The Vedic Doctrine of “Silence”

Then only will you sce it, when you cannot speak of it; for

the knowledge of it is decp silence, and suppression of the
Henmes, Lib. X5

SCOSECS,

The general significance of “silence” in connection with rites, myths, and
mysteries has been admirably discussed by René Guénon in Etudes tradi-
tionelles! Here we propose to cite other, more specific details from the
Vedic tradition. It must be premised that the Swpreme Identity (fed
ekam) is not merely in itself “without duality” (advaita), but when con-
sidered from another and external point of view is an identity of many
different things. By this we do not mean only that a first unitary principle
transcends the reciprocally related pairs of opposites (dvandvau) that can
be distinguished on any level of reference as contraries or known as con-
tradictories; but rather that the Supreme Identity, undetermined evenr by
a first assumption of unity, subsumes in its infinity the whole of what can
be implied or represented by the notions of the infinite and the finite, of
which the former includes the latter, without reciprocity.? On the other
hand, the finite cannot be excluded or isolated from or denied to the in-
finite, since an independent finite would be in itself a limitation of the
infinite by hypothesis. The Supreme Identity is, therefore, inevitably repre-

[This essay was published in Indian Culture, 111 (1937).—%0.]

1René Guénon, “Organisations initiatiques et sociétés secrétes,” and “Du Secret
initiatique,” Le Voile d'lsis (1934), pp. 349 and 429; “Mythes, mystéres et symbales,”
Le Voile &lsis (1935), p. 385. Since 1036 Le Voile d'lsis has been published as
Etudes traditionelles.

2 “The Infinite (aditth) is Mother, Sire, and Son, whatever hath been born,
and the principle of birth, etc.” {RV 1.8¢.t0); “Nothing is changed in the im-
movable Infinite (ananta) by the emanation or the withdrawals of worlds™ (Bhas-
kara, Bijaganita [Benares, 1927}, repeating the thought of AV x.8.29 and BU v.1, that
“Though plenum (pérnam) be taken from plenum, pleaum yet remains.”). The in-
clusion of the finite in the Infinite is expressly formulated in AA 138, “A is
Brahman, the ego (ahem) is within it.”

On the relation of unity to multiplicity sece Coomaraswamy, “Vedic Exemplarism”
fin the present volume—En.].
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sented in our thought under two aspects, both of which are essential o
the formation of any concept of totality secundum rem. So we find it said
of Mitravarunau (apara and para Brahman, God and Godhead) that from
one and the same seat they behold “the finite and the infinite” (aditim
ditim ca, RV 1.62.8); where, of course, it must be borne in mind that in
divinis to “see” is the same as to “know” and to “be.” Or in like manner,
but substituting the notion of spiration for that of manifestation, it can
be said that “That One is equally spirated, despirated” (zad ekam dnid
avatam, RV x.129.2}; or is at the same time “Being and Nonbeing” (sa-
dasat, RV x5.4).°

The same conception, expressed in terms of utterance and silence, is
clearly formulated in RV 11.43.3, “Whether, O Bird, thou utterest weal
aloud, or sittest silent (zzspim), think on us with favor.™ And similarly
in the ritual, we find that rites are performed ecither with or without
enunciated formulae, and that lauds are offered either vocally or silently;
for which the texts also provide an adequate explanation. Here it must
be premised that the primary purpose of the Vedic Sacrifice (yajiia) is
to effect a reintegration of the deity conceived of as spent and disinte-
grated by the act of creation, and at the same time that of the sacrificer
himself, whose person, considered in its individual aspect, is evidently
incomplete. The mode of reintegration is by means of initiation (diksa)
and symbols (pratika, akrti), whether natural, constructed, enacted, or
vocalized; the sacrificer is expected to identify himself with the sacrifice
itself and thus with the deity whose primordial self-sacrifice it represents,
“the observance of the rule thercof being the same as it was at the crea-

i ?The “distinct operations” - (#fvrata), interior and exterior (#ra or guhya, and
avis), of the Supreme Identity are represented by many other pairs, eg., order
and disorder {cosmos and chaos), life and death, light and darkness, sight and blind-
ness, waking and sleep, potency and impotence, modon and rest, Gme and eternity,
etc. It may be observed that all of the negadve terms represent privations or evils
if considered empirically, but absence of limitation, and good, when considered
anagogically—the negative concept including the positive, as cause includes effect.
[_'I‘hls is further itlustrated by the two natures, niraktanirukia, mortal and immortal,
like Matrﬁvarur_lau in RV 1.164.38, the two Brahmans in BU u.3.1, Prajapati in 5B
X.I.3.2.

_*Cf. RV x.27.21, “Beyond what is heard here, there is another sound” (#rava
id ena paro anyad asti); 1.164.10, “At the back of yonder Heaven the gods incant
an ,omni‘scicnt word without outgoing effect” (mantrayante . . . vifvavidam vicam
avtsvaminvam); JUB uvny-g, where the initiate (diksitah, regarded as one dead
to the warld) is said t ntter a “nonhuman” werd (amanwiim vacam) or “brahma-
dictumn™ {brakmavidyam). Nothing but an echo of the veritable Word can be heard
or understood by human ears. '

199



MAJOR ESSAYS

tion.” A clear distinction js drawn between those who may be merely
“present” and those who “really” participate in the ritual acts which are
performed on their behalf.

As already stated, there are certain acts that are performed with a vocal
accompaniment and others silently. For example, in $B viL2.2.13-14 and
2.3.3, In connection with the preparation of the Fire-altar, certain fur-
rows are ploughed and certain libations made with an accompaniment
of spoken words, and others silently—"Silently (risnim), for what is
silent is undeclared (amiruktam), and what is undeclared is everything
(sarvam). . . . This Agni (Fire) is Prajapati, and Prajapati is both de-
clared (nirukiah) and undeclared, bounded (parimitak) and unbounded.
Now whatever he does with spoken formulae (yajusa), thereby he in-
tegrates (samskaroti) that form of his which is declared and bounded;
and whatever he does silently, thereby he integrates that form of his
which is undeclared and unbounded. Verily, whoever as a comprehensor
thereof does thus, he integrates the whole totality (sarvam krtsnam) of
Prajapati; the ab extra forms (bdhydni rapani) are declared, the ab inira
forms {antarani ripani) are undeclared.” An almost identical passage
appears in SB x1v.1.2.18; and in vi.4.1.6 there is another reference to the
performance of a rite in silence: “He spreads the black antelope skin
silently, for it is the Sacrifice, the Sacrifice is Prajapati, and Prajapati is
undeclared.”

In TS nrLg, the first libations are drawn off silently (updniu), the
latter with noise (wpabdim), and “thus one bestows upon the deities
the glory that is theirs, and upon men the glory that is theirs, and becomes
divinely glorious amongst the deities and humanly glorious amongst
men.”

In AB n.31-32, the Devas, unable to overcome the Asuras, are said to
have “seen” the “silent laud” (#dsnim fansam apafyam), and this the
Asuras could not follow. This “silent land” is identified with whae are
called the “eyes of the soma-pressings, by means of which the Compre-
hensor reaches the Light-world.” There is a reference to “these Eyes of
soma, by which eyes of contemplation (A7) and intellect (manas) we
behold the Golden™ (héramyam, RV 1.139.2, to wit, Hiranyagarbham, the
Sun, the Truth, Prajdpati, as in x.121). It may be observed in this con-
nection that, like the wine of other traditions, the soma partaken of is
not the very elixir (rasa, amrta) of life, but a symbolic liquor—“Of what
the Brihmans understand by ‘sema,’ none ever tastes, none tastes who
dwells on earth” (RV x.85.3-4): it is “by means of the priest, the mitia-
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tion, and the invocation” that the temporal power partakes of the sem-
blance of the spiritual power {(brahmano ripam), AB vi31.° Here the
distinction between the soma actually and the soma theoretically partaken
of is analogous to that between the spoken words of the ritual and that
which cannot be expressed in words, and similarly analogous to the
distinction between the visible representation and the “picture that is not
in the colors” (Lankdvatira Sutra 1m.118).

The well-known orison in RV x.189, addressed to the Serpent Queen
(sarpardjfit) who is at once the Dawn, Earth, and Bride of the Sun, is
also known as the “mental chant” (mdrasa stotra), evidently because it is,
as explained in TS vir3a, “chanted mentally” (manas@® stuvate), and
this just because it is within the power of the intellect (manas) not
merely to encompass this (fmdm, i.e., the finite universe) in a single mo-
ment, but also to transcend it, not only to contain (parydptum) but also
to environ (paribhavitum) it. And in this way, by means of what has
previously been enunciated vocally (#dcd) and what is afterwards enun-
ciated mentally, “both (worlds) are possessed and obtained.” Precisely
the same is implied in B m.1.4.29, where it is said that whatever has not
been obtained by the preceding rites is now obtained by means of the
Sarparajiii verses, recited, as is evidently taken for granted, mentally
and silently; and thus the whole (saream) is possessed. Similarly in KB
xiv.a, where the two first parts of the Ajya are the “silent murmus”
(¢iaspim-japak) and the “silent laud” (tdspim-fansa), “He recites in-
audibly, for the attainment of all desires,” it being understood, of course,
that the vocalized chant pertains to the attainment only of temporal goods.

It may be noted, too, that the correspondence of the spoken words
to the exterior and those unspoken to the interior forms of deity, cited
above, is in perfect agreement with the formulation of AB 1.27, where
when the soma has been bought from the Gandharvas (types of Eros,
armed with bows and arrows, who are the guardians of Soma, ¢& intra)

* AA 137, “By means of the form of Yonder-one one has being in this world”
{amuno ripenémam lokam abhavati); the converse, “by means of this (human)
form one is wholly reborn in that world” is stated here, and also in u.3.2 where
a “person” (purusa) is distinguished from the animal (pasu} in that he “by the
mortal seeks the immeortal, thar is his perfection.” For example, in AB viL3L, cited
above, it is by means of the nyagrodha shoots thar the representative of the tem-
poral_ power partakes of somae metaphysically (paroksena). This doctrine of “transub-
stantiation” is similarly enunciated in 8B xm.7.3.11, “By faith he makes the srd
to be soma,” cf. 8B xu8.1.5 and xii8.2.2, See also Coomaraswamy, “Angel and
Titan: An Essay in Vedic Ontology,” 1935, p. 382, n. I2.

% Hence Manasa Devi, the modern Bengali designation of the Serpent Goddess.
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at the price of the Word (vdc, fem., called here “the Great Naked One”
—the Nude Goddess—and represented in the rite by a virgin heifer), it
is prescribed that the recitative is to be performed in silence (updniu)
until she has been redeemed from them, that is to say, so long as she re-
mains “within.”

In BU ur6, where there is a dialogue on Brahman, the position is
finaily reached where the questioner is told that Brahman is “a divinity
about which further questions cannot be asked,” and at this the ques-
tioner “holds her peace” (upararama). This is, of course, in perfect agree-
ment with the employment of the #ia remotionis in the same texts,
where it is said that the Brahman is “No, No” (ne#, netr), and alse with
the traditional text quoted by Sankara on Veddnta Sitras m.2.1y, where
Bahva, questioned regarding the nature of Brahman, remains silent
(tdsnim), only exclaiming when the question is repeated for the third
time, “I teach you indeed, but you do not understand: this Brahman is
silence.” Precisely the same significance attaches to the Buddha’s refusal
to analyze the state of niredna. [Cf. avadyam, “the unspeakable,” from
which the proceeding principles are liberated by the manifested light, RV
passim.] In BG x.38, Krishna speaks of himself as “the silence of the hid-
den ones (mauna guhyinam), and the gnosis of the Gnostics” (fAanam
ifAanavatdm); where mauna cotresponds to the familiar munz, “silent
sage.” This is not, of course, to say that He does not also “speak,” but
that his speaking is simply the manifestation, and not an affection, of
the Silence; as BU 1wg also reminds us, the supreme state is one that
transcends the distinction of utterance from silence—*Without respect to
utterance or silence (amaunam ca maunam nirvidya), then is he indeed a
Braihman.” When it is asked further, “By what means does onc¢ thus
become a Brihman?” the questioner is told, “By that means by which
one does become a Brihman,” which is as much as to say, by a way that
can be found but cannot be charted. The secret of initiation remains
inviolable by its very nature; it cannot be betrayed because it cannot be
expressed—it is inexplicable (amiruktam), but the inexplicable is every-
thing, at the same time all that can and all that cannot be expressed.

It will be seen from the citations above that the Brahmana texts and
the rites to which they refer are not only absolutely selfconsistent but
in complete agreement with the values implied in the text of RV 1143.3;
the explanations are, indeed, of universal validity, and could be applied
as well to the Orationes Secretae of the Christian Mass (which is also a
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sacrifice) as to the unvoiced repetition of the Indian Yajus-formulae.”
The consistency affords at the same tme an excellent illustration of the
general principle that what is to be found in the Brihmanas and Upani-
sads represents nothing new in principle, but enly an expansion of what
is taken for granted and more “eminently” enunciated in the “older”
licurgical texts themselves. Those who assume that quite “new doctrines”
are taught in the Brahmanas and Upanisads are simply placing unneces-
sary dificulties in the way of their own understanding of the Sambhitas.

It will be advantageous also to consider the derivation and form of the
word zdspim. This indeclinable form, generally adverbial (“silently”)
but sometimes to be rendered adjectivally or as a neun, is really the
accusative of a supposedly lost tusna, fem. tusni, corresponding in mean-
ing to Greek ouyy, and derived from \/tus, meaning to be satisfied,
contented, and at rest, in the sense that motion comes to rest in the at-
tainment of its object, and indeed as speech comes to rest in silence when
all has been said that can be said. The word #h#snim occurs as a real
accusative (W. Caland, “t@snim is equal to vécamyamah™)—for to speak
of “contemplating silently” would involve a tautology—in PB viné.1,
where Prajapati, desiring to proceed from the state of unity to that of
multiplicity (éahu syam), expressed himself with the words “May I be
born™ (prajdéyeya), and “having by intellect contemplated the Silence”
(tasnim manasd dhydyat), therewith “saw” (ddidhit) that the Germ
(garbham, to wit, Agni or Indra, who as the Brhat becomes the “eldest
son”) lay hidden within himself (antarhizam), and so proposed to bring
it to birth by means of the Word (vdr). [CE. TS n5.11.5, yad-dhi manasi

T1t may be added that while, from a religious point of view, silence and fasting
and other acts of abstention are acts of penance, from a metaphysical point of
view their significance has no longer to do with the mere improvement of the
individual as such, but with the realization of supra-individual conditions, The
contemplaiive life as such is superior to the active life as such. It does not follow,
however, that the state of the Comprehensor or even that of the Wayfarer should
be one of rtotal inaction; this would be an imperfect imitation of the Supreme
Identity, where eternal rest and eternal work are one and the same. There is an
adequate imitation only when inacton and action are identified, as intended by
the Bhagavad Gitd and the Tacist wu wef; action no longer implies limitaton
when it is no longer determined by needs or compelled by ends to be atained,
but becomes a simple manifestation, In this case, for example, utterance does not
exclude, but rather represents silence [“Tr is just by sound that the nonsound is
revealed,” MU vi.22]; and it is in just this way that a myth or other adequate
symbol, although an “expression” actually, remains a “mystery” essentially. In
the same way, every natural functon, when referred to the principle it represents,
can properly be said to have been remounced even when it is performed.
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dhydyati, where yad is equivalent to “unspoken word,” “unuttered con-
cept.”] Tasnim manasé dhyiyat then corresponds to the more usual
manasd vicam akrata (RV x.71.2) or manasiivd vicam mithunam sa-
mabhavat (SB vi.1.2.9), with reference to “the act of fecundation latent
in eternity,” for thus® “He (Prajapati) became pregnant (garbhin)® and
expressed (asriata) the Several Angels.” The birth of the Son is, strictly
speaking, not only a conception from the conjoint principles, in the sense
of vital operation, but at the same time a conception intellectuaily, per
verbum in intellectu conceptum, corresponding to the designation of the
Germ (garbham, to wit, Hiranyagarbha) as a concept (didhitim) in this
sense, RV nL3rLr.

The Pasicaviméa Brahmana, cited above, goes on to explain with refer-
ence to the intention of “bringing to birth by means of the Word” (vdcd
prajanayd) that Prajapati “released the Word*® (vacarp wyagriata, in other
words, effected the separation of Heaven and Earth), and She descended
as Rathantara (vdg rathantaram avapadyata, where avapad is literally
to ‘step down,’) .. . and thence was born the Brhat . . . that had lain
so long within” (jyog antar abhat); cf. RV x.124.1, “Thou hast lain long
enough in the long-darkness” (jyog eva dirgham tama dlayisthah).
That is to say that Aditi, Magna Mater, Night, becomes Aditi, Mother

8 ““Thus,” i.e., as St. Augustine expresses it: having thus “made Himself a mother
of whom to be born” (Epiphanius comtra guingue haereses, 5). [See A4 Coptic
Gnostic Treatise Contained in the Codex Brucianus Ms. o6, tr. Charlotte Baynes
{Cambridge, 1933), xa.10 (p. 48), for Source and Silence.]

9 Cf. Epiphanius contra quingue kaereses xxuxiv.4, “The Father was in travail,”
and in folklore, the “couvade.”

101 js of interest to note the ritual parallel in §B w.6.9.23-24 where, after sit-
ting speechless (vdcamyamak), the sacrificers are to “release their speech” (zacam
visrjetan) according to their desires, e.g., “May we be abundantly supplied with
offspring.” [Note fhsntm Sansam tiva iva vai retamsi vikryante, AB 11.39; cf. espe-
cially JUB 111.16.]

1L Dirghatamas, “Long Darkness,” one of the blind “prophets” (rsf) of the Rg
Veda, is, accordingly, the designation of an ab intra, occulted form of Agni, whose
relation to his younger brother Dirghasravas, “Far Cry,” is as that of Varuna
to his younger brother Mitra or Agni, or, in other words, as of Death (mrtys)
to Life {ayus). Of Dirghaéravas it is also said that he had “long been under re-
sraint and lacking food” (jyog aparuddho’ fayanak, PB xv.3.25), and all these ex-
pressions correspond to what is said of Vrtra in RV 1.32.10, namely, that “Indra’s
enemy lay in the long darkness (dirgham tama afayat) beneath the Waters”; the
ab intra aspect of deity being that of the Dragon or Serpent {rrira, aki), the
procession of Prajipati a “creeping forth from the blind darkness” (andhe tamas
prasarpat, PB xvir.1), and that of the Serpents generally a “crawling forth™ {arf
sarpana), whereby they become the Suns {PB xxv.15.4). On this serpentine proces-
sion see Coomaraswamy, “Angel and Titan,” r935. The procession of Dirghatamas
requires a longer discussion.
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Earth, and Dawn, to be represented in the ritual by the altar (vedi)
that is the birth-place (yoni) of Agni: distinction is made between the
Word that “was with God and was God” from the Word as Earth
Mother, or in other words of “Mary ghostly” from “Mary in the flesh.”™?
For, as we know from TS urr.7 and JB 1.145-146, the Brhat (the Father
brought to birth) corresponds to Heaven,'® the future {bhavisyat), the
unbounded (aparimitam), and to despiration (apdna); the Rathantara
(the Father's separated nature) corresponds to Earth, the past (bhatar),
the bounded {parimitam), and spiration (préna).** The same assumptions
are found in JUB 153ff, substituting Siman and Rc for Brhat and
Rathantara: the Siman (masc.} representing intellect (manas) and despi-
ration {(apina), the Rc (fem.) the Word (zdc) and spiration (prina).
The Saman is also iz seipse “both she (s@) and he (ama),” and it is as
a single luminous power (virgf)' that the conjoint principles generate

12 Orherwise represented rmythically as the rape of the Word (RV n130.9, where
Indra “steals the Word,” wicam . . . mugiayaii), or as an analysis of the Word (RV
vi.103.6, x71.3 and 1253}, or again as a measurement or birth of Miya from
Miya (AV vungs, “Maya was born from Maya,” followed by the Lalita Vistara
xxvir.12, “Inasmuch as her, i.e., the Buddha's mother’s, likeness was modeled after
that of Mayi, Miaya she was called.”).

13 Agni, although the Son, is the Father himself reborn, and immediately ascends;
moreover, “Agni is kindled by Agni” (RV r12.6). It can be said of him, accord-
ingly, not only that “Being the Father, he became the Son” (AV xrx.534) and
that He is both “the Father of the gods and cheir Son™ (RV 1.60.1, see 8B vi.1.2.26),
but also that “He who heretofore was his own Son now becomes his own Father”
(5B 1.3.3.5), that he is “His Father’s father” (RV v1.16.35), at once the Son and
Brother of Varuna (RV w.1.2 and x.51.6), and “Ownson” (tan@napat, passim)—
this last expression exactly corresponds to the Gnostic “afroyeme.” It is, then,
easy to see how Agni, although a Son of chthonic birth, can in his identity with
the Sun be regarded also as the Lover of the Earth Mother; the syzygy Agni-
Prthivi being then an aspect of the parents Heaven and Earth, Savitr-Savitr], and
more remotely Mitrdvarunau (GB 1.32 and JUB .27, etc).

U CE in AA 11.3.6 the distinction of spirit (prane) from body (farira), of which
the former is hidden (fi7a) and the latter evident (awis), like “a” inherent and
“a" expressed: SB x.4.39, “No one becomes deathless by means of the body, but
whether it be by gnosis or by works, only after abandoning the body.”

1% Vir3j, from whom afl things “milk” their specific virtue or character, is com-
monly a designation of the Magna Mater, but even when so regarded is a syzygy—
“Who kneweth her progenitive duality?” AV vimg.ic. The terms wirdf and adis,
although both usually feminine, may alsc have a masculine sense with similar
reference to the first principle. To maintain, indeed, that any creative power con-
sidered in its creative aspect can be defined as exclusively “male” or exclusively
“female” involves a contradiction in terms, all creation whatever being a co-gnition
and con<eption; even in Christianity, the generation of the Son is “a vital operation
from a conjoint principle” (¢ principio conjuncto, Sum. Theol. 1.27.2), ie., a
principle that is both an essence and a natore—*That nature by which the Father

205



MAJOR ESSAYS

the Sun, and then immediately depart from one another, this division of
essence from natore, Heaven from Earth, or Night from Day being the
inevitable condition of all manifestation; it is invariably the coming of
the light that separates in time the Parents that are united in eternity.
Now saman always has reference to the music, ¢ to the articulate wording
of the incantations (re, mantra, brahma), so that when words are sung
to measured music this represents an analysis and naturing of a heavenly
music that in itself is one, and inaudible to human ears.** We may say,

begets.” It is only when it is realized once and for all that the creative power on
any level of reference—whether, for example, as God or Man—is always a unity
of conjoint principles, that is to say, a syzygy and mithunatva, that the propriety
can be seen of such expressions as “He {Agni} was born from the Timan’s womb
(asurasya jatharat ajayara),” RV 1120.14; “Mitra pours the sced in Varuna (retah
varune sifcati},” PB xxv.1o0.10; “My womb is the Great Brahman, therein I lay the
Germ,"” BG xiv.3, and many similar references to the maternity of a deity referred
to by names grammatically masculine or neuter.

18 Just as in Plotinus, Enneads 1.6.3, “Harmonies unheard in sound create the
harmonies we hear and wake the scul to the one essence in another nature”;
and v.g.11, “An earthly representation of the music that there is in the rhythm
(= Skr. chandans) of the ideal world.” It is precisely in this sense that the ritual
music, like every other part of the Sacrifice, is an imitation of “what was done by
the Divinities in the beginning” (SB vir2.1.4 and passm), which holds good no
less for the Christian Mass or Sacrifice.

It may be observed that in the operation of conjoint principles we necessarily
conceive of one as active, the other as passive, and say that one is agent and the
other means, or that one gives and the other receives. The apparent conflict with
the Christian doctrine, which denies a “passive power” in God {Sum. Theol. 1.41.4
ad 2), is unreal. $t. Thomas himself remarks that “in every generation there is
an active and a passive principle” {(Swm. Theol. 1.98.2¢). The fact is that a distine-
tion of this kind is determined by the necessity of speaking in terms of time and
space; whereas in divinis action is immediate, and there is no real, but only 2 logi-
cal distinction of agency from means. Savitr and Saviti are both equally “wombs”
(yoni, JUB 1v.27). f “One of the perfections acts (kertd), the other fosters
(rndhan),” RV un3r.z, and both of these are active operations; it does not mean
that either “act” or “fostering” represents possibilities which might or might not
have been realized, but merely refers to the co-operation of the conjoint principles,
intention and power. There is no distincdon of potentiality from act. Tt is only
when the creation has taken place, and concepts of time and space are therefore
involved, that we can think of a pure atto as divided from potenza by the measure
of the whole universe (Dante, Parediso xxix.31-36), of Heaven and Earth as
“driving apart” (#¢ vyadravatim, JUB 1.54), ar of “Nature as receding from likeness
to God” (Sum. Theol. 1.14.11). This separation (vfyoga) is the occasion of cosmic
suffering {traifoka, the pain of the Three Worlds that had once been one, PB
vitLLg, lokaduhkha, Weltschmerz, KU v.1r), and it is no wonder that “When
the conjoint pair were parted, the Devas moaned, and said, Let them be wed
again’ ™ (RV x.24.5); it is, however, only “at the meeting of the ways,” “at the
worlds' end,” that Heaven and Earth “embrace” {JUB r3, etc.}, only “in the heart”
that the matriage of Indra and Indrini is really consummated ($B x.5.2.11), that
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accordingly, that the name “Great Licurgy” (brkad ukthah, where ukthah
is from vdc, “to speak”) applied to Agni, e.g., in RV v.19.3, represents the
Son as a spoken Word, and manifested Logos;'™ and in the same way
Indra is “the most excellent inecantation” (jyesthaé ca mantrah, RV
X.50.4).

The spoken Word is a harmony. In KB xx1m.2 and xxmv.1, “Prajapati
is he whose name is not mentioned;* this is the symbol of Prajapati. . . .
‘Aloud’ in ‘Sing aloud, O thou of wide radiance’ {Agni) is a symbol

is to say, in a silence and darkness that are the same as that “Night that hides
the darkness of the conjoint pair™ in RV 11235, the Satapatha Brahmana inter-
preting this condition of unconscious cognition {semest), perfect beatitude (para-
mananda), and sleep (svapnaz) as an “entering into, or being possessed by, what is
one's very own” (spapyaya) [cf. Mand. Up. 11, apitr.].

17 The Sacrifice in its [turgical aspect is a “bringing to birth by means of the
Word”: one “sings the Saman on a Re” and this is a procreative coupling
{mithunam), identical with that of Intellect and Word (maras and vic), Sacrifice
and Guerdon (yajia, daksfni, ie., Prajipati and Dawn), and literally an in-form-
ation of Nature, “for were it not for Intellect, the Ward would be incoherent”
{SB m1.2.4.r1), whereas it is in fact the “birthplace of Order.” The Rathantara,
for example, is a “means of procreation” (prajananam, PB viL7.16, corresponding to
prajananam as “misteess” vifpatni, the “mother” of Agni in RV 1L20.1); Sawitr?
in this sense is identified with the meters {chandinsi) and called the “Mother of
the Vedas" {Gopatha Brdahmanz 1.33 and 38), which “meters” are commonly re-
ferred 10 as the means par excellence of reintegration (samskarana, AB vi.27,
5B vi1.5.4.7, etc.), and in her conjuncrion with Savitr presents an amalogy with
the Gnostic Ecclesia (“Mother Church™) and Grosis as constituting with Man
{Gvfpowrws — Prajapat, Agni, Manu) a syzygy. In this connection also there
should be noted the close relationship of the words maira, métr, and maya, “meter,”
“mother,” and “magical-means® or "matrix”; ma o “measure” and mir-ma, to
“measure out” being constantly employed not only in the sense of giving form and
definition, but in the closely related semse of creating or giving birth to, notably in
RV ur.38.3, u1.53.15, x5.3, x.125.8, AV vig.5, and in the well-known expression
nirmana-kays, denoling precisely the assumed and actually manifested and born
“body” of the Buddha.

Sacrifice and birth are inseparable concepts; the Satapatha Brahmana, indeed,
proposes the hermenmeta, “yajfia, because ‘yafi jayate”” Sacrifice is divisive, a
“breaking of bread”; the product is articulated and articulate. The Sacrifice is a
spreading out, a making a tissuc or web of the Truth (satyam tanavimaha, SB
15.1.18), a metaphor commonly employed efsewhere in connection with the
raying of the fontal light, which forms the texture of the worlds. Just as the kin-
dling of Agni is the making perceptible and evident of a hidden light, so the
utterance of the chants is the making perceptible of a silent principle of sound.
The spoken Word is a revelation of the Silence, that measures the trace of what
is in itself immeasurable,

1% [Prajapati chooses aniruktam simno . . . svargyam, the “indistinct (part) of
the sgman which belongs 1o heaven,” JUB i.52.6; cf. manasi “silenty,” opposed to

vacd, as in JUB 1.58.6; see 8B v.6.9.17 and Eggeling’s note on manasd stotra, also
JUB 1.40.4.}
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of the Brhat.” In SB vi1.1.15, the triumphant Jubilate of the spoken
Word is described as follows: “She (the Earth, bhami, being prihivi,
‘spread out’), fecling herself altogether complete (sarvé Rrisnd), sang
(agdyat); and because she ‘sang,’ therefore she is Gayatri. They say too
that ‘It was Agni, indeed, on her back (prszhe)*® who, feeling himself
altogether complete, sang; and inasmuch as he sang, therefore he is
Giyatra.” And hence whosoever feels himself altogether complete, either
sings or delights in song.”

We have thus briefly discussed the divine nativity from certain points
of view in order to bring out the correspondences of the Vedic and the
Gnostic references to the Silence. In both traditions the authentic and
integral powers on every level of reference are syzygies of conjoint prin-
ciples, male and female; summarizing the Gnostic doctrine of the Aeons
(Vedic amridsah = devah) we may say that ab intra and informally
these are Bvfés and ovys), “Abyss,” and “Silence,” and ab extra, formaily,
vols and éwvowa or Sophia, “Intellect,” and “Wisdom,” and without go-
ing into further detail, that owyy corresponds to Vedic zusni and wois
to manas, ovyy and Sophia respectively to the hidden and manifested
aspects of Aditi-Vac; and also that the “fall” of the Word (vdg . . .
avapadyata, cited above), and her purification as Re, Apala, Sarya (JUB
153 ff, RV vingr and x.85) correspond to the fall and redemption of
Sophia and the Shekinah in the Gnostic and Qabbalistic traditions, respec-
tively. In what are really more academic rather than more “orthodox”
forms of Christianity, the two aspects of the Voice, within and without,
are those of “that nature by which the Father begets” and “that nature
which recedes from likeness to God, and yet retains a certain likeness to
the divine being” (Sum. Theol. 1.41.5¢ and 1.14.11 ad 3), the eternal and
the temporal Theotokoi, respectively.

Let us repeat in conclusion that the Supreme Identity is neither merely
silent nor merely vocal, but literally a no-what that is at the same time
indefinable and partially defined, an unspoken and a spoken Word.

19 Ppshe, je., either (1) with reference to Agni's being seated on the earthen
altar (pedi) which is his birthplace (yonr), andfor (2) with reference to Agni's
being supported by the Prsthastotra, of which hymn the Gayatrl is the mother
by Prajapati, PB vir.3.8.
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i)

Manas

In the words of $B x.5.3.3, Agni should be “intellectually laid and in-
tellectually edified” (manasaivadhiyanta manasiciyania).

“Intellectually laid and intellectually edified”: for inasmuch as Agani
Himself “performs an intellectual sacrifice” (manasd yajatt, RV 1.77.2),
it is evident that one who would attain to Him as like to like must have
done likewise, without which a true “Imitation of Agni” would be im-
possible. Manas in the Samhitds and Brihmanas, and sometimes in the
Upanisads, is the Pure or Possible Intellect, at once a name of God and
that in us by which He may be grasped. Thus RV r.139.2, “We have be-
held the Golden-one by these our eyes of contemplation and of intellect”
(apasyama hiranyam dhibhii cana manasd svebhir aksibhih); RV 11452,
“What He [Agni], contemplative, hath as it were grasped by His own
intellect” (sveneva dhiro manasé yad agrabhit); RV vigs, “Intellect is
the swiftest of birds” (mano javistham patayatsu antas); RV vin.ioo.8,
“The Eagle cometh with the speed of intellect” {(mano java ayaména . . .
suparnah; cf. Manojavas as a name of Agni, JB 150); RV x.ar.1, “Varu-
na's knowledge of all things is according to His speculation” (vifvam sa
veda varuno yathd dhiyd); RV x.181.3, “By an intellectual speculation
they found the Godward-path” (evindan manasa didhyina . . . devay-
dnam); TS ns.a1s, “Intellect is virtually Prajapati” (mana fva hi praja-
patih); SB x.5.3.1~4, where Intellect (manas) is identified with “That
which was in the beginning neither Non-being nor Being” (RV x.129.1),
and this Intellect emanates the Word (vdcam asriata), a function usually
assigned to Prajapati; BU 155, “The Father is Intellect (manaes); The
Mother, Word (vic); the Child, Spirit or Life (prana),” in agreement
with the usual formulation, according to which Intellect and Word,
Heaven and Earth, as Knower and Known, are the universal parents of

[This essay was first published in the A. C. Woolner Commemoration Volume, ed.
Mohammad Shafi (Lahore, 1940).—ED.]
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