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Note to the Readers

We are pleased to present to our readers the book authored
by the eminent savant and scholar, Prof. S. K. Ramachandra
Rao. It appeared originally in 1998 as volume 3 of the multi
volume series entitled, ‘Rig Veda Darshana’. SKR states in the
prelude, ‘traditionally the study of Rig Veda begins with the
Pranava (omkara) and proceeds with the Vyahrti-s (Bhubh,
Bhuvah and Suvah), the Gayatri Mantra and Purusha Sikta.
Hence the ﬁrst mantra he chose from Rig Veda for commentary
is this Gayatri Mantra. We have rearranged the chapters to

make the book user friendly.

This book is aimed both at the beginners and at those
already familiar with the mantra. The book explicitly and
distinctly gives the twentyfour syllables of the mantra and also
the associated deities. SKR wants us to meditate on each

syllable before beginning the study.

When 1 ask some of the students about the message of the
Gayatri mantra, the common answer is that it is a prayer to
impel the right thoughts. This is only a part of the answer.
~Chapter 5 gives the answers. The answer given above is the
second part of mantra. But the first part is more important. We
have to become conscious of the great power of the deity, Sun
or Savita, by doing meditation, indicated by the word dhimahi.
Then the right thoughts will manifest systematically, but not

instantly.




This is a part of the answer to those who claim that they

have not had any benefit by reciting the mantra.

For advanced traditional readers, there are three
interpretations in chapters 7, 8 and 9, namely Adhiyajna, Adhi-
daivata, and Adhyatma.

The Gayatri mantra given here is the tenth mantra of the last
sikta of Mandala three, due to the rishi Vishvamitra Gathinah.
All the 3 mantra-s, 10 through 12 are prayers to Savita.

There are many reasons for the widespread popularity of this
mantra indicated in chap. 1. Another mantra of this Mandala 3
(3.53.12) due to the same rishi declares that ‘the mantra
(brahma) of Vishvamitra protects the Bharata people. Bharata
also means persons who take delight (rata) in the Light, those
with affinity for light. Of course this mantra refers to the power
of the mantra-s of Vishvamitra in general, not specifically to the
Gayatri mantra. But Chhandogya U. (3.12.1) mentions the

protection given by this mantra.

A common question is: how many times do we have to
repeat the Gayatri mantra in a day? Traditionally, the mantra is
repeated 36 times at the three worships, with a total of 108 per
day. Now this is rarely done, since many do recitations of Veda
mantra-s only once a day. One possibility is to repeat 18 times
a day so that the total is 108 in 6 days. On the seventh day
(perhaps a holiday), repeat it 108 times, or 36 cach in 3

sessions.
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The three appendices provided by SKR are very useful,
especially, ‘the methods of chanting’. For some more details on
chanting, see the SAKSHI book, ‘Widely used Veda Mantra-s’,
Chap. 19. This book has the text, translation and explanation of
the Purusha Siikta mentioned by SKR in his prelude.

The book answers most of the questions asked such as
‘What is bhuh, bhuvah, suvah?

SKR has assisted SAKSHI in so many ways that it is an
honour for us to publish this book.

We are grateful to K. Sreedhar (Tulasi Matha), who has

provided us the original book.

We are grateful to the honourable trustees of Sri S.K.
Ramachandra Rao Memorial Trust for permitting us to publish
this booklet. Our thanks to M/s. Kalpataru Research Academy,
which has published ‘Rig Veda Darshana’ (1998) and several
other books written by Prof. S. K. Ramachandra Rao.

02-05-2014
Akshaya Tritiya



Part - I

Chapter 1
Introduction to Gayatr1i Mantra

Tradition accords unrivalled importance to the Gayatri
Mantra, which is the tenth rik in the third mandala of the Rik-
samhita. It is the mantra that is most frequently recited in the
country by those who are spiritually inclined; it is among the
texts that are daily recited by the devout. This has been so for
several thousands of years. There, is no Vedic hymn which is
regarded as more sacred, or more efficacious, by laymen or
masters of scripture. In the Vedic literature itself, it is
repeatedly mentioned, explained and annotated. Its prescription
comprehends both ritualistic involvement and philosophical

inquiry.

Although the text of this mantra, containing not more than
twenty-four letters, is originally found in Rigveda as mentioned
above, it also occurs in Sama-veda (2,812), Vajasaneyi-samhita
(Shukla Yajurveda, 3,35;22,9;30,2 and 36,3), Taittiriya-samhita
(Krishna Yajurveda 1,5,6,4 and 84;4,1,11,1), Maitrayania-
samhita (4,10,3 and 14,9,14), Aitareya-brahmana (4,32,2;5,5-
6; 13,8 and 19,8) Kaushitaki-brahmana (23,3 and 26,10),
Gopatha-brahmana (1,1,34), Shatapatha-brahmana (2,3,4,39;
'13,6,2,9 and 14,9,3,11), Taittiriya- aranyaka (1,11,2 and
10,27,1), Sama-mantra-brahmana and (1,6,29), Daivata-
brahmana (3,25). Several upanishads like Brhadaranyaka
(6,3,11), Mundaka (6,7,34), Shvetashvatara (4,18), Kaushitaki
(91,6) and Mahanarayaniya (15,2), seek to explain the import
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of this mantra, which is prescribed prominently in all the
mediaeval Shrauta and Grhya texts (e.g. Ashvalayana-shrauta
7,6,6, Apastamba-grhya 4,11,9 and shrauta 20,24,6,
Baudhayana-dharma, 2,10,17,14, Shankhayana-shrauta
2,10,2;2,12,17;5,5,2;10,16,17 and 10,9,16 and Manava-
shrauta 5,2,4,43). Other ritual texts also (like Rigvidhana
1,12,5 and Apastamba-mantra-patha) eulogize this mantra,
Several purdna-s contain explanations of the mantra, legends
about the goddess Gayatrl, and prescriptions concerning the
employment of the mantra in rituals and meditation. There are
also Sandhyabhashyas (like Khanda-rajadikshita’s Taittirlya-
sandhya-bhashya, Sayana’s Taittiriya-sandhyamantra-vyakhya,
and anonymous Sandhyamantra-vrtti), which explain the
meaning of the Gayatri-mantra both ritualistically and

philosophically.

Gayatri is actually the name of one of the metrical forms
(chhandas) adopted in Rigveda. And this metrical form is an
important one. In Rigveda-samhita, out of the total 10,552
mantra-s, as many as 2,456 mantra-s (including the seven
Valakhilya-sukta-s) are in Gayatri chhandas. This is only next to
the trishtup-chhandas, which has the largest number of mantra-
s (4,251); after Gayatri comes Jagati with 1,346 mantra-s. It is
also to be noted that the sambhita-s of all the Vedas (excepting
Krishna Yajurveda) begin with mantra-s in the Gayatri-metre.
And among the numerous metrical forms used in the Vedic lore,
Gayatri is the shortest (with twenty-four letters) and is also

regarded as the most basic, the very first.
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We can see that Gayatrl even as a chhandas is credited with
great sanctity, and all mantra-s in this chhandas are of especial
significance. It is especially so because this chhandas is
associated with Agni, the first and foremost of devata-s in the
vedic corpus, and the devata without whom no ritual can be
performed. Trishtup-chhandas is likewise associated with the
devata Indra, and Jagati-chhandas with the Vishvedevas.
Shatapatha-brahmana (6,1,3,19) says that this mantra in the
gayatrichhandas is Agni himself (‘gayatri va agnih’; cf also
Taittiriya-sambhita, 2,2,5, ‘agnir vai gayatri’); the gayatri-
chhandas is particularly suited for eulogizing Agni (‘gayatram
agneshchhandah’). This is why in all sacrificial rituals, the

mantra-s that are first recited are in this chhandas.

The mantra that is now celebrated as the Gayatri is no doubt
in the gayatrichhandas with all these associations. But this is not
its only claim to the extraordinary importance that this mantra
has acquired in tradition. The real significance of the mantra is
that it articulates, as few other mantras do, the special merit of

the gayatri-chhandas.

‘This mantra called Gayatri has the gayatra-chhandas, but it
also protects one who chants it, and that is why it is called
Gayatri’. We have in Chhandogya U. (3.12.1)1 a statement to

this effect: the Gayatri-mantra is indeed the most fundamental

et A g wd AR R T and el
T T /T | T T A& T (3.12.1)
gayatri va idam sarvam bhitam yadi dam kim cha vagvai gayatri

vagva idam sarvam bhiatam gayatri cha trayate cha
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speech; and this speech is all this, and Gayatrl is so named

because it articulates effectively as well as protects.

!

The root of the word ‘gayatri’ is ‘gai’ (shabde), which has |

the sense of making sound, of speaking and of singing. That is
why the riks in the gayatri-chhandas are amenable to being
musically rendered (gananukiila-rik), and Saman-chants are
mostly riks in gayatrachhandas (hence RV 1,10,1, ‘gayanti tva
gayatrinah’, where ‘gayatrinah’ means samagah or udgatarah,
the singers of the Saman -chants). “Yaska (7,12,5) also explains
‘gayatri’ in terms of singing of eulogies (‘gayateh stuti-
karmanah’). The word has also another root ‘traing’ (palane)
which means ‘to protect’. The grammatical construction of the
word involves ‘gdyopapadat trayateh; atonupasarge kah (3,2,3)
iti kah; gauraditranish’.

There is another ancient explanation given by Yaska, which
is rather intriguing. Gayatri is merely a camouflaged expression
for trigaya. The expression ‘trigdya’ means ‘‘having three
modes of articulation, mind, speech and body’’. That is to say,
Gayatri finds expression in, or inspires, our mental processes,
speech behaviour and physical acivities.” Further, Shatapatha-
brahmanpa (14,8,15,7) interprets ‘gayatri’ to signify that it

protects the life-principles (prana), which are called ‘gaya’.

Brhad-yajnavalkya-smrti explains that by reciting this mantra,

one gets protected from various evils (like accepting gifts and

2. - o . _ r .
trigamand va viparita’; ‘trigamana trishu rapeshu, manasi vachasi

vapushi cheti gamanam gatim dadati sa’).
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consuming impure or improper food) and from major and minor
.3
sins:

This idea is repeated in all Smrti texts and purana-s, so much
so that the present understanding of the merit of the Gayatri-
mantra is that it is capable of protecting the person who recites
it.4 In fact, the Smrti texts tell us that if one repeats this mantra
ten times, all the minor unbecoming omissions and commissions
done during the day and that night will be eliminated;5 ; if a
hundred times, a host of sins will be destroyed (‘papaugha-
shamani ); if a thousand times, even the great sins, committed
knowingly or unknowingly, will be rendered null and void; and
if a lakh times, the sins of seven lives will be undone; and if a
crore of times, whatever one desires will be secured. One of the
texts pointedly asks what it is that would be impossible to

achieve when the mantra is well recited.

? qfeRTEET TG | T S g T A A ||
pratigrahannadoshachcha patakadupapatakat gayatri prochyate tasmad
gayantam trayate yatah
4. . ooy e . .

gayantam trayate yasmad gayatriti smrta budhaih

5‘r§tryahnob yat-krtam laghu papam pranudati’



Chapter 2
The Pranava

The mantra celebrated as the Gayatri, which occurs first in
Rigveda (3,62,10), occurs in two forms; without the vyahrti-s
(bhih, bhuvah and suvah, to be explained shortly) in Rigveda
referred to above, in Shukla-yajurveda (Vajasaneya-sambhita,
3,35; 30,2). Saama-veda (uttararchika 13,3); and in Atharva-
veda, (3,10,2); with vyahrti-s in Krishna-Yajurveda (Taittiriya-
samhita, 1,5,6), Taittiriya-Aranyaka (1,11,2) and also in
Vajasaneyi-samhita (36.3). The form of Gayatri without the
vyahrti-s is often knows as Brahma-gayatri, while the form with
vyahrti-s is Vishvamitra-gayatri. Both forms, however, are
involved in the Sandhya ritual although the one with vyahrti-s is
preferred. According to Manu, Gayatri (or Savitri) to be effective

must always be accompanied by pranava and the Vya°1hr[is:1

Bodhayana-dharma-siitra insists that in the pranayama-
portion of the Sandhya-ritual, the Gayatri-mantra recited thrice
must be preceded by the pranava and the vyahrti-s and followed
by the formula ‘om apojyoti’, (called Gayatri-shiras or head of

the Gayatri-mantra, to be explained later):

limRyfiaeE RS | A ST aeh A e
HaH

omkarpuarvikastisro mahavyahrtayo avyayah tripada chaiva savitri
vijneyam brahmano mukham

2SR e 7 | T U S 99 R
omkarparvamuchcharya bharbhuvahsvastathaiva va gayatrim chante

japa evamudahrutah




r
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Similarly in ‘japa’, which is the most important sequence of

the Sandhyé~ritua13.

Shaunaka commends that the Gayatri-mantra with the
pranava and the three vyahrti-s must be brought to mind before

undertaking any sacred ritual, including the study of the Vedas:*

Even Tantrik texts like Sharadarilaka describe the Gayatri
mantra with the pranava, the seven vyahrti-s and the Gayatri-

shiras as the essence extracted from all the Vedas.

Chapter 3
The Vyahrti-s

The Gayatri-mantra is said to be four-footed (chatushpada,
or having four lines), when pranava accompanies it; when,
however, the pranava is omitted, it is only three-footed.! The
three padas of the mantra in gayatri-chhandas, evolve out of the
three vyahrtis, according to traditional understanding. The three
vyahrti-s are Bhuh (earth), Bhuvah (mid-region) and Svah (the
upper region yonder), which here have their origin in the matra-

s of pranava, a-kara, u-kara and ma-kara respectively.

The expression vyahrti (or vyahara) literally means a perfect

3 g - _ ¢ 5
pranava-vyahrtiyutam gayatrim vai japet tatah

Aoite saTEAteRET et B aur | AR aTRREA |
omkaram vyahrutistimno gayatrim tripadam tatha

manasaivanusmrutya vedadikamupakramet

ls = = - e 52 . _y
chatushpada-gayatri pranavena saha; pranavam vina tripada
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utterance, well-articulated speech, or considered statement. The
background myth is that the creator at the beginning of creation,
uttered the ejaculation ‘bhuh’, and the earth came into
existence:> then he articulated ‘bhuvah’, and thus brought into
being the mid-—region;3 and subsequently he uttered ‘suvah’, and
the upper realm got formed.® Thus the three vyahrti-s
correspond with the three worlds (‘eta vai vyahrtaya ime lokah’,
Taittiriya-Brahmana, 2,2,4,2). The vyahrti character of the
Vyahrti-s consists in the three worlds being occasioned by the

three ejaculations.

According to Maitri-upanishad (6,6) existence was at first
inarticulate. Then Prajapati (the creator and protector of all
existent things and beings) ejaculated after deep contemplation
‘bhah’, ‘bhuvah’ and ‘suvah’. This three-fold utterance came to
constitute his gross body: ‘suvah’ became his head (upper organ),
‘bhuvah’ constituted his navel (middle part) and ‘bhah’ his feet
(the lower part); these are the three worlds. And the Sun

became the eyes for them: >

%sa bhir iti vyaharat, sa bhumim asrjata’:

3‘3 bhuva iti vyaharat, sontariksham asrjata’

4‘sa suvah iti vyaharat, sa divam asrjata’

SSTUTeATER AT AT | § Fed TSTTR: A IseaTed s AR |
WA T TS et | @i Brr amngEr g
aTfeeTy: Il '

athavyahrutam va idamasit sa satyam prajapatih tapastaptva
anuvyaharat bhiurbhuvah suvariti eshaivasya prajapateh sthavishta

tanaryalokaviti svarityasya shiro nabhirbhuvo bhuhpada adityaschakshuh



r
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To these three, Taittiriya-Upanishad (1,5) adds ‘mahah’ as
the fourth, symbolic of the very Brahman being, the inmost self
of all beings and having the other vyahrti-s as its limbs, and tells

us that this is the view. of Mahachamasya.

This text provides the following correspondences:

(A) The Loka-s:

bhiih-ayam lokah (this world which we see here in front of
us)

bhuvah-antariksham (the mid-region)

suvah-asau lokah (the world beyond, up there, yonder)

mahah-aditya (the sun)

(B) The devata:
bhih - agni (the fire principle)
bhuvah - vayu (the principle of wind)
suvah - aditya (the sun)
mahah - chandra (the moon)
(C) The Veda-s:
bhah - Rik (the hymnology of Rigveda)
bhuvah - Saman (the chants of Samaveda)
suvah - Yajus (the sacrificial formulae of Yajurveda)
mahah - Brahma (the yajna)
(D) The Prana-s:
bhih - prana (the vital principle; the ascending breath)

bhuvah - apana (the principle of elimination; the descending
breath)
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suvah - vyana (the principle of circulation; the spreading
breath)

mahah - anna (food)
Shri Shankara expresses the above Compac‘dy:6

Maitri upanishad (6,5), which takes the three vyahrti-s as
synonymous with the three matra-s of pranava, works out
further correspondences:

(1) masculine, feminine and neuter (by way of gender) (linga);
(2) Agni, Vayu and Aditya (by way of lights) (bhasvat),

(3)Brahma, Rudra and Vishnu (by way of overlords)
(adhipati ):

(4) Garhapatya, Dakshina and Ahavaniya (by way of fires)
(makha);

(S)Rik, Yajus and Saman (by way of Knowledge) (vijnana);

(6) Bhoh, Bhuvah and Suvah (by way of regions) (loka);

(7) past, present and future (by way of time) (kala);

(8) prana, agni and sirya (by way of energies) (pratapa);

(9)food (anna), water (dpa) and moon (by way of
satisfactions) (apyayana).

(10) buddhi, manas and ahamkara (by way of consciousness)
(chetana).

(11) prana, apana and vyana (by way of vital currents)
(prana).

Srarer SATEAA! SV AT QT IO | WE: TN SATEedl SATHAT
AT AT F4: ||

itarascha vyahrtayo lokah devah vedah pranascha mahah ityanena

vyahrtya atmana adityachandrabrahmannabhiitena vyapyante yatah
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Gayatri-tantra (patala 2) explains that the first vyahrti
denotes the power of mental resolution (icchha-shakti), the
second the power of energetic action (kriya-shakti), and the
third the power of transcendental gnosis (jnana-shakti). The
same text also points out that the first vyahrti, bhih, represents
in the organism, the basal lotus or miladhara (below the navel)
as the chakra; the second vyahrti symbolizes the vishuddha-
chakra (at the throat), while the third represents the sahasrara or
the thousand-petalled lotus (on top of the head):”

AT TR YR AT | SRR GO TS e
TORIR AR AT | @RRy Fraee spie: e
ETE T @i A T e | g S5En et ||
bhuhkaram tu bhuarloko bhuvarloko bhuvastatha svahkarah
suralokascha gayatryah sthananirnayah

ichchhashaktischa  bhihkarah  kriyashaktirbhuvastatha  svahkaro
Jnanashakthischa bharbhuvah svah svaripakah

milapadmam cha bhirloko vishuddham cha bhuvastatha suralokah
sahasraro gayatristhananirnayah
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Chapter 4
The Gayatri Mantra (Samhita and Pada Patha)

The rishi of this mantra is Vishvamitra; the devata is Savitr;
and the chhandas gayatri. This is the tenth mantra in the sixty-
second sikta of the third mandala of Rigveda. This -sukta
comprises eighteen mantra-s, and constitutes the last sikta in
the third mandala, the whole of which is ascribed to the sage
Vishvamitra. 7 The
mantra-s 10 to 12 are dedicated to the devata Savitr, while the
others have Indravarunau, Brhaspati, Pasha, Soma and
Mitravarunau as the devata-s. Excepting the first three mantra-s
in this siikta (which are in the trishtup-chhandas), the chhandas
of the sikta is gayatri. While the seer for the entire sikta is
given as ‘gathino vishvamitrah’, the last three mantra-s are

alternately ascribed to the sage Jamadagni.

Vishvamitra is among the most celebrated sages of the
country. He is the ancestor of many families that have continued
to this day. Many brahmana families trace their lineage (gotra-
pravara) from this sage and his descendents Madhuchhandas,
Aghamarshana, Kaushika, Devarata and others. He figures
prominently in the epics (Ramdyana and Mahabharata) and in
the puranas. However, most of the accounts pertaining to him in |
these works is in the nature of fanciful legends, which are not
relevant in the context of Rigveda. All that we glean from the
Vedic sources is that he belonged to the Gathi lineage, that he
was a contemporary of another illustrious sage Vasishtha (who

is the seer of as many as 104 sukta-s in Rigveda), and that he
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adopted Shunahshepa-ajigarti (to whom the hymns 24 to 30 in
the first mandala and the third hymn in the ninth mandala in
Rigveda are ascribed) as his son (hence described as ‘krtrima
vaishvamitro-devaratah’). Vishvamitra himself is the seer of
forty-six stkta-s and a number of other mantra-s in Rigveda-

sambhita.

The Sarvanukramani of Shaunaka gives in the prelude to the
third mandala the following details about the seer: The
Anukramani merely mentions that Kushika-aushirathi desired a
son who would be as mighty as Indra and performed austerities
for this reason; and his desire was fulfilled when Vishvamitra

.1
was born to him.

The information given in Mahabharata (anushasana-parva,
danadharma-parva, adhyaya 4) corroborates With this detail
and provides some more particulars. The epic traces
Vishvamitra’s lineage to Bharata (bharatanvaya), after whom an
entire ethnic group or dynasty was named. It was a Kshatriya
family, ruling over Kanyakubja. The ancestors of Vishvamitra in
that line were Ajamidha, Jahnu, Sindhu-dvipa (who was a sage
and a seer in his own right), Balakashva (reputed as a royal

sage, ‘rajarshi’), Vallabha (who was popular among the people

1 . S
FREFEERAREe e fomd =R | a8 W O W
MRAT fefie: | @ et Aoeewea 1|

kushfksastvau_shirathirindratulyam putramichchhan brahmacharyam

chachar tasyendra iva putro jajne gathino vishvamitrah sa trutiyam
mandalamapashyat
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as the very incarnation of righteousness, ‘dharma, ‘ivaparah’),
Kusha-ushiratha and Kushika-aushirathi, (who was also Gathi),
This Kushika was valourous like Indra himself (‘sahasraksha-:
dyuti ), but retired to a jungle-retreat for performing austerities,
It was in this retreat that Vishvaratha (who later became famous
as Vishvamitra) was born. A daughter was also born to him, ‘}
Satyavati by name; and she married the sage Rchika, son of the

well-known sage Chyavana of the Bhargava clan.

Vishvaratha, although a scion of a royal family, preferred the
life of a sage, and became a seer of mantra-s; he then became
known as Gathina Vishvamitra. His son Madhuchchhandas was
also a sage of renown; and the very first sukta of Rigveda is
credited to his vision. He is the seer for the first hundred and
two mantra-s, and is therefore described as a ‘shatarchina’.
Vishvamitra’s descendents were also some of them eminent
sages. Among them were Akshina (Aghamarshana), Shakunta,
Babhru, Yajnavalkya, Ulika, Saindhavayana, Galava, Vajra,
Salankayana, Narada, Vaksho-griva, Naika-drk, Ashvaldyana,
Jabali,  Sushruta, Karishi, Kapila, Siata, Samshrutya,
Babhravayapi, Bhati, Champeya, Seyana, Hiranyaksha,
Urjayoni, and Udapekshi.

The Gayatri-mantra that he envisioned is celebrated as
Vishvamitra-gayatri. This form is distintuished by the
accompaniment of the vyahrti-s (bhuh, bhuvah and suvah) at
the beginning, as distinct from Brahma-gayatri, which is bereft

of the vyahrti-s.

The mantra in Rigveda-samhita (3,62,10) reads:
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Gayatri Mantra

Samhitd - Patha

qefagated Wit et fmfy G/ @ J gt

Gayatri-sara-samgraha identifies the twenty-four letters of

the mantra with dieties presiding over the letters (abhimani-

devatd) and names of Vishnu:

1.

I I

10.
11.
12.
13.
14.
15.
16.
17

18.

qd ta

o tsa
frvi

q tu

F rva

re
for ni
T yam
¥ bha
T rgo
¥ de
9 va
 sya
ft dhi
H ma
& hi
fr dhi
@ yo

Agni
Prajapati
Soma
Ishana
Savitr
Brhaspati
Paitr-deva
Bhaga
Aryama
Savitri
Tvashtr
Pashan
Indra

Agni

Vayu
Mitra - Varuna
Bhratrdeva

Vishvedeva

Keshava
Narayana
Madhava
Govinda
Vishnu
Madhusudana
Trivikrama
Vamana
Shridhara
Hrshikesha
Padmanabha
Damodara
Samkarshana
Vasudeva
Pradyumna
Aniruddha

Purushottama

Adhokshaja
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19. ar yo Vishnu Nﬁrasimha
20. ¥ nah Vasava Achyuta

21. ¥ pra Tushtaba Janardana
22, = cho Kubera Upendra
23, q da Dasra Hari

24. qIq_ yat Brahrﬁa Shri-Krishna

Gayatri-tantra (1,214) insists that each letter must be
contemplated upon:2

This mantra has Savitr as its devata.

PADA - PATHA
aq | g | Roae | wk | e | AR R w
gsEaTd |

The Sama Veda version is in footnote.3

The chhandas of the mantra is gayatri, which has twenty-four
letters (akshara or phonemes, varpa) arranged in three lines,
each of which has eight letters. But the first line has only seven

letters. So the last letter ‘nyam’ is split into two letters, in

2quitat e @@= H¥%h TYAVTREH  (varnanam chintanam dhyanam
samyak papapranashanam)
3Sama Veda (text) (1462) is same as the Samhita Patha of Gayatri

mantra in RV.
The Sama Gana called Gayatra- sama from Kauthuma-shakha:

It FeafagRiwt Wl qaer dHmEise
R O 7 g=iSRLRE ISR T AS3ILY
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accordance with a grammatical provision ‘viang sambhaktaunya-
»prétyayah’4 Likewise, the third line ends with ‘yat’, which is

taken as one lette‘r.5

i

D &% A
4 84 0z ©
§ A P oW
‘Wﬁﬂbm
4 B & o
Ao B o
PRI

LE

4‘in’ is the dhatu, vara-inyam as chhandasa-lakshana) (cf. also
Patanjali (Mahabhashya, 6,4,76 T3 9Tl @@ It 1|

explained as follows: @ Y9 read as a9« U |
5‘ta’ is akhyata or ach-pratyaya and therefore not counted as a

separate letter



Chapter 5
The thrce Key phrases, the Word Meanings and
the Esscence of Mantra-s

The three key-phrases are:

(A) H?LW Hﬁ@ (tat devasya savituh):

(B) oy Wit AR (varenyam bhargah dhimahi)

(C) T 7 fm: W (yah nah dhiyah prachodayat)

We will first give the meanings of the ten words here and
then consider the 3 phrases.

The words found in the mantra acquire varying nuances of
meaning in accordance with the different approaches. No
general translation of the mantra in English would therefore be
possible or acceptable. This is true of any mantra in Rigveda-
samhita. The mantra is expressly stated to belong to the devata,
Savitr (hence the name Savitri for the mantra). But it is not
addressed directly to the devata Savitr. The word Savitr occurs
here only in its genitive form, viz. ‘savituh’ (‘of Savitr’), the

main reference being ‘bhargah’ (‘savituh bhargah’).
Meanings of words
(1). tat

It can be understood in 3 ways.

(i) tat (a relative pronoun) assumed to refer to its
corresponding word in the genetive case (possessive case)
namely tasya. Here it refers to Savituh.

(ii) the relative pronoun could refer to bhargah (the
effulgence) of Savituh, which is important because it is visible.
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(iii) There is a third sense in which ‘tat’ is taken. It is well-
known that the Supreme, absolute, undifferentiated Brahman is
designated as dq_(in statements like ‘tat tvam asi’; ‘tad brahma’,
‘tad vayuh’, ‘tad iti brahmabhidhanam’; ‘om tat sad iti
nirdeshah trividho brahmanas smrtah’, Bhagavad-gita, 17,23,
‘tat-shabdo hi brahma vachi prasiddhah’ etc.). The suggestive
word ‘tat’ may refer either to Savitr (jagat-preraksya brahma-
ripasya savituh) or to his ‘bharga’ (effulgence) (savituh jagat-
prasiddham brahma-riipa-jyotih). dq_ in this sense is cognate
with 99 which signifies pervasion (vyapta), permeated with all
auspicious qualities (gupaih tatam vyaptam). The word
symbolizes also Agni, or Parashurama who is the inner ruler of
Agni. The word tat construed along with Savitr would indicate
Brahman, who is well- known in scriptures as the inner
controller of all beings (sarvantaryami ), the creator of all beings

(jagat-srashta) and the inspirer or prompter (preraka).
(2). Savituh

Savitu illumines the world by sun-rise and sun-set, and
makes possible all worldly transactions during the course of the
day;1 he provides light and he himself shines (‘divyati
prakashata iti’); he abides in the heart of the devotee, and is
percieved only there in meditation, which is in reality the upper

realms or dyus-sthana, and plays about in the heart-lotus.”

L g vyati udayastamgamanabhyam loka-yatram pravartayan

deshantaram yatiti’

2‘d_yuloka— vartitvat, dhyatatvat hrdayaravinda-madhye kridatiti® va
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The word Savitr has already been explained in some detail ip
the earlier chapters.3 Savitr procreates (site) the rains which are

the instruments of welfare of all beings (sakala-jana-nirvrti- ¥

hetum vrshtim), and makes for (sauti) the alround welfare of his
devotees (‘sakala-shreyamsi dhatr-nam’), (Yogi-ydjnavalkya).

Savitr also inspires his devotees to engage themselves in the |
right actions and tread the correct path (prerana), being the
inner controller (antaryami ).

As the producer of rains (sdte ‘nvul trchau’), Savitr is
responsible also for the production of all beings. (Jayatirtha)

(3). varenyam

The word ‘varenyam’ (generally meaning excellent, best,
most adorable) qualifies ‘bhargah’, which signifies effulgence,
splendour, lustre, light, power.

(4). bhargah

It is derived from the root ‘brasj’ (meaning ‘‘to cook’, to
ripen”’, ‘‘to heat up”’, pake -with the ‘asun’ pratyaya
sarvadhatubhya asun) in accordance with Panini (6.4.47).4

The word thus derived acquires the sense of burning up
(‘bhrj dahe’, ‘bhrasja paka ity asmad asuni ripam dahakam
tat’); the reference is to the sins (sarva-papanam), the misery

2As relevant to the mantra that is being considered, the word’s
derivation from the root ‘shi’ (or ‘shu, prasavaishvaryayoh’) in the
sense of procreation and lordship, or from the root ‘shung’ (‘prani-
garbha-vimochane’, in the sense of making manifest what is hidden,

is frequently referred to.

4‘bhrasjoropad]myo ramanyatarasyam’  ‘iti  ropadhayor lopo

ramagamah’
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in life (duhkhanam), the tree of transmigration (samsara),
darkness of ignorance (avidyatamah). As the destroyer of the
world, Rudra is called Bharga (bharjayati jagat samharati).
Bhatta-bhaskara (Taittiriya- samhita-bhashya 1,5,6).

And we read in Yogi- yajnavalkya that this burning up also
means resplendent appearance.

There is the extended sense of burning up the nescience
(avidya) which is responsible for the ever-recurrent
transmigratory involvement, so that the own-nature of radiance
or self-effulgence is brought out. In this sense, the word stands
for Brahman, and agrees with the pronoun ‘tat’ (‘tat bhargah’).
This effulgence is associated with Savitga.

Sayana also says:5

It has been pointed out that the word ‘bharga’ also has the
meanings of ‘annam’ (food) and ‘dhanam’ (wealth), besides
‘tejah’ (splendour, effulgence).

An interesting explanation of the word has its source in
Maitrayaniya-upanishad (6,7). Bharga here means the sun-god,
the lustre of which, according to Chhandogya (1,7,5), is not
only in the solar orb but also in eyes of the individual. The
visual faculty is made possible by the light within. The sun-god
moves by his rays of light.

The same text presents another interpretation, ascribed to the
exponents of the Brahman, to the effect that the word ‘bharga’
really means Brahman. This interpretation takes the letters
constituting the word (bha, ra and ga) separately, and shows
that each of the three letters has its own meaning.

% avid lya-tatkaryayor bharjanat bhargah; svayam-jyotih
parabrahmatmakam tejah’
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The letter ‘bha’ indicates that the worlds are illumined (bheti
bhasayate lokan) by the effulgence contained within the solar
orb; the letter ‘ra’ suggests that all beings are made happy (reti
ranjayate prajah) by the power of consciousness and bliss
inherent in life; and the letter ‘ga’ indicates that all the creatures
are recurrent in their involvement in the transmigratory
existence (ga ityagachchhate ajasram): they appear during the

; : : . . 6
moment of creation, and disappear during dissolution.

This is also the explanation justified by etymological
considerations offered by Madhvacharya in his Rigbhashya,
except that he takes the letter ‘ga’ in the sense of knowledge.

Bharga also means food (anna); the devata Savitr will bestow
on the devotee the benefits of abundant food and wealth. In this
context, ‘dhimahi’ would mean ‘may we become recipients of

this gift’ (dharayamah).

This ‘bharga’, which is the supreme effulgence which
bestows the bliss of liberation is naturally most eagerly desired
and much sought after by all beings who are intent on the
higher values of life and emancipation, hence described as
‘varnyam’ (varanpiyam). 4

GWT&?F[SQ’ v %ﬁ' m Fﬁ'ﬁl{ (tejo-mandalantargata-chit-
prakashena) X Hil AT Wﬁ (prananugata- chidanandatmana -
sukhatmakam karoti) T 3@ =Bt (layam prapnuvanti) ST@T'L
TSl (avirbhavanti prabodha-srshtyoh) QTWI'&HT: UST: (sthavara-
jangamah) TERTE WOTEATE 3 (Maitri Upanishad, 6.7)

7The word varapiyam is derived from the root ‘vrn’ (varane, meaning

‘to choose’, ‘to opt for’, ‘to select’) and acquire the enya-pratyaya

(vrn enyah, Upadi-satra, 328, vrnoteh karmani enyah).
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Sayana explains that the word indicating the solar effulgence
is most sought after (sambnajaniyam), as something worship-
worthy (upasyataya) and something that must be known
perfectly (jneyataya), by all those who are cager to fulfil ail the
four values of life (dharma, artha, kama and moksha).8 What is
most sought after is also the best (shreshtam).

Madhvacharya (Rigbhashya) takes varenya in the sense of
being worthy of being contemplated upon by all people
(dhyeyokhilair janaih). And Jayatirtha (Rigbhashya-tika) explains
that what is most adorable is so because of the excellence of the
qualities possessed.

There is another derivation of the word, from the root vrjna
(‘to receive’ to accept), which emphasizes the sense of grateful
acceptance.9 There is a third possible interpretation: he, adoring
whom, the gods become powerful is varenya (from the root id
stutau; varah ishate aneneti; the gods because of this superior
status are known as varah).

(5). deva

deva is distinguished by the nature of playfulness, luminosity,
brilliance, light, and transcendence (from the root ‘divu’).lo He
shines with dazzling light in the sky, and is adored by all the gods:

The deva is also a symbol of supreme and uninterrupted
happiness, which expresses itself as shining light.11 The
happiness is that of the one, undifferentiated and pure
consciousness (akhandanandaika-rasah).

svaragiyam sarvair api purushartha - kamibhih, mumukshubhih
9vr1'yate iti varenyah, with krt-pratyaya nyanta

lokrfdédishu with ach-pratyaya; dyotana-svabhavah; ‘devo dyuloka-
vartitvat devanat dipanat; diptasya; dipti-kridayuktasya

11, . _ _ _ ) ;
devasyeti sarvadyotanatmaka khanda-chideka-rasah



24 : Gayatri Mantra

‘Savitr is qualified by ‘devah’ meaning ‘the luminous god’)
and ‘bharga’ by ‘varenyam’ (meaning ‘most adorable’). The
association of ‘deva’ with ‘Savitr’ is very frequent in Rigveda-
samhita ; in fact, Savitr is rarely mentioned without the epithet
‘deva’. The first word of the mantra ‘tat’ (meaning ‘that’), may
refer to Savitr or to his ‘bharga’.

(6). dhimahi

‘We contemplate, meditate, settle our thought’ on the
adorable effulgence of the divinity in Savit;r.12 Adorability is of
universal relevance (dhyeyah akhilaih), and the expression is
significantly in the sense of prayer by the teacher and his
associates.

The word ‘dhimahi’ has been taken by some authorities in
the sense of worship, service (upasmahe; sevam kurmah). There
is also an extended meaning attached to the resolve to
contemplate (dhyayamah). Dhyana here is the identification of
ones own inner being with the self-luminous Brahman as the
inner controller."® The foundation for phenomenal existence, but
devoid of all involvement with it.

The very implication of the resolve in the expression
‘dhimahi’ is that it is only this Brahman as the inner controller
(antaryami) that is worthy of contemplation.14 This expression
occurs with reference to Savitr in another mantra of Rigveda
(5,82,1), which is almost identical with the celebrated Gayatri
in content as well as import.

12dhyéyema, dhyayama, chintayamah, manasa dharayamah
The word is derived from the root dhyai (chintayam) in ling, with
mahing-pratyaya of atmanepada, first person is in the plural number.
3‘soham asmity anena prakarena chintayamabh,

14 Ghimahi iti asya tatparyam dhyeya iti’.
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(7). dhiyah

The key-word in the mantra is ‘dhiyah’. Like ‘dhimahi’, this
word also is derived from the root ‘dhyai’ (chintayam, with
kvip-pratyaya, Vartika, 21,51, ‘dhyayateh samprasaranam cha).
The original word is, ‘dhih’, and it is modified (halah) to give
the sense of plural number and accusative case. The word has
different meanings : knowledge, thoughts, actions, rites. Yaska
lists the word under names of knowledge as well as under
names of actions (‘dhiriti prajnakarma-namasu pathitam’). Thus
it suggests not only contemplation with thought - processes but
with appropriate rites or actions. It is in this sense that we read
in Taittiriya-upanishad (2,1) the following:

‘One engages himself in actions only after fully
understanding, and resolving.’

Sayana takes this word in the sense of ritualistic actions and
thoughts concerning dharma (karmani dharmadi-vishaya va
buddhih).

In this sense, ‘dhih’ is different from ‘manas’ (mind or
thoughts): it represents a higher view-point or vision, a power
to raise the mind to a higher level, which function is peculiarly
associated with Savitr. So Shvetashvatara-upanishad (2,1)
speaks of this.

(8). yah (yo)

‘yah’, the relative pronoun (masculine) may refer to Savitr,
the devata of the mantra, ‘yah Savita Saryah’, (Savita as Surya)
or in the form of ‘yat’ (neuter) to the ‘bharga’ of Savit,r15
(Sayana). The change, in the word’s gender (as ‘yat’) also suggests

15 yah iti lingavyatyayah, yad bhargah dhiyah prachodayat, tad

dhyayema iti samanvayah’
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that it should agree with the initial woru ‘tat’: it refers to the
Brahman who is the very self of all beings (pratyag-brahma).

(9). nah

The word ‘nah’ means ‘for us’ (asmakam), referring to the
individual souls conditioned by their own specific body-mind
equipmcnts16 or to all of us involved in the transactional world.

(10). prachodayat

The expression ‘prachodayat’ literally means: May he prompt
us, inspire us, impel us to undertake the ritualistic actions or to
entertain good thoughts (dhiyah). The root of the word is ‘chud’
(prerane) with the prefix ‘pra giving the sense of ‘prerayet’ (or
the form prerayati).

Savitr or his lustre inspires all our good thoughts and actions
in actuality; and so the word is to be construed as
‘prochadayati’ (prerayati ).

Note that the two most important words are dhimahi and
prachodayat.

The three key phrases
We begin with the Key phrase (B)

B) varenyam bhargah dhimahi

We contemplate (dhimahi) on the most adorable (varenyam)

effulgence.
Whose effulgence is it? The answer is in the key phrase A.
A) tat, devasya savituh

It is that (tat) effulgence of the luminious (deva) Savituh.
Here we are using tat in the sense of tasya (genetive case).

16tattad antahkaranadyupadhi-bhinnam jivanam asmakam
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Combining (A)-and (B) we get

‘we contemplate upon the most adorable lustre of the deva
savitu’,

Key phrase C
yah nah dhiyah prachodayat

Relative pronoun yah may refer either to deva savitu; or it
may refer to the lustre or effulgence (bharga) of Savitu.

May the deva savituh or his effulgence impel
(prachodayat ) us in our attempts to have the right knowledge
and thoughts and to do the appropriate actions.

We focus on the lustre of Savitu because this lustre in the
form of the rays of Sun is most concrete and visible. Savitu, by
himself may be abstract.

Chapter 6
Turiya-Pada (darshata)

Although the Gayatri mantra has traditionally only three lines
(tri-pada), each of the lines having eight letters (ashtakshara),
there is also a fourth line, called turiya-pada, which is said to
be hidden or unmanifest. This is called ‘darshata’, and the
source for this reckoning is Brhadaranyaka- upanishad (5,14,7)

It represents the spirit (or person) who is hidden in the solar
orb (mandalantargata- purusha), and who is beyond our normal
faculties of knowing. This pada is itself considered a mantra
which has liberation as its purpose and it has its own rishi,

-1
chhandas and devata:

lsrer of artver shighaeEnER e, gl g, wHTe
dar |\ A

asya shri darshatasya gayatriturlyapadamahamantrasya vimalarshih

turiyam chhandah paramatma devata mokshe viniyogah
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The mantra given in Br. U. (5.14.7) itself runs thus:
Samhita-patha :

W TASHEIAT 191

Pada-patha :

W | T | IR | T | AT | T ) g

Meaning: May I attain the yonder World beyond.

The fourth pada represents the Purusha which is the internal
essence or core of the solar orb. It may be noted that Ananda-
tirtha (Madhvacharya) who identifies the three pada-s of Gayatri
as Shveta-dvipa, Anantasana and Vaikuntha respectively,
regards the fourth pada as the heart of all souls (sarva-jivanta). -

The other three pada-s are outside the svaripa of the soul
(svariipa-bahya), while the fourth is the inner controller
(antaryami or bimba). '
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Part - II

Chapter 7
Adhiyajna

This mantra is required to be recited on the sixth day of the
ten day ritual known as dasha-ratra, a variety of Soma-yaga
(saumika, one of the three principal varieties of sacrificial
rituals, the other two being ishti and pashu).”

Savitr, the solar deity is identified ritualistically with Agni as
well as Surya (agnir jyotih jyotis saryah svaha). This deity is
invoked in the course of the ritual to purify the water meant for

ceremonial sprinkling (prokshane), kept in the vessel called
| agnihotra—havar_ﬁ1 or to prevent the offering in the form of
powder (pishta), poured on the deer-skin, from getting blown
away2 This deity is invoked also for the successful completion
of sacrificial ritual being performed by the devas®. He it is that
facilitates the performance of all ritual actions4, where the
expression ‘sava’ is in the sense of ‘sati’, ‘‘there being the
presence of the god Savitr, all actions are done’’). And all
ritualistic praise becomes great and effective when addressed to

the all-knowing Savitr, the one god that is.’ Savitr in the context

*The two mantra-s RV (3.62.10) (Gayatri) and RV (3.62.11) are
also recited on the second day of the rituals knows as abhiplaya,
shashtyah and shadaha (in the course of Vaishvadeva - shastra) (cf.
Ashvatlayana - shrauta-sitra 7,6 ‘tat saviturvarenyam iti dve a
vishvadevam’).

lTaittiriya—samhité, 7,2,5 ‘devo vah savitotpunatu’,
2ibid, 5,8 “devo vas savita hiranya-panih pratigrhnatu’
3TS (1,1,12) ‘devasya savita hvayati deva-yajyayai’
4TS (1,1,9) ‘devasya savituh save karma krnvanti’

5ibid., 1,2,13 ‘vayunavid eka in mahi devasya savituh parishtutih’
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of yajna performances is the inner controller (antaryami) and
prompter (preraka) dwelling in the heart of the sacrificing priest
(adhvaryu), as well as the inspirer and purifier of all things on earth,

Savitr is the deity who is frequently invoked in the fire-ritual
known as agnishtoma, which follows the course of the year.
During this ritual, the cake-offering called purodasha is specially
made over to Savitr in twelve kapdlas, representing the twelve
months of the year.6 In fact, the dvadashdha-yajna (which is a
satra) is the prototype of the year (Taittiriya-brahmana, 1,1,6,7
‘samvatsara-pratima vai dvadasa-ratrayah’) and is conducted at
the end of the year; the gods are supposed to take up residence
here in this period. The Vaishvadeva-shastra begins with the
adoration of the deity Savitr with the offering of a graha for him
(Savitra-graha), where all the seasons of the year are
represented.7 In the ashvamedha-yajna, oblations to Savitr are
offered every day of the entire year.

The yajnika-s conceived Savitr as a visible representation of
the year. In the centre of the place assigned for uttara-vedi
(north altar) on the sacrificial ground, a peg is driven on the
earth, and a circle is drawn around this peg, the size of a
normal chariot-wheel. This circle represents Savit_r8 And the
construction of the altar involves the bricks (ishtakas), symbolic
of fifteen days of the piirva-paksha (the first half of the month)
or of the apara paksha (the latter fortnight), or directly twelve
earlier and later fortnights.

6cf. Shatapatha-brahmana, 12,7,2,19 ‘dvadasha-kapalah savitro
bhavati; dvadasha vai masah samvatsarasya’; also Taittirlya-samhita,
1,8,10,1 “‘Savitre satyaprasavadya purodasham dvadasha-kapalam
ashanam vihinam.

7Cf. Shatapatha-brahmana, 4,4,1,3" ‘esha vai savitd ya esha tapati;
esha veva sarva- rtavas tad rtavah samvatsarah’

8, . _ 5,525 ore
sarvatah parimandalam ratha-chakra-matram savitaram parilikhya’
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Savitr is also involved in the Soma-yajna, where he is

invoked to inspire the stones used in crushing the Soma-leaves
to produce in profusion the ritual-juice RV (10.175.1), and
alongside this impelling the stone, is also a prayer to inspire the
priest who is engaged in this task (RV (10,175.4).

It may also be mentioned here that Savitr is the deity who is
especially associated with all acts of yajna, (RV 4,54,2 and
3,54,11). Shatapatha-brahmana (6.3,1,19-21) identifies Savitr
with the sun-god Aditya, and describes him as the impeller or
inspirer of all effective rituals.

This is a prayer to Savitr to expedite and lead to early ‘and
successful completion of the ritual that is undertaken; and is
preceded by the formula in Vajasaneyi-samhita (11,7).

Savitr is the chief of all the rituals that the gods and human
beings engage themselves in ; for he purifies the mind of the
performers and impells them to move along in the right
direction. It is he who gives the command for sacrificial
offerings to be made three times during the day, and rules over
the ‘vidatha’ in whose sacrificial jurisdiction (sava) all the gods
rejoice.9 He is himself looked upon as a sacrificer (celestial
householder, kartr) and also as a prompter and impeller
(chodayitr). All the gods follow him.**

The sacrificial rites are said to take place only at the
command of this deity (‘devasya savituh prasave’), who is
implored to accomplish the enterprise successfully (Taittiriya-
samhita, 4,1,1).

9(RV 3,54,11) ‘hiranya-panih savita su-jihvas trir adivo vidatha

patyamanah’

10 (RV 2,38,9; 5.81,3; and 10,100,1) ‘devebhir nas savita pravatu’
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Chapter 8
Adhi-Daivata View

The deity Savitr is in the Rigvedic hymns (especially in 5.81%‘
and 5.82 and 4.53) identified with Agni as well as Sarya. Savity!
is sometimes described as the uplifted rays of the sun' or the
ascending flames of Agni (as in 4,6.2 ‘drdhvam ketum’). In‘
Shatapatha-brahmana (5,3,1,7), Savitr is the progenitor of alll
the gods.2 The Rbhus are explained as the rays of Sun. They
receive adoration and oblation in the course of the Vaishva-
deva-shastra where the pitr-devata-s (or the manes) and the
Vishvedevas including Savitr and Rbhis are invoked. They are
assigned to the third savana in agnishtoma-ritual, where Savit.rk“'
receives a graha-offering in the company of their disciples'
(antevasa), the Rbhus. It is only impelled by Savitr that the gods
are said to have prepared the third savana (Aitareya-brahmana,
3,29). Savitr thus is not only a god of light, but a vivifier and |
impeller.

It is interesting to note that Savitr is also associated with the
cult of ancient Fathers. The Vaishvadeva-shastra in honour of
Savitr makes the first offering to the manes (pitr-devata,
ancestral spirits). RV (10,17,4) speaks of the god Savitr as
looking after the spirits of departed good folk.

Atharvaveda (12,2,40) describes Savitr as the ship for the
departing spirits.

1 y e _ e 5
as in 4,13,2 ‘drdhvam bhanum savita devo ashred
2 e P . i s St o .-
savitd vai devanam pra-savita; also in Taittirlya sambhita, 1,1,9

‘savita vai devanam prasavitedam’
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The expression ‘amati’ (meaning manifestation, image,
yision, likeness, form, cf Nighantu, 3,7, ‘ripam’) is often used
exclusively with Savitr. (cf. RV 3,38,8; 7,38,1 and 2; 7,45,3).
Savitr is thus the visible representation of divine power,\ force
and majesty. He is in this sense closely associated with Tvashtr,
the fashioner of all forms, and with Vishvakarma, the maker of
all things. Yaska interestingly includes Savitr among the
divinities of the middle realm (madhyama- sthana) and also
among those of the upper realms (dyus-sthana). In the former
case, he is classed among Tvashtr, Vishvakarma, Tarkshya,
Agni, Prajapati and Ahirbudhnya (cf. Nirukta to, 3 and 4). In
the latter case, he is mentioned alongside Surya, Vishnu,
Varuna, Vaishvanara, Aditya and Vishvedeva-s (ibid, 12, 2-4).

Yaska explains that the word Savitr has the major meaning of
‘progenitor of all things’s. The root of the word ‘sha’ is taken

in the sense of procreation and power (‘prasava ishvaryayah’);
the dhatu gets the trn pratyaya and thus has the avadesha-guna).
Yaska ‘illustrates the meaning in terms of ‘dadhikrah’, who, like
Sirya, pervades, spreads and holds the different things and
beings. He cites RV (10,149,1) to the effect that Savitr, as the
devata of the middle region, holds in perfect control” the earth,
keeping it stable (sthiram akarat), and holds aloft the sky
without a visible support (askambhane).

The reference here is to the beneficial rains which sustain the
people.5 This is the power (bala) of Savitr, which makes him the

3. . . A

Nirukta, 10,31 ‘savita sarvasya prasavita’.

4 e

aramnat, ramnatih samyamana-karma

5 T P _ 2. _ _ ;
Durgacharya, ‘varshopakarena prthivi-lokavasino dharayati; tad

asyiah samyamanam’
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most effective devata of the middle realm (having control ovey
the earth-realm as well as the upper realm). And in the words
of Yaska, which other devata of the middle realm can be sq
powerful?6 He is associated with the clouds, the mind and the
earth. The seer of this hymn RV (10.14.9) is Archan, the son of
the sage Hiranya-stipa who too was a devotee of Savitr.’
Hiranya-stipa means the monumental pillar of gold which is
lustrous, or a braid of golden locks, and has an obvious
reference to the sun-god; and Savitr is but an aspect of this
god,8 He is of the same form or of the same function.

Yaska cites in this context (10,34) another mantra from RV
(3,55,19), identifying Savitr, with Tvashtr. The seer of this
mantra is Vishvamitra’s son Prajapati (Prajapatih Vaishvamitra);
and ‘prajapati’ literally means the procreator and protector of all
beings (identical thus with Savitr). Tvashta is the provider of all
form,” and in this he is the most skillful among the skilled
(10,53.9. ‘apasam apastamo’). He projects the earth and the sky
alike (10,110,9), and in this function he is closely associated
with Savitr. He represents fertility in creation.'® He is juxtaposed
with earth and sky (10,46,9) and with Savitr (9,81,4). The
earth is described as having all forms and shapes (vishva-ripa)
(cf.also AV 12,1,11), and this Vishva-riipa is the chariot on
which Savitr as Tvashtr rides, and protects all beings that he has
brought into being.

S kam anyam madhyama devam avakshyat’

"“archan nama hairanya-stipa-rishih’

8¢t. Yaska: ‘adityo pi savita uchyate’

9RV (10,184,1) ‘tvashta rupani pimshatu’ ‘tvashta rdpanam janita’

10 _ _ .
hence called as retodha, bhiri-retas, su-retas and puru-retas
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Savitr is to be viewed as the god of light, who combines in
himself the functions of a ‘vivifier’ and ‘impeller’. In the Vedic
texts, the Savitr’s ‘sava’ (creative sacrifice) is frequently
mentioned (as, for instance, in RV, 5,81.2), which is addressed
to Savitr by the seer Syavasva-atreya).

But this ‘sava’ is one of infusing energy and life, of waking
the being up to his role in existence and guiding him along. The
deities of Surya’s realm, mentioned in Brhad-devata (2,12), are
all engaged in the self-same task : the Adityas, Keshins,
Sadhyas, Savitr, the Vasus, Manu, and Dadhyang-atharvana.
They all ‘propel’, ‘impel’ (prasauti), while illumining. Savitr
along with Tvashtr, and Prajapati, the god of gods, invites all
the shining gods, and confers on them immortality (ibid,.
12.62).

Brhad-devata (2,61-62) expressly gives Savitr as the name of
Strya in his aspect of dawn. It is Savitr that is responsible for
bringing forth the sun-god who causes the day; he dispells
darkness and makes dawn appear. It is Savitr’s own light that
flashes forth and spreads all over, illumining the worlds.

It is Savitr alone (ekah) that has the power to propel, impell,
inspire and flash forth (pra-sauti). In this role as an usherer of
dawn as the prelude to the day, the solar-spirit is called Savitr
(the propeller, impeller, vivifier). The same Savitr, as the
morning breaks after dawn illumining all the worlds that are
there, is called Bhaga the morning sun by the sage Vasishtha.

In the same manner, the Solar-spirit is called by different
names signifying several aspects and functions: Puashan (for he
nourishes all beings on earth as well as the earth itself, by
driving away darkness,11 by the sage Bharadvaja (RV 6,53-56

11‘pushy.an kshitim poshayati pra-nudan rashmibhis tamam’
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and 58); he is called Vishnu by Medhatithi (as he envelops and
permeates all the three worlds)!?. He is called Keshi (for he
makes for daylight by his splendid rays),13 he is called
Vishvanara (for he is perceived by each of the beings in a
distinctive way),14 and Vrshakapi (for he becomes red and
ascends the sky like a bull, ‘vrshaisha kapilo bhiitva yan nakam
adhirohati’). The Vedic mantra-s adore him by these and other
names; and the divinities of the upper-realm (dyus-sthana) are
all in essence the solar-spirit.

Sayana mentions that Savitr is the deity who presides over
the daylight after the appearance of dawn and before the
emergence of Sun (RV 10,139,1).

"But he explains the expressions Strya and Savitr alike as the
deity that impells all bc:ings.15 The mantra that he comments
upon says that Pashan, all knowing (the nourishing aspect of the
sun-god), who is also the protector of all beings (gopah), moves
about in the mid-region, looking at (viz. permeating with his
rays) all the worlds (and their inhabitants); and the seer ascribes
this ability to the inspiration of Savitr (tasya prashave), who
although arises in the East illumines all guarters alike.

Savitr by, implication, is the ground on which the sun’s rays
take shape, the prior condition for the sun-rise at dawn, and
immediately succeeding the darkness of the night. Another
mantra (1,25,1) invokes Savitr soon after invoking the night.16

12‘idam vishnum vichakrame (1.22.1)

13, prakasham kiranaih kurvan’

14‘samptatyakajkashas—tvenam yan manyante prthang-narah’
1S‘SGIyzisya sarvasya prerakasya adityasya’; ‘savita sarvasya prerako
devah’

16, e ; _ . s o,
hvayamiratrim jagato niveshanim, hvayami devam savitaram utaye
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The same mantra mentions Agni as the light of the night-time.
Savitr, in other words, is the original form of Surya, and Sarya
is the more developed form of Savitr. Savitr in this sense is both
unmanifest (avyakta) and manifest (vyakta); night is unmanifest
and daylight (Sadrya) is manifest.

As mentioned earlier, the divinity specifically known as
Savitr is intimately associated with the Vishve-devas (all-gods).
" In RV (10,36,13), the Vishve-devas are said to partake of the
functions of observances (sava, ‘ye savitus satya-savasya’). And
Savitr is adored exclusively in a sitkta ascribed to the
Vishvedevas (10,36,14): Savitr is in front of us, behind us,
above us and beneath us; he is the one god that is capable of
fulfilling all our heart-felt desires, and bestowing on us long life.

This all-pervading character of Savitr is eulogized also in RV
{10,139, 2J,

[Mantra-s exclusive praise of Savitr are to be found in many
mantra-s of Rigveda-Samhita. Ilustrations are 1,24,5; 2,38;
4,53 and 54; 5,81-82; 6,50-9, and 71;7,38,45 and 66;
10,36,1 14;139,149].

The three lines of the Gayatri in the Vaishpava ideology are
said to represent the three realms of Vishnu each signifying also
a form of Vishnu, and a form of Sarya:

1. @e@fagaRvd - Shveta-dvipa - Aniruddha - Vasudeva
regulating the outer body of the devotee - All-pervading form
(sarva-gata-rapa) - Surya as revealed in Rigveda.

* R R

2. Wt aER?T frm% - Anantasana - Pradyumna - Vasudeva
regulating the heart (hrdgata) - The spirit inside the Sun.
(Saryantargata-rapa) - Surya as revealed in Yajurveda.
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3. o= 4t 7 m - Vaikuntha - Samkarshana - Vasudeva
regulating and supporting the own-form of the soul (jiva-
svaripa-deha) - The spirit inside the soul (jivantargata-ripa) -
Strya as revealed in Samaveda.

This is also an adhyatma approach inasmuch as it holds, as
can be seen from the above account, that Gayatri represents the
soul’s structure and constitution. We read in Gayatri-tantra
(2,16)7

Gayatri is essentially symbolic (sanketavidya) and formulates
the Supreme Reality (‘para-brahma - nirdpanpe’) (ibid., 2,152).

U qr foufy st a3 e ferfa: yatra tishthati gayatri tatraiva
hyatmanah sthitih
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Chapter 9
Adhyatma view and the role of Soma

There is in the tenth mandala of Rigveda a hymn (149th)
that is especially associated with the god Savit.r.1 As already
mentioned, the seer of this hymn Archan was the son of another
celebrated seer Hiranyastipa (son of yet another important scer
Angirasa, from whose family there were more than forty seers
of Rigvedic mantra-s). Archan, whose devotion to Savitr earned
him the name Savitarchan, recalls his parent’s devotion to the
god Savitr (10,149,5), and resolves to follow his model.

He makes here a reference to Hiranya-stipa’s hymns RV
(1,31-35) addressed to Savitr, and hymns (9,4 and 9.69)
addressed to Soma-pavamana (a total of seven siikta-s seen by
Hiranya-stiipa, consisting altogether of 91 riks). It is interesting
to note that both father and son, who are devotees of Savitr,
mention Soma along with Savitr. The father has sought Soma to
lead him to Sﬁryaz, and the son resolves to be awake with
regard to the role of Soma in his own adoration to Savit,r3 where
‘amshu’ means the rays, the nature, or lustre, indicating the
role, impact or involvement). And the father thinks of Soma in
terms of light (jyoti), bliss (svar), strength (daksha), wisdom
(kratu) and protection (ati) (cf. 9,4,1 and 3); Soma it is that
procures for us the wealth of earth as well as heaven (ibid, rik 7
‘dvibarhasam rayim’).

Elsewhere in the Rigvedic cori)us, the all-knowing Soma is
said to be responsible for the brilliance of the sun-god,4 and for

LS vitr-pratipadaka hairanyastupa-mantra’; ‘savitarchan-
hairanyastipas Savitram iti’ Sayana

2(or Savitr) (9,4,5 ‘tvam sirye na a bhaja’)

3above, ‘somasyevamshum prati jagaraham’,

4‘(9,28,5 ‘esha Siiryam arochayat pavamano vicharshinih’),
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the ascent of the sun-god to the higher realms;5 he is hailed as
the protector of Brahma (6,52,3 ‘brahmanas soma gopam’), the
procreator, and king of the worlds® the owner of the sun-god
and all the celestial luminaries’ bestower of infinite riches
(5,47,3 ‘samudro’) and ommiscient ruler.8

In the very sukta which contains the Gayatri mantra ascribed
to Savitr, we have the two mantra-s (3.62.14 and 3.62.15)
which also extol Soma. Soma is invoked to provide us and our
beasts with food, that is free from danger and disease.

Soma is also invoked to prolong our lives by driving away
whatever obstructs and threatens.

That Savitr is closely associated with Soma becomes thus
evident.

What then is Soma? We will have occasion to deal with the
problem of Soma in some detail when introducing the ninth
mandala, which is exclusively devoted to the devata, Soma-
pavamana. Suffice it to mention here that the different senses in
which Soma is taken in the Vedic context indicate different
approaches: the plant (adhibhautika), the drink (adhi-yajna),
moon (adhi-daivata) and mind (adhyatma). It is to be noted that
in the Rigvedic passages, Strya and Soma are always intimately
associated with each other: Soma shining along with the sun,9
Soma purifying himself and running in the atmosphere
along with the sun—god;lo Soma ascending the sun’s

(9,107,7, ‘a Saryam rohaya divi’);
(9,97,40;, ‘janayan praja bhuvanasya raja’),
(9,86,29 ‘tava jyotimshi pavamana Siryah’);

e 9 A W

Kathaka-brahmana, 7,10, ‘somo raja vichakshanas chandramah’
9 2 _ ,
(9,2,6 ‘sam saryena rochate’),

10(9,27,5 ‘esho suryena hasate adhi dyavi’),
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chariot'! and Soma’s brilliance moves unto the sun—god’s.12 The
moon is as antagonistic to the darkness of night as the sun is"
it is the light in the night. The lightning born of the waters in
the cloud (apam napat) is a form of Agni, and is the abhimani-
devata of Soma. It opens up the gates of understanding with
insight and radiant eyes14 Soma is described frequently as
bright, fascinating and luminous (aruna, babhru, shona and hari,
cf. 9,114; 8,29,1; 9,78,4 and 9,107,19, etc.).

The moon’s association with mind, wisdom and insight is
well- known in Vedic literature. There is the famous mantra
(RV, 10,90,13) which makes the moon an offspring of the
Spirit’s mind, even as the sun was born from the spirit’s eyes.ls
The juxtaposition of mind with Chandra, eyes with Siarya, vital
current with Vayu, and brilliance with Agni is also famous (AV,
19,43). And of the pair, if the Sungod is the eye of the gods,
the moon-god is the eye of the ancient Fathers'® If one is the
sight, the other is insight. He is also the eye (9,5,4, ‘ekam akshi
vavrdhuh’). The moon (Soma) is described as the parent of all
mind-processes (cf.9,76,4 ‘pita matinam : 9,96,5 ‘janita
matinam’), the leader of thoughts and protector of wisdom"”
and the master of mind (9,75,2 ‘manasas patih’); he is the true
and never failing knower of all things here and beyond, hidden

11(9,75,1, ‘g Siuryasya ...adhi....ratham....aruhat’);

12(9,100,8 “chitrebhir yasi rashmibhil’).

13(9,108,12 ‘pratapam jyotisha tamah’);

14(9,86,23 and 9,102,8 ‘soma gotram angirobhyo-vrnor apa’).
15(‘chandramé manaso jatah, chakshos siryo ajayata’).
16Maitr.'Elyar_ﬁ—samhitﬁ, 4,2,1 ‘asau va aditya devanam chakshuh,
chandrama vai pitrnam chakshuh’

17(9,76,4, ‘netd matinam patir dhiyah’),
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and revealed (manishi, medhira, vipra, vishvavid, dhira, kraty-

vid and kavi-kratu). He is the lord of all spee:ch.18 He is also the

soul of sacrifices, the lord of the sacrificers, and the assigner for
. . .19

gods their shares in the yajna.

In all these references, Soma represents the evolved, well-
ordered, profound and far-reaching mind, the mind that helps
us have the vision of Savitr, the hidden aspect of Siurya (or the
sun-god) that vivifies all things and impels all beings to their
respective functions. It is the sure source of inspiration.zo It is
only in the sense of being the mind that Soma is described as
the ‘abiding, efficient and over-reaching power of the sense-
functions, (9,85,2 ‘daksho devanam asi’), and as the very soul
of sense-function® the secrets of all the sensations are laid bare

by the shining Soma.?

The seer Archana described in (10,149,3) that Soma as ‘the’
other- principle’ (‘anyad abhavat, Sayana, ‘‘anyat Savitr-
vyatiriktam idam devatantaram’’) which came into being at the
instance of, and subsequent to (pashcha), the Savitr, and
became adorable and worthy of worship (yajatram, Sayana
““yashtavyam’’). The mythical bird of golden wings, Suparna (or
Garutaman), which is said to have brought Soma from immortal
and high heavens to the firmament, was the first offspiring of
Savitr, acting without doubt in perfect accordance with Savitr’s

18A1'tareya—bréhmaaa, 6,3,3 ‘vag vai subrahmanya, tasyai somo raja
vatsah’

1%(10,85,19, ‘bhagam devabhyo vidadhatyayan’)

2Oprerzmé, cf. 9,85,2 ‘asmantsamaye pavamana chodaya’

21(9,85,3, ‘atmendrasya bhavasi dhasir uttamah’);

22(9.95,2, “devo devanam guhyani namavishkrnoti’).
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own nature (‘asya anu dharma’). Suparna is also often identified
with Soma (e.g.,9,81,2; 9,97,7; 9,108,3,etc.). This is a

figurative manner of indicating the inspired mind, which is

Soma, and the source of such inspiration, Savitr.

It is by the restraining instruments such as the Soma (viz.

disciplined, profound and inspired mind, described in the

mantra, 10,149,1 as ‘yantraih’) that Savitr establishes the earth
(prthivim) firmly easily and happily, and holds aloft the high
heavens (dyam) that is devoid of all visible supports23. Savitr
also has settled in the mid-region, beyond interference from
ought (atarte, “kenapy ahimsite’’), Soma (viz.mind) called here
‘samudra’ (meaning not only ocean and cloud, but ever-active
mind). Soma is described as ‘samudra’ in several passages in
Rigveda (e.g. 5,47,3; 9,86,29 ‘tvam Samudra asi vishvavit-
kave’; 9,97,40) in the sense of being the bestower in profusion
of riches; the reference is to a vast, almost infinite, field in
which mind operates creatively and incessantly. The image of an

unruly impetuous horse also is significantly presented24

It is important to note that the ecarth which is firmly
established by Savitr (10,149,1) symbolizes matter, and the
heavens which Savitr holds aloft without any other support is
spirit. And in between the two is midregion, where Savitr has
settled Soma (‘atiarte baddham savita samudram’ (10.149.1)).
This is obviously the mind, which is guided on the right path by

Savitr (who is therefore called ‘sunitha’, ‘sushtu neti’ 1,35,10).

23askambhane, “patana-pratibandhakam alambanam, tad-rahite
24‘ashvam ivadhukshat dhunim’ (10.149.1)
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Savitr, in association with this Soma, is variously described ag
‘asura’ (giver of life, ‘prapa-data), ‘vi-suparna’ (possessor of
splendid forms), ‘svavan’ (with unending possessions),
‘vicharshani’ (knower of all), ‘chitra-bhanu’ (glorious and
multitudinous in expression), ‘hiranya-pani (golden-handed),
‘vajata’ (adorable) ‘gabhira-vepa (inscrutable in his ways) and
‘sumrlika’ ‘provider of great happiness’ (all in the hymn of
Hiranya-stipa, RV, 1,35). Archan, the son of the Hiranyastipa,
has in his mind this picture when he speaks of ‘somasyeva
amshum’ (10,149,5) when he resolves to be firm in his

adoration of the devata Savitr.

Yaska, in the course of his interpretation of the mantra (RV,
5,81,2) dedicated to the devata Savitr, takes the adhyatma
approach. Savitr is the seer (kavi in the sense of ‘medhavi’,
Nighantu, 3,15,10) one who cognizes alike the past, present
and future, the seer of the beyond, omniscient. The forms that
he releases, or flashes forth, are the thought-processes; they are
brought to light from the womb of obscurity or darkness. They
are shown up by Savitr for the welfare of all beings, bipeds as
well as quadrupeds. He becomes most adorable (‘varer_zya), when
he ‘inspires us to move upwards towards the heavens (viz.the
spirit). Below is the passage containing Yaska’s comments

(12,13), with Durgacharya’s annotations within brackets.

Savitr is hailed as the most real, source of all order and true- |
7 principle (satya-dharma, RV, 10,34,8); and in this sense he is
one with Varuna, who represents the cosmic order (rta, cf.RV
2,38,2; 3,33,6; 4,53,4; 10,34,8; 10,139,3; and 10,85,24). The
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human beings must follow the course of Savitr and accomplish
his task (AV, 6,23,3):

However, he is not to be looked upon only as a devata
symbolized by the solar orb and as the sun-god who has created
the world and who is preserving it;25 he is the very soul (or sclf)
of all that moves and all that stays in the world.?® He is the sight
of the human beings who can see (nrchaksha), and he abides in
the midst of the heart-sky, filling with his presence and
llumines the earth as well as the atmosphere and the higher
realms (10,139,2).

Savitr is really ones own self, vivifying the body, the sense-
functions and the mind, providing the wealth for total welfare;
and lighting up all the thoughts, resolves and aspirations. He is
the one spirit that prompts all our actions, and inspires all our
efforts (s prerane). He releases functions and actions from their

unmanifest states (shdng, prani-garbha-vimochane).

It may be recalled that Gayatri-tantra (2,152) suggests that
the mantra dedicated to Savitr is essentially symbolic, it
formulates the nature of one’s own self and also the nature of

the Supreme Spirit (Brahman).

25(RV 4,53,6) ‘brhat-sumnah prasaﬁté niveshano jagatah’
26(RV 1,115,1) ‘Sarya atma jagatas tasthushash cha’
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Chapter 10
Gayatri in the Upanishads

There is an esoteric interpretation of Gayatri given in the
Brhadaranyaka-upanishad (5.14.1-6), focussing attention on
upasana.

(1) The first pada of Gayatri, consisting of eight letters, is
bhumi, (2 letters); antariksha (4 letters) and dyauh (2 letters),

which are the three realms (loka).

(2) The second pada consists of eight letters, referring to the
three branches of learning (vidya): rik (2), yajamshi (4), sama

(2):

(3) The third pada consists of eight letters, signifying the
three vital currents in the living human body (prana): prana (2),

apana (3), vyana (vi-yana) (3).

(4) If these are the three padas of the classical Gayatri-
chhandas, there is a fourth pada, which is mystical in import, in
the Gayatri-mantra. This refers to Savitr or the solar person
(mandala antargata-purusha), who comes to light, or becomes
visible, in the heart of the devotee (hence called ‘darshata’).
This is the transcendental presence, beyond the three worlds
(paro rajasa), and illumining the worlds (tapati), lording
(adhipatya-bhavena) over them. This pada also may be taken to
have eight letters: paro (2), rajas (2), ya (1), tapati (3). The
Gayatri of three padas in fact rests on this fourth pada
(pratishthita). This is how it is established in the real (satye).

(5) The real (satya) is Savitr, for it is the very essence of all
things with form and without form, of the world of living beings
and material things:
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(6) Gayatri is explainéd as the protector of the vital currents

and sense-faculties (pranah)

The formation of the word ‘Gayatri’ is from the two
constituents : (i) ‘gavah’ (the pranas or the vital currents and all

sense-faculties including mind), and

(i) ‘tattre’ (it protects, saves, preserves) (‘gayans tattre,

tasmad Gayatri nama).

In fact, Gayatri is itself the prana, and in prana all the
divinities (the spirits activating the faculties) become one; and
so do all knowledge, action and the consequences thereof.
Being the prana, Gayatri is the very self of all phenomenal

existence (jagatah atma).

Thus Gayatri has four padas; and a pada is etymologically
significant as that which moves, goes, activates, and enlivens
(padyase). If all this is conditioned by the worlds, branches of
learning, the vital currents and the spirit which is
transcendental, there is another aspect to the mantra which is
not so conditioned (hence called ‘apad’) and this is Savitr in its
real nature, unconditioned by aught, and altogether
unapproachable. For the devotee therefore, the fourth pada

(darshata) is worthy of worship and contemplation.

- Another early Upanishad, Chhandogya (3,12,1) (quoted in
P. 3) also refers to this mantra. Gayatri signifies all beings, past,
present and future. It is vak, representing the vital currents
(prana). It is spcech (vak) in the sense of recitation of the
mantra (gayati), which recitation facilitates protection of the one

who recites (trayate):

(2) Gayatri is the very earth (prthivi), which is the

foundation for all beings and all things; no being or thing can



48 : Gayatrl Mantra

ever go beyond the ecarth. All beings and things are indeed
related to the earth, by having been established on it.

(3) The earth (prthivi) is represented by the human body,
on which are established all the vital currents and scnsc-
functions, and which they do not ever transcend.

(4) When the human body is referred to as the very
foundation, the heart (hrdaya) is what is actually meant, for all
the vital currents and sense-functions are in fact established in

the heart of a being.

Gayatri therefore represents the heart-lotus, which is in the

centre of being.

(5) Gayatri has four padas, and is of six kinds. The four
padas suggest six letters in each pada, thus making a total of
twenty-four letters, characteristic of the Gayatri-chhandas. The
six kinds of the mantra refer to (i) vag (speech); (ii) bhita
(living beings), (iii) prthivi (earth); (iv) sharira (body); (v)

hrdaya (heart), and (vi) prana (vital currents).

(6) This idea is derived from a mantra in Rigveda (10,90‘,2),
well-known as Purusha-stkta, where the majesty of the Purusha
(viz. Savitr) is described: all that cxists, as the phenomenal and
transactional world is but one quarter of this Purusha; and three
quarters of him are in the upper realms, beyond our ken or

reach:

(7) This Savitr or Purusha is in fact the Brahman, the
supreme and absolute spirit, who is settled in the¢ heart of all
beings, causing the three states of existence; wakefulness,
dream and deep sleep. He is complete and perfect in the last

state.
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Appendices

1. The Text of Rig Veda and its Recensions
2. The Gayatri Mantra of Rishi Atreya
3. Methods of Chanting

1. The Text of Rigveda and its Recensions

Rigveda-samhita constitutes a collection of single stanzas or
verses called riks (rcham samitho vedah Rjgvedaf_z)._ The
expression ‘rik’ etymologically means praise or eulogy

(stutyartha rch dhatu, in sampadadigana with kvip-pratyaya).

Nirukta (2.23) gives it as one of the fifty-seven synonyms of
‘vak’ (word, expression). It is closely associated with the word
‘svara’ (svaryate anaya, ‘‘the gods are invited by it’’), which is

inspired by the life principle (prana) while uttering.

Another synonym ‘sarasvati’ means the speech at the
madhyamika level (sr gatyarthe, madhyamika vak). A rik is thus
different from ordinary speech (called vaikhari); and is nearer

to the visions in trance (pashyanti).

The text of Rigveda-samhita, that is presented here follows
what is known as the Shakala (or Shakalaka) recension. It is one
of the two major recensions that has had a wide-spread appeal
through the centuries in the country. And there are ancient and
mediaeval ‘anukramanis’ (tables of content, indeces of mantra-s,
anuvaka-divisions, the rishis responsible for the mantra-s, the
devata-s that are eulogized and invoked in the mantra-s, the
chhandas or metrical forms assumed by the mantra-s, and other

particulars regarding the chanting and practical employment of
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the mantra-s) concerning the Shakala recension of the Rigvedic
corpus. The oldest and the most authentic of these
‘anukramanis’ are those by Shaunaka, who is credited with
having prepared ten works meant exclusively to preserve the
tradition of Rigveda (‘shaunakiya dasha-grantha-s tada Rigveda-
guptaye’). This Shaunaka is also the author of Brhad-devata;
Katyayana, his student, has compiled a comprehensive and
extensively informative anukramani, known as Sarvanukramani.
This work, with an excellent gloss on it by Shadguru Shishya (a
vrtti called Vedartha-dipika), whose date is given as 1187 A.D.,
has been in the main utilized here for providing the preliminary

particulars. About this work, details will be given later.

Tradition holds that there as many as twenty-one recensions
for Rigveda-samhita. Patanjali, for instance, explicitly states so

(Mahabhashya, paspashahnika):

LEAEENG L dg~qH_(ckvimshatidha bahruchyam)

Charana-vyiha, which accepts this estimate, enumerates five
main divisions: (1) Shakala, (2) Bashkala, (3) Shankhayana, (4)
Mundukeya, and (5) Ashvalayana. Each of these divisions,
barring the last, had five branches (shakha-s), thus making
twenty-one recensions. Atharva-parisishta adds two more:
Sandhyayana and Audumbarayana. However, we have at present
only Shakala and Bashkala recensions, and some portions of
Ashvalayana recension. Others are no longer extant. And of the
two recensions that are extant almost in their entirety, Shakala-

recension is what is generally prevalent.
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The recensions are named after the sages, who took it upon
themselves to correct, codify, organize, preserve and perpetuate
the text of the Vedic-corpus as they had received it. The
communication of the text was from teacher to pupil, who was
not infrequently the teacher’s own son or descendent. The
recensions differed amongst themselves only in matters of minor
importance (as may be gathered not only from the extant
recensions but from the details provided in the anukramanis),
such as the inclusion or exclusion of what are known as the
Khila-passages (to be explained presently), the order of the
hymns in recitation (patha-krama) and addition of
supplementary texts (parishishtas). The main text of the Sambhita
was preserved intact and in its pristine purity, irrespective of the
periodical recensions, thanks to such well-considcred
contrivances as the standard metrical form (chhandas), the
precise, discrete and meaningful word-structures (pada-patha,
the multi-dimensional methods of recitation (veda-parayana-
goshthi). This is extraordinary, especially when we realize that
the samhita-s were all along communicated only in oral tradition
(which is even now the case) and were never committed to

writing until recent years.

Significant among the details that distinguish the recensions is
the incorporation or otherwise of the Khila-sikta-s in the very
body of thc text. The Khila-sikta-s are hymns that belong
elsewhere in actuality but introduced on purpose as additional
matter into a regular collection of hymns in a recension (‘para-
shakhiyam sva-shakhayam apeksha-vashat pathyate, ;at khilam

uchyate’). They may be with some justification regarded as
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interpolations. Examples of these are the Valakhilya-sikta-g
(RV 8.49-59), Shrisiukta (RV, at the end of the fifth mandala),
Ratri-sukta (RV, after 10, 127) and Medha-siakta (RV, after 10,
151). There are about thirty-five such Khila-hymns in the

Rigveda-samhita recensions. In the Shakala-recension, for
instance, the Valakhilya-siikta-s (eleven in number) are
altogether excluded from the text, thus making the total number
of sikta-s in the corpus 1018 (or 1017), whereas in the
Bashkala-recension eight of these sukta-s (described as
Vilakhilya) are integral parts of the text, thus the total number

of siikta-s in the corpus is given as 1025.

These are the two prominent recensions of the Rigvedic
corpus among the twenty-one traditionally counted. Shadguru-

shishya says as much:!

As was mentioned earlier, it is the Shakala-recension that is
popular, persistent and prevalent. Shadguru-shishya explains the

expression ‘Shakala’ as the text handed down by the sage

Shakalya (‘shakalyochcharanam Shakalam’). This sage, also
known as Deva-mitra (or Veda-mitra), came in the lineage of

Indra-pramati, who was a disciple of Paila, the universally

lrfaTfaaTEE TEEE #EfUhE | Rl REAUISIE wAg
™ OUEE || ARG fRdwl Iohoe quistl | o dfed
QN ATEAUTAhR{aETt: ||

ekavimshatishakhasya bahvrchasya maharshibhih kalpitah kalpitaro

abhud rgveda iva paragah shakalasya samhitaika baashkalasya tatha
aparah te sambhite samashritya brahmananyekavimshatih
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recognized ancient authority on the Rigvedic corpus. Paila had
another student, Bashkala, whose name is associated with the
other recension, and whose lineage continued in four branches
(through his disciples Baudhya, Agni-mathara, Parashara and
Jatukarnya). However, it is Indra-pramati’s lineage that is
credited with immense antiquity and impeccable purity. Indra-
pramati’s direct disciple was Mandukeya, a resident of the
Magadha country and an influential master. The adherents of his
school came to be known as ‘Bahvrchas’ (a term synonymous
with the Rigvedic corpus). After him, Satya-shrava, Satya-hita

and Satya-shri continued the tradition.

Satya-shri had three brilliant disciples of whom Shakalya was
one. Rathitara-Shakapini (author of a pre-Yaskan Nirukta) and
Bashkali-Bharadvaja (who owed allegiance to the Bashkala-
shakha) were the other two. Shakalya, in turn, had five
disciples, who were responsible for the spread of this recension:
Mudgala (who lived in the Anga country, the preséntday Bihar),
Babhravya (who hailed from the Panchala-desha, the modern

Uttar-pradesh), Gvaliya, Gargya and Shaishiri.

The last-mentioned disciple of Shakalya, Shaishiri or
Shaishari, whose other name was Maitreya, according to
Vishnu-purana, 3,4), was closely associated with Vyadi of the
Vyakarana celebrity. A student of his was Shakatayana, who
made a mark for himself in the Vedic exegesis. Shaishiri is
credited with a recension of his own (called Shaishiriya-
samhita), but within the general framework of his master’s;

hence the statement in Riksarvanukramani, ‘shakalye
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shaishiriyake’. Uvata’s commentary on this work explaing:
‘shakalaka iti, tad drshtatvat; shaishariyakamity abhidhiyate’. It
is probable that this recension evolved a science of metrica]
forms in which the Rigvedic hymnology was put (for we read in
Chhandonukramani : ‘shastram chakhilam shaishiriye’),
Shaishiri’s work was so important that the Shakala-recension
came to be known only after Shaishiri’s edition (with
amendments) of it. Anuvakanukramani, for instance, speaks of
‘rigvede shaishiriyadyam samhitdyam’. And it is this Shaishiri-
shakha that the versatile Vedic commentator, Sayana, generally

follows.

In the Shakala recension as settled by Shaishiri, the Rigvedic
corpus is arranged in ten books (called mandala-s), sixty-four
chapters (adhyaya) and 2006 sections (varga). The text consists
of 10,580 rchas (stanzas), 21,232 ardharchas (half stanzas), 1,
53, 826 padas (separate words) and 4,32,000 aksharas
(individual letters). There are two ways in which the text of
Rigveda is arranged. The earlier and the more systematic
arrangement is in terms of mandala-s. Mandala strictly means
round or a circle. In the Rigveda text, the word mandala refers
to the collection of hymns according to the sages who were the
seers, or to the families of such sages (rshi-mandala). Each |
mandala is distinguished by a single sage or members of the
family of that sage. And each Mandala-s (or book) consists of a
large number of sokta-s (‘well said’, ‘properly recited’,)
collection of individual hymns, or songs of praise or prayers,
each sukta being usually associated with one or more devata-s.

The sukta is defined in Brhaddevata (1,13) as the complete
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statement of a seer, a comprehensive verbal expression of his
vision. If the mandala is ‘rshi-specific’, the sikta may be
described as ‘devata-specific’ (e.g. Agni-sikta, Indra-sikta,
Vayu-sukta, Vishnu-siikta etc.), though there are exceptions to
this. In between ‘mandala’ and siikta’, there are ‘anuvakas’ (or
lessons), which are chapters having siikta-s as sections thereof.
And a stkta in its turn is a collection of riks (or mantra-s),
which are in the nature of stanzas or verses, addressed to one
or several devata-s and in one or more metrical forms
(chhandas). Given below is the table of mandala-s, sikta-s and
riks that we find in the standard Shakala recension of Rigveda-

samhita.
2. The Gayatri Mantra of Rishi Atreya

[SKR mentions this mantra in Chap. 8 while explaining the key
phrase dhimahi; The Rishi is Shyavashva Atreya, a son or disciple of

the Rishi Atri Bhauma, one of the seven seers.]

5.82.1: Gayatri Mantra of Rishi Atri

Of Savitri divine (1), we embrace that (tat) enjoying (2),

that which is the best, rightly disposes all (3),

which reaches the goal of Bhaga, we hold that by the thought (4).1
[bhojanam: enjoying; vrnimahe: embrace;

dhimahi: hold by the thought, meditate;

“It is to the divine creator in the name and form of Bhaga that

1 1 ¥ of [
aq @i JoRe (1), T8 T A (), N G (3),
. 1
T we iR )
tat savituh vrpimahe vayam devasya bhojanam shreshtham
sarvadhatamam turam bhagasya dhimahi
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this human capacity for the divine and the right enjoyment of all
things belongs. When he is embraced by the human mind and heart
and vital forces and physical being, when this divine form is received
into himself by man, then the Ananda of the world manifests itself.
By this Ananda, we can arrive at the right and truth of all things.
Thus this Ananda carries man to his goal. See also (5.82.6) which
mentions, ‘holding all the things of delight (vamani) by thought’.
(M.P.P.)”

This mantra RV (5.82.1) is mentioned in Chhandogya U. (5.2.7),
next to a famous prayer in prose in (5.2.6) of the same Upanishad.
(5.2.7) is given to support (5.2.6). Both these are given as a part of
the famous updsana entitled, ‘Prana Vidya’. The prayer (5.2.6)
mentions the Supreme One who is most senior and excellent. The
devotee prays for share and enjoyment in His supremacy and
overlordship. All existence is for the enjoyment of the Supreme One.
The devotee prays for a share in this enjoyment. This verse should
put to rest the false notion that ‘enjoyment’ has no place in the
Upanishad thought.]

3. Methods of Chanting

Correct recitation of Vedic texts is described as ‘sa-svara’, viz.,
acompanies by the proper enunciation of vowels or tone in recitation
(svara). Vowels were given great importance, for they are like the

thread which holds togcther the beads of consonants:1

I REGyg: §aq &R T | SREEEad a
fasf=r EH | (Yajnavalkya-shiksha, 32)

manivad vyanjananyahuh sidtravat svara uchyatc
vyanjananyanuvartante yatra tishthanti svasvam
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The ‘svara’ (association of which with rik has already been
indicated) is so called because they can operaté on their own (‘svato
rajanti’ ye varpa-s te svarah’), and do not depend on consonants for
their articulation. But the ‘vyanjana’ (viz. consonants) are incapable
of being pronounced unless the vowels help in heir expression or
manifestation. The consonants are dependent upon vowels in
Sanskrit; vowels are therefore all important in language. This

; ; ; v s 2
explanation is credited to Patanjali:

The explanation for ‘sa-svara’ is that although words are
necessarily composed of consonants, the modulations of vowels are
more important (‘svara-pradhanam taih svaryam, vyanjanatena sa-
svaram’. (Yajnavalkya-Shiksha, 31). The involvement of vowels in
words normally assumes three variants in pitch during articulation of
the words: low (nicha or anudatta), high (uchcha or udatta), and
normal (svarita). In respect of time, the vowels may be short (hrasva,
duration of one matrd unit), long (dirgha, two matra-s) or longer

(pluta, three matra-s). We read in Péniniya—shiksh5:3

It may also be noted that Yaska gives the sense of worship for the
word ‘svara’ (‘svaryate anaya’, svr pujarthe): the devata-s are
worshipped by it (cf. Vaijasaneyi-samhita, 18,1, ‘svarashcha shlokas
cha me’). Svara etymologically signifies that which has excellent

progression (r gatau, ir gatau, supirvad arter iyate va’, su aranah, su

2q; @E T & T yaeifo: | SURenfaT o sagrd
AT |

yah svayam rajate tam tu svaramaha patanjalii uparisthayind tena

vyangyam vyanjanamuchyate

SR SR S laﬁ‘r?ﬁa‘ S 3w
famn &fT

udatthanudattascha svaritascha svarastrayah hrasvo dirghah pluta iti
kalato niyama api
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iranah). The word ‘svara’ is cognate with ‘svah’ (Panini 8,3,10), ‘svar’,

(Panini, 2, 4, 7), ‘sura’ (sur aishvarye) and ‘svarga’ (cf. RV, 3, 5, 10).

In Vedic recitation, the modulations of svaras become important.
The Rigvedic mantra-s usually have three modulations, udatta,
anudatta and svarita, with prachaya, the fourth modulation, also
counted sometimes. Anudatta is accentless, not raised; it is called
nicha or low, and is said to be produced below the level of palate
(‘talvadishv adhobhage nishpannah’). Udatta is called high (uccha),
lifted up, upraised and accented, produced by the vocal organs above
the palate (‘pirvokteshu sthaneshirdhvabhage nishpannah’). The
‘svarita’ is produced by a combination of high and low tones (hence
called ‘samahara’, cf. Panini, (1,2,31) somewhat like the Greek
circumflex. (‘udattanudattayos samaharah svaritah’). When they are

all evenly involved, it is prachaya (tesham aikye prachayah’).4

Keshava’s Lakshana-grantha refers to musical notes and relates
them to the three vedic svaras. According to this text, the notes
Nishdda and Gandhara (Ni, Ga) are udatta in tonal value, Rishabha
and Dhaivata (Ri, Dha) are anudatta; and shadja, madhyama and

panchama (Sa, Ma and Pa) are svarita: 8

1 EOSTE: WEREISTN I | WA AR ded
g & 0

nichaih  svaro  anudattah  syaduchchaischo  adatta  uchyate

svaritastatsamaharah tadaikyam prachayah smrtah
STeaEae O QAT A9 SIOEETET: | @ O 9] e I
@A || I fureeaT =Y et | AN @A 9
HOTHHHTHAT: |

gandharvavede yc proktah sapta shadjarshabhadayah ta eva vedc

vriyastraya uchchadayah svarah uchchau nishadagandharau nichau
rshabhadhaivatau sheshastu svarita jneyah shadjamadhyamapanchamah
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Paniniya-Shiksha also has this verse:6

There is also a tradition regarding how the Vedic tones are
produced. Shaunakiya-shiksha (55) says that the anudatta (low) tonc
is produced from the heart, the udatta (high) from the hecad, more
specifically around the eyebrows (according to Yajnavalkya-shiksha,
‘udattam tu bhuvah prante’, the svarita from the temples above the
ears, and the prachaya from all the organs associated with production
of voice (according to Yajnavalkya, from the tip of the nosc

‘prachayam nésikégratah’):7

The custom of indicating the svaras by the movement of the right
hand while reciting the mantra-s (‘svarochcharana-kale hasta-

prakshepah’) also attends to these origins of the tones.

There are other details given in texts Sarva-sammata-shiksha,
Varnochcharana-dipika and Shaunakiya-shiksha, such as the castes,
colours, devata and chhandas of the Vedic tones. Udatta is said to
belong to the brahmana caste, white in complexion, has Agni as
devata and Gayatri as chhandas. Anudatta is Kshatriya in caste, red

in complexion, having Soma as devata and Trishtup as chhandas.

‘TN TR FlTdt S RanET S TS
A

udatte nishadagandharavanudatta rshabhadhaivatau svaritaprabhava
hyete shadjamadhyama panchamah

anudatto hrdi jneyo murdhnyudata udahrtah svaritah karnamiliyah

sarvasminprachayah smrtih
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Svarita is Vaishya in caste, dark in colour, having Savitr (Sirya) as

devata and Jagati as chhandas.8

In Yajnavalkya-shikshd, it is said that the Vedic tones are primarily
two: udatta and anudatta; they are distinct from each other. The
svarita is but a modification of udatta, and prachaya is a variation of
svarita:9

Normally, Vedic recitation involves three tonal levels: udatta,
anudatta and svarita, (1) When the letter is pronounced normally
without any modulations, it is udatta, and the letter as it is written
will have no mark distinguishing it; (2) anudatta is indicated by a
short horizontal line at the bottom of the letter; it is low tone; (3) the
svarita is distinguished by a short vertical line above the letter. The
first rik of Rigveda with these marks is taken here as an illustration:10

SSeT ST TN T T 94 | ERaT agaentaet
o= T S gEens Aol difiegsad | e
@i fraefaeTer g | A oW SerEeEia |/f@
T || foranger s i AT | Ao @R e o
w1

udatto brahmajatih syannicho rajanya rajanya uchyate
svarito vaishyajatischa prachayah shidra iritah

shuklamuchcham vijaniyannicham lohitamuchyate
shyamastu svaritam vidhyadagniruchchasya daivatam
niche somam vijaniyatpracharite savita tatha
* vidhyadudattam gayatram nicham traishtubhamuchayate
jagatam svaritam vidhyadeka eva niyagatah

'@l A A AR | SRS SR SR
TET VoI |

svarau chaivatra drshyete bhinnodattanudattakau udattannihitah
svarah svaritat prachayo bhavet

Vorfinfie gafees aer Iefees ST e |

agnimile purohitam yajnasya devamrtvijam hotaram ratnadhatamam
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are called prachaya (tones)

Another device, not only to preserve and perpetuate the correct
recitation of the Vedic mantras but to preserve the correct text, was
to separate out the words of the mantra and provide fixity for them,
Known as pada-patha, this was also an early attempt, going back to
the days of Shakalya (Devamitra-Shakalya, also known as Vidagdha-
Shakalya or Sthavira-Shakalya), not later than 3000 B,C. The samhita
form of the mantra has the chhandas to govern the arrangement of
words; and the words here are joined up closely (‘paras-samnikarshas
samhita’). But pada-patha would break up the samhita into its
constituent words; and the words are given separately, and with their
individual grammatical identites. This arrangement would not only
help the recitation but also the understanding of the mantra. Each
word in the rik is here given so as to facilitate the identification of
the prakrti, the pratyaya, the sandhi, the samasa and other details of
individual words. Hence the definition given in Katyayana’s
Pratishakhya-sutra:

YSSRRISHIRA: (padachchhedo asamhitah)

This device is there only for the Vedic texts like Rik-samhita; and

°

not for Brahmana, or Aranyaka-texts, And the st‘udy of Rigveda
would necessarily involve perfect acquaintance with the pada-patha
of the mantras. And pada-patha is not a mechanical device either, for

the pada-patha varies with the shakha-s, and needs to be altered
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when the meaning of the mantra varies; the tonal values of the letters

(udatta, anudatta and svarita) in the individual words also get altered.

It is conjectured that the Rik-samhita had several pada-pathas; but
what has held the field till our own day is the pada-patha provided
by the sage Shakalya to all the mantras in Riksamhita except for the
mantras included in Valakhilya-suktas in the eight mandala, Another
pada-patha referred to by later writers on the Vedic lore was by

Ravana, about whom nothing has been known.

It has been said that only the student who knows perfectly well
the circumstance leading to the order of words, the conditions
governing the sequence of letters, and the distinctions between the
tonal values of letters in recitation can dare to enter the assembly of
vedic scholars. These are indispensable for acquiring mastery over
the vedic corpus, and to understand the precise meaning of the
Vedas. We read in Sarva-sammata-shiksha of Lakshmana:'!

BEE

RIS AU | SR TSR

padakramavisheshajno varnakrama vichakshanah
svaramatravibhagajnah gachchhedacharyasamsadam
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SAKSHI PUBLICATIONS

R
Rig Veda Mantra Samhita (complete Text in Devanagari) 600
Rig Veda First Mandala - (1 to 50 Sukta-s): (Text & Translation) 350
Rig Veda First Mandala - (51 to 121 Sukta-s): (Text & Translation) 400
Rig Veda First Mandala - (122-191 Sukta-s): (Text & Translation) 250
Rig Veda Second Mandala ki 160
Rig Veda Third Mandala ” 160
Rig Veda Fourth Mandala 2 160
Rig Veda Fifth Mandala ‘ ? 350
Rig Veda Sixth Mandala ? 160
Rig Veda Seventh Mandala ? 240
Rig Veda Eighth Mandala ” 400
Rig Veda Ninth Mandala ” 500
Rig Veda Tenth Mandala ? 750
Krishna Yajur Veda Taittiriya Samhita (complete Text in Devanagari) 250
Krishna Yajur Veda Taittiriya Samhita (4 - Volumes) [per set] 2400
Sama Veda (Purva Archika) - (Text, Translation & Notes) 150
Sama Veda (Uttara Archika) - (Text, Translation & Notes) 450

Atharva Veda (Text, Translation & Notes) (6 - Volumes) [per set] 2400

Krishna Yajur Veda Taittiriya Samhita Mantras 450
(Text, Transliteration & Translation)

Shukla Yajur Veda Vajasaneyi Samhita - Part 1 500
Shukla Yajur Veda Vajasaneyi Samhita - Part 2 500
Essentials of Rig Veda 75
Essentials of Atharva Veda 125
Essentials of Yajur Veda 150
Essentials of Sama Veda 50
Why Read Rig Veda 50
The Light of Veda 40

Sarasvati - Goddess of Inspiration \ 30
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How to Manifest Bliss

Rudra Mantras

Prayers (on Sri Aurobindo & The Mother)
Pranayama with Postures

Work, Enjoyment and Progress

Veda Upanishad & Tantra

Shanti Mantras

Essence of Tantra

Veda Mantras and Suktas widely used in Worship
Lights on The Upanishads

Symbolism of Marriage

Om - The Ultimate Word

Soma - The Delight of Existence

Ganapati, Brahmanaspati & Kumara

Secrets of Effective Work

Indra - The Lord of Divine Mind

Aghi in Rig Veda [First 300 mantras]

Hymns on Creation: Heaven & Ancient Fathers
Purusha Sukta

Semantics of Rig Veda

A New Light on the Veda

Bhagavadgita (Selected 126 shlokas with meaning)
Dynamic Life

Surya: Inner Light

Exploring The Mystery of Veda

Rbhu-s

Health and Healing Mantra-s

Taittiriya Aranyaka

Gayatri Mantra

15
100
30
50
175
45
45
25
75
150
15
30
15
35
20
30
200
100
75
125
120
30
35
45
30
30
80
400
50



Prof. S. K. Ramachandra Rao
(1927-2006)

Vidyalankara, Shastra-Chudamani, Sangita-
Kalaratna, Veda Kamala, Professor Saligrama Krishna
Ramachandra Rao is a well-known scholar who
combines traditional learning with modern research.
Well versed in Sanskrit, Pali, Ardhamagadhi and
several modern Indian languages and acquainted
with Tibetan and some European languages, he has
written extensively on Vedanta, Buddhism, Jainism,
Indian Culture, Art and Literature.

In his professional career, however, he was a
Professor of Psychology. He has headed the
Department of Clinical Psychology in the National
Institute of Mental Health and Neuroscience,
Bangalore. and the Department of Indian Culture in
the Collision College Study Center of the University of
the Pacific (US.A)).

He has written more than sixty books in Kannada, a
play in Sanskrit, and a Pali commentary on a Buddhist
classic. One of his books on Iconography in Kannada
has won the State Sahitya Academi Award, as also
another of his books on the Tirupati Temple.

Among his numerous English Publications are : three
volumes of Encyclopaedia of Indian Medicine
(Popular Prakashan, Mumbai), Tibetan Tantrik
Tradition and Tibetan Meditation (Arnold Heinemann,
Delhi), Consciousness in Advaita, and a series of six
books on Indian temples (IBH Prakashana,
Bangalore) and Origins of Indian Thought (Bangalore
University); Kalpatharu Research Academy has
published his Pratima-Kosha in six volumes. Agama-
Kosha in Twelve volumes, Art and Architecture of
Indian Temples in three volumes.

His detailed translation and essays on the highlights
of Veda is in Rgveda-Darssana, published in 18
volumes.

He was also musicologist, sculptor and painter.

Sri Aurobindo Kapali Shastry Institute of Vedic Cultu
Bangalore - 560011




