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SPIRITUAL AUTHORITY AND TEMPORAL POWER

IN THE

INDIAN THEORY OF GOVERNMENT

Puré . . . agnim . . . dadidhvam, RV. VI.10.1.
Tdsmai visah svaydm evd namante, ydsmin brahmd rdjani pirva éti,
RV. 1V.50.8.

Bhadrdd abhi éréyah préhi, brhaspdtih puraetd te astu, TS. TII.1.1.4.

Brahma purastin ma ugram rastram avyathyam asat, AB. VIIL 1.

Predam brahma predam ksatram . . . brahmaksatrayoh samsrityai,
AB. IIL. 11.
Rajan, satyam param brehmae . . . satyam samgatam astu te, Mbh.

1.69.25 (Poona ed.).*

L

IT MAY BE said that the whole of Indian political theory is implied
and subsumed in the words of the marriage formula “I am That, thou
art This, I am Sky, thou art Earth,” etc. addressed by the Brahman
Priest, the Purohita, to the King in AB. VIIIL. 27. This being so, and
as it has been pretended that these words were addressed by the King

1¢“ Make ye Agni your Fore-man” (Purohita); “ To him in whose realm the
High Priest goeth foremost, the people of themselves do homage”; “ Go on thy
way from good to better, Brhaspati be thy forerunmer!”; “The Spiritual-
authority foremost, be my dominion dread and unassailable!”; “ Forward the
Spiritual-authority, forward the Temporal-power! unto their union”; ¢ Truth,
O King, is the Supreme Brahma; be the Truth thy consort.”

Abbreviations: RV., Rgveda Samhita; TS., Taittiriya Samhitd; AV., Atharve
Veda Samhita; VS., Vajasaneyi Samhita; AB., Aitareya Brahmana; KB., Kaugi-
taki Brahmana; TB., Taittiriya Brahmana; PB., Paficavims$a Brahmana; JB.,
Jaiminiya Brahmana; JUB., Jaiminiya Upanisad Brahmana; SB., Satapatha
Brihmana; GB., Gopatha Brdhmana; AA., Aitareya Aranyake; BD., Brhad
Devata; BU., Brhadaranyaka Upanisad; CU., Chandogya Upanisad; KU., Katha
Upanigad; TU., Taittiriya Upanisad; MU., Maitri Upanisad; BG., Bhagavad
Gita; Manu, Maneve Dharmasastra; VP., Visnu Purana; Mbh., Mahabhirata:
A, Anguttara Nikdya; D., Digha Nikdya; DA., Sumangale Vilasini; M., Majjhima
Nikdya; S., Samyutta Nikaya; Dh., Dhammapada; DhA., Dhammapada Attha-
katha; Sn., Sutta Nipata; J., Jataka; Mhv., Mahdvamsa; Sum, Theol., Summa
Theologica; SBE, Sacred Books of the East; HOS, Harvard Oriental Series;
JAOS, Journal of the American Oriental Society; JISOA, Journal of the Indian
Society of Oriental Arty; HJAS, Harvard Journal of Asiatic Studies.
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me, O Indra, perform heroic deeds” (aydm ta emi tanva purdstad . . .
yadd mahyan didharo bhagam indrid in maya krnpavo viryani, RV. VIIL
100.1).* In RV.I.18. 6 Sadasaspati (who must be Agni, c¢f. RV.1.21.5

quest of self is identical with that which Kautilya describes as “the whole of
this science ” of government (see p. 88, infra).

Why then is Krsna “ black,” as the name implies, or “ blue-black,” and Arjuna,
as again the name implies, “ white” ? In the first place, the “Drop” that in
RV.VIIIL 96.13-15 takes birth (avatisthati, the regular expression used of the
dtman when it mounts the bodily vehicle) as Indra’s fellow, and for which he
has been longing, is “Black” (krsna): according to Siyana, this “Krgna” i
the name of an Asura, presumably “ Visvartpa, the son of Tvastr, a sister’s son
of the Asuras, who was the Purohita of the Gods ” (TS.IIL 5.1.1), i. e. Brhaspati,
asurya son of Tvastr, RV.I1.23.2 and 17, and/or that “USanas Kavya of the
Asuras” (TS.IIL.5.8.5) with whom Krsna identifies himself in BG. X. 37. Again
because Agni and Indra are respectively the Golden Person in the Sun (Death in
$§B.X.5.2.13) and the bright Sun itself ($B.X.4.1.5), as in the eye, where the
black (krsna) represents Agni and the white ($ukla) Indra (BU.IL.2.2); “the
blue, the deep black” (nilam parah krspam), i.e. the pupil, of the solar and
the microcosmic eyes corresponding to the masculine, spiritual power (ama,
Agni, Vayu, Aditya, dtman, siman, etc.) and “the shining white” ($uklam
bhas) to the feminine, temporal Dominion (s&, Earth, Air, Sky, vision, rc, ete.),
CU.L. 6 and 7. Cf. TS.III.1.1 where nile is the proper color of the initiate,
who would by no means turn pale. It is clear that Krsna’s asurya varne is that
of the Divine Darkness, and does not imply a local origin from any swarthy
z:?original people, except in the ontological sense that the Asuras are “ aborigines.”

5 The reference is to the performance of the Sacrifice, which is the primary
“work ” of the King above (Indra as Visvakarmia, RV.VIII. 98.2) as it is of
earthly Kings. Inasmuch as the King is the Executive (kartr), his is essentially
the karmamarga, the “active life,” as distinguished from the jiidnamarga, the
“ contemplative life” of the Brihman. Further, it will be seen that in giving
Agni his “due” or “share” (bhdga)—from Agni’s point of view namasyenias
ca madm bhaktyd, as in BG.IX. 14—Indra becomes a bhaktr, just as in RV.X.
51.8-9 where Agni demands his “ share of the oblation” (haviso datta bhagim),
the Gods who grant it are bhaktrs. The like is implied for the human Sacrificer
who gives his “ portion” (bhdga) to Agni (RV.II.10.6) and “in appointing to
each their share, endears the Gods” (yatha bhagawm tad devatdh prindati, AB.
III. 4 and 38); cf. RV.IV.2.8-10, where the generous Sacrificer “in offering
the oblation, endeareth Thee” (priydm va tva krndvate havigsmdn) and ib. 14
where “dear to Thee be his invocation.” So also in TS.V.4.5.4 where Agni
“endeared by the gift of his own portion (svéne bhagaedhéyena pritdlk), burns
away the Sacrificer's evil ” (pdpmdnam dpi dahati); ef. TS.I1.1.4.6 where Indra
approaches Agni “with his own share” and Agni then burns away the sixteen
coils of Vrtra in which Indra is wrapped, and in like manner in the case of
“whoever approaches him with his own share (svéna bhagadhéyenépasrtal).
Agni burns up his evil,” and “approaches ” might have been rendered by “ takes
refuge with”; the preceding texts from TS. are echoed in BU.VI.3.1 bhiga-
dhéyam juhomi, ete., and the Gods having been thus “delighted ” (trptdh), “ may
they delight me” (md . .. tarpayantu), and a reciprocity is implied as much
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explicit in Agni’s words addressed to Indra, “T in person go before thee
. and if thou givest me my share (or due), then shalt thou through

(cf. AA 1.1.1 and 1.3.8 with Keith’s notes); as aksara is Brahma, so aksara
(RV. VII.15.9 and 36.7) is Vac; this connection is nothing other than that of
Manas = Prajapati with Vac, or than that of Brahma with Sarasvati-Viac in the
“later mythology.” It is not altogether easy to understand why Brahma, the
God, has been regarded as the creation of the “later mythology” (Macdonell,
Vedic Mythology, p. 118). It would rather appear that the Buddhists were
essentially right in referring to Brahma Sanarmkumaira as the supreme deity of
the Brahmans and to Indra Sujampati as his vassal. For Brhaspati, who is at
once the brahma and the brahma of the Gods, is certainly himself a God, and
why not, then, the God Brahma, the person of Brahma? “ Yonder Gods assuredly
knew that Brahma of old” (AV. XIII. 2.13). The most that could be said is
that drahma in RV. is more a title than a name, and only later on becomes a
name; but this changes nothing in the nature of the Person to whom the name
applies.

It is only the actual iconography of Brahmia that is late, as is the Buddha's.
In being “lotus-born” and therefor padmdasana, Brhaspati is still the Agni
sprung from the “lotus” in RV. VI.16.13, and “ Vasistha the child of Mitra-
varunau, the Sacerdotium (brahma) born of Manas and Urva$i, whom the Viive
Deviah supported in the lotus,” RV. VII. 33. 11, where the equation of Mitra with
Manas and Varuna with Urvaéi (f.) may be remarked. Vasistha, the Sacerdotium,
is assuredly the Brhaspati who in RV. VIIIL. 96.13-15 “ assumes a body in the
womb of Am$umati” and enables Indra to overcome his godless foes ‘ with
Brhaspati as yoke-fellow ” (brhaspdting yujd). We see now why Vasistha should
be Indra’s instructor (in the virdj, of which “he who gets the most becomes the
chieftain,” $resthah), and why formerly none but a Viasistha (descendant of
Vasistha) becomes a brahmad, i.e. “a Brhaspati” (§B.XII. 6. 1. 38-41). RV. VIL
33. 14 yuddhyata addressed to Indra and his “ Bulls” (Maruts) corresponds to
BG.II1.18 yuddhyasva addressed to Arjuna. In RV.V.48.5 Varuna ‘enduing
the fair garment and operative with his tongue” (jihvdya . . . riijate cdru
vdsanah), i.e. Varuna proceeding as Agni the Priest “ with his purifying ladle”
(pavakdya juhvd, RV. V1. 11.2), is already, like the iconographic Brahmi, “ four-
faced ” (cdturanikah), Agni, the brahma of RV.IV.9.4 and VIL 7.5, himself
explicitly “four-sighted” (caturaksdh) in RV.I.31.13, which is rightly under-
stood by Siyana to mean “ facing towards the four directions.”

Now bearing in mind that “Arjuna” is Indra (VS.X.21, §B.II.1.2.12 and
V.4.3.7), or, what amounts to the same thing, Indra’s son (1Mbh.), that Krsna
and Arjuna, like Indrigni (RV. VI.59.5) and like Mitali (= Viyu-Mitari$vin)
and Indra (Mbh.), share 2 common car and that “ where these are, Krsna the
Lord of Yoga and Arjuna the Archer, there are fortune, victory, security of being
and governmental-science” (niti, BG.XVIIL 78) it is clear that Krsna is the
Sacerdotium (brakhma), as is Arjuna the Regnum (ksatra), and Krsna therefore
to be equated with the Agni-Brhaspati-Vasistha, brakma ete. of RV. It is just
because Arjuna is Indra—that Indra who is idam-dre because he alone saw
Brahma (AA.II.4 = Ait. Up.1.1, similarly JB.IIL. 203, cf. JUB.IV.20-21 =
Kena Up. 14 f.)—that he alone is able to see Krsna’s “supreme form ” (BG. XI.
47-48). BG. is an Arthasastra; its burden of the control of the senses and con-
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Rgveda. Thus in RV. X.52.5 “Into thy hands, O Indra, I (Agni)
commit the bolt,” ef. RV.I1.11.4 “We have laid the bolt in thy
hands ” *—corresponding to the Accipe sceptrum of Western rites—is the
making of the King in divinis. The relation of authorizing Mind or
Reason (kratu) to the efficient Power (daksa), that of the inner to the
outer man, is explicit in RV. VIII. 13. 1, ¢ Indra, at the Soma pressings,
cleanses (punite, Sayana Sodhayali = xabfapeirar, cf. MU. V1. 34, 5 £.) the
enunciative Counsel (krdtum . . . ukthyam) ; the Mighty wins increase
of Power (vidé vrdhgsya ddksasah) 7; ef. RV. X.31.2 arid SB. IV.4.4.1
discussed below.™In RV.X. 124, 4 Agni, the Sacrificial Priest (agnir
brahmé . . . vidhartd, RV. VIL. 7. 5), is described as * choosing ”
(vrnanah) Indra: it is interesting to observe that already the Commons
play a part in this election (viSo nd rdjanam vrnandh, ib. 8, cf. AV, II1.
4.2). The “marriage” of the Purohita (Saptagu, Brhaspati) to the
King is referred to in RV. X.47.1 “ We have taken thee by the right
hand,” spoken reproachfully with reference to Indra’s arrogance and
breach of the loyalty demanded by the marital relation of the Regnum
to the Sacerdotium; as in BD. VII. 54 f. That the Purohita, as the
designation itself implies, takes precedence of the King is explicit in
RV.IV.50.7-9, “To him the people of themselves pay homage, in
whose realm the Brahma goeth first” (pirva éti), quoted in AB. VIIIL.
27.* The feudal relationship of the Regnum to the Sacerdotium is

3 The Bolt (vajra) being the most essential symbol of the Kingship as a dele-
gated power (RV. as cited, and TS. II.1.3.4, §B. 1.2.4.1, V. 4.4.15, XIII. 4.
4.1). If we also find the royal “virility ” (virya) equated with the bow (SB.
V.3.5.30), no antimony is involved, the bow being clearly analogous to the
vajra (both are held upright and grasped in the middle), and the arrows dis-
charged from it corresponding to those which are actually the penetrating points
of the vajra, from which they are derived in TS.VI.1.3 and §B.1.2.4.1. The
bow is as much as the vajra a solar weapon; the bolt is a “ shaft” of light, the
arrows that the Sun discharges are “ shafts” of light.

* Brhaspati, whose identity with Agni, Priest and King, is unquestioned, is
“seven-mouthed ” and ‘“seven-rayed” in verse 4 of the same hymn. He is
regularly the Divine Sacerdotium (brakma), and High Priest (brahma) of the
Gods, as Indra is the Regnum (ksatra). “Agni-Brhaspati” is the answer to the
question asked in RV.VIIL 64.7 brahmakdstdm (indram)saparyati. The verses
of our hymn are quoted in AB. VIIIL 26, describing Brhaspati as the archetype
of the human Purohita andT;ahma, who “takes after ” him. The Brahmai is,
of course, the infallible Brahman priest who does not take any active part in the
Sacrifice, at which his presence is nevertheless indispensable. Himself remaining
silent, his relation to the three other Brihman officiants whose operation is
active and vocal is precisely that of Director to Executive; he is thus Brahmanas-
pati and Vacaspati (the brahma, as rc, being precisely the vocalised brahma).
This is the explanation of “the very close connection of brahman with vic”
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to the Priest,” it becomes desirable, if the theory is to be understood, to
establish once for all that, as is explicitly stated by Sayana, it is the
Purohita that utters them. A comparative study of many other contexts
will show, indeed, that it is inconceivable that they should have been
spoken by the King, who is unquestionably the “feminine” party in
the “ marriage ” of the Sacerdotium (brakma) and the Regnum (ksatra).

We must premise that Mitrivarunau, and likewise Indragni or Indra-
brhaspatl, are syzygies or progenitive pairs (mithunani): Mitra, Agni
and Brhaspati being on the one hand the divine archetypes of the
Sacerdotium or Spiritual authority (brahma) and Varuna and Indra
those of the Regnum (ksatra). We shall, for the most part, make use
of the Brahmanas, but it must not be overlooked that the institutions
therein more fully described and explained are often referred to in the

 Evola, J., Rivolta contra il mondo moderno, Milan, 1934, p. 105. Evola’s thesis,
in his discussion of the Regnum, forces him to misinterpret AB. VIII.27. Had it
not been for this, his admirable chapter “ Uomo e Donna” (of which an English
version was published in Visvabharati, Feb.-April 1940), applied to the true
relationships of the Sacerdotium and the Regnum (approximately “ Church and
State ), would have acquired a greater significance. As it is, Evola’s argument
for the superiority of the Regnum, the active principle, to the Sacerdotium, the
contemplative principle, is a concession to that very “mondo moderno” against
which his polemic is directed. ’

His argument is as much a perversion of the Greek as it is of the Indian
doctrine. In the Greek tradition the heroic kind or caste (yévos = jati), alike in
the soul and the community,—“that part of our soul which is endowed with
bravery (dvdpela = Skr. virya) and courage (6vués, Skr. Vdhi), and which is
the lover of victory” (¢u\évikos = Skr. jisnu) (Plato, Timaeus 70 A),—is the best
part of the mortal or animal soul, superior to the appetitive and inferior to the
spiritual and immortal part that lays down the law. As such its seat is in the
heart, between the bowels and the head; it is the defender of the whole com-
munity; its function is to listen to the Voice (Aéyos) from the Akropolis, to
serve (Umnpereiv) and cooperate in battle (o¢uuayos elvac) with the sacred principle
against the mob of the appetites (within us) or of moneyed men (in the city).
The three parts of the soul (or body politic) thus evidently correspond in
hierarchy to the brahma, kgatra, and vi$, respectively the Sacerdotium, Regnum,
and Commons of the Vedic tradition (in which the $idra is represented by the
Asuras); and there can be no possible doubt of the superiority of the sacred to
the royal character.

That the Spiritual Authority, Plato’s iepéy, etc., is also the Ruler, Plato’s dpxwy,
etc., just as the brakma is “ both the brahma and the ksatra,” means indeed that
the Supreme Power is a royal as well as a priestly power, but quite certainly
does not mean that the ksatre considered apart from the brahma is itself the .
supreme authority or anything more than its agent and servant.

A. M. Hocart, in Les Castes, Paris, 1938, p. 65, repeats Evola’s error, saying
“ L’homme et son épouse sont le ciel et la terre, de méme que le roi et le prétre”
where he should have said “ de méme que le prétre et le roi.”
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