impossible for the Press to secure
special types. I am therefore constrained to make
efforts to represent those words in as approximate
a manner as [ can. Still, I am sure that it will not
be difficult to identify the words.
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I have to thank the University of Madras for
having given me the necessary permission for the publi-
cation of the Thesis. I fully realize the difficulties at
present in undertaking the publication of a book, having
regard to the scarcity of paper and the high cost of
printing. My special thanks are therefore due to the
Director of the Adyar Library for his kindness in having
undertaken the publication of the Thesis in the Adyar
Library Series. I have also to thank the editors of the
different Oriental Journals who have permitted me the
use of what first appeared as papers in their periodicals.
The Vasanta Press deserves my thanks for the very good
printing of the book even in these difficult times. The
book is of a very technical nature, requiring elaborate
use of diacritical marks for the types and containing
words and passages in other languages. In spite of
this handicap and of the heavy work undertaken
already, it has been possible for the Press to complete
the printing of this book in a very short time. At the
same time, the Press has been able to keep up its usual
standards as regards the quality of printing.

I have been working in the Adyar Laibrary as
Research Assistant now for five years, and the facilities
which the Library provided me have been great factors
in my studies. Now, at the time I am publishing my
Thesis in the form of a book, I have been awarded a
Research Fellowship by the University of Madras, and
I shall not be on the Research staff of the Library.
Yet, I have been permitted to continue my studies in
the Library during the period of my Fellowship. There
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is thus no break in my association with the Library.
I take this opportunity to express my gratitude once
more to the Director of the Adyar Library for all the
amenities which the Library has provided me for my
studies.

It is a matter of deep gratification for me that the
first book 1 was able to publish could be included in
such a well-known Series as that of the Adyar Library.
I once more thank all those concerned in enabling me
to bring out my Thesis in the form of a book.

Adyar Library, H. G. NARAHARI
7-9-1944






PREFACE *

EVER since I began the study of the Vedas in my B.A. Hons.
course in the Mysore University, there has been in me
the desire to trace the back-ground of the thought contained
in the Upanisads. When later I took up the Vedas as my
special subject for the M.A. Degree Examination of the same
University, this desire of mine was only enhanced. It was
not till October 1939 when I became a Research Student in
the Sanskrit Department of the Madras University under the
direction of Prof. C. Kunhan Raja, M.A., D. Phil. (Oxon.),
Head of the Department of Sanskrit in the University, that
I could put into actual practice what remained till then a mere
ambition of mine. The present Thesis embodies in the main
the result of my investigations from this date till the end of
October 1941. An attempt is made in these pages to collect
and examine the Rgvedic ideas regarding the nature of the
individual Soul, its relation to God, and its destination after
the destruction of the body.

Neither Indian tradition nor the opinion of modern
scholars seems to be in favour of regarding the Sambhitas as
philosophical texts. The different systems of Indian Philo-
sophy like the Vedanta seek their origin in the Upanisads
rather than in the texts belonging to the earlier age. As
regards modern scholars, the tendency®with the majority of

* This is the Preface to the Thesis as it was submitted for the Degree.
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them is to believe that real philosophy is unknown in India
till the time of the Upanisads, and that the earlier age of the
Sambhitdas and Brahmanas was one when the minds of people
were attracted by religious piety rather than philosophic
reflection. Times have now changed, and it is being in-
creasingly félt that, cven if the Sarmhitas are not philosophic
treatises, there is nothing to prevent their containing philo-
sophic material. that Upanisadic thought sprang up neither
all of a sudden nor among a people different from those res-
ponsible for the Vedic hymns, but is only a continuation of
the unbroken tradition handed down for generations from the
time of the Sambhitas (or even earlier) down to that of the
Upanisads. Yet the work that has been done in this field
so far is scanty enough. Historians of the Philosophy of
Ancient India allot but a few negligible paragraphs for the
philosophic tendencies in the period of the hymns, and that
too with a sort of reluctance, actuated more by the desire to
be historical rather than philosophical in their outlook. More
valuable in this connection are the contributions of Char-
pentier, Oertel and Edgerton. Had Charpentier lived to
completé his excellent monograph, Brahman, had Oertel
entered into a more detailed investigation, or had Professor
Edgerton carried out the scheme sponsored by him in 1916
in the pages of the Journal of the American Oriental Society,
I should perhaps have been considerably anticipated in several
of my deductions. As it is, Charpentier’s German Monograph
stops with the etymology of Brahman, and before he could
enter on his more ambitious programme in the third part of
his work, Fate called him away from this world. In a valu-
able article entitled *“ The Back-ground of the Pantheistic
Monism of the Upanisads ” contributed to the Oriental Studies
in honour of C. E. Pavry, Oertel attempts ‘‘ to analyse and
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group together all those currents of speculative thought which
may be regarded as the fore-runners of that pantheistic monism
which the Chandogya Upanisad sums up in the formula tat
tvam ast and which still later finds its philosophical elabora-
tion in the scholastics of the Vedianta.” He enters into a
fairly exhaustive discussion of the monistic tendencies in the
Samhitas and Brihmanas, but does not aim also at tracing the
back-ground of the numerous philosophic conceptions of the
Upanisadic period. The importance of this has, however,
been realized by Professor Edgerton as is evident from his
attempt at the preparation of a card-index of the philosophic
ideas and expressions in the Vedic Samhitas, Brahmanas and
older Upanisads, an examination of which should show the
close dependence of the Upanisads on the older Vedic philo-
sophy. Only the scheme of this index is as yet available.
The ambition of the present Thesis is humbler than that of
Professor Edgerton’s proposed scheme, and its scope narrower.
All that is attempted here is only to show that almost all the
ideas that go to make the thought of the Upanisads have a
definite back-ground in the Sarnhitas, especially in the Rgveda.
In Chapter I, an attempt is made to show that the Rgvedic
seers definitely knew of the existence of the Individual Soul
(Atman) which, being the indestructible part of the individual,
survives corporal destruction. In Chapter II, the relation of
this Soul (Atman) with Brahman, the Supreme Soul, is
considered. The three succeeding Chapters concern them-
selves with the destiny after death of the virtuous Soul;
Chapter III thus examines the Vedic conception of Immortal-
ity ; in Chapter IV it is shown that the Vedic seers believed
in a three-fold Heaven to which the virtuous Souls went in
accordance with the degree of their merit; and Chapter V
endeavours to show how much knowledge of the Devayina
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and Pitryana the Rgvedic seers already had, and how this
knowledge compares with the account given of these two paths
in the Upanisads. The next three Chapters are devoted to
the relation between God and man in the Rgvedic period ;
thus Chapter V1 treats of the salient features of the religion of
the Rgveda and the different ways by which these seers
approached their gods, through fear, love, need or friendship ;
Chapter VII attempts to classify the Vedic gods into those
that receive offerings (havirbhdijah) and those that receive
praise (sitktabhdjal). Chapter VIII is devoted to examine
the several kinds of rewards which the Rgvedic seers sought
to obtain from their gods by propitiating them. In Chapter
IX, it is the endeavour to prove that Upanisadic:thought has
its source only in the literature of the earlier period, that it 1s
wrong to attribute absolute Ksatriya authorship to it, and that
it 1s only a continuation of earlier speculations to which both
Brahmins and Ksatriyas have contributed. Even in the
Sarmnhita, it i1s difficult to say whose interest predominates,
whether it is of the Brahmin or of the Ksatriya. Most of the
authors are evidently Brahmins. Visgvamitra, one of the most
important among the Rsis, was originally a Ksatriya, though
he later became a Brahmin. There are also many other
Ksatriya authors. Many passages in the Rgveda are devoted
to the praise of the piety and benevolence of Ksatriyas, and
these are composed by Brahmin authors. We cannot also
ignore the fact that it is after all the Brahmins who have
preserved the texts, and that too as an integral part of the
entire Vedic lore. There is thus found only a harmony
existing between Brahmins and Ksatriyas in the Rgveda
Samnhitd ; and it is nothing but this same relation that we can
find in the Upanisads also. In Chapter X attempt is made
to show that, though the theory of Transmigration is found in
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its full-fledged form only in the Upanisads, yet it is impossible
to deny that its traces are clearly found even in the Rgveda
Samhita. The Vedic ideas regarding Sin and its penalty
form the subject of Chapter XI. Chapter XII is the con-
clusion, where it is pointed out that, though we may not be
justified in calling the Sarhitas philosophic treatises, there is
nothing to prevent them from containing philosophic material
which should be the record of the philosophic ideas current
-during the age. These philosophic data are the clear precursors
of all those ideas which go to make the thought of the
Upanisads. There may be considerable difference in standard
between the philosophy of the Upanisads and that prevailing
in the earlier age; but still the difference is one of degree
not of kind. ’

There is another point which brings to light the intimate
relation that Upanisadic thought has with the thought con-
tained in the Sarnhitas. I have not introduced this point intc
the main bodv of the Thesis; but it is something whicl
I consider worth notice. The nature of Brahman is enuncia
ted in the later Vedanta works as constituting saf, cit anc
ananda, and these works embody only the thought of the
Upanisads. We can thus say that the Upanisadic Brah
man is sat-cit-ananda. One can very well understand the
presence of the first two constituents, sat and cif, as the
subject and the object. When these two cover the entire
Universe, there must be some special reason for introducing
the third factor, ananda as a constituent of Brahman. It ha
been amply recognised that the most prominent element in the
religion of the Rgveda is man’s happiness both in this worlc
and in the other, earned, through the grace of the gods, by
leading a moral life. It should not thus be wrong to say tha
dnanda is the ultimate human goal according to the Rgvedic
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religion. It is worthy of note in this context that the word
ananda itself occurs twice in the Rgveda (IX. 113. 6, 11) in
connection with the description of the happy world above
coveted by the virtuous people. It is my belief that the
presence of this element in the Upanisadic doctrine of Brahman
must be a survival ot the Rgvedic goal. This and similar
affinities in thought between the Upanisads and the Sarnhitas
deserve closer study. Here I simply introduce the point.

The entire Thesis, excepting Chapter VI and Chapter XI1
which is the conclusion, has already been published in the
form of independent papers in the different Oriental Journals
of standing in India. Thus Chapter I appears in the Review
of Philosophy and Religion, Allahabad (Vol. XI, pp. 51 ff.)
under the caption ““ Soul in the Rgveda.” Chapter II appears
under the title * The Meaning of Brahman and Atman in the
Rgveda” in the Indian Culture, Calcutta (Vol. VIII, Parts 2
and 3). Chapters III and VII appear in the Bharatiya Vidya,
Bombay, under the captions ‘‘ Apropos of the Conception of
Immortality in the Veda” (Vol. IV, pp. 18 ff.) and ‘‘ Sikta-
bhajah and Havirbhajah ” (Vol. 111, pp. 131 ff.). Chapter IV
appears under the same title in the Silver Jubilee number of
the Annals of the Bhandarkar Oriental Research Institute,
Poona ; and Chapter V appears under the same caption in
Vol. XX1V, pp. 45 ff. of the same Journal. Chapter VIII
will appear with the same title in the Radhakumud Mookerji
Commemoration Volume which is being prepared by the
U. P. Historical Society, Lucknow. Chapters 1X and X have
appeared in the Poona Orientalist under the titles “ On the
Origin of Upanisadic Thought” (Vol. VI, pp. 139 ff.) and
“On the Origin of the Doctrine of Sarhsdra’” (Vol. IV,
pp- 159 ff.) respectively. A portion of chapter XI appears
under the caption ‘‘ Designation of Hell in the Rgveda and
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the Meaning of the word Asat’ in the Indian Historical
Quarterly, Calcutta (Vol. XVIII, pp. 158 ff.). But, before
these published papers were included as chapters of this
Thesis, care has been taken to revise them thoroughly and to
recast them wherever it was found necessary. As a result,
some of these papers appear in the Thesis in an entirely
new form.

The Bibliography which is divided threefold into Sanskrit
Texts, Works in Modern Languages, and Reference Books,
Journals etc., gives the books and MSS. used by me in the
preparation of this Thesis.

There only remains for me the very pleasant task of
expressing my indebtedness to my revered Professor, Dr. C.
Kunhan Raja, under whose invaluable guidance this entire
Thesis has been prepared. Ever since I came to know him,
he has been a never failing source of inspiration to me in my
studies. To him I owe what little knowledge I possess in the
methods of modern scientific research. A busy scholar,
always deeply immersed in his own investigations, he has
never once found himself too busy to attend to me and solve
my numerous diffiquities. In this connection I must specially
mention the many reference-books in German which no
serious student of the Veda can afford to ignore and which,
without his helpful explanations, would have remained in-
accessible to me. In the actual preparation of the Thesis
many a faltering step of mine has he steadied, many a false
one corrected, and, but for the beacon-light of his experienced
and benevolent guidance, I should really have lost my way in
the deep and wide Ocean of Vedic Learning. If to-day I can
claim to have landed safely, having brought my Thesis to its
present successful conclusion, it is entirely due to the kind

and sound guidance I have had at his hands. I cannot find
c
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adequate words to express the fullness of gratitude I feel
towards him for all the kindness he has shown me. If I stop
now, it is not because I have exhausted all that I have to say,
but because I feel dumb for want of words. 1 should perhaps
conclude with the poet :

afgat aga@ (\9) d@fgad a9 |
AR JEIHRAT AT 4 YonATHA|AT ||
H. G. NARAHARI

Madras,
T4th August 1943.
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CHAPTER 1

EXISTENCE OF ATMAN KNOWN
TO THE RGVEDIC SEERS'

VERY frequently the view has been expressed that real philo-
sophy in India starts with the Upanisadic period, and that the
earlier age is marked by a gross personification of the forces
of Nature, by the arid wastes of charms and incantations and
by meaningless ritualism and ceremonialism.”' As a great

! Garbe, Beitrdge zur indischen Kulturgeschichte, pp. 3 ff., Hindu
Monism, pp. 68 ff ; Deussen, Philosophy of the Upanishads, pp. 17 ff.;
System of the Vedanta, p. 18: Weber, History of Indian Litera-
ture, p. 26; Max Miller, Lectures on the Origin of Religion, pp. 346 ff.;
Theosophy (Gifford Lectures) p. 95, Six Systems of Indian Philosophy,

. 5 ff.; Hertel, Indogermanische Forschungen, XLI. 188, Macdonell,
ERE., XI1.601 ff. ; India's Past, p. 46 ; History of Sanskrit Literature, 1. 226
ff.; Keith, Religion and Philosophy of the Veda, pp. 441 ff.; S. Radha-
krishnan, Indian Philosophy, 1 651t ; S. Das Gupta, History of Indian
Philosophy, 1. 33; R. D. Ranade, Comnstructive Survey of Upanishadic
Philosophy, pp. 3 ff.; R. D. Ranade and S. K. Belvalkar, History of Indian
Philosophy, II. 77 ff.; R. S. Deshmukh, Religion in Vedic Literature,
p. 331. Jacobi seems to take the extreme view that the conception of im-
mortality of the Soul was unknown to the early Aryans till the time of the
later Upanisads (cited by R. D. Ranade and S. K. Belvalkar, cp. cit., p. 430,
as in his Licht des Ostens, pp. 142-166 ; Entwicklung der Gottesidee beider
Indern); contrast H. Oertel who remarks: ‘‘An investigation of the literary
remains antedating the Upanisads shows 1t to be the result of a slow but
steady development, the final outcome of the combination and weaving to-
gether of various strands whose origin may be traced back to the Vedic hymns
and subsequent early Brahmanical speculations all tending in the same
direction.” (Oriental Studies in honour of C. E. Pavry, p. 360); Fora
similar view, see also F. Edgerton, J.4.0.S., XXXVI. 197 ff,; XLIX. 100 f{. ;
C. R. Lanman, Beginnings of Hindu Panthecism, p. 12; Oldenberg,
Weltanschauung der Brahmanatexte, p. 8 ; E. W. Hopkins, India Old and
New, p. 35; Bloomfield, Religion of the Veda, p. 215; Z. A. Ragozin, Vedic
India, pp. 422 ff.; R. E. Hume, Thirteen Principal Upanishads, p. 5 ff.;
B. M. Barua, Pre-Buddhistic Indian Philosophy, p. 7; L. D. Barnett,

Brahma Knowledge, pp. 13 ff.; M. Hiriyanna, Outlines of Indian Philo-
sophy, p. 41,



2 ATMAN

collection of hymns invoking the personified forces of Nature,
the Rgveda is considered to represent the earliest phase
in the evolution of religious consciousness, so that to pass
from it to the Upanisads is to pass ‘ from prayer to philo-
sophy, from hymnology to reflection, from henotheistic
polytheism to monotheistic mysticism.” The Atharvaveda is
likewise characterized as a store-house of spells and incanta-
tions, and _when one passes from this Veda to the Upanisads,
he passes from ‘the domain of incantations to the domain of
Philosophy.” The Brahmanas represent an age so thoroughly
filled up with sacrifices and ceremonies that it seems almost
impossible to reconcile them with the Upanisads which stand
for knowledge rather than sacrifice. This difference in idealogy
between the Upanisadic age and the period anterior to it has
been felt so keenly by some that they have been constrained
even to imagine that the thinkers in the two periods belonged
to absolutely different communities ;' while all pre-Upanisadic
thought is accepted to be only that of the Brahmins,” Upani-
sadic thought is considered to be the product of the specula-
tion of only the Ksatriyas and other non-Brahmanical
races.’

In the present Chapter, an attempt is made to examine
this question to a certain extent, and to estimate the range of

1 A sort-of reconciliation is attempted in this connection by some who
divide the entire collection of hymns in the RV. into three groups, representing
the views of three classes of men, the poet, the priest and the philosopher ;
the first, looking at the world, recognizes the divine nature as the source of law,
moral and physical and as the principle of physical life ; the second considers
the world as the source of material prosperity, as itself the priest and the
sacrifice ; the third, who sees the world, seeks truth as an abstraction, as the
one behind the many and as the ultimate, the unknowable source of being
(D. ]. Stephen, Studies in Early Indian Thought, p. 6 ff.)

? Even this view does not seem to be entirely unimpeachable when we
take into consideration the fact that, among the seers of the Rgveda we have
Visvamitra, Trasadasyu, Mandhaty and Pratardana who belong to the
royal class,

3 This view has been refuted fully in a later section.
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knowledge the Rgvedic seers had regarding the nature of the
human soul.

There are many words in the Rgveda which denote some
factor in man, different from and subtler than his gross body.
Many of the words have undergone semantic changes in later
times. It is not possible to fix the exact meanings of these
words in the Rgveda. Most of them directly denote such an
entity ; but thefe are some like Suparna, Ajo bhaga, and
Satya which only imply it.

The following words of the Rgveda viz., Brahman,
Satya, Atman and its shortened form Tman, Ajo bhaga,
Jiva, Prana, Manas, Suparna and Asu deserve considera-
tion now. .

The word Brahman is usually derived from the root brh.
There is, however, difference of opinion on this matter and
also on its original meaning. But no such disagreement seems
to exist regarding the meaning of the word in the Rgveda.
itself. This point is dealt with in full detail in a subsequent
section. It is enough to note here that the word Brahman
occurs over two hundred times in the Rgveda in various case-
forms like Brahma, Brahmanal, Brahmanam, Brahma, Brah-
manah, Brahmana, \Brahmandm, Brahman: and Brahmane,
and as part of compounds like Brahmakilbise, Brahmadvisah,
Brahmakarih, Brahmakrtih, Brahmayujal, Subrahmanyam,
Abrahrﬁatd, Subrahma, Abrahma, Krtabrahma, Abrahmanah,
Ohabrahmanal,, Subrahmanam and Tuvibrahmanam.

It is understood in various senses; in the masculine it
may mean the ‘brahmin singer’, or ‘great’, or ‘ prayer,’ or
‘ creator,” or ‘ Brhaspati,” or the ‘ Brahma priest ’; it is also
used sometimes to denote any ‘sacrificial priest in general’,
‘ Angirases or Maruts’: in the neuter, the word means
‘ prayer’, or ‘food’, or ‘great act’, or ‘ brahmin’, or ‘ cause
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of the universe,’ or ‘body’, or ‘ great’, or * Rudra’. Several
attempts have been made by modern scholars to derive the
word etymologically, and Brahman then means also ‘the
latent electric power stirred up by such apparatus as sacred
veséels, hymns, etc.,” or ‘fire’ (internal in man and cosmic),’
or ‘ speech or word.”

Besides, the very close association, in the RV., between
Brahman and Brhaspati has played an important part in the
evolution of the concept of Brahman. Even in the RV,
Brahman is already the repository of great power, and this
fact must, without doubt, have exerted considerable influence
in the conception of Brahman.*

The word Satya occurs fifty-one times in the RV, in
the nominative case, and five times in the instrumental. As
part of compounds like Satya-uktih, Satya-karman, Satya-
girvahasam, Satya-tara, Satya-tata, Satya-dharma, Satya-
dhvrtam, Satya-madva, Satya-mantrah, Satya-manmd, Satyam-
ugrasya, * Satya-yajam, Satya-yonih, Satya-ridhah, Satya-
vacah, Satya-savasah, Satya-susmah, Satya-sravasi, Satya-
s'rutah, Satya-satvan, Satya-savam, Satyanrte, Apramisatya,
Anusatyam, Asatyih, Rtajatasatvah, Vakmardjasatyah, it
occurs again over fifty times. It is once understood by Sayana
to mean ‘ Brahman, the True’. The verse (RV. X. 85.1) in
question runs:

! Haug, Introduction to the Aitareya Brdhmana, p. 5 n.; cp. Schrader
who feels that *‘ the Latin Flamen, whose formation points with certainty to an
originally neuter idea (priesthood), corresponds exactly to the Skr. Brahma
so that for this word also there follows a similar evolution of meanings, * in-
cantation,” 'community of those who know incantations’, 'individuals
acquainted with incantations’ (priests).”” (ERE., II. 42).

2 H%t:tel, Das Brahman in Indogermanische Forschungen, XLI (1923),
pp. 185 ff.

3 Max Miiller, Gifford Lectures (1892), pp. 241 ff.; Six Systems of
Indian Philosophy, pp. 53 ff.

* A. B, Keith, Religion and Philosophy of the Veda, 11. 449.
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The word ‘ Satyena’ in the first quarter of this verse is
interpreted-by Sayana thus: Satyena brahmand anantatmand,
brahmad khalu devangm madhye satyabhital. The word in
itself does not mean anything ‘subtle.”” But the context
suggests the recognition of some ‘subtle force’ in the
Universe. This" view appears to have been accepted by the
Upanisadic Seers also when they speak of Brahman, the
Supreme Principle, as being composed of ¢ Sat.”

Atman is usually derived from the root an, ‘ to breathe .
and is thus phildlogically related to Prana. The word occurs
about thirty times in the RV. in its several case-forms, and
as part of compounds like Atmadal, Atmanvat, Atmanvatibhil,
Atma-iva, Atmanvantam, Satitma, and Satatmanam. It is
understood in many senses like ‘essence’, or ‘body’, or
‘intelligent principle’, or ‘controller’, or ‘one-self’, or
‘breath ’, or ‘blissful’, or ‘strength’, or ‘ multiplicity ’, or
‘ offspring’, or ‘ years’.?

Tman which is apparently a shortened form in the RV.
of the word At¢man, occurs altogether seventy-eight times* in
the RV. and is generally used partly as a reflexive pronoun
and partly as an adverb.

That the Rgvedic seers are quite aware of the two
Upanisadic attributes of Brahman, Cit and Ananda follows

! Wilson, however, understands by this term ‘' the soma libations offered
at sacrifices ' or ‘the portion of the moon of which the gods are said to
partake ', and Griffith equates Satya with Rtae, the 'law and order of the
Universe '. The Nirukta always understands the terms in the sense of ‘ truth '

? See, for instance, By. Up., II. 3. 1.

% For details, see infra.

‘* Five times in the Nominative Case, once in the Objective, sixty-one
times in the Instrumental, four times in the Dative, and twice in the Locative.
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from the following two verses; in RV. I. 164. 4, where the
seer exclaims ‘ko nu dtma,’ the term A¢ma is understood as
the ‘thinking or intelligent principle’ (pasicabhititmaka-
sarirasambaddhacetanah) which though connected with the
gross and subtle form, is no where perceptible as a separate
object; and in RV. I. 73. 24, the seer exhorts that Agni is
to be cherished for, like Soul (A#tma), he is the seat of
happiness (atmeva sevo didhisayyo’ bhit). We have here the
later Upanisadic idea that °blissfulness’ (niratisayananda-
svardpatva) is the nature of Atman (Soul). Similarly, the
Upanisadic meaning of Atman that it is the  essence ’ of the
body, that it is its ‘controller’ is also known, for A¢tman in
the former sense occurs at least in eight. passages' of the
RV., and occurs once (RV. VII. 87. 2.) in the latter sense
(@harayita) ; in the latter verse, the seér, addressing Varuna,
says Atma te vatah, and Sayana interprets the line saying that
Vata (wind), as directed by Varuna, is the controller (Atma)
of all beings.

Though the general usage of Tman, the abridgment of
Atman, is as a reflexive pronoun or an adverb, it is once
interpreted by Sayana to mean °life’ or ‘existence’ (Jiva).
The context is given by the following verse (RV. 1. 63. 8) :

& @i 4 375 33 Efugamy A flog: aRew |
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where one of the gifts that Indra is asked to bestow on his
worshippers is Tman which, according to Sayana, means Jiva
(life or existence). It is possible to infer from this that
Atman meant, even in the RV, ‘the own person, the own
body, opposed to the outside world’, and the ‘essence as
opposed to what is not essence ’.

1 For details, see the next section.
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The compound Ajo bhdigah occurs but once in the RV,
though its first member occurs eight times by itself and means
either ¢ unborn’, or the * goat ’; as part of the other compound
Aja Ekapad which is-more frequent in the RV., Ajah always
means ‘unborn’. The compound A4jo bhagah occurs in the
following verse (RV. X. 16. 4) :

9 wmedar § d9eg & o Mfaedag § o If )
ared faegal Aadgeaifuae gFataia, |

The seer is here addressing Agni who is consuming the
dead body on the funeral pyre, and the most natural way of
understanding the present verse would be to take that Agni is
asked not to destroy completely the man’s ‘unborn part’
{(Ajo bhaga), but just to kindle it so that, purified thereby, it
may be in a fit state to enter into a higher existence. Griffith’s
translation of the phrase Ajo bhagal into ‘thy portion is
the goat’ seems to be quite unimaginative, and Sayana strikes
the right note when he explains® the word thus: ajal janana-
rahital, sarirendriyabhagavyatiriktah antarapurusalaksano
yo bhago’ sti. "Moreover, it is not possible to declare that Ajah
means always the ‘goat’ in the RV., for the context proves
that, in at least six? out of its fourteen occurrences, the word
means something else than ‘ goat’. In all its four occurrences
in the Nzrukta (XII. 29, 30, 32, and 33), Yaska interprets the
word to mean ‘unborn’ (a@janah). It is, therefore, clear that

I Sayapa is here supported by Grassmann who also translates the word
Ajah as ‘ungeboren,’ deriving it from the root ‘jan' (Worterbuch zum
Rigveda, p. 19). Roth and Boéhtlingk also agree that, in a number of passages
of the RV. and in AV. X. 7. 31, the word Aja has the sense of ‘ unborn’
(St. Petersburg Lexicon. p. 66). Muir also translates Ajo bhagah as the
‘unborn part,’ and, though he later hesitates the correctness of it, is convinced
that 'in any case, the verses prove that any being proceeding from earth to
heaven has to traverse a region of darkness before he can reach his destination.’
{Original Sanskrit Texts, V. 303 n.).

2RV.1.67.3; 1I. 31, 6; III. 45.2; VI, 50. 14; VIIL 41. 10; X. 16. 4.
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Sayana’s interpretation in this case is based on traditional
authority.

This is not all. Both the AV. and the S'atapatha Brih-
mana seem to support Sayana’s explanation. In AV. XVIII.
2. 36, Agni is entreated to burn mildly and to spend his
fury on the woods and on the earth, and in another place
(IX. 5. 1), the same Veda says that, before the ‘ unborn part’
can complete its course from earth to the third hcaven, it has
to traverse a vast gulf of darkness, and we may not be wrong
if we should imagine that the purification sought at the hands
of Agni might have been intended to make this dismal journey
easier. According to the Satapatha Brahmana (XI. 2. 1. 1),
a man has three births : first from his father and mother, the
second time through sacrifice, and the third time when, after
death and cremation, he once more emerges into life (trir ha
vai puruso jayate, etan nu eva matus ca adhi pitus ca agre
jayate, atha yam yajial upanamati sa-yad yajate, tad dviti-
yam jayate; atha yatra mriyate yatrainam agnav abhya-
dadhati sa yat tatas sambhavati tat trtiyam jayate). The
S'atapatha Brahmana which speaks here of g third birth of
the individual after cremation, becomes valid only if we
understand the Rgvedic verse mentioned above to be an
address to Agni who is asked to temper the ‘ unborn part’,
not to consume it, so that it gets a fresh birth. This
idea is not new even to the Rgveda which, in another
context, speaks of the individual who, at cremation, leaves
behind on earth all that is evil and imperfect and pro-
ceeds, by the paths trodden by his fathers (RV. X. 14, 7),
to the realms of eternal light (RV. IX. 113. 7); the AV.
(XI. 1. 37) supplements this by saying that the spirit is,
at this time, invested with a lustre like that of the gods.
Would it be too much to understand that this lustre might
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have been considered to have come to the Soul (4jo bhaga)
after it has been cleansed by the funeral fire ?

Moreover, when the Rgvedic seers speak, at death, of a
heaven for the virtuous and some punishment for the wicked,
it is implied that they are sure that there is some part of the
individual which survives cremation, and which later enjoys
or suffers, for enjoyment or suffering is impossible without an
enjoyer or a sufferer. It is quite likely that this part was
designated the ‘unborn part’ (A4jo bhaga) by them. We
could, therefore, say that the Rgvedic seers were already
convinced that death is not the end of man, and that it des-
tro'ys only his body, but not his real self which is neither born
nor destroyed. It is this idea that forms the real core of the
the Upanisadic idea of the human soul.

Jiva occurs twenty-three times in all in the different cases
and ten times as part of a compound. According to Sayana,
the word is used twice (RV. 1. 113. 16; 164. 30) to denote
the ‘individual soul,” thirteen times' in the sense of °life,
sixteen times® in the sense of ‘living being in general,’” and
twice (RV. X. 18. 4, 8) in the sense of ‘children.” The

following are the two passages® where Jiva is alleged to have
been used in the sense of the ‘individual soul ’:

Ied sfay argd etmgy wmwg N s |
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1RV.V.44.5;78.9; 113. 8; X. 57. 5. etc.
*RV.1.92.9; 1V.51.5; VII. 77. 1; VIII. 8. 23. etc.
$ RV.1.113.16; 1. 164. 30.
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In the first verse, the seer is describing the glor/y of dawn
when, as darkness begins to disappear gradually and streaks
.of light adorn the quarters, the whole of creation which, at
night, had retired to rest, wakes up, inspired and enlivened
by the touch of the early rays of the sun. When, therefore,
the Seer says here Jivo asur na dgat h? only means that the
sweetness of the lorning has enlivened him into activity, and
Jiva must hence mean the ‘active and animating principle’
of the individual in whose body it resides. This is nothing
short of the Upanisadic idea that Atman is the inciter of the
body into action, or to speak in the metaphorical language of
the Kathopanisad (II1. 3), Atman is the charioteer while the
body is the chariot (dtmanam rathinam viddhi sariram
ratham eva ca).

The second-half of the second verse speaks of the im-
mortal principle which continues to live by subsisting itself
on the offering of manes, and Jiva in this line must ‘mean the
‘ life-giving principle’ of the human body. Explaining this"
verse, Griffith says' that the subject of the first hemistich is
clearly Agni, while the Moon, sustained by sacrificial offerings
to the Dead, appears to be the subject of the second. But
Sdayana seems to be more convincing when he attempts to
show that the two hemistichs go to give one complete
and connected idea; according to him, the import of the
entire verse is the essencelessness of the human body and
the eternality of the animating principle which resides in it
(anena dehasya asarata jivasya nityatvafi ca pratipadyate) ;
the first hemistich would then mean that this body which,
when life was in it, was eager in discharging the various func-
tions, now lies motionless since life is out; the second
‘hemistich explains what the ‘life-giving or animating principle’

! Hymns of the Rigveda, 1. 224 n.
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(Jiva) does after discarding the body and leaving it in the
state described before, by stating that it continues moving
about subsisting on the manes which are continually offered
to the Dead. It is, therefore, clear that the Rgvedic seers
recognized Atman, not merely as the ‘ essence ’ or * controller-’
of the body, but also as an eternal principle which continues
to exist long after the destruction of the human body.

Prana is also derived from the root an, ‘ to breathe,” and
is hence related to Atman. It occurs eight times' in the RV.
in the different cases and always means the ‘life-breath ’ of
the individual (pranavayun) which is necessary for the con-
tinuation of existence. The Upanisads are ever fond of
narrating numerous legends® to show the pre-eminence of
‘breath’ (prana) over the other senses of the body, and
‘breath ’ happens to be one of the primary components of the
Upanisadic\ Atman. The word occurs twice (VII. 22 ; X. 8)
in the Nirukta, and here also Yaska understands by it the
‘vital breaths.’” Prana as the life-giving principle, is thus
recognized by the Rgvedic seers. The Upanisadic seers under
stand Prana only in this sense when they often equate it with
the individual Soul.?

Manas occurs over two hundred times in the RV. ; and as
part of compounds like manojavesu, manojuva, manodhriah,
manoyujah, manovatah, manocit, sumanasyamanah, sumanah,
nrmandh, vrsamanah, sraddhamanal, gartamandah, it occurs
fifty-six times more. The general sense of the word is the
‘Mind’, though, now and then, it is used in other senses also.
The term is thus used five times * at least to denote ‘ intellect’

ILRV. 1. 66. 1; III. 53.21; X.59.6; I.101.5; X. 121.3;90.13; 189.
2; I.48.10. It also occurs but once as part of the compound Apiprans.

? Pras'nopanisad, 11. 3 to 13 ; By. Up., VI. 1; and Ch. Up., V. 1.
3 See, for instance, Br. Up., II. 1.
*RV. X. 71. 2; 121. 6; 177. 2; 181. 3; 183.1, 2.
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(prajiia or buddhi). Tt is possible that the Upanisadic seers,
who speak of Atman as being ‘ knowledge’ (Cit) in essence,
must have been inspired to do so by the attitude of the
Rgvedic seers who often take Manas in the sense of buddhi
or prajrid. '

The word Suparna occurs in the different cases over
thirty-five times in the RV. and is usually taken by Sayana to
mean the ‘rays of the Sun.”' He once (RV. 1V. 43. 3), under-
stands the word in the sense of ‘one having an attractive
gait,” and once (RV. X. 114. 3) in the sense of ‘ the sacrificer
and his wife, or the sacrificer and the Brahma priest.” In the
following verse (RV. 1. 164. 20),® Sayana, following tradition,’
interprets it as an allegorical reference to the individual soul
(Jivatman) and the Supreme Soul (Paramatman) :
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The two birds spoken of here are the vital and the
Supreme Spirit, dwelling in one body ; the vital spirit (Jivatman)
enjoys the fruit or rewards of actions, while the Supreme
Spirit is merely a passive spectator (atra laukikapaksadvaya-
drstantena jivaparamdatmanau stiyete). There is considerable
difference of opinion among modern scholars regarding the
exact meaning of the word Suparna. Wilson * accepts some
probability in Sayana’s explanation. Haug® takes the word
to mean the metres (metra) or the sacrificial post (der baum

1RV.I.79.2; X.73. 11 etc.

2 This verse is bodily incorporated by the Mundaka Upanisad (III. 1. 1)
and by the Svetasvataropanisad (IV. 6).

% Yaska in his Nirukta (XIV. 29) interprets this verse in exactly the
same way.

‘ Rigveda, 11. 133-34 n, -
® Cited by Ludwig, Der Rigveda, V. 453.
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des yupa), while Grassmann' understands by it the Sun and
the Moon (Sonne und Mond). Ludwig® considers Payana’s
explanation far more probable than that of Haug or Grass-
mann, but finds it difficult to give himself any definite
meaning to this word which has to be interpreted differently
in different contexts. The same is the case with Griffith.?
To Geldner,' the tree mentioned in this verse 1s the Tree of
Knowledge, and its fruit, wisdom concerning the All-Father ;
the two birds are the two enquirers; one of them, to which
class the poet also claims to belong, is capable of attaining his
goal, while the other, who is non-speculative, is not successful
(Der Baum ist das Wissen, dessen hochste Frucht die Erkennt-
nis des Allvalers ist. Die beiden Vigel reprdsentiern die zwei
Arten der Wissbegierigen mit verschiedener Fassungsgabe. Nur
den einen, zu denen sich der Dichter selbst rechnet, offenbart
sich diese hochste Erkenntnis (21 cd), wdhrend die anderen,
die Nichtspekulativen, leer ausgehen). The introduction of the
word Suparna in this context among words which mean the
Atman rests, therefore, entirely on the authority of the tradi-
tional commentators who seem to stand all alone in under-
standing the word in that light. That the verse has a sym-
bolical meaning is accepted by both these conflicting parties,
but the difference between them lies only in the method of
interpreting this symbolism. If the explanation of these com-
mentators is to be accepted, we will have to admit that the
Rgvedic seers were also aware of the fact that the individual
soul reaps the benefit of its karma, while the Supreme Soul is
under no such compulsion; but since it is possible to credit

' Worterbuch zum Rigveda, p. 1539.
? Der Rigveda, loc. cit.

3 Hymns of the Rigveda, 1. 223 n.

* Der Riguveda, p. 208 ff., footnotes.



14 ATMAN

these seers with some such knowledge, on the ground that
that they speak of Heaven for the virtuous and something like
Hell for the vicious, it is not easy to discard their view.

Asu occurs ten times in the Rgveda independently, and
eight times as part of compounds like asutrpah, asutrpau,
asunitim and asunite. It is taken by Sayana in the senses of
‘life or life-breath’ (prana), ‘controller of the body’ (sari-
rasya prerayitd), and °‘subtle-body’ (siksma-sarira). The
meanings given by Grassmann' to the word are Leben (Life),
Lebensfrische (prime of life), Lebenskraft (Vital Powers or
Powers of Life), Geisterleben (Spirit of Life). The following
verses of the Rgveda where this word occurs deserve notice,
for these prove that the Rgvedic seers knew that the spirit is
distinct from the body :
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In the first verse, the seer speaks of the return of ‘life’
(asu) at the approach of dawn, meaning thereby the revival
of consciousness after sleep is over, and thus shows that he
is aware that there is a spirit which exists in the individual
as distinct from the body, whose existence is essential for

1 Wérterbuch zum Rigveda, p. 155a.
*RV. I 113. 16,

3 RV. I 164. 4.

t RV, X, 59. 7.
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all activity and in whose absence the body can only be dor-
mant ; in the second verse, the seer asks * who has ever seen
the precise mode in which the boneless Soul, the very life-
blood and informing spirit of the earth, comes to inhabit a
bony tenement; and if this is not known who is it that will
repair to the wise man to ask about it ? When the seer speaks
here of the boneless entering the bony body it is quite clear
that he knows that in substance, at least, the spirit is some-
thing which 1is entirely different from the body; in the third,
which is one of the verses used in recalling the life of
Subandhu from unconsciousness or death, Earth is requested
to restore the departed Soul (asu) while Soma is asked to
return the body, thus making a clear distinction between the
body and the Soul.

Besides the ten words noticed in the foregoing pages,
there are two verses (I. 164. 46 ; X. 129. 2) in the RV., which
are worthy of consideration in this context. They are:

7% fast stomfimigeal f2sa: @ gaoit meeatq |
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These two verses which claim that there is but one essence,
one true thing, unmistakably herald monism ; it is but a step
from such ideas to the Brahman in the Upanisads who is
claimed to be the Pantheistic Absolute, without a second.'
The Rgvedic seers can thus be credited with the know-
ledge of the following?: (1) that there is some “ Spirit ” or
“Self” in man; (2) that it is different from the body

! M. Bloomfield, Religion of the Veda, pp. 210 ff,
? cp. P. Deussen, ERE., II, 195,
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and survives the destruction of it; (3) that it is.eternal,
neither born nor liable to destruction; (4) that it forms the
‘essence ’ of the body and is its controller; (5) that it is the
-experiencer of the reward of man’s actions i.e., Heaven or
punishment after death; (6) that it is composed of the three
qualities, Sat, Cit and Ananda. They seem to know also the
fundamentals of Brahman, the Upanisadic Absolute as distinct
from the individual self. The credit of combining and con-
solidating all these conceptions and, to a good extent, develop-
ing them must certainly belong to the Upanisadic seers,
though, now and then, it seems possible to see,’ even in the

Upanisads, the survival of some early -conceptions about
Atman.

lcef. Paul Oltramare (ERE., XII. 305) who says that ‘theosophical
thought which is tc be found in germ in the hymns and in the Brahmanas,
obtains form and consistency in the Upanisads.’

2 Infra.



CHAPTER 1I

ATMAN OR THE INDIVIDUAL SELF AS
DISTINCT FROM BRAHMAN

IN the preceding section an attempt was made to show
that the Rgvedic thinkers were quite aware of the existence
of the Self apart from the body, distinct from it, capable
of surviving it and experiencing, after its destruction, the
reward of actions on earth. Here it is proposed to consi-
der the mecaning of the term A¢man as understood by these
seers, and its relation to Brahman, and also to estimate
how far it is preserved in the doctrines held by the
Upanisadic seers. '

Brahman and Atman together form the pivot on which
revolves the great wheel of Upanisadic thought ; the former
term is the less definite of the two and is generally used in
the vast majority of the Upanisads to designate the ““ First
Principle ”’ of the Universe.

The Brhadaranyaka Upanisad contains three dialogues
wherein this meaning of Brahman is clearly expressed ; the
first dialogue (II. 1) narrates the story of the proud brahmir
Balaki Gargya who approaches King Ajatasatru offering tc
explain to_h\im the nature of Brahman. On the king con-

senting to it and promising a reward of a thousand cows
2
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Gargya begins his exposition. Twelve timgs‘ in succession
does he endeavour to define Brahman as the person in the
Sun (Aditye purusal), in the Moon, in Lightning, in Ether,
in Wind, in Fire, in Water, in the Mirror, in Space, and in
the body, or as him whom here the sound follows as he departs
(ya evayam yantam pascic chabdo’niideti) or the person of the
form of shadow (chayamayal purusal). Each one of these
definitions is refuted by the King who points out the sub-
ordinate position which each of these Purusas occupies in the
whole of Nature. Gargya is silenced by these refutations and,
unable tc proceed further with the discussion, requests the
King to teach him the subject. Using the illustration of the
deep-sleeper and sermonizing over it, the King comes to the
conclusion that He is A#man in whom the vital breaths
(pranah) lie dormant and from whom, on his waking they
issue, along with the worlds,, the gods, and the living crea-
tures. As the spider comes out with its thread, as small sparks.
spring forth from fire, so do all the senses, all the worlds, all
gods and all living creatures come forth from that Self
(yathornanabhis tantunoccared yathagnel ksudra visphu-
linga vyuccaranti evamevismdad atmanas sarve pranas sarve
lokas sarve devds sarvani bhitdni vyuccaranti).’

The second dialogue ? is between Vidagdha S'dkalya and
Yajriavalkya where the former, in a similar attempt to define
Brahman as forming the climax of all that the word A¢man
denotes (sarvasyitmanah parayanam), posits eight successive
times the one-sided view that represents the Earth (Prthivi),

! In the slightly varied version of the story which occurs in the Kausitaks
Upanisad (Chap: 1V), Gargya attempts sixteen times to define Brahman, the
additions being Echo (pratisruti), Sleep (svapna), Right Eye (daksinaksq)
and the Left Eye (savyaksi) which are respectively identified as Life (@su), Lord
of the Dead (Yama), Speech (vak), and Truth (satya).

* Brhadaranyaka Upanisad, 1. 1. 20.
8 Ibid., 111, ix. 10 ff.
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Desire (Kdma), Forms (Ripa), Ether (Akasa), Darkness
(Tamas), Forms (Rapani), Life (Asu) and Seed (Retas) as its
basis. Yajiavalkya corrects him each time by telling him
that what he is propounding as Brahman is only a subordinate
person (Purusa) who rules in the bodily forms. The dialogue
concludes with Yajhavalkya pointing out that whatever has
been explained by S'akalya refers only to the eight abodes,
the eight worlds, the eight gods and the eight persons, and
that the person (Purusa) of the Upanisads is one who divides
and then unites these persons, and who passes beyond them
(etany astavayatanany astau lokd astau devd astau purusdas sa
yas tan purusan niruhya pratyuhyatyakramat tam tv aupani-
sadam purusam prcchami).! S'akalya is asked to name this
Purusa on pain of losing his head, and as he is unable to do
so, the story goes, that he suffered the dreadful penalty for
having had the impudence to pass off a subordinate Purusa as
the highest Atman (sarvasydtmanal parayanam).

The debators in the third dialogue® are King Janaka of
Videha and the great Upanisadic seer Ydjiavalkya. The
latter, it is recounted, once enters the court of the former
who, seeing him, enquires about the object of his wisit,
whether he was in need of cattle or of (disputations) culmi-
nating in subtle points (anvantini). Yajhavalkya replies that
he went to him for both and asks the King to teil him before-
hand what others might have®old him (regarding the nature
of the highest Brahman). Janaka informs him in reply that
Brahman is Speech (Vak) according to Jitvan S'aivalini,
Breath (Prana) according to Udarka S'aulbdyana, Sight
(Caksus) according to Barku Varsna, Ear (S'rotra) according
to Gardabhivipita Bharadvija, Mind (Manas) according tc

! Ibid., II1, ix. 26.
*Ibid., IV. i
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Satyakama Jabila and the Heart (Hrdaya) according to
Vidagdha S'dkalya. Yiajiavalkya finds fault with all
these definitions each of which, according to him, em-
phasizes only one particular phase of Brahkman; to him,
Vak, Prana, Cuaksus, S'rotra, Manas and Hrdaya have each
a body (d@yatana) and a resting place (pratistha) which needs
specification.

The Chandogya Upanisad (V. 11) gives a similar story of
five brahmins and Uddalaka Aruni whose view that the A¢tman
is Heaven (Divah), Sun (Adityah), Wind (Vayuh), Space (4dka-
sak), Water (Apah) and the Earth (Prthivi) is corrected by
King Asvapati who points out that the Universal Soul (Vais-
vanara Atman) is of the measure of the span (Pradesamadtram
abhivimanam), having the lustrous (Heaven) for its head, the
manifold (Sun) for its eye, the many-pathed (Wind) for its
breath, the extended (Space) for its body, Riches (Water) for
its bladder, the support (Earth) for its feet, the sacrificial
altar (Vedi) for its abdomen, the sacrificial grass (Barhi) for its
hair, the Garhapatya fire for its heart, the Anvaharyapacana
fire for its mind, and the Ahavaniya fire for its mouth (ete
vai khalu yiyam prthagivemam dimanam vaisvanaram vid-
vamso annam dttha, yastv etam evam pradesamdtram abhi-
vimanam atmanam vaisvanaram updste sa sarvesu lokesu
sarvesu bhitesu sarvesv dtmasv annam atti tasya ha va etas-
yatmano vaisvanarasya mirdRaiva sutejds caksur visvaripah
pranah prthagvartma atmd sandeho bahulo bastireva rayil
prehivyeva padau ura eva vedir lomani barhir hrdayam garha-
patyo mano’ nvaharyapacana dsyam Ghavaniyah).'

Similarly, the S'vetaswvatara Upanisad (1. 1) opens with
the question ‘““ What is the First Beginning, what is Brah-
man ? ”’ (kim karanam brahma kutah sma jatah . . .) and

! Chandog;:a Upanisad, V., 18.
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the Prasna Upanisad (1. 1) and the Arseya Upanisad ' speak
of wise men coming together in their quest for Brahman
(param brahma anvesamanal).

The Upanisadic seers often indulge in symbolism and
Brahman is then represented by them by some form which is
cognisable through the senses. It is then understood as
Naman, Vak, Manas, Sankalpa, Citta, Dhyaina, Vijfiana,
Bala, Anna, praIg, Tejas, Akasa, Smara, Asa, Prana and
Bhaman,® or as Aditya, or as the gastric fire,* or even as the
syllable “ Om™’.> For all purposes of worship, these are as
good as Brahman, and are related to it as the images are to
the deities they represent.’

Regarding the essence of Brahman, it is said that it is
neither Sat nor Asat’, that it is composed of consciousness
(Cit), and Bliss (Ananda).” It is also usual to describe
Brahman as of unknowable essence,” as of a negative character,
as causeless,” and as devoid of spacial® and temporal®
limitations.

' Adyar Library MS., 1X. B. 184, fol 46 fi.; The text of this Upanisad
was reproduced with a translation by S. K. Belvalkar in the Report of the
Third Oriental Conference, Madras, 1924, pp 31 ff. The subject-matter of
the Upanisad 1s a conversation between the sages Visvamitra, Jamadagni,
Bharadvaja, Gautama and Vasistha regarding the true nature of Brahman.

? See, for instance, Ch. Up., Chap. VII ; Mundaka Upanisad, I. 1. 9.
3 Ch. Up., 1II. 19.
4 1bid., 111. 13. 8; By. Up., VI. 9.

SCh. Up., 1. 1; Pras. Up., V (1-7); Mund. Up., 11. 3 ff ; Taitt. Up.,
1. 8 etc.

8 Sankara on Chandogva Upanisad., VI. 2. 1.

"Ch. Up., 111.19. | ; Taitt. Up., 11.7; Br. Up., I1. 3. 1.
® For instance, By. Up., IV. 3 fI,

’ See especially, Taitt. Up., I1. 2.

W Ch. Up., VIIL 1. 5 etc.

' Especially, By. Up., IV. 4. 20.

2 By. Up., I11. 8. 7; IV. 2. 4 etc.

13 See especially, By. Up., IV. 4, 16 ff.
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By the term Atman what is usually understood in the
Upanisads is the individual Self of man, stripped of all that is
in him which is Non-self, which is temporary, which is perish-
able, which came from without, and which is subject to the
limitations of Time and Place.'

Inasmuch as both the terms Brahman and Atman denote
the * First Principle” in the Universe, a promiscuous em-
ployment of them is sometimes made in the Upanisads. Thus
the Chandogya Upanisad (V. 11) says that five great house-
holders, deeply learned in sacred lore (S'rotriyal) met together
and formulated the question ““ Who is the Atman ? What is
Brahman (ko nu atma, kim brahmeti).” We find here that in
a common text the two terms stand side by side almost in a
synonymous relation.’

The term Brahman occurs in the Rgveda both in mascu-
line and neuter; in the former gender it occurs twenty-four
times and in the latter ninety-one times.

The masculine form of Brahman [Brahma (accent on the
second syllable)] is not found in Mandalas IIT and VI of the
Rgveda ; it occurs once each in Mandalas V and VII, twice in
Mandala II, three times each in Mandalas I, 1V, IX, and five
times each in Mandalas VIII and X. Twelve times ® the word
is used in the sense of the ‘ brahmin singer’ (brahmanal stota),
four times* in the sense of the ‘great or mighty’ (pari-
vrdhal), once’ in the sense of the ‘ Creator’ (prajapatih), once’

' Ch. Up., IV. 15; V. 16; V. 10. 3; V. 10. 8; Br. Up., IV. 4. 5etc;
Kath. Up., . 20 etc.

? Cf. Deussen, Philosophy of the Upanishads, p. 86.

SRV. 1. 80. 1; IV. 50. 8; V.40.8; VIIL 7. 20; 33. 19; 64. 7 92. 30 ;
IX. 112. 1;113.6;X 85. 34, 35 117. 7.

*RV.1.158.6;1IV.58.2; VII 7.5; VIIIL. 16. 7.
§ RV. 1. 164. 35.
§RV.II. 1. 3.
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as a name of Brhaspati, five times ' in the sense of the Brahma
priest, and once? in the sense of ‘ prayer .

The form [Brahmanalh (accent on the second syllable)]
occurs nine times ; once (I. 10. 1) in the sense of the  sacrificial
priests ’, once (V. 31. 4) in the sense of * Angirases or Maruts’,
twice (V. 29. 3 ; 32.12) in the sense of the ‘ mighty’ (brhantah),
and five times® in the sense of the ‘ brahmin singers’ (brahma-
nah stotaral). The word [Brahmana'iva (accent on the second
syllable)] which also occurs only once (II. 39. 1) is taken by
Sayana to mean ‘ brahmins’. _

The masculine form of Brahman in the objective case
[ Brahmanam (accent on the second syllable) ] occurs five times ;
twice (VI. 45. 7; X. 77. 1) 1t 1s taken by Siayana to mean
the ‘great or mighty’; twice (X. 125. 5; X. 141. 3) in the
sense of the ‘creator’ (prajapatil, or srastd), and once
(X. 107. 6) in the sense of ‘ brahmin’.

The occurrence of the word Brahman in the neuter is far
more abundant; its nominative singular form Brahma (accent
on the first syllable) ] occurs ninety-one times ; fifty-seven times'
it is used, according to Sayana, in the sense of ‘ prayer’ (stotra
or sastra), twenty-two times® in the sense of ‘ food, sacrificial
or ordinary’ (anna or havis), once (X. 114. 8) in the sense of
the ‘cause of the Universe’ (jagatkidranam vastu), six times'
in the sense of a ‘great act’ (parivrdham karma), twice
(VIII. 35. 16; 37. 1) 1n the sense of ‘brahmin’, once
(IX. 67. 23) in the sense of the ‘ body’ (putradivardhanakair:

TRV.II.1.2; IV. 9. 4; IX. 96. 6; X. 52. 2; 71. 11.
?RV. VIIL 31. 1.

8RV. VII. 42.1; VIIL. 17. 3, 96. 5; X. 85. 3, 16.

‘RV.I1.62.13; 75.2; 11.20.5; 34, 7; 1I1.41.3; IV.6.11:;V, 29.15,
VI.17.3; X. 61. 1 and so on.

SRV.I1,10.4; II.41, 18; III. 8. 2: IV.22,1; VI, 16.36; VII. 31. 11 ;
VIII. 3.9; X. 4. 7 etc.

S RV. I.105.15; 129. 4; 152. 5, 7; VIIIL. 69. 9; IX. 86. 41.
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sariram), ounce (I1X. 71. 1) in the sense of the * great’ (brhat),
and once (X. 61. 7) in the sense of * Rudra’.

In the possessive case, the word occurs thirty-seven
times ; thirty-three times' it occurs as part of the compound
Brahmanaspatil, once (I11. 29. 15) in the sense of the ‘ generator
of the Universe ’ (sarvasya jagatas srastull), once (VIII. 97. 3),
in the sense of ‘food’ (annasya), once (VI. 52. 3) in the
sense of ‘ prayer’ (mantrasya karmanal) and once (IX. 97. 43).
to mean ‘ great’ (parivrdhasya).

Similarly, the form Brahmanal (accent on the
second svllable) occurs two times, Brahmanah (without
accent) fifteen times, Brahmana (accent on the first syllable)
thirty-one times, Brahmanam (accent on the first syllable)
two times, Brahmanam (accent on the first syllable) once,
Brahmani (accent on the first syllable) and Brahman:
(accent on the second syllable) once each, Brahmane (accent
on the first syllable) nine times, and Brahmane (accent on
the second syllable) two times. Besides these independent
occurrences noticed above, the word Brahman occurs many
times as part of compounds like Brahmakilbise, Brahma-
dvisal, Brahma-karal, Subrahmanyam, Abrahmata, Subrahma
Abrahma, Abrahmanal, Ohabrahmanah, Subrahmanam, Tuvi-
brahmanam and Brahmayuja. In all these places, the word
is used in one or the other of the senses mentioned above.

Some forms of the word Brahman occur in the Nirukta
also; the masculine form in the nominative singular occurs
once (I. 8) and is taken by Yaska to mean a * priest ’ ; the neuter
form in the same case and number occurs twice, and is used
once (II. 11) to mean a ‘ brahmin ' and the other time (VI. 22)
to mean ‘ prayer ’ ; the nominative plural of the masculine form-

1RV.I1.18.4; I1.23.19; V.46.3; VL. 75.17; VII. 44, 1; VIII. 27.1:
X. 53. 9 etc.
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occurs twice (V. 5; XI. 4) and in both the contexts it is taken
by Yaska to mean ‘‘ brahmin ” and the neuter form in the same
case and number occurs but once (XII. 34) in the Nirukta and
is understood as ‘ prayers’ (karmant) ; in the vocative singu-
lar, the masculine form occurs twice (I1I. 4; V. 14) and Yaska
takes it to mean ‘O ! brahmin’.

So much for the meaning of Brahman in the Rgveda as
interpreted by ancient commentators. We will now take up
for consideration the meanings given to the word by modern
scholars. It was the view of Bobp‘ that the etymology of
this word is doubtful, and Lassen® supported him by point-
ing out that the suggested derivation of Brahman from the
root brh 1s not acceptable seeing that brh can, in its gunated
form, become only Barhman not Brahman. The general
tendency with other scholars is, however, to take brh, ‘to
swell >, or ‘to grow’, as the original root. Pott * thus held
that Brahman is derived from the root brh, and that, though it
originally signified the god, it later came to mean worshipper
also. This view found acceptance at the hands of Grass-
mann, * Fick,” Bergaigne,’ Delbruck,” Deussen,” and Lanman.’

Martin Haug " derives Brahman from the root brh
(originally barh) which, according to Sanskrit grammar

! Siindfluth, p. xix (1829), cited by J. Charpentier, Brahman, p 3.
¢ Ind. Bibl., 111. 48 (1830), cited by Charpentier, loc. cit.

3 Et. Forsch., 1. 250 ; 111. 944 ff,; Charpentier, Ibid.

4 Worterbuch zum Rigveda, p. 916 ; Charpentier, op. cit., p. 4.

5 vgl. Wb., 1. 380 ; 1. 263, cited by Charpentier, loc. cit.

8 La Religion Védique, 11. 273 ff.

7 Vedachrestomathie, 93, cited by Charpentier, op. cit.

5 System des Vedanta, pp. 51, 127 fi.; Allgemeine Geschichte der
Philosophie, 1. 1. 241.

® Sanskrit Reader, p. 202.

9 Introduction to the Aitareya Brahmana, p. 4 n.; Brahman und die

Brahmanen (cited by F. Max Miiller, Theosophy (Gifford Lectures, 1892),
pp. 240 ff.
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means ‘to grow’, ‘to swell’, so that the original meaning
of the word is ‘that which grows or swells’; and a proof
of thjs is seen by him in the corresponding Avestan word
baresma which means a bundle of twigs used by the Parsi
priests when performing the [zeshan sacrifices. He next
assigns to Brahman the more abstract meaning of growth and
welfare, and what causes them both, viz.,, sacred songs.
Lastly, he understands by Brahman °the productive power
in nature, which manifests itself in the growth of plants,
and all other creatures’. ‘* When by a well-known gramma-
tical process this neuter Brahman (nom. Brahma) is changed
into the masculine Brahman (nom. Brahma), it comes to mean
‘a man conversant with Brahman, a member of the priestly
class ’; secondly, a priest charged with the special duty of
superintending the sacrifice, but likewise the personal creator,
the universal force conceived as a personal god, the same as
Prajapati, and in later times one of the Trimirti, Brahman,
Visnu and Siva.”’

Osthoff * connects Brahman with the old Irish word
.bricht which means ‘magic, magiec formula’, and finds
following in Oldenberg® and Hillebrandt®. Oldenberg also
maintains° that in most passages of the Rgveda Brahman
means simply °‘priest’, that the Brahman priest known
to this Veda was the Brahmandacchamsin. The Purohita,
who was essentially not a member of the ordinary body of

"
! Max Muller, Ibid.

, * Bezz. Beiter., XXIV (1899), 113 ff., cited by Winternitz, History of
Indian Literature, 1. 247.

3 Winternitz, Ibid., as in his Lehre der Upanishaden, pp. 44 ff.
+ ERE., II. 796 ff.

» Religion des Veda, pp. 396, 397 ; Macdonell and Keith, Vedic Index
of Names und Subjects, 11. 78.; cf. Weber, Indische Studien, X. 376, 377.
To Oldenberg’s ‘' Zauberfluidum' theory, F. Preisigke (Vom géottlichen
Fluidum nach dgyptischer Anschauung, 1920) finds a parallel in Egypt.
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sacrificing priests (rtvij), was, when he officiated at the
sacrifice, more usually the Ho#r priest, and only later became
the Brahman. This change took place when the importance
of the hymns declined, and more weight was laid on the
functions of the priest who superintended the sacrifice as a
whole, and by his magic repaired the flaws in the sacrifice.’
An almost identical view is held by Geldner * also whe sees the
sense of ‘priest’ in a large number of passages of the
Rgveda, and who holds that the sense of ‘superintending
pricst’ is older.and is clear in passages like RV. I. 158. 6;
IV.9.4; 50.7,8; VII.7.5;33.11; X. 141. 3.

Hillebrandt ' follows Haug also in understanding Brahman
as the latent electric power stirred up by such apparatus as the
sacred vessels, or hymns, or chants, at the time of the per-
formance of a ceremony. The senses of Brahman are deve-
loped by him thus: the bundle of plants used as a spell to
secure growth or fertility ; the magic power which permeates
the sacrifice; the several kinds of magic, such as formula,
recitation, or song; and creative power in general, which
develops into Brahman as creative.

Hertel * connects Brahman with the etymologically corres-
ponding words in Greek and Latin, and attempts to prove
that the original meaning of the words was ‘ fire’, both the
internal fire in man and the cosmic fire.

! cf. Pischel, Gottingische Gelehrte Anzeigen (1894), p. 420 ; Hillebrandt
Ritual-litteratur, p. 13, Bloomfield, Hymns of the Atharvaveda, lxviii,
Atharvaveda, p. 32.

. * Vedische Studien, 11. 145 et seq. ; 111. 155; Der Rigveda in Auswall,
I. 122 ff. ; Charpentier, op. cit., pp. 5 ff.

~ °ERE., II. 797 ff.; Festgabe Jacobi, pp. 265 ff. At one time it was his
view that Brahman was das magische Fluidum ritueller Zauberkraft

[Vgcéz’sche Mpythologie (1910), p. 61]; Keith, Jha Commemoration Volume,
p. 3.

* Das Brahman in Indogermanische Forschungen, XLI (1923), pp. 185 ff,
‘Winternitz, loc. cét.
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The word has to be understood in the light of the Greek
PNéyua, which in the Iliad (XXI. 337) appears to mean
“flame ” and is held to be connected with Latin flamma and
fulgeo. ‘““ We are invited to believe that Brahman denotes
primarily and properly the cosmic fire which exists beyond
the stone heaven and which is revealed by breaks in that
barrier as the sun, moon, constellations, and so on. This
cosmic fire is present also in the microcosm, man, as the
Atman, and thus the oldest form of religion reached presents
us implicitly with the identification of which the Upanisads
make so much, that of Brahman and Atman. The doctrine is
also Indo-Iranian for the Avesta has the same doctrine of the
cosmic fire. It is not claimed that the sense ‘ fire ” is living
in the Rgveda in its simplest meaning. The sense there is
.that fire which incorporates wisdom and appears in the cosmic
Brahman as the power of thought, which is located in the
heart, the seat of thought in the view of Indo-Europeans.”
As Keith * points out there is a good deal of difficulty in accept-
ing this etymology proposed for Brahman. In the first place,
the fact cannot be ignored that the comparison of the terms is
far from cogent. That the Indian A should correspond to
Greek 7 1s most unusual. It seems to be for the same reason
that Johansson ‘dismissed the comparison as the fancy of a
dilettante who was not master of the principles of linguistic
science’.’ Though Hirt® considers the suggestion worth
notice, it is clear anyhow that it has no probative power. Nor
does it seem to be possible to adduce any other evidence to

1 A. B. Keith in his article New Theories as to Brahman in the Jha
Commemoration Volume (Poona, 1937), pp. 199 ff.

2 Ibid., pp. 200-202.
3 Cited by J. Charpentier, Brahman (1932), p. 13 n.
$ Indogerm. Gramm., 1. 248.
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justify the validity of the proposed connection with ¢Aéyua.
When the use of Brahman in the Rgveda and later is con-
sidered, it is absolutely clear that ‘ fire” cannot have been
the root idea of the term. The same consideration applies to
other terms like yaksa, the Avestan cithra, the Indian dhenad,
Avestan daénd, the Indian vasu and the Avestan vohu in which
it 1s not easy to see the sense of light or fire. It is also diffi-
cult to agree with the view that the root pa is connected with
Greek mvp *‘ fire”’, or his view that the roots dhi and di have
but one meaning ‘‘ shine ”.

Scherer ' seems to be another adherent of the same school
when he feels that in Brahman is contained the common name
tor poet and priest in the most ancient period ; Skt. [ Brahman
(accent on the second syllable)]=:Lat. fldmen *~ Old Norse
brag-r, Brag-i (the god of poetry and eloquence) *; with the
Old Norse brag-na in bragnar is compared the Greek
Bpary-xo-, Bpaxo-vo-; the earlier common priest-name was
preserved only in the guardians of the oracle at Didyma, the
descendants of Bpaykos, the Bpayridar.

According to Muir, ' Brahman. in the neuter is generally
used in the sense of prayer or hymn, while the masculine
form of the word denotes the person who composes or re-
peats a” hymn or prayer. This original meaning of the
masculine form later changes, according to Muir, when the
ceremonial became more complex and a division of sacred
functions took place, and the word came to be employed more

-

VAnz. f. d. Alt., Vol. 1V (1878), p. 100, cited by Adolf Kaegi, Der Rig-
veda (Trans. by Arrowsmith), p. 122.

? Leo Meyer, Verglcich. Gramm., I1. 275 ff,
8 Grimm, Mythology (3rd Edn.), p. 215.

 Original Sanskrit Texts, 1. 241 ff. This is accepted by Whitney (OLST.)
I. 68. 1), Weber, HIL., 11; IST., IX. 351 f.) and Kaggi (Rigveda, p. 4, 99 n.)
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generally at first for a minister of public worship and later to
signify one particular kind of priest with special duties.’

To Deussen, ’ the word Brahman means, in the whole of
the Rgveda, nothing more than the ‘lifting and spiritualizing
power of prayer . '

Max Miiller feels that though the idea of creative force or
propelling power might well have been expressed by Brahman,
the neuter word, taken to mean ‘ hymn or prayer’ should have
had originally the more general meaning of ‘ speech or word ’.*

The St. Petersburg Lexicon of Roth and Bohtlingk
(V. 135 ff) gives six meanings of the word Brahman which
is derived here also from the root barh; the first meaning
given here runs: Die als Drang und Fiille des Gemiiths
auftretende und den Gottern zustrebende Andacht which
pataphrased means ‘ the devotion which appears as the crav-
ing and fulness of the Soul, and striving towards the gods;
the second meaning is ‘ a sacred or magic formula’ (Heiliger
Spruch) ; then ‘sacred words’ (Heiliges Wort), as opposed to
words used for ordinary purposes; then °sacred, wisdom’
(Heilige Weisheit) and ‘holy life’ (Heiliges Leben), and
lastly, the absolute or impersonal god (Der hiéchste Gegen-
stand der Theosophie, der unpersonlich gedachte Gott, das
- Absolutum).

In the opinion of Winternitz * these explanations are
diametrically opposed to the Indian conception of the rela-
tionship between godsafid men, however much they'may corres-
pond to Jewish-Christian ideas of divinity. Any attempt at

! Muir, op. cit., p. 243.
? System of Vedanta, p. 49.

;3szf'ﬁord Lectures (1892), pp. 241 ff. ; Six Systems of Indian Philosophy
PD: .

1 0p. cit., pp. 248 ff.
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etymological derivation of the word Brahman is, to him, futile,
His own view is that, among the numerous occurtences of the
word in the Veda, ‘ there is no where any thought of devotion
or exaltation to the divine’; it always means mere formulae
and verses containing secret magic power, by which man
desires to influence divine beings, or to obtain, or even to
force something from them. Later, when divine origin was
ascribed to the Veda, when the sacrifice itself was conceived
as a superhuman, nay super-divine power, this Brahman or
sacred knowledge came to be called the first created thing
(brahma prathamajam), and finally even made the creative
principle, the cause of all existence (brahma svayambhu).
Brahman as the divine principle is thus a conception of the
priestly philosophy, and is quite explicable in the light of the
brahmanical views upon prgyer and sacrifice.

Two more views have been recently advanced, inspired
by the suggestion brought forward by Haug and, to a good
extent, supporting it, the one by Charpentier and the other
by M. Dumezil. Taking up a position quite analogous
to that taken up by Hillebrandt, Charpentier' maintains
that Brahman 1s identical with Avestan baresman, and
that originally it meant nothing more than the bundle of
grass used by the priests in the ritual. It is suggested
that there was an Indo-Iranian bharzh-man and bharzhi-is
which are gepresented in Avestan by baresman and
barezis, while the Vedic gives us Brahman for Barhman
and barhis. Keith finds it difficult to find much that is cogent
in this conjecture. The suggestion that the words Brahman
and baresman are identic, though not impossible, is not
probable ; there is far more likelihood of Brahman and barhis
not being‘ connected at all, but going back to different

1 Brahman, pp. 61 ff. ; Keith, Jha Commemoration Volume, p. 202.
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roots. It is not on etymological possibilities that attempt
can be made to validate the proposed identity of Brahman and
baresman. The evidence required here is ‘ that the supposed
sense of Brahman explains satisfactorily its later uses, and that
the explanation is more probable than others current ’.!

It would be worth our while following the line of argu-
ment with which Charpentier > supports his theory. The
meaning of the word Brahman is developed in a two-fold way ;
one of these is to follow Oldenberg and attempt at settling
the original meaning, that is, at the point where the word
appears as meaning simply a song (Lied), hymn (Hymnus)
or sacred text (heiliger Text); the other is to carry the
development to the cosmogonic Brahman, that is, the mystic,
All-Immanent Primordial Being (des mystischen alldurchdrin-
genden Urwesens). Though thisedevelopment remains dark
and uncertain, there is no doubt that this Primordial Being,
this Cosmic Power can have developed only from the most
original meaning of the word. Further, Brahman has adopted
the meaning of Brahminhood, and here is to be seen an
entirely secondary kind of development.

Now, coming to the original meaning of Brahman, we are
to believe with Charpentier that, in the Indo-Iranian period,
priests in India and Iran performed magic rites (Zauberriten)
with the help of rods or wands (Rufen), bundles of plants
(Pflanzenbundeln), and grass (Opferstren). These were the
Brahman rites, and their performers were the Brahmans. It
should be assumed that these special rites have always been
accompanied by definite conjurations (Beschwirungen) and
magical incantations (Zauberspriiche) which are composed in

1 Keith, Ibid.

*0p. cit. pp. 124 ff. The following is only an epitome”in English of
Charpentier’'s own summary of his position given at the end of his German
work.
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metrical form. When sacrifices rose into importance, minor
independent rites lost their importance, several of them forming
often a big complex sacrifice of which the Brahman priest be-
came the chief officer. As the ceremonial developed thus, the
connection between the idea of Brahman and the grass etc.,
relaxed ; and from its original connotation of plants, wands, and
bundle of grass to be strewn, from its further meaning, through
contraction or some kind of inexplicable association of the
magic rites with plants (kultischen Pflanzen-zauberriten), came
to mean customary magic rites (ausgetibte Zauberriten). This
is the meaning met with quite often even in the Rgveda.

In the pre-Vedic cults, sacrifice (Opfer) and performances
of magic (Zauber-handlungen) formed the chief things, while
the sacrificial songs belonging to it had been quite undeve-
loped and constituted mainly of conjurations (Beschworungen)
and simple invocations to gods (einfachen Gotteranrufungen).
But when the ritual was generally developed, the songs in
sacrifice (Opferliedern) which were composed artistically and
which were always current within families of musicians, came
to gain prominence. There is ample proof for this assumption
in the Rgveda where naturally there is contained the kernel of
old sacrificial and magic songs which are always interwoven
with the newly developed artistic poetry. It is also note-
worthy that a large number of hymns which originally had
nothing to do with the performances of sacrifices, have*been
made use of in later rituals. Thus it is that the sacrificial
(opfer) and magic song (Zauberlied) came to attain a value
equal to the rite of which originally it was only an accom-
paniment, and rite, and song or incantation, was designated
by the same name”(Ritus und Lied oder Spruch mit demselben
Namen zu bezeichnen)'. In this way, £he word Brahman

! Charpentier, op. cit., pp. 126 ff.
3
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which originally meant ‘magic (-rite)’ [Zauber (ritus)]
changed so thoroughly so as to mean also ‘ magic incantation’
(Zauberspruch) and ‘ magic song ' (Zauberlied), because of the
association of the Vedic sacrifices with magic rites. The songs
belonging to these sacrifices have also to be designated
‘ magic songs’ or ‘magic incantations’ (Zauberlieder oder
Zauberspriiche). In any case, they were not prayers (Gebete).
When the poets openly. invoked the gods for the sake
of material ends, they certainly knew the strength these
gods had and which they could wield at will. This
strength (Macht) becomes firmly associated with magical
rites and magical songs. Griswold' and Oldenberg® are
right in saying that in many places the word Brahman can
designate only hymns or old texts, for the simple reason
that it is not possible to find any real difference between
sacred text (heiliger Text) and magic song or incantation
(Zauberlied,-spruch) in the Veda. Oldenberg infers on the
strength of RV. VI. 38. 3 and 4, that Brahman appears in
the Veda most often along with words uktha, ucatha, vacas,
arka, stoma, gir, manman and mantra. So far this is correct ;
but to compare, on this account, with Brahman all these words
which not even once have the same significance would entirely
be wrong. It is impossible to think that in such a rich langu-
age like the Veda, full of refinement and artistic equipment,
synonymous words could be used together without any purpose
at all. If today we are not able to see any difference in
meaning between these words, they cannot have been of equal
value to the Rgvedic poets also; much less could they be

identical semantically. By such usages we are to understand
N\

! Brahman : a Study in the History of Indian Philosophy (New
York, 1900).

2 GN. (1916), pp. 715 ff.
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only a particular kind of writing poetry. Properly speaking,
Brahman can be understood in all these places by magic
incantation (Zauberspruch) or magic song (Zauberlied). More-
over, there are a large number of places® where only one
meaning can be correct, that is, magic song (Zauberlied) or
conjuration (Beschworung). From these considerations, there
should be no doubt that the meaning of Brahman has deve-
loped successsively from °‘ plant-magic’ (Pflanzenzauber) to
‘magic’ (Zauber) in general, and from this stage to ‘ magical
song ’ (Zauberlied) or ‘ formula’ (Spruch).\

The development of the cosmogonic® Brahman is not,
however, so easily understood, though Oldenberg and other
scholars treat this subject rather lightly. Haug and Hille-
brandt may possibly be right when they develop a cosmogonic
All-Being from the meaning ‘‘ The driving force of the entire
nature ”’ (Triebkraft der ganzen Natur) ; but this explanation
appears a little abstract and strained. A word whose real
meaning is ‘ magic’ (Zauber) or magic-performance (Zauber-
handlung), can denote also a ‘ magical being’ (Zauberwesen)
besides a ‘ magician’ (Zauberer). This is undoubtedly the
case with the Old Indian Yatu whose original meaning of
apparition, sorcery (Spuk, Hexerei) is even today so clear in
RV. V. 12. 2 and VIIIL. 60. 20, while in many places in the
AV. (VII. 21, 5; 104. 21 etc.,) it means ‘a class of magical
demons’ (Klass von zauberischen Ddmonen), met with in many
forms. The Avestan Yatu signifies ¢ magic, sorcery’ (Zauber,
Hexerei), although Bartholomae® gives the word only the
meaning Zauberer (magician). Then it is quite correct that
under ‘ magicians’ (Zauberer), a supernatural magical being

1RV. 1. 24.11; 162. 17; VII. 83. 4; VIII. 89. 3 etc.
? Charpentier, op. cit., pp. 133 ff.
3 Altiranische Worterbuch, p. 1283 £,
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(dbernatiirliches Zauberwesen) 1s also understooa. 1nis can
be proved through the common association of the Y4tu and
the Pairikd, because the Pairikds remind us of the Indian
Apsaras since the word also means ‘sorceress or witch”
(Zauberin, Hexe), really only a supernatural being. In
Ydtu there is an Indo-Iranian word with the double mean-
ing of magic (Zauber) and magical being (Zauberwesen).
More or less the same relation is found in the Old rdksas.
The St. Petersburg Lexicon takes the word to mean ‘ harm’
(Beschddigung), but this meaning is too abstract. It will
be more correct to understand it to mean Zauber (magic
or sorcery). In many places in the RV. and AV. the word
denotes ‘ nocturnal fiend’ (ndchtlicher Unhold), especially ‘a
harmful being which defiles and obstructs sacrifice ’ (Zauber-
wesen . . . das die Opfer befault und zerstort). The Avestan
trasah can simply mean ‘harming or harm’ (Schddigung,
Schaden), because this kind of harming is associated with people
having foes. So one must at least think of that kind of harm-
ing which arises from ill-will. Under these circumstances, it
seems possible to assume that besides Brahman meaning magic
(Zauber), there could have existed also a Brahman meaning
magical being (Zauberwesen), although the line of such a
meaning is completely lost. Many Vedic passages can be
adduced, but of them all RV. X. 61.7 appears directly to
signify a ‘ magical meaning’. The story dealt with here is
well known. The gods wanted to punish Prajapati for his
illicit love for his daughter, and for this purpose created Rudra,
a terrible god, who is a conglomeration of all dreadful forms.
It is possible to think that it is this wonderful being that is
meant when the poet mentions Brahman in this verse. The
passage in the Kenopanisad (II1. 1 ff.) where the cosmogonic
* Brahman himself appeared before the gods in a form which
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they could not recognize, may also be adduced in this context.
The word Yaksa here means something like ¢ magical being’
(Zauberwesen), and is completely identical with the word
Brahman appearing in this meaning in RV. X. 61. 7. 1t is not
impossible that Brahman (= Zauberwesen) got confused in
course of time with the cosmogonic Brahman. It is not easy
to trace the definite phases of this development, but it can be
assumed that at a very early time this meaning of Zauberwesen
got identified with certain primitive cosmogonic divinites, and
above all with the so-called Prajapati, and that, in this way,
the impersonal cosmogonic Brahman as also the Brahman
considered as the personal creator of the world came into
existence.

In the Yajurveda and in the Brahmanas, Brahman is
identified with Zkrsianu, the skin of the black antelope, to
which there have been ascribed all kinds of wonderful peculi-
arities. It is used by ascetics and brahmacarins, and during
diksa it is considered to possess the high magical power of
driviflg away demons. Generally the dark antelope is very
closely associated with brahminhood, so that the real brahmin
shall live only in those places where this kind of animal is
obtained. So far there is nothing particularly noteworthy if
the skin of the antelope full of magical powers is identified
with the mystical cosmogonic Brahman. This kind of identi-
fication becomes comprehensible if this Brahman is really a
Zauberwesen. It is of special interest in this context to find
in the Taittiriya Samhita (1I. 1. 7)' that Brahman is
identified with the brown sacrificial cow. In this connection
it is not possible to ignore the introductory words of the well-
known narration in the Taittiriya Brahmana (I11. 3. 8. 1).
The original course of this myth has perhaps somehow

! This passage occurs also in MS., 11, 5. 7; Kath., XIII, 8.
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or other gone over to the cosmogonic Brahman which any
way comes near to the just identification of it with the
black skin and the brown colour mentioned just now. There
are also passages where Brahman appears by the side of
ksatra and other words signifying possession of armour, and
it is possible to think that here also Brahman signifies Zauber-
kraft (magic power), Brahmanenkraft (brahman power), and
in this way has come to mean brahminhood (essentia
brahmanica).

Keith points out' that though the theory operates with
real meanings found in the Rgveda and is as such far more
defensible than those of Haug or Hertel, it is difficult to
accept it because there is no proof that the term Brahman
originally denoted the Opferstreu. It is merely a matter of
conjecture, and it is quite open to accept another explanation
of the way in which Brahman develops its meaning. Unless
there is anything in the Rgveda to indicate that the sense
Opferstreu clung to Brahman, the probability that this was the
real sense is very slight. The passages adduced in this regard
are far from supporting the idea that at one time Brahman,
veda and barhis meant very much the same thing. In RV.
I1. 18. 7., mama brahmendra yihy acchd, the suggestion that
Brahman might be the same as barhis is sufficiently disproved
by the next line purutra hi vihavyo babhita. Clearly Brahmarn
denotes the hprayer of the singer, which is to bring to his
offering Indra as against the claims of other devotees. In
RV. VII. 28. 1, we have again the invitation to come to our
Brahman, followed by the quite decisive words viswve cid dhi
tvd@ vihavanta martah, showing that what is meant is prayer,
not grass. Similarly, it can be proved that in other passages
like RV. IIl. 8. 2; VII.35.7; 1. 10. 4; 47. 2; 24. 11;

! Keith, Jha Commemoration Volume, pp. 204-206.
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VIII. 62. 4; V. 40. 6; VII. 18. 4; 33. 3; IIIL 53. 12, 13,
Brahman means only prayer, not necessarily any kind of spell.
It is quite possible that even in the Vedic age there were as
now, two types of mind, those who believed that the divine
could be affected by elaborate ritual of magic type, and those
who upheld the power of supplication, not to compel but to
persuade the divine grace.

Concerning Charpentier’s theory regarding the develop-
ment of the cosmic sense, Keith ' finds it hard to accept that
there is a transition in the- use of Brahman occasionally as
Zauberwesen, on the ground that the evidence for such a use
is minimal and far from cogent. In RV. X, 61. 7 wherein
is described the incest of Prajapati, all that we are told is
that the gods applied the holy power that is within them, and
so created Vastospati; whether Rudra is here thought of or
not, matters little. Similarly, the suppositicn that in Tait-
tiriya - Samhita (V. 4. 4. 4), wherein the krsndjina is called
the symbol (ripa) of the Brahman, there is a reference to a
Zauberwesen is groundless. Plainly understood, the sentence
means that the black antelope skin is a characteristic of the
brahman class, the incorporation of the holy power. Also
the term brahmacarin need not denote one who practises
abstinence or celibacy, but only ‘one who practises holiness
one who busies himself about the holy power, or who walks in
the path of holiness .

\ Still more revolutionary than the theory propounded by
Charpentier, is the view held by M. Dumézil who devotes a
study, Fldmen-Brahman * where he maintains a theory which
not only resembles that of the former but also goes a long way
to vindicate it.

Y op. cit., pp. 207 ff.
® Annales du Musée Guimet, LI (1935).
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It is Dumézil’s contention that, from a common root
bhelgh, it is possible to derive Brahman, barhis, barha, ‘ tail
of a peacock,” upabarhana, ‘ mattress’, Latin flamen, and
in Greek ¢apudrxés, applied to a scape-goat, ¢Pdpudrov,
‘remedy.” The religious, magic meaning which the word
has need not be considered at present, but for the possibility
of its comparison with fldmen, there is the sanction of such
a great authority as Kretschmer.! It can be objected that,
if flag-ma gives flamma, then flag-men would not be re-
presented by flé-men ; but since it is seen that the Vergilian
MSS. give the form flam-men, this objection is not serious.
If it should be said that the comparison with ¢apudrés and
¢dpudrov is untenable as a matter of strict comparison,
since the Ionian poets have a in dapudras, and the Attic
short @ may be due to the analogy of the neuter, it has to be
pointed out that there are in Indo-European unaccountable
divergences in words which must be ultimately the same as
in the word for ‘liver’, Sanskrit pliha, Greek omhijv, Latin
lien, Irish selg, Lithuanian bluznis, and so on. Keith? finds
it difficult to accept the argument, for though identity of
origin is possible for words in cases where there is essentially
sameness of meaning, this is impossible where there is no
such immediate sameness of meaning and divergence of form.

Dumézil’s effort to establish this sameness, resting on
a reconstruction of religious beliefs, is equally faulty. * Faci-
nated by Sir J. Frazer’s evidence in the Golden Bough of the
connection between the King and vegetation and the death
of the king to revive life in nature, he stresses the legend of
S'unahsepa as suggesting the former practice of slaying the
son of the King or a substitute. With this he connects

! Einleitung, p. 127.; cf. Meillet, Histoire de la langue latine, p‘.w78.
2 0p. cit., p. 209.
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the accounts of victims treated as kings before sacrifice, and
so evolves the theory that the Brahmans achieved their
historical position, as originally the substitutes for the royal
victim, treated for a time as royal, and thus made equivalent
in value to the king for sacrificial purposes. The actual
sacrifice would be performed, to judge from the S'unahsepa
legend, by other future victims of whom there would be a
number, since the kingly sacrifice is needed to counter famine,
epidemic among men and beasts, and perhaps periodically
to strengthen the life of nature. Gradually actual sacrifices
ceased to claim human victims; the Brahman, however,
sacratus et sacrans, the recognized mediator between men and
the supernatural powers, has secured his position and the
caste is established. He had already drawn to himself
concern with other sacrificial rites; he 1s the living aspect
of those magic practices which are in some measure his
equivalent, since t'hey are called Brahman in the neuter ; both
are .remedies to secure good. From this history we can
understand the relation of the Brahmans and the Ksatriyas
in Indian History. The former claim, the latter concede,
pre-eminence, but it is never carried into actuality; this is
a reminiscence of the time when the real king and the fictive
king, the permanent and the temporary, substitute, coexisted
as indispensable to each other, but the substance of authority
rested wi/th the former, while the latter was accorded in
theory higher or coequal rights. Further, the original
character of the Brahman explains the position assigned in
the texts to the Brahman priest in the narrow technical
sense at the sacrifice. Thereat he neither acts nor speaks,
but watches its course, prepared to intervene to remedy errors.
But he obtains half the sacrificial gifts. Does this not de-
note that, unlike the other priests, he is consubstantial with

e
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the sacrifice which he himself once was? Moreover, in the
famous Purusa hymn (RV. X. 90) we have in mythical form
a reflex of the ancient rite of the slaying of the king, trans-
formed into a picture of the creation of the Universe, and of
the Brahman as the highest of the castes, from the sacrifice of
Purusa, who is none other than the Brahman par excellence.” !

Keith* remarks that these arguments are, no doubt,
quite ingenious, but the fact cannot be ignored that the
foundation on which they stand is not at all sound. The
S'unahsepa legend offers no evidence to support the idea
that, for the revival of the life of nature, the death of a royal
victim is necessary. For the suggestion that in the Ayva-
.medha, the Atreya who is a scape-goat was originally killed,
there is no evidence, much less for the idea that he was a
representative of the king, who originally was offered to
Varuna. The Purusamedha which is clearly a hypothetical
rite, built by the satra-makers on the Agvamedha, is of no
value as evidence. There is no hint in the Brahmanas of
an actual offering of a Brahmana or a Ksatriya therein. So
also to deduce from the tale of Manu’s proposed shcrifice
of his wife in the Maitrayaniya Samhita (IV. 8. 1) that the
king was at one time compelled to sacrifice his wife, is a
mere flight of imagination, as is the further suggestion that
Indra’s action resulted, in the Kathaka Samhita (11. 30), in
slaying the two Brahmanas who advised Manu’s evil deed,
reflects the offering of Brahmans as substitutes. In order
to explain the high rank of the Brahmans or their enter-
tainment by kings it is' certainly not necessary to resort to
this theory. The position of the Brahman priest at the

! Summarized by Keith, op. cit., pp. 209 ff., as in Dumézil, op. cit.,
pp. 86-96.

op. cit., p. 210 ff.
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sacrifice 1s naturally explained by his later introduction
into the rites, and his magic powers justify his claims for
a special share of the gifts. The sacrifice of Purusa is of
much disputed origin, and the theory of Dumézil is most
improbable.

Keith further points out that the effort to find a parallel
development through which the Roman Fldmen, originally
a victim substituted for the King, became the fldmen sacrorum
populi Romani, is equally unsuccessful. So also the endea-
vour to find essential parallels between Brahman and Fldmen.
There may be many similarities between the two, but there
are also significant distinctions which point out divergence
of i1deas. A Brahman does not cease to be one, if his wife
dies nor does his wife play any part similar to that of the
wife of the Flamen. The Flimen must marry a virgin, a
Brahman may marry a woman even if she has had ten
non-Brahman spouses before (AV. V. 17.8, 9). The Flimen
dialis may not spend a night outside the city; wherever a
learned Brahman is, there is a city. Thus there is nothing
whatever to prove the original identity of the Brahman and
the Fldmen.

Keith’s' own view is that the word Brahman denotes
‘ prayer and the mental attitude which induces prayer’, and-
is perhaps cognate with Old Irish bricht, ‘ spell,’ and Old
Icelandic bragr * poetic art.’

Till now we have dealt with the word Brahman,
and' now we take up the other word Atman. It occurs
altogether twenty-two times in the Rgveda; in the

Y Op. cit., pp. 206, 214 ff.; Religion and Philosophy of the Veda,
II. 450; for a reiteration of this view, see K. C. Chattopadhyay<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>