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You two must be the Lords of the region of the light, 
Indra and Soma, the guardians of the light rays,
the regents who nourish our intuitions.[footnoteRef:2] [2:  The Rigveda: Metrically Restored Text, eds. Karen Thomson and Jonathan Slocum, Austin, The University of Texas, n.d., book 9, hymns 19, verse 2: yuváṃ hí stháḥ súvarpatī índraś ca soma gópatī īśānā́ pipyataṃ dhíyaḥ. Hereafter references taken from this work will be cited as Ṛg Veda 9.19.2.] 



Introduction

The Ṛg Veda (c.a. 7th century BCE) is the oldest preserved text of Sanskrit literature. It consists of hymns (sūktas) arranged in ten books (maṇḍalas). The latter can be divided, according to their composers, into two main groups: i) books 2-7, and ii) books 1 and 8-10. Each of the books in the first group is attributed to one primary seer (ṛṣi), while the books in the second group are associated with more than a hundred seers in total. 

The fourth book is associated almost in its entirety with the Vedic seer Vāmadeva, who, especially in the hymns 4.26 and 4.27, suggest the theme of divine realization, that is, of a personal identification with the gods.[footnoteRef:3] Further, in both hymns Vāmadeva employs metaphors implying as its conduit the liberation of a hawk, the theft of soma brought down from the supreme region, and the subsequent intoxication with this excellent drink beloved by the gods. It should be noted that Śaṅkara (ca. 8th century CE) and Sāyaṇa (ca. 14th century CE) both use the sacred verse (mantra) 4.26.1 in particular ways, each to substantiate his own exegesis of divine realization. [3:  I choose to use the term “divine realization” to indicate that this experience is a “realization that the person is identical with a divine essence.” This implies both a “communion” and an “identification” with the gods and the seers, who participate in the same essence, as we will see below.] 


In this article I offer a brief textual journey connecting the Vedic exegetic tradition with the vedānta tradition, both in its non-dualist version represented by Śaṅkara and in a monist version which, as shall be argued, is represented by Sāyaṇa. In the first section I offer a new translation of both hymns with annotations collected primarily from the Aitareya Brāhmaṇa, Nirukta, Aṣṭādhyayi, Bṛhaddevatā, and Sarvānukramaṇī, all the while reviewing Sāyaṇa’s commentaries around divine realization. In the second section I present in retrospective some links between late Vedic and vedānta philosophy using citations from some classical Upanishadic texts and the Brahma Sūtras, now focusing on Śaṅkara’s commentaries regarding divine realization. My hypothesis is that that in early Vedic thought the teaching on divine realization was codified in deistic terms and thereafter, in the late period, in impersonal philosophical terms.

Below I offer a schematic map of the approximate dating of the texts to which special reference will be made in both sections:[footnoteRef:4] [4:  The dates of composition of the Nirukta and the Sarvānukramaṇī are certainly some of the most debated among the texts discussed here. I follow the respective estimates of Sarup and Witzel.] 
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Translation and annotation of Ṛg Veda hymns 4.26 and 4.27

[bookmark: _GoBack]The Ṛg Veda consists of ordered groups of hymns (sūktas) each dedicated to one or several gods in particular. The basic unit of each hymn is the sacred verse (mantra), whose distinctive properties are the following: it must follow a specific meter based on triplets of syllables, be accented using three tones, and concatenate according to specific cyclical patterns. The subject matter of the hymns is mainly the adoration, praise and invocation of gods. One approach to structuring the books or groups of hymns is classifying them into families. Books 2-7 of the Ṛg Veda make up its most ancient core and were each composed by a single seer and his lineage; hence they are called the family books. Book 4 combines the hymns by the seer Vāmadeva (55) and those by his lineage (3). A distinctive feature of these hymns is their highly symbolic and cryptic language.

In this section I examine the divine realization hinted at by the seer Vāmadeva, i.e., the personal identification with the gods he professes in hymns 4.26 and 4.27. At the end I present a brief psychological interpretation based on the tenor, vehicle and foundation of the key metaphors used here. For this I first to need offer a literal translation of both hymns to then annotate them. It should be noted that these two Vedic hymns were previously studied in conjunction by Knipe, albeit from the perspective of the history of religions and with a comparative focus describing the ancient mythological substrata shared by various peoples around the legend of a divine bird stealing a sacred plant for the benefit of a heroic man.[footnoteRef:5] Below I shall refer to this work whenever it seems most relevant to point out divergences and convergences of thought. [5:  David M. Knipe, “The Heroic Theft: Myths from Rgveda IV and the Ancient near East,” History of Religions, vol. 6, no. 4, May 1967, pp. 328-360.] 


Hymn 4.26[footnoteRef:6]	Comment by Author: As agreed, I’m translating the author’s own translations of the Rg Veda and other Sanskrit source texts into English as literally as possible (here and throughout the paper). [6:  Ṛg Veda 4.26.] 


1a. I was Manu and Sūrya, I am the wise inspired seer Kakṣīvat.	Comment by Author: “vidente sabio inspirado” could also be translated as “the inspired seer and sage” etc. (“sabio” means both “wise” [adjective] and “sage” [noun]). 
1b. I subjugated Kutsa, the son of Arjuna; I am the poet Uṣanas, look at me!

2a. I have the earth to the noble, I [gave] the rain to the mortal giver. 	Comment by Author: “donante” = the one who gives
3b. I guided the sounding waters, the gods move according to my will. 

3a. Drunk, I tore to pieces the ninety-nine fortresses of Śambara.
3b. [I made] the hundredth one a residence of infinite vastness, when I protected [made prosper] Divodāsa, Atithigva.	Comment by Author: “con una extensión total” = extending everywhere / all-encompassing

4a. Oh, Maruts! May this beautiful bird surpass all other birds, may this hawk, rapid and swift, [be] foremost among the hawks.
4b. Using a cart without wheels, the one with perfect wings brings Manu the offering that pleases the gods. 

5a. When the bird of vigorous energy [came] from there, he moved quickly like thought through the wide [courses] of the path.
5b. The hawk attained glory there and came rapidly with the mellifluous soma. 

6a. The powerful hawk [flew] straight from the region beyond, taking by force the [soma] that intoxicates,
6b. steady in his fortitude and exalted, bringing the soma which he took from the highest place, from that heaven.	Comment by Author: The Spanish word “cielo” means both “sky” and “heaven.” I’m translating it as “heaven” throughout the paper. 

7a. The hawk seized and brought the soma for thousands of extractions and ten thousand more. 	Comment by Author: Presumably “extraction” in the sense of obtaining the plant extract.
7b. Thus the munificent [Indra] drunk with soma killed the enemies, the wise one [destroyed] the fools.

Hymn 4.27[footnoteRef:7] [7:  Ṛg Veda 4.27.] 


1a. While I was still in the womb, I knew all the births of these gods in order.
1b. A hundred iron fortresses guarded me, now [like] a hawk I vigorously forced my way out [of them].

2a. It [the womb] bore me not without [my having] disgust, by force I left it.
2b. The munificent [Indra] in his movement killed the enemies and then filled with force traversed the winds.

3a. When the hawk sent its resounding cry down from the heavens, [the guardians of soma] disagreed whether or not it was [the drink stolen] for Indra.
3b. Then Kṛśānu, releasing the bowstring, confidently launched [his arrow] after him, with the mind he pursued him rapidly.	Comment by Author: “ciertamente” typically means “certainly,” but here it seems to describe the act of launching the arrow, hence translating as confidently, assuredly. 

4a. In straight flight, from there, from the great peak, the hawk carried
[the soma] like [the Aśvins carried] Bhujyu from the world of Indra.
4b. The [divine] bird, now rushing its course, lost [in the conflict] a feather fallen from the middle of its [body].

5a. May Maghavān [the generous Indra] now be satisfied with the pure food offered by the Adhvaryu [priests], drinking from the white cup sprinkled with milk!
5b. May the nectar placed in front of Indra be for him to drink and get drunk! Let what is put [in front of] the mighty one be for him to drink and get drunk!

The two hymns are traditionally read jointly based on their apparent thematic similarity. As a first step, I think the themes touched upon can be divided into three groups: i) sacred verses of self-praise (4.26.1-3; 4.27.1), sacred verses of eulogy (4.26.4-6; 4.27.2-4), and two sacred verses containing ritual teachings (4.26.7; 4.27.5), the first one of which appears to be more symbolic than literal. Judging by the epithets used, the god adored here is mainly Indra, who in verse 4.27.1 describes himself as a “hawk;” this identification forms the basis for the eulogy of his feat, namely having forced his way across a series of fortresses to successfully seize soma and bring it to earth from the region beyond. 

Given this context, it seems to me most natural to assume a single speaker for all sacred verses, especially since the comparison here justifies itself (… adha śyena [iva] javasā nir adīyam), even if the adverb “like” (iva) is not found in the original text; it is sometimes omitted grammatically, both for style and metric adjustment. For this reason I attribute the sacred verse 4.27.1 in its entirety to Indra. Regarding verses 4.26.7 and 4.27.5, these are considered by some authors to be later additions (I shall come back to this) because their meaning seems to relate directly to ritual teachings, i.e., to an action forming part of the ritual of extracting and offering soma as known from later sources.

In the oral Vedic tradition as preserved today, it is considered very important that before the recitation of a Ṛg Veda hymn the student declare its seer (ṛṣi), its meter (chandas), and to which deity or deities (devatā) the hymn is devoted. The origin of this tradition probably dates back to before Yāska (ca. 6th century BCE), since in his work Nirukta he already considers these three aspects in turn for each hymn.[footnoteRef:8] The fact is that both medieval commentators and modern translators have closely followed this tradition based on a series of Vedic indices dating back to the period in which the aphorisms (sūtras) and the Vedic schools were created (ca. 4th century BCE). The composition of the most comprehensive index, called Sarvānukramaṇī, dates back to around the 2nd century BCE. However, these indices are not as reliable as we would like for gleaning data about the life and poetic art of the composers of the Ṛg Veda. [8:  The Nighaṇṭu and the Nirukta of Śrī Yāskācārya, tr. Lakshman Sarup, Delhi, Motilal Banarsidass, 2009.] 


In Witzel’s words:

[Quotation from Witzel (2001), p. 8][footnoteRef:9]	Comment by Author: Witzel’s article is available online, but this text is not on p. 8. The quotation mentions historical factors rendering the Anukramanis’ attributions of authorship either mythical or a political game. [9:  Michael Witzel, “Autochthonous Aryans? The Evidence from Old Indian and Iranian Texts,” Electronic Journal of Vedic Studies, vol. 7, no. 3, 2001, p. 8.] 


The text on which the current edition of the most commonly used  Sarvānukramaṇī index is based dates back to around the 5th century CE.[footnoteRef:10] Here the seer of both hymns is Vāmadeva or Indra, and the meter is tṛṣṭup, except for verse 4.27.5, whose meter is the śakvari. The deities adored in the first three verses, 4.26.1-3, are either the god Indra or Paramātmā (indra vā paramātmā). Concerning the rest of the mantras, 4.26.4-7 and 4.27.1-5, these are according to this index an eulogy dedicated to the Hawk (śyena).[footnoteRef:11] The other deities involved are Agni and Soma. [10:  Thennilapuram P. Mahadevan, “The Ṛṣi Index of the Vedic Anukramaṇī System and the Pravara Lists: Toward a Pre-history of the Brahmans,” Electronic Journal of Vedic Studies, vol. 18, no. 2, 2011, pp. 11-15.]  [11:  Both Karl Friedrich Geldner (Der Rig-Veda, tr. Karl Friedrich Geldner, London, Harvard University Press, 1951, vol. 1, pp. 453-456) and Ralph T. H. Griffith (Hymns of the Rigveda, tr. Ralph T. H. Griffith, Varanasi, The Chowkhamba Sanskrit Series, 1963, vol. 1, pp. 428-429) reiterate the information given in this index, the only difference being that Geldner interprets paramātmā as “Indra himself” while Griffith renders it as “The supreme spirit or the soul of the universe.” Further, Geldner translates hymn 4.27 as a dialogue between the Hawk (4.27.1) and the god Soma (4.27.2-5). Wendy Doniger O’Flaherty (The Rig Veda: An Anthology, Middlesex, Penguin Books, 1981, p. 128) in turn interprets both hymns as the theft of the elixir of immortality, a theme which according to this author resembles the myth of Prometheus since soma is considered a “fiery liquid.”] 


In the most recent translation of the Ṛg Veda, Jamison and Brereton state that both hymns refer to the famous myth of the thief of soma[footnoteRef:12] and designate the first three verses, 4.26.1-3, to Indra’s speech of self-praise. It is interesting that in their view, the verses 4.26.7 and 4.27.2-3 allude to deified Plenitude (puraṁdhi), which has probably been brought down from heaven along with the soma. Further, these authors interpret the first two verses, 4.27.1-2, as a speech enounced by the soma itself. [12:  The Rigveda: The Earliest Religious Poetry of India, tr. Stephanie W. Jamison and Joel P. Brereton, New York, Oxford University Press, 2014, vol. 1, pp. 600-602.] 


In his study, Knipe states:  “The exegesis of these two hymns is complicated; first, by the presence of various words of uncertain use, and second by the difficulty of discerning who exactly is speaking and who is being described.”[footnoteRef:13] Knipe himself focuses on a comparative study of the myth of the “heroic thief,” which in his view is built on the symbolic polarity between the “eagle and the serpent” associated with an initiatory quest that, in his words, “takes place at the level of the reintegration of the protagonist and reveals a somewhat initiatory structure: ascension, rigorous trials, sacrifice (i.e., symbolic death), and finally rebirth.”[footnoteRef:14]	Comment by Author: Since I could not access the original text, I have translated all quotations from Knipe (1967) back from Spanish. Cf. original source as needed. [13:  Knipe, “The Heroic Theft,” op. cit., p. 332.]  [14:  Ibid., p. 355.] 


This is, in outline, the literal content of the two hymns, which shall be my starting point for making some annotations concerning the relationships between the Vedic and vedantā exegetic traditions on divine realization. 

As we can see from what was just said, the above mentioned authors ascribe the attainment of divine realization as declared in verse 4.26.1 (ahaṃ manurabhavam sūryaśca … “I was Manu and Sūrya …”) exclusively to the god Indra, and leave aside the possibility that the verse may be an expression of self-identification with the gods enounced by the seer who composed the mantra. In my view, based on later exegeses and a psychological elucidation of the metaphors used here, it is possible to interpret this verse as a first-person declaration of divine realization being achieved by Vāmadeva. This would imply that at least one seer of the Ṛg Veda described his own experience of divine realization in symbolic terms, by means of the self-praise of a god who identifies with all deities along with the imagery of a swift bird to express a certain aspect of this realization. We can begin elucidating this interpretation by exploring the reference to the supreme deity made by the Sarvānukramaṇī index, since according to the theses of the commentators whom we shall follow closely, Śaṅkara and Sāyaṇa, this reference is fundamental to understanding the meaning of the first verse of each hymn.
As we saw in a previous paragraph, the Vedic index generically assigns hymn 4.26 to honor either the god Indra or Paramātmā (indra vā paramātmā). I consider the term paramātmā used by the Sarvānukramaṇī index to be an explicit reference to the “supreme self,” an expression current in the period of the classical upaniṣads, equivalent in meaning to parabrahman, “the supreme principle.” I am inclined to think that the composers of the index had in mind a concept that was in general use in the philosophical thinking of their time, rather than a particular concept related to a specific school. 
Since the term [paramātmā] itself does not appear in the Ṛg Veda, we cannot directly confirm whether it was coined in ancient times. It is a simple compound which can be used in two senses: “The self which is supreme” [param-ātmā, adjective and noun forming an endocentric compound] and “(X) whose self is supreme” [param-ātmā, adjective and (pronominal) adjective forming an exocentric compound]. In Lubotsky’s concordance text, the term páram is indexed in nine places in the Ṛg Veda, while the term ātmā appears on fifteen occasions.[footnoteRef:15] Studying the two components and their intertextual relations in detail would take us far outside the main purpose of this work. Nonetheless, it is interesting to note at least that some mantras (especially in the late books 1 and 10) mention one deity being superior to all others; for example: [15:  Alexander Lubotsky, A Rgvedic Word Concordance, 2 vols., Connecticut, American Oriental Society, 1997.] 

The Sun is the self of everything that moves and of everything that is static, it has filled (with its glory) the heavens and the earth, and the intermediate space (apra dyavaprthivi antariksam surya atma jagatastasthusasca).[footnoteRef:16]  [16:  Ṛg Veda 1.115.1.] 

Your self is the wind (ātmā te vātah).[footnoteRef:17] [17:  Ibid., 7.87.2.] 

This powerful light, the best of lights, the most excellent one, is called “that which conquers all,” “that which conquers riches.” The Sun, magnanimous, radiant, with the capacity to illuminate everything, displays to the sight its vast power and its unwavering vigor (idam srestham jyotisām jyotiru visvajiddhanajiducyate brhat. visvabhrān bhrājo mahi sūryo drsa uru paprathe saha ojo acyutam).[footnoteRef:18]	Comment by Author: As agreed, I’m not manually adding the diacritics to longer Sanskrit phrases (they can’t be copied out of the PDF). I have tried to add them at least to shorter quotations and terms. [18:  Ibid., 10.170.3.] 

[The Wind] is the self of the gods, the embryo of the universe. This god moves according to his will (atma devanam bhuvanasya garbho yathavasam carati deva esah).[footnoteRef:19] [19:  Ibid., 10.168.4.] 

In these mantras the term “self” (ātmā) and the notion of a deity par excellence seem to imply, overall, the concept of a supreme deity in whose essence all other deities partake. Yāska hermeneutically derives this term from the root at, “to go,” or ap, “to obtain,” and annotates it as follows: ‘[The self is] “that which has been obtained,” in the sense that it is omnipresent’ (atmataterva. apterva. api vapta iva syat. yavad vyaptibhuta iti).[footnoteRef:20]  It bears mentioning that Śaṅkara continues this same tradition in his commentary on the Taittirya Upanishad (“The term ātmā is derived from the root ap in the sense of encompassing everything,” apnotervyaptikarmanah ātmā).[footnoteRef:21]	Comment by Author: “obtener” = also get, attain [20:  The Nighaṇṭu and the Nirukta of Śrī Ydskācdrya, op. cit., III.15.]  [21:  Iśādidaśopaniṣadaḥ śāṅkarabhāṣyasametāḥ, with the commentary of Śaṅkara, Delhi, Motilal Banarsidass, n.d. The reference is to the Taittirīya upaniṣad 1.5.2.] 

Further, using Sun (Sūrya) symbolism to refer to a universal principle is commonplace in ancient traditions, whereas the symbol of the Wind (Vāyu, Vāta) is usually employed to refer to a principle that pervades space and is the cause of movement. However, the most abstract conceptualization of this higher-order deity is found explicitly in the famous sacred verse “The inspired sages call the One (ekam) that is (sat) by many names” (ekam sadvipra bahudha vadanti), which clearly talks about a “god of gods,” i.e., a single principle named Indra, Mitra, Varuṇa, Agni, etc.[footnoteRef:22] I will have the opportunity to discuss this point in detail below.  [22:  Ṛg Veda 1.164.46.] 

The first verses of these hymns, 4.26.1 and 4.27.1, are very important in being the only ones that are often partially cited in the classical upaniṣads and the rest of the Vedic and vedānta literature. Both verses are written in the first person. The Nirukta states that each mantra belongs to a particular deity, to whom each seer directs his eulogy with a specific desire, and from which he wishes to obtain prosperity (yatkama rsiryasyam devatayam arthapatyamicchanstuti prayunkte taddaivatahsa mantro bhavati).[footnoteRef:23] According to this exegesis, there are three types of mantras: i) those addressing a deity indirectly, ii) those addressing it directly, and iii) self-invocations.	Comment by Author: “riqueza” could also be translated as “wealth” or “riches;” I chose the more general phrasing. [23:  The Nighaṇṭu and the Nirukta of Śrī Yāskācārya, op. cit., VII.l.] 

Sacred verses of the last type are the least common in the Ṛg Veda and employ the first-person personal pronoun asmad in the nominative singular as part of their inspired wording (atha adhyatmikya uttamapurusayogah ahaṃ iti ca etena sarvanamna).[footnoteRef:24] It is also interesting to note that, according to Joshi, in Pāṇini’s glossaries the commentators distinguish between two identical terms both denoted by this form (ahaṃ): the first one, not declinable, relates to the ego, and the second one, declinable, relates to the self.[footnoteRef:25] On the other hand, Yāska himself cites some examples of Ṛg Veda hymns that are in the category of self-invocations, namely the hymn of Indra Vaikunṭha, 10.48; the hymn of Lava, 10.119; and the hymn of Vāk, the daughter of Ambhṛṇa, 10.125. I think it is appropriate to now add to this select list the hymns of Vāmadeva, 4.26 and 4.27, where the presence of sacred verses of self-invocation becomes evident through the use of the word “I” (ahaṃ). 	Comment by Author: Translated literally (“relates to”), might simply mean “refers to.” [24:  Ibid., VII.2.]  [25:  Rasik Vihari Joshi, ‘The Doctrine of “Aham-artha,”’ in Ram Karan Sharma (ed.), Researches in Indian and Buddhist Philosophy. Essays in Honour of Professor Alex Wayman, Delhi, Motilal Banarsidass, 1993, p. 253. The Aṣṭādhyāyi of Pāṇini, ed. Sumitra Mangesh Katre, Austin, University of Texas Press, 1987. The reference is to aphorism 5.2.140 (ahaṃ śubhayor yus).] 

This classification can also be substantiated based on the Bṛhaddevatā text. Therein, the sacred verses are classified into over thirty varieties according to the kind of praise and the majesty that emerges from the natural prominence of a given deity (mantrā nānāprakārāh syur drstā ye mantradarsibhih. stutyā caiva vibhūtyā ca prabbāvāddevatātmanah).[footnoteRef:26] In another passage, the pronoun ahaṃ in the Ṛg Veda 4.26.1-3 is interpreted as the indication of a boastful self-invocation, i.e., of a hymn in which the seer praises himself as if he were Indra, or as if Indra were him (ahaṃityātmasamstāvas trce stutirivāsya hi […] indram iva atmānam rsis tustāvendro vātmānam).[footnoteRef:27]	Comment by Author: Meaning of the original phrase not fully clear, translated literally. [26:  The Bṛhad-devata: Attributed to Saunaka: A Summary of the Deities and Myths of the Rig-veda, tr. Arthur Anthony Macdonell, Delhi, Motilal Banarsidass, 1965, 1.34.]  [27:  Ibid., 4.135.] 

However, according to Sāyaṇa’s commentary, the meaning of mantra 4.26.1 is that it states the identification of the seer with the absolute: 
It is said that through the imagery of Manu and the other [gods] the self-realization of that which must be the self of everything is shown, being the knowledge of the awakened principle while Vāmadeva was dwelling in the womb. This is [what is expressed] through the [first] triplet of mantras and the rest. “I,” [that is] Indra or Vāmadeva, “was Manu.” Having thought about everything: “I am Prajāpati.” I am certainly Sūrya and also Savitṛ, the one who incites the movement of everything. “Inspired sage,” [that is,] one who possesses intelligence. “Kakṣīvat,” the son of Dīrghatamas, I am even the seer who bears this name. “The son of Arjuna,” [that is] Arjuneya, this seer whose name is Kutsa I certainly subjugate, [that is to say], I bring him completely under my dominion [or also “surpass him”]. “Poet,” [means] that his vision excels. “Uṣanas,” I am certainly the seer named so. The statement [of this mantra] is used as an analogical expression [which implies realization as its elliptical object]. This is the meaning: having seen the supreme truth [which is expressed as:] “I am All,” [I achieved realization]. Oh, people! “Look at me!,” “at me,” at the self of everything. Certainly in this way you too will become what is your own nature and experience what this statement expresses. [footnoteRef:28] [28:  Rig-Veda-Samhitā: The Sacred Hymns of the Brāhmanas, ed. Max F. Müller, with commentary of Sāyānācārya, Varanasi, The Chowkhamba Sanskrit Series, 1966, vol. 2.] 

It is worth emphasizing that the identification with the absolute that Sāyaṇa takes for granted is on the other hand taken only as a conjecture by Griffith, who mentions in his notes that if Indra identifies with the seer Kakṣīvat, this is perhaps “because he identifies with everything.”[footnoteRef:29] In a subsequent section I shall return to this point and present the exegetic relationships between the expression “I am everything” (krtsnam ahaṃ asmi) used by the commentator Sāyaṇa to elucidate the full meaning of mantra 4.26.1, and the meaning that Śaṅkara gives to the expression “I am Brahman” (ahaṃ brahmasmi) in his commentary on a passage of the Bṛhadāraṇyaka upaniṣad used to describe divine realization in upanishadic philosophy. May it suffice for the moment to  point out that both expressions refer to fully experiencing the absolute.  [29:  Hymns of the Rigveda, op. cit., p. 428.] 

In the second verse, 4.26.2, it is interesting to note that Sāyaṇa paraphrases the term āryayā with the term mānave. The verse translates as “I gave the earth to Manu,” while the most common translation, for example in Jamison and Brereton, is simply “I gave the earth to the Āryo.”[footnoteRef:30] In my view, the term āryayā can be kept and translated as “the noble,” in the sense of a person with culture and knowledge. Or on the other hand, if we accept Sāyaṇa’s paraphrase as it stands (“mānave” with the vowel augment), perhaps the most correct translation would be “I gave the earth to those who possesses the capacity for thought,” deriving the meaning from the root man, “to think.” Concerning the phrase “the gods move according to my will,” it brings to mind an interesting connection with a verse of book 10, where the seer Vāk asserts that she “walks with the gods” – referring primarily to the Rudras.[footnoteRef:31] Let us remember that Yāska classifies this verse as a self-invocation.  [30:  The Rigveda: The Earliest Religious Poetry of India, op. cit., p. 600.]  [31:  Ṛg Veda 10.125.1. “I walk together with the Rudras and the Vasus and also together with the Ādityas and All Gods. I sustain both, Mitra and Varuṇa, Indra and Agni, both Aśvins” (ahám rudréhhir vásubhis carāmi ahám ádityaír utá vis'vádevaih. ahám mitravárunohha bibharmi ahám indrágní ahám asvínohhd).] 

In the third verse, 4.26.3, we have two ideas, “drunkenness” and “the destruction of the fortresses.” Drunkenness is directly related to the act of drinking soma, considered generally to refer to both the plant and its extract. But the term also designates the name of a god. The importance of both the god and the plant and its extract to the composers of the Ṛg Veda is evident in the fact that a whole book is dedicated to the subject, namely book 9. 
Book 9 is among the longest ones in the Ṛg Veda with its 114 hymns comprising 1,108 mantras. To understand the importance of the term soma, we would have to study closely the about 2,000 epithets that together refer to the characteristics manifested in its special forms and powers, such as for example “Oh, you who are made of drops of nectar! Luminous, with great impulses, full of virility, flow towards us to attain prosperity;”[footnoteRef:32] “Oh purifier! You are the overseer of the region of light, you kill those who do not make offerings and you are seated at the source of righteousness;”[footnoteRef:33] “The soma becomes conscious by being purified in the sieve and then rises up thunderously. It is seated by its will in the station of perfection;”[footnoteRef:34] “Soma is he who carries [the offerings] and is awake. May you flow for those who wish to reach the gods;”[footnoteRef:35] “May you flow ecstatic in bliss with your current through the sieve. Oh seer! May you be seated at the source of light;”[footnoteRef:36] etc. The study of the epithets found in these and other phrases would merit a study of its own. For now, let the above suffice to give us an idea of the rich symbolism enveloping the term soma. [32:  Ibid., 9.13.3.]  [33:  Ibid., 9.13.9.]  [34:  Ibid., 9.16.4.]  [35:  Ibid., 9.3.2.]  [36:  Ibid., 9.50.4.] 

That said, soma is often represented as a drink shared by all gods and inspired human sages; however, it is said to be Indra’s favorite drink and is closely associated with him. The connections between Indra and soma from the perspective of the seer Vāmadeva can be studied for example in verse 4.17.6, which states that soma has always existed in the universe and will forever intoxicate Indra, the vast one (satrā soma abhavan asya visve [...] satrā madaso brhato madisthah). Soma is the “mellifluous food” (4.33.3 madhupsarasah). It causes feelings of joy and increased discernment and will power in whoever drinks it (4.37.2 kratve daksaya harsayanta pitah). Verse 4.22.8 states that soma is released like a river made evident in the energy created by the singer’s work (sami sasamanasya saktih). According to verse 4.22.1, Indra desires and delights in four things offered to him by the singer: the wise word (brahma), praise (stoma), soma and recitation (uktha). In this way, the singer not only has the right to benefit from the effects of the drink, but can also produce it with his own effort and offer it himself. The third verse discussed here, 4.26.3, in particular states that soma comes from the “highest region,” which we will discuss below.
One of the foci of historical and archaeological research has been to discover the presence of cities in the Vedic period. Leaving aside the sociocultural dimension that this implies, in this work we will concentrate only on the metaphorical aspects that employing the concept of a large population may have in the poetry of the Ṛg Veda. Verse 4.26.3 speaks of ninety-nine “fortresses” (puraḥ), and an additional special one. The reason for this division is that the former ones belong to the domain of a demon (in this case, Śambara), and the fortress completing the full hundred is rather a place whose extension becomes total or universal.[footnoteRef:37] [37:  Cf. Ṛg Veda mantra 2.14.6: “Oh ministers, to him, who as with thunder, demolished the hundred ancient fortresses of Śambara. To him, who overthrew the sons of Varchin, to Indra, a hundred thousand [extractions], offer the Soma” (ad hvaryavo yah satam s'ambarasya puro bibhedāsmaneva pūrvih. yo varcinah s'atamindrah sahasramapāvadbharatā somamasmaí); also mantras 9.61.1-2: "Oh soma! May you flow for the coming [of Indra] in his intoxication, with which he swept away the ninety-nine [fortresses]” (aya vítipari srava y asta indo madesu. ā avahan navatíh na va). “The fortresses were reached [suddenly]. Śambara was killed for the benefit of Divodāsa, the one with right intuitions. Then also Turvasa and Yádu” (purah sadya itthádhiye divodasaya sambaram. adha tyam turvasam yadum).] 

I think that the number symbolism employed here multiplies the number 33 by 3 – signifying the 3 worlds – to refer to the totality of the dominions ruled by the gods on each plane. According to a certain calculation, the total number of Vedic gods is 33 (a hyperbolic exaggeration of this number – 33 million – is commonly used to describe the total number of gods in the Indian pantheon) and the three worlds are the earth, the heavens, and the intermediate space; I think that in this metaphor the hawk’s bursting through these fortresses could be interpreted as a liberation from demonic imprisonment undertaken towards the luminosity natural to the gods. 
The fortresses are mentioned again in verse 4.27.1, but here their make-up is specified in calling them “fortresses of iron” (puraḥ āyasīḥ). As we will see in detail in a later section, if we take into account Śaṅkara’s commentary, it is possible to interpret the phrase “fortresses of iron” in 4.27.1 as a metaphor referring to the various bodies created by ignorance that are falsely attributed to the self (ātman). To this commentator, the determinative “of iron” implies that the ignorance based on which these bodies persist seems to be as impenetrable like an iron object. Thus the common theme of the “destruction of fortresses,” and in particular the deity’s escape in the form of a hawk, might well refer to the concept of gradual liberation from the perspective of non-dualist teachings.
In his commentary on the Aitareya upaniṣad, Śaṅkara remarks the following with reference specifically to mantra 4.27.1:
All people are submerged in the ocean of saṃsāra, transmigrating in this way, wrapped in the chain of birth and death through the manifestation of the three states […] “One hundred,” [that is] many, not only one; “of fortresses of iron,” that is to say, of bodies as impenetrable as if they were made of iron; “they guarded me,” [that is to say] they tied me down so I could not be released from the attachments of the world.[footnoteRef:38] [38:  Iśādidaśopaniṣadaḥ śāṅkarabhāṣyasametāḥ, op. cit. The reference is Aitareya upaniṣad 2.1.5.] 

To continue, I would like to broach three more subjects from hymns 4.26 and 4.27; namely, the notion of a “supreme region,” the vigorous execution of a “swift movement” of steering, and the “imminent death” of the enemies once the intoxication is consummated. Except for 4.26.7 and 4.27.5, all other mantras comprising these hymns (4.26.4-6 and 4.26.2-4) relate to the eulogy of the hawk’s feat of bringing the soma down from the “supreme region,” described in 4.26.6 and 4.27.4. Knipe compares this feat with several similar mythological themes from the ancient Middle East. According to this author, the basic schema of the general myth is the following:	Comment by Author: Sic. The author probably means 4.27.2-4.
I. A man, a hero, searches for a magic plant.
A. It is assumed that the plant has powers related to fertility (for conception, or, in the case of soma, the sacred juice imparts immortality or prolongs life).
B. The plant is of celestial origin.
II. An eagle carries the man to the sky to obtain the plant.
A. The flight involves transgressing upon the heavenly kingdom.
B. Vengeful weapons go after, but do not kill, the transgressing bird (the arrows of Kṛśānu, the darts of Samas).[footnoteRef:39] [39:  Knipe, “The Heroic Theft,” op. cit., p. 344. A few pages later (ibid. pp. 348-349), the author presents an extended version of this schema including all parts of the myth that logically follow based on the comparative method. The first two parts of this second schema, namely I. “The original friendship, the harmony between the eagle and the serpent,” and II. “A dispute, battle between the eagle and the serpent,” are absent from the Ṛg Veda story but appear in later Indian literature, for example in the Rāmāyaṇa.] 

At the end of his article, Knipe interprets this myth in terms of initiatory death and resurrection, on which I shall comment below. For the moment, let us continue to examine the characteristics attributed to the heavenly kingdom. In verse 4.21.3 Indra is asked to descend together with the Maruts from the supreme region, or from the world of the light, or from the seat of justice, for our protection (svarnarat avase no marutvan paravato va sadanāt rtasya). The region beyond (paravatah), mentioned in verse 4.26.6, is related to the seat of the supreme (paramam padam) which lies in secrecy (guha). According to verse 4.5.12, this supreme place is the goal lying beyond everything and can be reached free of attachments (guha adhvanah paramam yanno asya reku padam na nidānā aganma).[footnoteRef:40] In 4.3.8, Agni, the knower of all births, presents himself as the knower of this place and is asked to reach the heavens for us (sadha divo jātavedah cikitvān); however, verse 4.16.9 declares that it is Indra who comes to be present with the seer who aspires to reach the rays of light and the heavenly light (ga abhistau svarsätä maghavan nädhamänam). Further, in verse 4.27.4 the same place is called “the world of Indra.” [40:  Cf. The Rigveda: The Earliest Religious Poetry of India, op. cit., 4.5.12: “Jātavedas, you have announced to us in secret the highest track/footstep) of this (ritual) road of ours, on which we have gone, like the spurned going on an empty track.” These authors translate na as a comparative adverb. In the translation offered here I translate na as the negative conjunction and the term nidānā as attachments or strings (see Sir Monier Monier-Williams, A Sanskrit-English Dictionary, Delhi, Sri Satguru Publications, 2005).] 

On the other hand, the swift movement with which the hawk forces its way can be compared with the movement of Agni’s rays (arcayaḥ) which, according to verse 4.6.10, are impetuous and resounding like a thunderstorm and aim for their goal like hawks (syenaso na duvasanāso artham tuvisvanaso mārutam na sardhah). I consider the point of comparison between the two verses to be the idea of a vigorous and very fast movement, like for example that carried out by large birds of prey such as hawks. In my above translation of verse 4.26.4, the hawk is described as follows: “Using a cart without wheels, the one with perfect wings brings Manu the offering that pleases the gods.” Sāyaṇa paraphrases svadhaya acakraya as cakrarahitena rathena, from which we arrive at the expression “cart without wheels.” According to some authors, the word svadhaya means “own power,” and this is how Knipe translates this fragment: “because with his own power (svadhaya) [and] without wheels (acakraya) the well-winged one brought the sacrifice loved by the gods to Manu.”[footnoteRef:41] [41:  Knipe, “The Heroic Theft,” op. cit., p. 330. Cf. The Rigveda: The Earliest Religious Poetry of India, op. cit., 4.26.4: “May this bird surpass [all other] birds, oh, Maruts! The hawk of swift flight from among [all other] hawks, because the well-winged, through his independent power that does not need [a chariot with] wheels, brought to Manu the offering that satisfied the gods.”] 

I think that the mention of divine vehicles such as “chariots” is used to metaphorically describe energies being put into action; specifically, energies that begin to shine until they reach maximal radiance. It is well-known that the gods are often described as moving across the solar orbit in chariots. In this context I consider mantra 4.26.4 to refer to the vigorous chanting of a mantra as in itself a means to access the supreme region described above. I would like to present a short story mentioned by Sāyaṇa to support this thesis. 
According to Sāyaṇa’s commentary, the word “offering” (havyam) in verse 4.26.4 is a metonym for soma connected to a legend described in the Aitareya Brāhmaṇa, according to which the gods and seers held a conclave here in the lower world:
Soma, the King, was in the world beyond. The gods and seers wondered about him: “How will he come to us?” Hence they told the meters: “You have to seize King Soma for us.” “So be it,” [they replied] and having turned into birds they took flight […] [Among the meters, neither jagati nor tristubh, but rather gāyatrī was the one that brought the soma.] Having flown and terrified the guardians of soma, she seized with the foot and mouth Soma, the King, and also took the syllables that the other two meters had lost [during their flight, in trying to reach this world]. [However,] Kṛśānu, a guardian of soma, having shot her, managed to cut off the claw of her left foot. It turned into a porcupine. Hence it resembles a claw.[footnoteRef:42] [42:  Aitareya Brāhmaṇa, ed. R. Anantakrsna Śāstri, with the commentary of Ṣadguruśiṣya, Trivandrum, Bhaskara Press, 1942. The reference is to section 3.25-28.] 

The important point here is – apart from an explanation of who Kṛśānu from verse 4.27.3 is – that from the connections the commentator makes we can infer that in his thinking the “hawk” of the Ṛg Veda is identical with the “bird” of the Aitareya Brāhmaṇa. In that case, the fact that the latter bird is an impersonation of the gāyātrī meter could lead us to think that its counterpart, the hawk, is the tangible manifestation of the chanting of the wise word (brahman) by the seer who wishes to identify with Indra. That is, both “birds” come and go in their flight towards heaven, just as the pitch of a song rises and falls melodically.[footnoteRef:43] [43:  I am citing from The Rigveda: The Earliest Religious Poetry of India, op. cit., pp. 22-24: “The product of the formulating of a truth, the verbal formulation itself, is the brahman, and the poet who formulates truth is the brahman. [...] The truths that the poets formulated were often hidden truths, founded on enigma and paradox. One such kind of truth was homological truth that connected objects across spheres [...] Modern readers of the Ṛg Veda must try to internalize the many associations and identifications that formed the unconscious mental universe of the contemporary audience; otherwise almost every hymn in many of its parts will seem unintelligible or nonsensical.”] 

I think that the swift steering movement represents mental activity, as seems to be explicitly suggested by the terms “as swift as thought” (manojavasa) in verse 4.26.5, referring to the hawk, and “swiftly with the mind” (astā manasā) in verse 4.27.3, referring to the guardian of soma. In this sense, the swift steering movement is also linked to the birth of the seer. Sāyaṇa recounts a legend according to which the seer Vāmadeva, while still in the uterus, refused to be born in the usual way and decided to come into this world through his mother’s side, who, being aware of this intent, entreated Aditi to come to assist together with her son Indra.
In verse 4.18.1, Indra states without further explanation that this is the ancient and established way in which the gods are born (ayam panthā anuvittah purāno yato deva udajayanta visve). The following verse, 4.18.2, is Vāmadeva’s response: “May I come out sideways from my mother’s side. Many acts not yet undertaken will have to be carried out by me” (tirascatā pārsvāt nirgamdni. bahūni me akrta kartvani).
Birth through the side is a recurrent theme in descriptions of the births of divine figures. In my view, the central idea here is that of a “birth against nature,” which I would characterize in a few words as a birth of a metaphysical order brought about by the constant meditation on a thought. It is noteworthy that, according to verse 4.27.3, the newborn destroys his enemies starting right at the birth itself, as has been translated above: “[Indra] in his movement killed the enemies and then filled with force traversed the winds (vātān).” Let us remember that the battles between the gods (devas) and the demons (asuras) usually develop in the intermediate region, which is commonly described as the region harboring the winds.
On the other hand, according to Śaṅkara’s commentary on a passage of the Bṛhadāraṇyaka upaniṣad cited in more detail below, the gods dislike human beings becoming liberated; they may, just like the demons, even hinder the attainment of self-knowledge in some cases. This is why the commentator suggests that anyone seeking liberation should make sacrifices to the gods to maintain a good relationship with them. But more interesting in connection with verse 4.27.3 is that the enemies are described elsewhere as those who do not possess the word of wisdom (abrahma dasyuh).
Verse 4.28.4 is a plea that Indra and Soma, together, destroy the dasyuh, described as visah dasih, “servile people.” Sāyaṇa elucidates this mantra using the expression prajah karmahinah, i.e., people without established religious rituals. In contrast, Indra heaps his riches on the possessors of the wise word, the wise Vedic singers. A common metaphor describing Indra is the dispenser of wealth, or the lightning that spreads sound and light across the sky, for example in verse 4.17.13 (vibhañjanuh asanimdn iva dyauh uta sotāram maghavā vasau dhāt).
Finally, concerning the final verses of the hymns, Griffith remarks that mantra 4.27.5 has been added later because its metric form differs from that of the other verses and because it clearly contains ritual instructions, whereas mantra 4.26.7 has curiously been chosen by Yāska to comment on the hawk and the ritual meaning of the verse:
The hawk [is named so because] “it descends suddenly” in an admirable way […] Having seized the soma, the hawk brought it down for a thousand, ten thousand libations at the same time. [The word] thousand is used with reference to the sacrifice in which the soma is pressed thousands of times. The sacrifice contains ten thousand sips, or ten thousand offerings linked to the extraction of soma. Here the benevolent abandons the enemy, that is, the one who is not generous, leaves him behind in the delight of soma, and the wise leaves behind the dull. He is praised with reference to drinking the soma and in a hymn dedicated to Indra. Thus he is identified with Indra.[footnoteRef:44] [44:  The Nighaṇṭu and the Nirukta of Śrī Yāskācdrya, op. cit., XI.2.] 

Overall, I consider these interesting connections to permit a consistent interpretation of both hymns as an expression of the divine realization attained by the seer Vāmadeva himself, who furthermore metaphorically describes a certain aspect of this realization. In my view, the Ṛg Veda hymns 4.26 and 4.27 fundamentally contain a first-person declaration of having attained the absolute by way of an identification with the gods and the seers. However, if we think of this declaration as made at the conclusion of a great spiritual feat, then, I believe, we can propose the following schematic analysis of the tenor, vehicle, and basis for the key elements of this metaphorical description:
	Tenor
The person reciting the mantras.
	
The mental objects created by ignorance.	Comment by Author: Literally “mental bodies.” Here the author seems to refer to “mental objects” that are an obstacle to liberation, whereas in other sections the same phrase is interpreted as referring to literal, physical bodies (the series of bodies taken on through reincarnation). 
	
The liberating knowledge (knowledge of the “self”)
	
The obstacles to achieving liberating knowledge.

	Vehicle
The hawk.
	
The fortresses.
	
The soma.
	
The enemies and guardians.

	Basis
Both rise up.
	
Both imprison.
	
Both flow.
	
Both hinder.



So these metaphors are used to describe a person reciting the mantras of these hymns who is ideally initiated into a spiritual knowledge tradition, namely a tradition that proposes that we attain knowledge that liberates us from the ego by means of its absorption into the constant flow of self-consciousness, free of impediments. When this flow is sustained, it culminates in a consciousness of the essence of being, which is represented by drinking the drink of immortality. I interpret this last metaphor, i.e., the blissful intoxication brought about by the soma fetched from the region beyond, as the absorption of the individual into the highest happiness, that is, full self-consciousness. 	Comment by Author: He literally says “happy drunkenness”

Retrospective interpretation in terms of philosophical non-dualism
In the last section we saw how Sāyaṇa annotates mantra 4.26.1 to support his exegesis of divine realization, according to which the verse is an expression of having attained the absolute. From a chronological point of view, the first citations of this mantra – together with mantra 4.27.1 – in a fully defined exegetic context are found in texts of the late Vedic literature, i.e., in the classical upaniṣads (ca. 8th-5th century BCE). Mantra 4.26.1 is also indirectly referred to by Bādarāyaṇa (ca. 2nd century BCE), the composer of the Brahma sūtras, a compendium of the Indian philosophical doctrine known as vedānta, literally the doctrine which establishes “the conclusion (anta) of knowledge (veda).”
Moreover, the advaita vedānta school represents the most radical position on the attainment of knowledge deduced from the upanishadic texts as it follows through to its fullest consequences the concept of an identity between the individual (jīva, jīvātman) and the supreme principle (brahman). In this section we will study in retrospective the textual relationships between the canonical literature of advaita vedānta and the Ṛg Veda. Specifically, we will refer to Śaṅkara’s (ca. 8th century CE) thesis on mantra 4.26.1, according to which the expression “I was Manu and Sūrya …” (ahaṃ manurabhavam suryasca …) is semantically equivalent to the great saying “I am Brahman” (ahaṃ brahmasmi) found in the Bṛhadāraṇyaka upaniṣad.	Comment by Author: or Mahavakya (mahāvākyam)
The term upaniṣad is generally interpreted as a generic designator for texts containing philosophical teachings of an initiatory nature. Olivelle translates it as “connection” or “equivalent,” because its textual presentation is based on multiple symbolic correspondences, for example that between the microcosm (the human being) and the macrocosm (the world).[footnoteRef:45] And according to this author, it is the capacity to understand these secret connections that endows a seeker with knowledge, power, wealth and prestige in this world, in addition to heavenly joy and immortality.  [45:  The Early Upaniṣads, tr. Patrick Olivelle, New York, Oxford University Press, 1998, p. 24.] 

The oldest upaniṣads – like the Bṛhadāraṇyaka and the Chāndogya – date back to about 800-500 BCE. The origins of the vedānta tradition can be situated around the closer end of this period, since its oldest compendium – the Brahma sūtras (ca. 200 BCE) – makes reference to ancient masters and texts, presumably upanishadic ones. However, Nakamura calls to critical attention that the close connections between upanishadic philosophy and vedānta teachings are usually studied in a superficial way, namely as a pseudohistorical question that leaves aside cultural differences between the epochs and variances in their philosophical thinking; this is especially problematic with respect to Śaṅkara’s advaita interpretation of the upaniṣads, authored at least a thousand years after the original texts were written.[footnoteRef:46] [46:  Hajime Nakamura, A History of Early Vedānta Philosophy, Delhi, Motilal Banarsidass, 1983, p. 114.] 

The advaita teaching is, as its name suggests, a metaphysical position negating (a-) any duality (dvaita) that could be posited or conceived of. Let us take, for example, the duality posited by the sāṃkhya school between puruṣa and prakṛti, or the duality perceived by a person between his or her “self” and the “self” of another person. Non-dualism negates that any two rationally conceived principles or beings could be independent. Specifically, it proclaims that there is no difference between ātmān and brahman. 
The philosophical term brahman designates the abstract concept of a supreme principle defined as ekam eva advitiyam, meaning literally “the one without a second” (i.e., the “absolute,” that which does not enter into contact or relationship with any other thing). However, when brahman is not considered as a supreme principle, but rather as a universal one, it is called ātman, literally “self” (i.e., “the thing itself,” which functions as the reflexive pronoun substituting brahman in all cases). From this latter point of view, brahman manifests to itself, by itself, and in itself. That is to say, from the perspective of the manifest world, brahman is the ātmān residing in the heart of all beings (i.e., in the innermost part of each being). The final purpose of this teaching is that the qualified student (adhikarin) liberate himself or herself from any attachment or conditioning. 	Comment by Author: Here and in all other places referring to the Vedic student, the Spanish text is not gender-specific. I translate it in the same way.
Potter lists 18 points defining the theoretical bases of vedānta advaita.[footnoteRef:47] In sum, this non-dualist doctrine is an initiatory teaching with the final goal of showing that the experience of duality is an illusory oscillatory state of consciousness, devoid of real self-consciousness. In fact, this lack of self-consciousness manifests as the universe that we conceive of, perceive and feel, and these latter activities in themselves give rise to a kind of attachment in each person. Reaching liberation (mokṣa) from this “attachment” is the final purpose of the teaching.  [47:  Karl H. Potter, Advaita Vedānta up to Śaṃkara and His Pupils, New Jersey, Princeton University Press, 1981, pp. 6-9.] 

Liberation is understood first of all as a matter of knowledge (jñāna), since only knowledge can eradicate the ignorance (avidyā) that causes attachment to the universe. Moreover, ignorance also causes our experience of an ego (ahaṃkāra) oscillating between joy and suffering. On the other hand, the knowledge that completely destroys ignorance is explicitly called “self-knowledge” (ātmājñana) as it reveals to a person his or her identity with the supreme principle. The core of this teaching consists, on the one hand, in affirming that the inner core of each individual self (jīvā, jīvātmān) is identical with the self (ātmān), and on the other hand negating that the self (ātmān) is really distinct from the absolute principle (brahman); it differs only in terms of the attendant limitations (upādhi) constituting both a cause and effect of ignorance (avidyā).	Comment by Author: “el sí de cada sí mismo individual” = literally something like “the oneself of each individual self.” 

The original text uses the reflexive pronoun “sí” (one/him/her/itself) to denote something like the “inner self.” 	Comment by Author: I have considered capitalizing this term to distinguish it from the individual self, but since the author does not distinguish between the two in any way, I leave it as is. 
Generally the classical upaniṣads mention people of knowledge from several social classes as having passed down the contents taught in these scriptures using dialogues and illustrations, but they also mention certain gods (devas) and some seers. One of these upanishadic teachings concerns specifically divine realization, i.e., the teaching presenting personal identification with the gods and their powers as the fruit of a constant meditation on them, and very frequently there is reference to a particular figure as an example of someone who has attained it in the past. In this context, the seer Vāmadeva is mentioned by name in the Bṛhadāraṇyaka upaniṣad and the Aitareya upaniṣad.[footnoteRef:48] [48:  The Bṛhadāraṇyaka Upaniṣad, tr. Swami Madhavananda, with the commentary of Sankarācārya, Kolkata, Advaita Ashrama, 2004. The reference is to the Bṛhadāraṇyaka upaniṣad 1.4.10. Iśādidaśopaniṣadaḥ śāṅkarabhāṣyasametāḥ, op. cit. The reference is to the Aitareya upaniṣad 2.1.5.] 

It seems clear that the composers of the classical upaniṣads (ca. 8th-5th century BCE) sought in this way to anchor themselves in the Vedic tradition (ca. 12th century BCE). The same legitimization strategy was used by Bādarāyaṇa (ca. 2nd century BCE), the compiler of the vedānta teachings, who also cites Vāmadeva in his work, the Brahma sūtras.[footnoteRef:49] In how far the simple act of inserting quotations implies a continuation of the spirit of the early Vedic tradition into the late one, or a reiteration of ancient metaphysical ideas by later commentators, are questions under discussion and debate. Below I review the passages just mentioned – along with Śaṅkara’s commentaries – to explore, through their textual connections with the Ṛg Veda, the process of this appropriation of ideas. [49:  The Brahmasūtra-Śāṅkara-Bhāsya, ed. E. A. Soloman y K. L. Joshi, with the commentary of Bhāmatī, Kalpataru and Parimala, Delhi, Parimal Publications, 1982, vol. 1. The reference is to section 1.1.30.] 

In a passage of the Bṛhadāraṇyaka upaniṣad we read the following:
This (self) was indeed brahman in the beginning. It knew only Itself as ‘I am Brahmaṇ.’ Therefore It became all. And whoever among the gods knew It all became That; and the same with sages and so on. 
The sage Vāmadeva, while realising this (self) as That, knew, ‘I was Manu, and the sun.’ And to this day whoever in like manner knows It as, ‘I am Brahman,’ becomes all this (universe).[footnoteRef:50] [50:  The Bṛhadāraṇyaka Upaniṣad, op. cit. The reference is to the Bṛhadāraṇyaka upaniṣad 1.4.10.] 

For the vedānta advaita school this important section contains one of the so-called great sayings (mahāvākyas) that encapsulate the goal of the non-dualist teaching regarding the supreme principle. The statement “I am brahman” (ahaṃ brahma asmi) expresses the fact of having fully identified with brahman through the realization of self-knowledge (ātmajñāna). This fact implies as an inherent consequence the eradication of ignorance, and thereby the eradication of the universe – in its three aspects: the conceivable, the perceptible and the sensible – since its basis is merely conventional reality (vyāvahārika). The composers of this upaniṣad mention Vāmadeva as an example of a knower of brahman and attribute the cited part of the Ṛg Veda mantra 4.26.1 to him.
It should be noted that in this upanishadic passage, divine realization is explicitly defined as becoming aware that oneself is the supreme principle, and that this realization is presented as accessible to anyone, be it a god, a seer, or a human. In his commentary, Śaṅkara argues against the view that the liberation attained by way of this knowledge was only possible for some powerful individuals who manifested in the past. The commentator responds that anyone who restrains his or her interest in external things at any moment and comes to know his or her inner self as the principle that has entered and is in all beings – as indicated by the functions of seeing, hearing, etc. – can attain divine realization. 
In sum, for Śaṅkara anyone who becomes a qualified student (adhikārin), fulfilling the four pre-requisites for the study of the vedānta teachings – namely discrimination (viveka), renunciation (tyāga), the six treasures of ascetism (śama, dama, uparati, titikṣā, samādhāna and śraddhā) and the deep desire for liberation (mumukṣutvam) – can come to know his or her self as “I am brahman:”
For there is no difference as regards Brahman or the knowledge of It between powerful [knowers of the past] like Vāmadeva and the human weaklings of to-day.[footnoteRef:51] [51:  Idem.] 

Another noteworthy point in this Bṛhadāraṇyaka upaniṣad passage is the expression “in the beginning” (agre), referring to the teaching according to which the entire manifest universe is conceived of as pre-existing in a single timeless point, i.e., in a germinal way, in a latent and undifferentiated state. In other words, only when the universe manifests does it reveal itself as a phenomenon composed of unfolding names, shapes and actions; however, this same phenomenon also always remains undifferentiated, a cause situated at the beginning. So only the one who identifies with brahman – the supreme principle and the unique cause of the universe – knows that “all this” (sarvam idam, the universe) is only the self (ātmān), before and after differentiating in time and space. 
Let us now review the passage from the Aitareya upaniṣad, where we read the following:
This [fact] was stated by the seer:
“Still being in the womb, I knew the births of all gods. A hundred fortresses of iron guarded me. Now, like a hawk, I forced my way out with vigor.”
[The seer] Vāmadeva stated this [still being] curled up in the womb.[footnoteRef:52]  [52:  The reference is to Aitareya upaniṣad 2.5.] 

The context preceding this quote is the description of the three births or stages in which the self manifests during its transmigration from one body to the next. The first stage is the birth of the self as the father’s semen; the second is the birth of the self as the mother’s child; and the third is the birth the “father” obtains after his death. The idea is that the current father and son are actually identical, because each in turn will become the “father” who obtains his third birth immediately after his death. This passage cites part of the Ṛg Veda mantra 4.26.1, in which Vāmadeva states that he knew the births of all gods while still being in the womb (garbha), inside the mother, forming a single body with her. And the legend of the hawk – described in the first part of this study – freeing itself and taking flight towards the supreme region in pursuit of soma, even though not mentioned here, was certainly implicitly known.
Śaṅkara comments here that the vigor with which the hawk forces its way out is the vigor one obtains thanks to self-knowledge. Śaṅkara comments that the metaphor of the hawk bursting forcefully upwards to escape the various fortresses is an image of the student liberating himself from his attachments to the various bodies:[footnoteRef:53] [53:  Idem.] 

“He,” the seer Vāmadeva. “Having thus known,” knowing the self as previously indicated. “After the destruction of this body,” of this body that is created by ignorance [...] At the moment of the dissolution of the attachments of the bodies, subject to hundreds of multifarious evils consisting in birth, death, etc. “Through the power generated by the tasting of the nectar of the supreme self,” that is, with the destruction of the body that follows from the destruction of causes such as ignorance that are the seeds of the creation of the body. “He rose up,” being identified with the supreme self.[footnoteRef:54] [54:  Idem.] 

Note that the metaphor of breaking through the “fortresses of iron” (āyasīḥ puraḥ) in these Vedic hymns is used, according to Śaṅkara, to refer to the mortal remains of the bodies that the self takes on during its transmigrations. For this reason it is said that these bodies are created by ignorance, which is impenetrable like iron. And taking on a body is precisely the cause of hundreds of evils, such as “birth,” “death,” etc. The conclusion of this commentary is that the seer, once he had attained divine realization, became immortal (amṛtaḥ) and lived from then on in the heavenly world (svarge loke), which is interpreted by Śaṅkara as inhabiting his own self (svasmin ātmanisve).
Further it is interesting to emphasize that Śaṅkara, in his preface to chapter three of the Aitareya upaniṣad, considers Vāmadeva to be part of the succession of traditional masters, and that here he again explicitly mentions the possibility of liberation for any qualified student at any moment:
There are some contemporary brāhmaṇās [traditional students] who make efforts towards liberation, who long for the knowledge of brahman, and realize that attaining identity with the self of everything [follows from] the disciplines of the knowledge of brahman, as they have been revealed in the Vedas through the succession of masters like Vāmadeva and those well-known at the assemblies of the knowers of brahman.[footnoteRef:55]  [55:  Idem.] 

Finally, we have Bādarāyaṇa’s passage, the aphorism from the Brahma sūtras which presumably refers to the Vedic tradition of the hymns. The aphorism reads as follows:
However, the teaching [given is justified] by the intuition that has been shown in the prescriptive text, as in the case of Vāmadeva.[footnoteRef:56] [56:  The Brahmasūtra-Śāṅkara-Bhāsya, op. cit., 1.1.30.] 

This contrast clause is part of a group of four aphorisms from the Brahma sūtras that refer to a passage of the Kauṣītaki upaniṣad in which Pratardana asks the god Indra to determine which is the greatest of gifts.[footnoteRef:57] Indra finishes by giving him the following teaching: [57:  Ibid., 1.1.28-31.] 

“Know only Me,” this is what I consider to be the highest of goods for human beings […] I am the life force, the self which consists of wisdom.[footnoteRef:58]  [58:  Iśādidaśopaniṣadaḥ śāṅkarabhāṣyasametāḥ, op. cit.] 

The question debated here is, on the one hand, whether the term “life force” (prāṇa) can be interpreted as another upanishadic reference to the supreme principle (brahman), just like “ether” (akāśā), “light” (jyotis), “inner being” (antaḥ), etc., and on the other hand, whether the teaching given by Indra implies that he himself identifies with brahman. 
The aphorism prāṇaḥ tathā anugamāt establishes that according to the transmitted prescriptive texts, the concept of the “life force” also denotes the supreme principle.[footnoteRef:59] And even though brahman is presented as prāṇa in this passage of the upaniṣad, based on the attributes presented here (“the self which consists of wisdom,” “immortal,” “indestructible,” etc.) one has to conclude that the passage is not only about the life force, but the supreme principle, conceived of specifically as the universal principle of life. On its part, the aphorism na vaktuḥ ātmopadeśāt iti cet adhyātmasambandhabhūmā hi asmin refutes the objection that the speaker presented by the upaniṣad, i.e. Indra, refers to himself as a personal god, based on the abundance of references to the inner self and to the realization of the knowledge of brahman throughout this passage of the Kauṣītaki upaniṣad.[footnoteRef:60] [59:  The Brahmasūtra-Śāṅkara-Bhāsya, op. cit., 1.1.28.]  [60:  Ibid., 1.1.29.] 

Finally, the commentator’s interpretation of the aphorism from the Brahma sūtras cited above is that it refers to the god Indra identifying with the supreme principle (param brahma), according to the prescriptive text’s teaching “you are this” (tat tvam asi). And said teaching evoked in him the same intuition that the sage Vāmadeva had when he realized that his self was identical with the supreme self. For this reason what the seer expressed as “I am Manu and Sūrya …” is also expressed in the teaching given by the god Indra to Pratardana in the form of “Know only Me.”[footnoteRef:61]	Comment by Author: Literally “I am Manu and the Sun,” but the author translates the same verse as “I am Manu and Surya” above. [61:  Idem.] 

In sum, the Vedic seer Vāmadeva, the principal composer of book 4 of the Ṛg Veda, is cited in the upanishadic literature as the example par excellence of someone who has attained divine realization. Whoever the composers of the classical upaniṣads were, by this they made clear that the early Vedic tradition was still a prestigious authority for them, and so they represented themselves, using this strategy, as its legitimate heirs in the late Vedic period. Later Bādarāyaṇa, the composer of the Brahma sūtras, used a reference to Vāmadeva as an ad hoc illustration of a knower of brahman in his canonical compendium of vedānta teachings. Then Śaṅkara appropriated this established tradition, commenting and elaborating on it.	Comment by Author: literally “continuators”
Based on these citations, we can formulate the following thesis on the relationship between the Vedic and vedānta traditions (specifically the advaita teaching evident in Śaṅkara’s commentaries) on the one hand, and between the Ṛg Veda and the upaniṣads on the other: i) Śaṅkara clearly refers to some Vedic seers as knowers of brahman according to his own understanding of the concept, thus uncritically considering them prior masters of the non-dualist doctrine he reformulates; ii) the philosophical content of the upaniṣads is considered a later speculative development of the Ṛg Veda, specifically of certain metaphysical ideas that are already hinted at in its latest book, namely book 10; however, the original oral tradition itself probably comprised both the recitation of hymns expressing liturgical praise and those expressing liberating knowledge similar to that found in the core parts of the upaniṣads; and iii) it is possible that there existed an ancient lineage of Vedic masters and commentators who interpreted certain mantras and hymns of the Ṛg Veda as texts revealing knowledge of the supreme principle (brahman). 
In the introduction to his commentary on the Bṛhadāraṇyaka upaniṣad, Śaṅkara distinguishes sharply between the part of the Vedas concerned with ritual actions (karma-khaṇḍa) and that related to knowledge (jñāna-kāṇḍa); at the same time, there is no evidence that he regards the Ṛg Veda as a text concerned only with karma. In fact, the few quotations he takes from it appear in contexts related to either meditation or knowledge. We have seen how he annotates the quotations involving mantras 4.26.1 and 4.27.1 in support of the advaita vedānta teaching. However, Śaṅkara resorts to the Ṛg Veda not only here, but in various contexts in which he is looking for a citation to legitimize his own exegesis.[footnoteRef:62] For example, in his commentary on verse I.4.6 of the Bṛhadāraṇyaka upaniṣad, he cites the same mantra that Sāyaṇa uses in his introduction to the Ṛg Veda (Ṛg Veda 1.164.46, see next paragraph), to establish that on the plane of the gods – the Creator God (Virā), on the cosmic plane – the Golden Embryo (Hiraṇyagarbha), and on the personal level – the individual self (jīvātmā) are in reality identical with the supreme self (paramātmā), even if in the majority of cases they are described as limited beings undergoing reincarnation.  [62:  I am quoting Natalia Isayeva, “Shankara and Indian Philosophy,” New York, State University of New York Press, 1993, p. 237: ‘The texts of the sacred scripture [Veda] do not represent any unnecessary addition to Advaita; they cannot be regarded as a tribute to time or, in the words of P. Deussen, a tribute to “national prejudices.” The constant reference to these texts, and the deep-rooted reliance upon the language of śruti ultimately sprang from the inner regularities of Śaṅkara’s teaching, from its main theoretical tenets.’] 

Finally, I find it crucial to point out that Sāyaṇa, in addition to being the interpreter par excellence of the ritual aspects of the Ṛg Veda, is also part of a vedānta tradition whose philosophical approach seems to be more monist than non-dualist. At the beginning of his commentary on the Ṛg Veda, Sāyaṇa states that all sacrifices being performed are offered only to one supreme god (paramesvarat yajñat yajaniyat pūjaniyat sarvahutah sarvairhūyamat), and he introduces the term aikya (oneness), which seems to form the basis of his ātmika (related to the self) interpretation of the Ṛg Veda. In support of his thesis he cites mantra 1.164.46, according to which all divine names are only the names of one supreme god (indram mitram varuṇamagnimahuratho divyah sa suparno garutman. ekam sadvipra bahudha vadantiagnim yamam matarisvanamahuh).[footnoteRef:63] Sāyaṇa here interprets the pronoun “he,” saḥ, as referring to “the Sun” (sūryah), and explicates as follows: “The Sun god is certainly the unique great self” (ekaiva va mahan atma devata sūryah).[footnoteRef:64] He makes this remark in the context of discussing whether the Ṛg Veda or the Yajur Veda should be commented on first. [63:  Yāska is the first author known to have commented on this mantra in The Nighaṇṭu and the Nirukta of Śrī Yāskacārya, op. cit., VII.18: ‘Certainly the intelligent ones call this Agni, the great self, by various names. [They call it] Indra, Mitra, Varona, Agni and the divine Garutmān. “Divine,” that is, born in heaven. “Garutmān” is so called because he is praised, or because he is the powerful one himself, the great one himself’ (imamevāgnim mahāntam ātmdnam hahudhā medhāvino vadanti. indram mi tram varuṇamagnim divyam ca garutmantam. divyo divijah. garutmān garanavān. gurvātmā. mahātmeti vā.).]  [64:  Rig-Veda-Samhitā: The Sacred Hymns of the Brāhmanas, op. cit.] 

He decides in favor of the Yajur Veda because it directly deals with the performance of sacrifices, and the general purpose of his commentaries is to lay out the meaning of rituals from the yājñika (related to sacrifice) point of view. However, even Sāyaṇa accepts the self-related (ātmika) interpretation of the Ṛg Veda for some mantras and complete hymns. In fact, his entire commentary on hymn 1.164 is written in accordance with the general assumptions of the vedānta school. In Pandurangi’s words:
[Sāyaṇa, despite starting from a ritual point of view …] does not deny the fact that the Rgvedic hymns convey the supreme GOD, the names of different deities convey the supreme GOD, and the offerings to different deities are the offerings to the supreme GOD. Whether these are understood on the basis of antaramitva of GOD or identity between the supreme GOD and other deities is a different matter.[footnoteRef:65] [65:  Rig Bhashya of Sri Madhvacharya, introduction by K. T. Pandurangi, e-book published on tatvavada.org, p. 9.] 

Thus it seems that this author also accepts divine realization in the form of identification with a supreme god.
Closing remarks
In this work I offered a translation of Ṛg Veda hymns 4.26 and 4.27 and examined them with a focus on the concept of divine realization, which is according to both the Vedic and the vedānta exegetic tradition suggested by the Vedic seer Vāmadeva in the form of a self-identification with the gods and the seers. I then drew out a line of textual interpretation of the Ṛg Veda that connects in particular mantras 4.26.1 and 4.27.1 with the Bṛhadāraṇyaka upaniṣad and the Aitareya upaniṣad, texts forming part of the canonical upanishadic and vedānta literature, respectively. Concerning the vedānta school in particular, an important citation from the Brahma sūtras was also followed up. The salient points were that, according to Sāyaṇa’s commentaries, realization implies an identification with the Everything (sarvam), whereas according to Śaṅkara’s commentaries, the divine realization expressed by Vāmadeva is identical with the experience attained by a knower of brahman, implying the liberation from the bodies created by ignorance.
Most researchers cited in this work agree in attributing the divine realization suggested in the two hymns only to the god Indra, thus treating it as a merely eulogistic motive, whereas others are inclined to interpret the hymns’ content in terms of an initiatory legend. Thompson stands out in this context, arguing convincingly that the hymns of self-praise (ātmastuti, 10.125., 4.26, 4.42, etc.) actually represent a means of self-affirmation and impersonation of the poets, to conclude as follows: ‘[The] Ṛg Veda poet in performing an ātmastuti is adopting the persona of a god, and in this way can tell himself legitimately that he is a “human god,” in the way predicated of a brahmin in the Śatapata Brāhmaṇa 2.2.2.6.’[footnoteRef:66]	Comment by Author: Since I could not access the original text, I have translated this back from Spanish. Cf. original source as needed. [66:  George Thompson, “Ahaṃkāra and Ātmastuti: Self-Assertion and Impersonation in the Ṛgveda,” History of Religions, vol. 37, no. 2, November 1997, p. 171.] 

My conclusion is that the divine realization suggested by Vāmadeva in the two mantras is indeed his way of poetically describing his personal experience of reintegrating with the consciousness of the absolute. I am inclined to think that this consciousness was originally interpreted in the Vedas as a reintegration with the radiant oneness of a single god, for which reason I consider Sāyaṇa’s monist theses to be the more appropriate interpretation of these hymns, whereas Śaṅkara’s distinctly non-dualist theses are unlikely to have their origin in early Vedic thought. Still, the latter commentator clearly sought to legitimize his discourse by anchoring his teaching in the text of the Ṛg Veda itself.
In this regard I quote from Halbfass:
There are patterns of Vedic mythology, such as its recurrent schemes of immanence-in-transcendence, or of unity-in-diversity, which have become precedents and presuppositions of philosophical thinking. There are, above all, those elusive, yet distinctive and suggestive teachings concerning ātman and brahman which thinkers such as Bhartrhari and Sankara tried to recover as an anticipation of their own thinking and as a primeval response to the Buddhist challenge.[footnoteRef:67] [67:  Wilhelm Halbfass, Tradition and Reflection: Explorations in Indian Thought, New York, State University of New York Press, 1991, p. 40. ] 

Nevertheless, I would like to emphasize that, at least textually, the divine realization suggested by Vāmadeva is interpreted very consistently by both Śaṅkara and Sāyaṇa in terms of a “supreme principle” (brahman) and a supreme god (parameśvara), respectively. If we accept, according to what was stated above, that Sāyaṇa’s theses are more apt to reflect the Vedic philosophy, whereas those of Śaṅkara ultimately rest upon upanishadic premises, then perhaps the great difference between the early and late Vedic periods is that the teaching of divine realization is elaborated in deistic terms in the Ṛg Veda, whereas the upaniṣads employ impersonal philosophical terms. In other words, the Ṛg Veda resorts to an imaginary of gods, their powers and actions on various divine planes to suggest divine realization, whereas the upaniṣads, apart from the connections they propose, resort to the constant mention of a single principle that identifies with itself. I also think that both commentators continued to broaden the meaning of the mantras examined here along the same line of monist interpretation that ultimately leads to absolutism. 
According to Gonda, one of the authors most committed to the study of the Ṛg Veda, the definition of a mantra according to ancient thought is the following:
[A] word or words believed to be of “superhuman origin,” received, modeled and declared by “inspired” seers, poets and reciters, to evoke a divine power or powers, and specially conceived as a means to create, communicate, concentrate and to perform intentional and efficient thinking, and to have contact or identify oneself with the essence of deity present in the mantra.[footnoteRef:68]	Comment by Author: Since I could not access the original text, I have translated this back from Spanish. Cf. original source as needed. [68:  Jan Gonda, Selected Studies, Leiden, Brill, 1975, vol. 1, p. 259. ] 

The point is that one of the fundamental purposes of the sacred verses is that the person identify with the essence of the deity to which the praise is being dedicated. ♦ 
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