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PREFACE

The Kalpatharu Rescarch Academy, Bangalore is presenting to the
world. of scholars and students the Fourth Volume of its prestigious series
RGVEDA-DARSANA. This volume deals with the most important Sukta
in Rgveda, namely PURUSA-SUKTA, which has been extensively used in
the country in various ritualistic occasions, even to this day. It is for the
first time that an entire volume has been devoted to this Sukta : its
importance has been highlighted here. The Academy feels surc that the
valuc of this scries of Books on Rgveda would be recognised by the
workers in this field as well as pious and interested lay folk.

The Academy records its sincere gratitude to the Author of this, as
well as the other, volumes in the series, Prof. S.K. Ramachandra Rao, an
cminent scholar whosc service to the Academy has been most invaluable.
The Academy also feels grateful to His Holiness Sri Bharati-Tirtha Swamiji
of the'Sri Sringeri Sharads Pectham, who is the chicf patron of the Academy
Sri V.R. Gowrishankar, the Administrator of the Sri Sringeri Pectham, has
been of great help as the Chairman of the Academy and out thanks are due
to him. The Academy also acknowledges its gratitude to the officers of the
Ministry of human Resources Development, Government of India, and to
the authorities of the Government of Karnataka for their support in our
cndcavour.

The Omkar Offsct Printers, Bangalore merit our special appreciation
for the exccllent manner in which the volume has been produced

DAIVAJNA K.N. SOMAYAJI
Chief Editor and Director

Kalpatharu Research Academy



INTRODUCTION

The present volume focuses attention on the most popular of the
Vedic hymns, viz., Purusa-Siikta. The idea of the Purusa has been explained
in some detail and the enigmatic concept of Purusa-medha has also been
considered in its proper perspective. It is hoped that by presenting this
traditional interpretation, many of the misconceptions will be removed.
And as an Appendix has been given a detailed symbolic account of the
Yajfia, prepared by an almost unknown scholar of the previous generation,
Srimusnam Narasimhacarya. This becomes relevant in the context of yajiia,
which is the central theme of Purusa-Siikta. While this account may at first
glancc appear to be a modern reappraisal, it accords well with the traditional
approach of concentrating on the essentials.

S.K. Ramachandra Rao
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CHAPTER ONE
PURUSA-SUKTA

Introduction

It is said that the Savitr of the Gayatri-mantra is identical with the
Purusa-siikta (Rgveda, 10, 90), and that the entire Vedic canon follows
the lecad of Purusa-sikta (‘vedah purusa-suktagah’). The Chandogya-
upanisad, whilc culogizing the Gayatri-mantra cites a mantra from
Purusa-sukta (10, 90, 2), with the words ‘tad ctad rchabhyaniiktam’, and
draws a correspondence between the four padas (lines) of Gayatri and the
four padas (quarters) of Purusa. Sarakara’s comments thereon are
illuminating : “Gayatri is the name for Brahman. But Gayatri represents
the mutable world of names and forms, and Brahman is beyond this;
higher than this; for Brahman is the reality, immutable and indescribable.
Brahman is called Purusa, for he completes the three padas of Gayatri,
perfecting it (‘purusah sarva-puranat’), and he abides in the human heart
without really revealing himself (‘puri sayanat’. All phenomena, although
distinguished into three realms, three branches of learning, and three vital
currents (corresponding with the three padas of Gayatri) is in fact but onc
aspect of Gayatri (or Brahman); comprising of all phecnomena, mobile and
immobile; and beyond this is the fourth pada of Gayatri (darsata), which
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is the spirit that is responsible for the three other padas. The part that is
manifest is no doubt suggestive of the purusa’s glory and majesty; but the
real nature of Purusa is higher than this. Purusa is perfection. And the
entire Veda and all the scriptural lore are a statcment of this transcendental
nature of Purusa. Ananda-tirtha says :

o quiEraTaTT dEy g% 3Ra:|
¥ uarfgeaerd: gdyrend | =i

The hymn known as Purusasiikta (or Paurusa) which is to be found
originally in Rgveda (10, 90), is also found in Vajasaneya-samhita (31, 1),
Satapatha-brahmana (13, 6, 2, 11) Taittiriya-aranyaka (3, 12, 1), and
Apastamba-srauta-sitra (16, 28, 3,; 20, 20, 2). It is referred to as ‘Sahasra-
§irsa-sukta’ in Vrddhaharita-samhita (5, 3, 86), and as ‘Sahasraksa-stkta’
in Baudhayana-dharma-sastra (4,7, 5). There is another hymn in Taittiriya-
aranyaka (10, 11, 1), which begins with the words ‘sahasra-Sirsam devam’,’
and which is also an culogy of Purusa, and significantly this is named
‘maha-narayaniyam’, pertaining to Narayana who is the scer of the
Purusa-Sikta.

The expression ‘purusa’ is not to be construed in the sense of ‘man’
(human being), although this mecaning became prevalent at a later age. It
is never employed in the Vedic hymns in this sense.

The expression ‘purusa’ ctymologically significs that which goes ahcad
(purati agre gacchati), ‘that which fills all with strength’® (‘piparti purayati
balam yah’), ‘that which lics inside the township’ (pursu Scte yah’) (‘pura
kusan’ Unadi-sutra, 4, 74). 1t is derived from the root ‘pri’ which has the
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sense of protecting, pervading, filling (palana-paranayoh). The word has
thec meaning of the spirit in contradistinction to matter (prakrti); in the
Samkhya system of thought, purusa (masculine gender) is distinguished
from prakrti (matter, nature, feminine gender). Prakrti evolves, changes
and binds; but it is inert and has therefore to depend upon the presence of
purusa, to enliven, impel and vivify. Purusa here corresponds to savitr in
the sensc of stimulator or creator of all things. All things in their individual
forms are regarded as ‘embodied’ (viz. having bodies, which are filled by
souls, and hence called puras). We read in Bhdgavata (7, 14, 37) :

QU gurt - fadvyf-3aan)
A S WUOT Y gEEr gt

The purusa is so called because he creates all the specics of beings
(puras), humans, beasts, sages and gods, and lies in cach of the beings in
the form of soul. Elsewhere, purusa is identified with Visnu, for he abides
within the body which is called ‘pura’ :

KSNERGUS L G LRI IR

It is in this sense that the lexicon, Amara-kosa, takes the word
purusa as synonymous with ‘atman’ (3, 3, 218). Purusa, as the ultimate
and unitary cosmological principle as well as the subtlest psychic reality,
occurs in the hymns of Rgveda, and in the Upanisads.

In Prasnopanisat (5, 5), Purusa is identified with the person who is
the inner spirit of the Sun (siryantargata-purusa), who is to be contemplated
upon as Om (with three constituent sounds : a,u and ma). One who meditates
on this supreme and transcendental Purusa, resplendent with the lustre of
the sun, will be freed from all sins, even as the serpent discards its old and
worn out skin :
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T: g o sifgeaeie ) qeanfierial 9 a6y 7oy |
Ty wREEeE frde @ 9 9 o fafe:

In this state of liberating enlightenment, the devotee has the vision of
Purusa, who abides hidden within his own body (or heart), and who is
beyond this ‘soul-mass’ (jivaghana), which is available for immediate
cxperience : '

| TAT SHauErg Wierk Ry qeuHterdil

The idea of ‘soul-mass’ refers to Hiranya-garbha, the primaeval sourcc
of all beings. This Hiranyagarbha-is explained by gamkara as the very
own sclf of all tansmigrational and embodied souls (‘sarvesam samsarinam
jivanam atma-bhatah’); it is the inner spirit which is the distinguishing
marks: of the beings (sa hyantaratma lingaripena sarva-bhitanam); in it
arc scttled all the souls (tasmin hi lingatmani samhatas sarve jivah). It is
the inner recality of all physical constitutions (sarva-sariranu-pravistam),
which can be contemplated upon as the very principle that abides in the
* solar orb. Isa-upanisad (16) speaks of this indwelling reality as the
Purusa, whose limbs arc the three vyahrtis (‘yosavasau purusah’, comm.
adityamandalastho vyahrtyavayavah purusah, purusakaratvat). The samc
reality fills and animates the entire universe as the spirit (vital energy) and
consciousness (purnam va ancna prana-buddhyatmana jagat-samastam iti
purusah). '

In Katha-upanisad (3, 6, 12), the Purusa is described as of the sizc
of the thumb (anigustha-matrah), and dwelling in the centre of one’s own
being (madhya atmani). The measure of the thumb signifies the extent of
the heart-lotus, within the opening of which the spirit rests and where the
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yogis can visualize it with ease. And the Purusa is luminous like fire, but
devoid of smoke (4, 13, ‘jyotir ivadhtimakah’) This reality is all inclusive
and transcendent : scnsefunctions (indriya) are supcrior to the physical
organs; mind (manas) is higher than the sense-functions; consciousncss
(buddhi, sattva) is higher than mind; and the soul (mahan) is superior to
consciousness. Higher than the soul is the unmanifest ground of all
phcnomenal cxistence (avyakta). Transcending even this unmanifest is
Purusa. Transcendence or superiority is in terms of inclusion (vyapakata).
What is higher includes the lower. The unmanifest which is the highest in
the phenomenal series is also called akasa, which is all pervasive. Akasa,
according to Brahmavidyopanisat (14), signifies the soul (jiva), ‘vayu’ and
‘prana’ (‘vayuh pranas tathakasah trividho jiva-sarjiiakah’). And Purusa
who transcends akasa, cannot be perceived or identified by any sign that
is valid in the phenomenal sphere (therefore called ‘alinga’, lingyate
gamyatc yena tal lingam, buddhyadi; tad avidyamanam (6, 7 and 8);

ghgd: W o T Seagea)
AT WETETeT Hgal seaThgaa|l

AR, UT: YEW: HTUhISTAZ T <1
T FT YoAd =y o Testdil

Mundakopanisat not only identifies Purusa with immutability and
cternity (1, 2, 11), but speaks of him as filling all things from within and
~without, although devoid of form (‘divyo hyamurtah purusah, sa
bahyabhyantaro hy ajah’, 2, 1,-2). He is not to be mistaken for the
undifferentiated, unmanifest, unchanging and undying world-principle
(aksara); which is the ultimate stuff and source of all existence; he is in
fact beyond it (aksarat paratah parah).Given below is the explanation offered
by Samkara :

3 & AHEIS SR e {UTasTor STSEHTITE]
WA qgUIHTers] STeATHreaHa FafohRyd: eI Wa: 1&g W
frearferen: qew sogel:| afe areRIETaR. ToaeRRiasay 31id 9 =il

Hecre, two aspects of ‘aksara’ arc distinguished: one which has names
and forms, and constitutes the source of all effects (bodies) and their
instruments (senses); and the other free from all such conditions. The

former 1s undiffercntiated (avyakrta), and is unchanged amidst all change
in the phenomenal presentation. This is the undying world-principle; and
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the aspect transcending it is Purusa that is frec and pure, altogether
unconditioned by phenomenal processes.

This Upanisad also points out (2, 1, 2) that it is from the former
aspcct of Purusa that the world proceeds: life-processes, mind,
scnscfunctions, clemental bricks of the material world and the entire
universe. In a sense, the universe itself is this Purusa (2, 1, 10 ‘purusa
cvedam vigvam’), and it is hidden in the heart-cave of the living beings
(‘nihitam guhayam,’ op. cit.). And this Purusa is conceived in human
image (‘purusa-vidha,’ cf. also Brhaddranyaka, 1, 4, 1, ‘atmaivedam agra
asit purusa-vidhah’), and is identified with Prajapati (comm. of Samkara
on the Brhadaranyaka passage cited above “atmeti prajapatih
prathamandajah $ariri abhidhiyate”, and Ramanuja described him as the
primordial creator, “adi-karta ca bhutanam”). The human imagery regards
Agni as the Purusa’s head, Sun and Moon as his eyes, the directions
alrounds as his ears, the Veda as his speech (viz. open mouth); Vayu is his
vital current, and the wholc universe is settled in his heart. The carth itself
cmanates from his feet. And this Purusa is the inner spirit of all creatures:

TARATSHATEd WION W9: WA T-gartor =
@ argeeEttag: gier fagen ariteitn (3)
srfrrdert ereret ergEt
farer: o3 arfiagary =T
g yron ¥E favewa
qae giael P AEaYaraEnid

J
|
|
|
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The Upanisat proceeds to remind us of what the Purusa-sukta itsclf
claborates: that the three Vedas emanate from the Purusa as also all the
sacrifices and initiations into them, the year with all the scasons, the
performers of rituals, the worlds, and all kinds of crcaturcs (human, angels,

" beasts, birds and so on). The text adds that inbreathing and out-brcathing,

the ritual offerings, the penances and austeritics, faith, truthfulness and
dutics devolving on us, all come out of this Purusa and take shape.

TR TSI GEATETEAT: 115

TS W A e

TATY WA chaal SIToTS

Ty T

|l I gad aF g (6 )

TS QET SEUl WA

WreaT Aan: uytar qEifa

T gifEeet augn 7)

(Comment : Ffezall sferefil qu:1 FHF (EOAERRAT Td=

AT || AGT| Tegdeh : FqEmearAyarT: faayers: snfaregfs: || o)
I genareiae 9 erdters)l faf: sfremderanin)

The account is completed by drawing our attention to the fact that
this Purusa is in fact the indwelling spirit of beings; he abides in the
intcrior of the being, like the very Self of the self, enveloped by the gross
body and the elemental ingredients thereof:

AT [afefgia g 9)
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' (Comment : Fd:1 wafer: Tot: wfafed: ere fag qad IR
LIS Y SAedgad 3ea=aeil|)

A similar account of the Purusa as the indwelling spirit in all creatures,
and as the ground on which all factors of physical cxistence arisc occurs
in Prasnopanisat (6, 2, to 6). The factors constitute the form of the Purus
a. They incline towards the purusa‘image (purusayanah). But when they
reach the Purusa, they losc their individual distinguishing marks and become
known as thc Purusa himsclf, even as the rivers that flow towards the
ocean. The factors that constitute our physical existence are all settled in
the Purusa, like spokes of the wheel in the hub.

FhaTA IR W @ UES i
TIEITRAT: TWA=TAI211
WIEYTeReT: TEUTEUN: TET WraErd st
firdR amat ATHEY qEY s WreAdi 5 )
AT T TUATHT hell ARHFTATHAT: I 6 )

The Brhadaranyaka (1, 4, 1) derives the word ‘purusa’ in altogether
an different manner. It is said here that the word has two parts ‘pura’
(purvam, at the beginning) and ‘ausat’ (burnt up, destroyed). The first part
refers to the period prior to the creative process, while the second to the
climination of all obstructions and deficiencics. The entire passage begins
with the statement that at the very beginning was this Sclf (atma) alonc
(and nothing other than this), and it assumed (for purposes of creation) the
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figure of a human being (purusavidha), viz. a composite being with organs
like head etc. (according to Samkara), or with the well-known sheathes,
three (speech, mind and vital current) or five (anna-maya, pranamya, mano-
yaya, vijiana-maya and ananda-maya) (according to Ramanuja). The three
sheathes in fact represent the three realms (loka) : Speech is this carth
(prthivi), mind or manas is the mid-region (antariksa), and vital current or
prana is the yonder world (dyauh). Alternately, they stand for celestial
beings (devah), the manes (pitarah) and the human beings (manusyah)
respectively. The three realms constitute the body of this Purusa or Prajapati,
and in this sensc he is ‘virdj’. The pre-virdj statc is Brahman (absolute,
undifferentiated, unconditioned, independent of all transactional modes of
names and forms). Murc$vara’s Vartika on the above text, however, states
that from Brahma came out the Viraj, and from Virdj the purusa; from that,
was brought forth all creaturcs.

ferromgeTg, s'm ArsgwegEy fare)

qee | " fafg o amet ge
In this explanation (117), Purusa is identified with Manu, the first-
born and the progenitor of all beings. The Upanishadic passage speaks of

Atman in the sense of the primordial creative urge, which involves the
human imagec.

This Atman with thc human image is indeed Prajapati, the creator of
all beings. Ile reflected on the situation prior to creation, and found that
there was nothing whatsocver besides himself vi. No one to lord over
himself or restrain in any way. He cjaculated ‘I am’ (aham asmi), and that
became his nomenclature. That is the way in which all beings began
identifying themselves. The ‘I°, pointing out to the self (atman), was devoid
of all limiting conditions. Prajapati, in other words, was perfectly free to
crcate whatever he fancied; he had nothing to curtail his powers or his
choice. This is what is mecant by his having burnt all obstructions at the
very beginning.
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SR STRACGEafay: | WSTe TaTeaisuver Tserefien) e
TAISTAHINE | TRl S ey SHeee=mm Yo, 95 saf|
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This Upanisat points out (2, 3, 1) that Brahman has two dimensions:
with form (murta) and without form (mirta). The former is accessible for
transaction, while the latter is not. The former is available for direct
obscrvation (pratyaksa), while the latter is only indirectly experienced
(paroksa). The purport of this distinction is to explain that the Purusa who
is indwelling spirit of the solar orb is also the purusa who abides in the :
right cyc of a being. The formless details include air (vayu) and the
atmosphere (antariksa). They are devoid of death of destruction, and arc
unmoving as well as pervasive. These two clements are in contrast to the
third clement, namely carth (prthvi), which is subject to dcath, decay and
destruction. The essence of the three elements is the solar orb (mandala)
which word is derived from ‘manda’, having the sense of essence, crecam,
substance) (cf. Br. 2, 2, 2). Surc$vara says (44).

WEATON YA TE AUSHaq|
Taearrior g Sftfor st
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The expression ‘mandala’ which occurs in the Upanisadic passage 1s
a technical one, which is employed in the context of the own-nature of the
ultimate and indivisible constituents of the universe (‘niravayava-
paramaniindm svaripam’), which are operational nevertheless; they are
the causes for clements to come into existence. The solar orb or the mandala,
short for aditya-mandala, is the causative essence of the three realms or
clements: vayu, antariksa and prthvi. In this sense it is Hiranya-garbha or
the golden womb, and also Prana, the main life-principle (2, 3, 2) :

eI e =1 TRaEaERas| TR T | e
Iq: TEE R T @ U GieTes 96y a8 @Y :| sefaanl

(g 9@ s&on & gd =rgd 91 7 9mgd 91 feed 9 aq) 9= &=l
2,3, 1)

(Comment : 3T9d Yaq| aq Wfaqdes Ml q ReMfamRy ©:
g ;| FATOT AT WG| HUEH TEW SfEea=riaehRones :, fetoamsd:, ror:
Al | SEREHARY Yok JEUReR Jarmd|)

In the adhyatma context, the right cye is regarded as the essence
(rasa) of a beings, who in turn is the essence of the three factors (vak,
manas and prana). And the ‘person in the right eye’ is the cmbodied soul
(lingatma), for it is the right cye that is mainly the basis for the individual’s
transactions and phenomenal existence (2, 3, 4) :

STMEATHY | 33HE T Ja-acaTo=d | Igrd stateA (1) srermen wa=aed)
Taq feram) A w9 T feqe tew 9a: T W g=ay:) ' gY@l

ST WIoTY A STaedd () STehTen:| TaRygaq) Tae) Taq &l
TG 70: e o T @ Asd <femiser (for) qew:)
T =Y W@

(Comment : Zferonergey: fagen oftyer ) fasiorew ymevmaam) faga
fe <farmt sifafor faeom: sifmrgemI)

We rcad in Maitrayaniyaupanisat (6, 6): The sun is the visual
apparatus. The special prowesses of a person are dependent upon this,
which therefore is real (satya), and the Purusa is settled in the cyes.

e :| =R e qewed wgdl 71 S gd aenefl 9 9
ie]: | srferogafeerdt & geu:l gaisey =wfl
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The correspondence between the solar orb in the universe and the
visual apparatus in the individual is a prevailing idea in the Upanisadic
lore. The cye is often termed the inner sun for the individual. Even as the
sun measures out day and night, life-span of all beings, development and
decay of all things, directions and durations, the eye also perceives,
determines, resolves, plans and helps behaviour in general. The principlc
behind the sun and behind the eye is the Purusa. Chandogya-upanisat (1,
6, 6) describes the Purusa as the resplendent spirit dwelling inside the
solar orb, brilliant like burnished gold, as well as in the creature’s body
filling it all over down to the very nail-tips, again luminous like gold :

g wuisTaiee fevom: 1o qvn fevwm: sagfivasy syvraend
T il :

‘Brhadaranyaka (5,' 5, 2) makes an cxplicit statement to the cffect that
the Purusa indwelling in the solar orb and the Purusa abiding in the right
cyc (the left cye being represented by Moon) of the being are established
in onc another. Both are full of light and energy. If onc is established by
rays of light, the other is established by the vital currents.

T TEEH F A A T EHvee g As afavisfe gew:
e siafer, gt Fenfmetsfermfaia: woRammgfia)

Salapatha-brdhmana (6, 2, 2, 9) speaks of a seventcen-limbed
Purusa, which is, for appearances, more human than solar. The limbs arc:
(1-10) the pranas (five major and five minor), (11-14) organs (two arms
and two legs), (15) body as a whole (called here atma), (16) neck, and (17)
head. This Purusa is designated as Prajapati, whose extent is equal to that
of Agni.

R W D e A

e

[t ket
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Prajapati is here identified with Agni, who is the representative of
Aditya on carth.

This siikta refers, albeit in an indirect way, to the creation of the
world by Purusa. There is another siikta, which likewise makes a reference
to creation, the well-known Nasadiya-sukta (RV, 10, 129). Taittiriya-
daranyaka (1, 23, 1f) calls the Purusa by the expression Prajapati, and
describes how he became responsible for creation. At the beginning there
was only water, and Prajapati took shape and floated on its surfacc on the
lcaf of a lotus plant (puskara-parna). In his interior, in his mind, there
arosc a desire (urge, impetus, primordial will) to create all this (what we
scc now). Whatever now a person desires, he gives expression to it in
specch and in action. This is the bridge between what exists not and what
cxists. The passage is accomplished by what is known as ‘tapas’, which
word means austerity, penance, reflection, brooding, intense heat. Creation
proceeds only through tapas’.

ta r,.hl':‘ N 3
Li &c\ Gh

* s P8 T
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In the exhileration of tapas, Prajapati shook his form vigorously.
From the flesh-like constituents of his form came forth the sages known
as Arunas, Ketus and Vatarasanas; from his nail-like parts the sages known
as Vaikhanasas; and from his hair-like parts Valakhilyas. However, the
cssential aspect of the watery mass solidified in the form of a tortoisc and
issucd out. Prajapati inquired if this was the offspring of his own skin and
flesh. The tortoise replied: ‘No, I have been there all the time, even prior
to all these beings that have now come out’. The tortoise-form was what
appcared now, but the spirit of it was always there, and this was Purusa.
This indeed is the Purusa-nature of the Purusa; the expression ‘purusa’
signifying ‘what was there carlier’ (pirvam samabhiit). The Purusa, to
demonstrate his power, arose then with a thousand heads, with a thousand
cycs and a thousand fect. The number ‘thousand’ indicates vastness and
immensity of creation.

This account appears to be an introduction to Purusa-siikta. The first
words of the mantra of the siikta arc repeated here, with the suggestion of
the context; illustrating the purusa-nature of the Purusa (purusasya purus
atvam). The innumerable forms of creation arc all emanations from a
common foundation : thc kdma of Prajapati (viz. Purusa). The text of
Purusa-siikta presupposes this. The primaeval tortoise, which is but the
cssence (rasa) of then waters on which Prajapati floated, represents Prakrti;
and Prakrti, in the presence of Purusa, unfolds its manifold power and
evolves into the entire universe. This is called the Virat’ (illumining itself
in diffcrent and multiple forms), an aspect of Prakrti, which also is referred
to in the sikta. Here is the text of the Aranyaka passage :
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The same text further identifies Prajapati as the first born of the
universal order (‘prathamaja rtasya’); and the word ‘rta’ used in this context
signifies not only the order that is universally relevant and operative, but
also reality that is unaltcred by space and time. The first expression of this
rta is the desire (kama) which distinguished Prajapati. The tortoise as the
essence of the primaeval water is itself the articulation of ‘desirc’. Consider
the continuation of the above account, where a mantra is cited in support
(Taittiriya-aranyaka 1, 23, 9) :

faura srertaama
faura wat: wfgen favre
YSATgTd: TUHST SHaed ‘
SILRICIERIREIEErIT
3fa- weEETwaT ganaEsy aaaruiavia 9 1@ agil
The cited mantra (said to be from Rgveda, but not traceable in the
present Samhita text) explains that Prajapati, the firstborn of rta, constituted
(viz. created) all the worlds, all beings and all space, out of the matcrial
provided by the primordial waters, or by their esscnce in the form of the

tortoisc. And, having crcated all things out of himself, he himself enters
into all things (‘dtmand atmanam abhisamvivesa’). In other words, he
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becomes the spirit of all the worlds, all the beings, and of all space. The
universe is but an emanation or unfoldment of Prajapati. The Aranyaka-
passage adds that by ‘centering’ is meant pervasion and accommodation.
He pervades over all things, in the sense that he obtains all these things
(‘aptva’); and he accommodates all these things in himself so that they arc.
all restrained by him, and nothing overreaches him (‘avarudhya’). The
crcated universe does not exhaust him; in fact, he transcends it and abides
in his own nature. This aspect of Prajapati is known is Purusa.

Purusa is identified with Narayana in fatapatha—bra'hmana (13,6, 1,
1), where it is this Purusa-Narayana who desires to transcend the created
world, to pervade all things and become all things.

TEE § AEAvSHIEG SAfafaga | waifr syaraseas | ud wnfafdl)

This reference is interesting in as much as the rsi of the Purusasiikta
is given as Narayana, and the dcvata as Purusa. The two being one in
actuality, the hymn would answer to Yaska’s description of self-laudatory
hymns or ‘adhyatmikya’ (cxplained in the previous volumc). The word
Narayana is cxplained by Manu (1, 10)as indicating primaeval watcrs
(nara, apah) as the resting place (ayana) in pre-creation stage for the Spirit:

AT ART 3fq WIKAT MUl WA |
T gEEEE e dF ARET: a3l

The waters are the offsprings of the very Spirit (nara) that produced
them; and they are the Spirit’s natural abode. The Spirit abiding in its own
natural statc is Purusa (puri scte, ‘sleeps in the abode, filling it through
and through’). The same Spirit animated by the desire to create is Prajapati,
the creator (srasta or srastesvara) and protector (palaka) off all beings. To
become the Purusa, the condition is to be sacrificed (viz.,, abandoned
partially). This is technically known as ‘purusa-medha’. When we read in
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the Brhadaranyaka (5, 5, 1) that the waters (apah) were all that were there
in the beginning, and that these waters produced Satya (the real) which is
also Brahma (the growing inclination), and that Prajapati came forth from
this Brahma, the Brahma is to be recognized as Purusa. The passage notes
that the devas (the shining beings responsible for all creation) worship not
Prajapati, their immediate progenitor, but satya, who is Brahma. This is so
because the three-lettered word ‘satya’ (sa + t + ya) signifies that the world
of creation (which is unrcal and ephemeral) represented by the middle
letter (‘1”) sandwitched between two letters which signify immutability,
and transcendental nature (‘sa’ and ‘ya’), viz., reality. What is real is the
source of all that appears, and also the ultimate destiny. Thus the real is
to be resorted to by all the wisc ones (viz. the devas).

9 TASHY SR 319 : THgeT=| 9 Sl 981 Feiafos]| wemafaeer
3 2 GIPEIIE | e SAeR Fafafd, § samne, facumaar, aftcemHes]
YUHIGH 38R G, AT qeaeasad: I iR

‘The middle letter, which represents all creation, involves the sacrifice
of the initial and the final letters (which indicates Brahma). This is the rcal
mecaning of ‘purusamedha’. The cxpression ‘purusamedha’ occurs in
§alapatha-brdhma1_1a (13, 6, 1) in the sensc of the five-fold sacrifice
(paficha-ratra-yajiia-kratu), which was the means of transcending all creation
and of becoming all. This is what the Purusa himself saw and employed:

Elsewhere (12, 3, 4, 1) in the same text, this sclf-sacrificc was said
to have been prescribed for Purusa by Prajapati :
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What was required to be sacrificed (viz, given up for a purpose),' in
this case was the own-naturc of purity, formlessness and transcendence of
Purusa. Prajapati could become the creator (srastd) and the lord of the
crcated universe only as a result of Purusa’s sacrifice. And the offsprings
of Prajapati, viz., the devas, also sacrificed Purusa in their turn. This theme,
which bccomes the thrust of Purusa-siikta, has been pointed out in an
other context in the same text (Satapatha-brdhmana 13, 6, 2, 1). Purusa
is so called because he fills and enlivens all universe, and yet lies hidden
(viz. sacrificed) in all the things and beings.

T T Rl [N gRSl A5 vad wWisw@n gR 9 qeege: ||
The Text

The text of Purusa-siikta is included in all the four Vedas, but there
arc some variations in the readings. The readings from cach of the Vedas
arc given below along with the svara-markings. Also included in this
scction is the text Mudgalopanisat, which claims to explain the import of
Purusa-siika. Saunaka’s Rgvidhdana provides elaborate prescriptions for the
cmployment of this hymn (viniyoga) and the bencfits that onc procures by
such employment.
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TEXT IN SAMAVEDA

There arc two versions of Purusa-siikta in Sama-Veda. The first one
consists of six rks, the first five being a part of the Suikta proper, and the
sixth another rk from uttararcika (1, 12, 1). The second version has only
the five mantras from Rgvediya Purusa-sukta (Purvarcika, 4th dasati, 3-7).
Narayana is the rsi and Purusa is the devata for the first four mantras,
Srasta or Creator being the devata for the sixth. They are all in anustup
Chandas.
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LI UG

Mudgalopanisat secks to unravel the hidden import of Purusa-sikta,
on the basis of Purusa-samhita (which can no longer be identified). The
cxplanation involves the glory and majesty of the four Vytiha forms of
Visnu : Vasudeva, Samkarsana, Pradyumna and Aniruddha. The text
interprets creation as a ritual as well as liberation from worldly fetters.
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IV

Lixcerpts from Saunaka’s Rgvidhdna relating to thc viniyoga of
Purusa-stikta. The centire text of Saunaka has been given separately. Here,
the relevant verses are presented in a revised order to facilitate meaningful
study.
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Visnu is worshipped in any of the six bases : water, firc, ones own
heart, the solar orb, a sacred pedestal, or an icon. The ritualists worship
Visnu in the fire, the wisc oncs in the solar orb, the yogis in their own
heart, and the persons with limited understanding in an icon. Watcr, howcever,
is always the abode of Visnu; and worship therein is conducted by offering
flowers to it to the accompaniment of a recital of the Purusa-sukta.

areie wyagaTfy fawnfiraasma: |
Tepedl WAA: Wel SEIaiorEeg: i
o g5 gd wfvsa gfawryg =0
wexaay gl wene giain s
sl foramaat da fafa Qe weIfom
wimrEeusg WA @y R
AT PrIaT qe Ty W g
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2)
The hymn is employed in worship-rituals, involving firc-worship,
repeated and holy utterance and devotional laudations :

sy g frgaaer ded
TEE § SIS AT Ja: i
ARTAUT WETETR! HUSIRET: W
e yeugweeE faus @ wfdl
-+ 3tfend Srufafl @i wa SRR 1
3)

The sacramental placement (nyasa) of the sixteen rks of the hymn on
different parts of the body after a ritual bath is given :

Tl AMTHRIATEAT WSHE: I[FHTE:|
ot fa=ragm fgdat 2faer s
geftat arure q et Zfier =)
gl araer wE o =@
A AT q Tt FTOT el
et Arfamed q TeT gEd =EaE i
TSV HUIYr gravit aTHaTgeh|
FAEYN S0 SRTETE O TSN
3TeTUT: UgEsh o wrevht uftr fema)
e rafafi wer Tges RS

The devotee sits facing cast, and with purity of thoughts, places the
mantras on the parts of body as follows :

mantra 1 : on the left hand
mantra 2 on the right hand
mantra 3 on the left leg
mantra 4 on the right leg

mantra 5 : on the left knee



40 Purusa-Sikta

mantra 6 on the right knce
mantra 7 on the left loins
mantra 8§ on the right loins
mantra 9 on the navel
mantra 10 on the heart
mantra 11 on the ear region
mantra 12 on the left arm
mantra 13 : on the right arm
mantra 14 on the mouth
mantra 15 on the eyes
mantra 16 on the head

It is only after this placement ritual that one becomes eligible to
undertake regular worship.

“4)
The different sequences customarily counted as sixteen (sodasopacara)
in the actual worship-ritual require the recitation of appropriate mantra
from this stkta :

HTEATSAEALAGEAT | THEIHH|
Tgdtaarsas gemare <a garaari i
e At qHe UPETSTIgeEy)

WEal T4 YeRdld WWr aawa T2
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TFTS AT T A TH]

o ST SIS § gHeRTI3 1
grEvar U Su TAEya gl

TIQETAT TR TSN T4l

T g8 © AdY e aw|
RO q TTeRAT WYl § RSl

Ist mantra for avdhana
(invitation for receiving worship)
2nd mantra for asana
(offering of ceremonial seat)
3rd mantra for padya
(water for the feet)

4th mantra for arghya
(water offering)

5th mantra for dcamaniya
(water for sipping)

6th mantra for snana
(ceremonial both)

7th mantra for vastra
(offering of garments)

8th mantra for upavita
(offering of sacrificial thread)
9th mantra for anulepana
(offering of unguents)

10th mantra for puspa
(offering of flowers)

11th mantra for dhupa

(burning incense)

41
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12th mantra for dipa

(waving lights)

13th mantra for nivedana

(food-offering)

14 mantra for namaskatra (prostrations)

15th mantra for pradaksina v

(circumambulation)

16th 'mantra for daksina

(offering of monetary rewards for the officiating priest)

)

The firc-worship (homa) also involves the recital of this hymn.
Qae fgur e U wafveemg an
FHRAmYRg fgedam g wrgom

AT ereerq e At
TSOATSISIUT B[y ST q4qTh2 |

YA § eS|
foragadayt weTEraTTEIE I

A T O guE )
IR Td: HAAHAATTATHA 4 1|
Aftrereradt: 9o sgfarefireiarn:

A gAT S[EATSEHUN I Aqq: YIS0

The altar for the fire is to be erected on the right side of the deity that
is being worshipped. 1st mantra for Kunda-sthapana (setting up the ritual
seat)

2nd mantra for proksana

(consecration by sprinkling)
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3rd mantra for adana
(bringing of the fire).

4th mantra for sam-indhana
(stoking the fire)

5th mantra for ajya-sSrapana
(consecrating the offering, ajya and caru)
6th mantra for deva-cintana
(visualizing, the deity).

7th mantra for gandha
(offering sandal-paste).

8th mantra for puspa
(offering flowers).

9th mantra for dhtipa
(burning incense)

10th mantra for dipa
(waving of lights)

11th mantra for nivedana
(food offering)

12th mantra for samidadhana
(bringing of ritual faggots)
13th mantra for abhighara
(consecrating with ghee)
14th mantra for samid-homa
(offering of consecrated faggots into fire)
15th mantra for ajya-homa
(offering of ghee into fire).
16th mantra for caru-homa

(offering of rice into fire)
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(6)

The intentions of the devotee while undertaking Purusa-siikta-homa
(begetting a nice male child) and the best possible time for it (the twelfth
lunar day of thc month in the bright half, after having fasted on the
previous day) arc mentioned :

YERIU YN AR gAY g

SRV TARTHIT & SHatd qeuramii ||
THEGIAE: RhEya qerl|

FHW: eyt grrifar s

T YEIYTHT STUARA R
WISATE®TE QA o=t 13 1
g Taftremaefian: wreyifafse:)
FAACYLT @1 WE AT: Wi

The homa must be performed reciting the sixtcen mantras of the
hymn. Afier the homa is completed, one must recite the sixteen mantras
with folded hands as laudatory verses. It is customar y to repeat this homa
on twelve dvadasis (twelfth lunar days)

(7

Other procedures of worship with the mantras of Pmusasuktd are
mentioned.

TATER M Uy HTH T |
FEATH YA IaaEaf gy s
3vy Tradfae SRt Soaagh w1
FrfermaureTay, T Tl
nfeeufaya Gera ey |
g g Terdgfrms
e AR e A fiay)
TFTHEATAG R FIETTIT=TTR 1 |
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wreTeTyat | a6 ARrETETEw)
WA TR Tl seaaqi5 1|
One who lives for a month only on fruits and water, reciting the

Purusa-sikta, will acquire the vision of his own self. This vrata must be
performed living in a forest retreat, contemplating on the seer of the hymn
(viz. Narayana), bathing three times a day, and being pure in body and
mind. Surya (the solar deity) is the objcct of worship during this period.
Offering of ajya into fire every day of the month is also prescribed.

®)
Recital of the hymn is also indicated for acquisition of knowlcdge of

the Sclf-fulfilment of life, heavenly bliss and merit. It is also involved in
yoga and in contemplation.




CHAPTER TWO
PURUSA - SUKTA

The sikta called Paurusa (for it has Purusa as devatd) with sixteen rks
constitutes the nincticth of the seventh anuvaka of the tenth mandala in
Rgveda-samhita (or astaka 8, adhyaya 4, varga 17-19). Katyayana’s
Saruvanukramani (60, 5) gives Nardyana as the seer (rsi) and Purusa as
the deity invoked (devata). The lincage of the scer has not been mentioned.
And the deity Purusa is the well-known spirit as the twenty-fifth principle,
and not to bc mistaken for a human person. Ananda-tirtha mentions that
Purusa is so called because of his fullness and becausc he represents
totality of cxistence. Sayana cxplains that the spirit 1s called Purusa to
distinguish him from Prakrti (with twenty-four principles) characterized
by avyakta, mahat and so on. Purusa is the creator, the source of the
universe, according to Saunaka. The first fifteen verses are in anustup-
chandas, the last one being in tristup. In Vdjasaneyi-Samhita, the anustup
uscd here is more specifically termed as nichrd-anustup.

(1) Katyayana’s Anukramani:
wgeiet Weeyt FRIET: drewargy fga g
(q89:| AR A AR MR ;| FUrRetatd gl (IR
1.1)1 ey ey Zeean) 3faer qfagisd qey: gufdee: 3 fa-
sfagrafafagr o ayfEr: qae @ q
& Angaar T T Afagassgadil
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il sfevfafa R SremeR: gaafag =11)
(2) Saunaka’s Rgvidhana:
G e g Saar
TEN § TGS BRI e
(3) Sayana’s Rgbhasya:

Teeeilq Sreve w¥ YwH| AEen i st fgy R sy
FEFHeIfaeegad 4: g ‘geue W fafaq’ senfeyfoy sfag: @
cenf

(4) Ananda-tirtha’s Rgbhdsya:

T oiaTcAET ey g 2Rd:)

[t may be noted that the expression ‘puman’ which is a synonym of
Purusa is explicitly made to refer to Agni (c¢f. 4, 3, 10)

(5) R ¥R sfepamst) pfmfy gow: & wfigel 9@ o= i o
| I 3 SRgevatae ||
(6) Yaska’s Nirukta (2, 3):
FEHER A& ferferremmmeia 7 smsfa frfag)
87 39 wed: e fagwg qof geuor ey geafy fem safa)

| (1
(dfeamms:) '
WeEviEl e Wewns: gge|
w it fagdr gen Efgengein
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(9UT3:)

WeElsyiiat| qew: | Teens:| HeEum|
w1 gfin faga: gem afa e gerssger)
(3199:)

o geERi weene: geed (wafd) | |: fawd off e g
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(1) "&d.... 11

The Purusa is thousand-headed, thousand-cyed, and with thousand
fect. He encompassed the universe, and transcended it by ten angulas. The
expression ‘sahasra’ is not to be taken in its literal sense. It means ‘many’,
‘innumecrablc’. fatapatha-brdhmana (8, 7, 4, 11) gives ‘all’, ‘entirely’
(sakala) as thc meaning of ‘sahasra’ ‘sahasrayatveti sarvam vai sahasram
sarvam asi’). Sdyana suggests that the expression ‘sahasra’ is metaphorical
in naturc; by implication, it means infinity (‘sahasra-sabdasya
upalaksanatvat anantaih...). The Purusa has here the all-cncompassing,
universal body (brahman-da-deha), the form of the aggregation or totality
of all living creaturcs (sarva-prani-samasti-ripa). According to Sayana,
this is designated as ‘Virat’ (to be explained later, sec verse 5). He has
innumerable heads, eyes and fect in the sense that the heads, cyes and feet
of all beings are in fact the heads, eyes and feet of the Purusa alonc. The
parts of thc body mentioned, again, arc metaphorical, and by implication
all parts of the body of individual beings are meant. They arc all included
in the ‘body’ (or form) of Purusa.

For the employment of ‘sahasra’ in the sensc of ‘countless’ in Rgveda,
sce 7, 55, 7 ‘sahasra-$mga-vrsabha’ (the bull with a thousand horns), 9,
101, 6 ‘sahasra-dhara’ (thousand streams), 10, 114, 8 ‘sahasradha
mahimanah’ (thousand-fold glory), 9, 58, 4, ‘sahasra-dana (thousand gifts),
1, 11, 8 ‘sahasra-ratayah’ (thousand-measurcd wealth), ‘sahasra-ayuta data’,
(giver of thousands and myriads), ‘sahasra-cetah’ (thousand-spirits) and so
on. In Yajurveda (17, 71), Agni is described as thousand-eyed, having
hundred vital currents, and a thousand breaths, and as the ground of the
world of thousands of beings:

o7 TEEs T 3 ION: Hes S| o Heere s aw o fady
IS TR
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In Svetasvatara (3, 3) we have not only the mantra-

but also an explanation thercof (3, 11 and 13):

FAAYRE: G|
weleardt ¥ srateeedTE: e
JTFBATT:  TESI ST
HET AT g8 d Wiatam:|
after which, the first two mantras of Purusa-siikta arc repeated verbatim in
the body of the Upanisadic text.
Satapatha-brahmana (8, 7, 4, 11) gives ‘sahasra’ (meaning ‘all’,
‘entire’) as the very measure, image or designation of the Supreme Spirit,
TeEH YA | geere iaHify| Seeea-nia) geasty qeemai) ad
3 TEH| HeaHiE geEtem |
Three organs mentioned here are head, cyes and legs. Head
symbolically represents will (sankalpa), the eyes vision and knowledge
(darsana), and legs movement, action and transactions (vyavahara). The
import is that all resolves, understandings and operations in the world arc
actually made possible by the presence of the Purusa.

Of the three descriptive epithets of the Purusa, the first one, viz.,
‘sghasra-$irsa’ is not to be found anywhere clse in the Rgvedic corpus. The
third one, yiz. ‘sahasra-pat’ is found only in one other passage in Rgveda
(8, 69, 16) in connection with culogizing the Sun. It is to be noted that
‘pada’ (or foot) is also used in the scnse of rays of light (ra$mi); and
sahasra-pat naturally refers to Strya. The second cpithet, viz. ‘sahasraksa’,
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however, recurs in four more passages: ‘sahasraksa dhiyaspati’, (1, 23, 3)
referring to Indra and Vayu together; ‘sahasrakso vicarsanih’ (1, 79, 12),
with reference to Agni; ‘tasmai sahasram aksibhir vi cakse’ (10, 79, 5)
with reference to Agni; and ‘sahasraksena $ata-§aradena’ (10, 161, 3) with
reference to Indra, or havis, or again to the deity which destroys the
discasc known as raja-yaksma.

From these references, it is easy o sce that the idcology of Purusa
comprchends the concepts of Agni, Indra, Vayu and Surya. Agni is the
devata of the carth, Indra/Vayu of the mid-region, and Surya of the celestial
realm (in the tri-sthana-devata framework). And Agni is a form of Strya;
cven as Visnu (tripat) is. In fact, Purusa-siikta is traditionally regarded as
a culogy of Visnu, in his role as Surya, Agni and yajiia (‘yajfio vai visnuh).
Siirya is also identificd with Vigva-karma (RV. 10. 170. 4), the maker-of-all; -
and he makces three giant strides (morning, noon and cvening) and hence
called “tripat’” or Visnu (pervader of carth, sky and air). In this sense, he
symbolizes the essence (rasa) of all existence, the core-principle of
existence, of which Agni, Surya and Indra (Vayu) are but aspects.

The word ‘bhami’ (literally earth) here mcans the entire universc
(‘brahman-da-golaka-rupam’, Sayana) and it includes by implication all
the three realms (bhiih, bhuvah and svah). T he Purusa encompasses this,
surrounds it from all sides (‘sarvato parivestya’), that is to say, he cnters
into all that there is, without lcaving any gap. He makes it his basc
(adhisthaya), says Sayana. llc fills all existence, and hence he is called
Purusa (‘purayati’, prnati, vyapnoti). Encompassing is by his own might
and majesty (sva-mahimna).
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(3) SUMG....

The Purusa’s measure exceeds that of the universe he encompasscs.
The excess of the Purusa’s measure is given as ‘ten angulas’. Anigula is the
Indian inch, a finger’s breadth, equal to eight barley-corns placed side by
side. “Ten of these’ is said to be the mecasure of man’s height, or
pradesa-matra; which is also the measure involved in the sacrificial altar
(yajiia-vedi). Satapatha-brahmana (10, 2, 1, 2) has this account:

T o () sigfatafididl o 3 aweg « o faay aeEm
HIAT ZIQEFI?:I:II

The same text (10, 6, 1, 10-11) suggests that the measure represents
Agni-Vai$vanara as the person who fills and enlivens the human body; it
is cstablished inside man’s physical frame, and hence is called the
person-image (purusa-vidha).

FRIHERE & o @ gl stremn: g whsiie aee:) o
a1 gEa derR geutay genis=: gfayd 3g

The notion of ‘purusa-vidha’ (person-image) involves the measure of
the space between the top of the fore-head (miirdha) and the lower line of
the chin (c1bukd) (murdhadi cibukantesu purusavayavesu purusa-vidhatvam

kalpitam). Samkara, whilc commenting on Chdndogya (5, 18), explains
what is meant by ‘pradesa-matra’:

EESELCER IR ICRERy CIRER REib IS EIecale sl e L i S
yferstarRreaT g e 3 ke

and on the Vedanta-satra (1,2,31):

IR, T, Sl SErReeEer ey fagwriay
<ETIIAY HRIREY TR WHEE el
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The Vaisvanara’s body extends from the heavens to the carth,
comprchending three realms (dyaul, antariksa and prthivi); and at the
individual level, the cxtension is from the top of the forehead to the
bottom-linc of the chin. In this arca also the thrce realms are seen
represented (cf. Samkara on Vedanta-siitra, 1, 2, 32, ‘bhruvoh ghranasya
ca sandhih yas sa esa dyulokasya parasya ca sandhir bhavatiti’). The fixing
of th¢ two limits (mardha on the one hand, and cibuka on the other) and
ascertaining the extent of the space between these limits is what is meant
by ‘prade$a-matra’. This is said to correspond to ‘dasangula’. The
Purusa can be visualized herc casily, which is the reason for the especial
mention of this area.

Mabhidhara, on the other hand, takes thc measure ‘dasangula’ to refer
to the heart (where the Purusa abides), which is above the navel (nadbhi)
at a distance of ten angulas. The Purusa is the light that shines within the
heart-lotus, which is also the seat of the soul.

g A9 EETEEngemtaE g feed: Tfva sfa w@ @wd? wam
AT TS QST FaRoa: oy geRaiai oK (LS. 4, 125 6, 17)
R : FoaeIF FHEAT.. |

Bhatta-Bhaskara (Tuittiriya-aranyaka-bhasya 2, 12, 1) takes the same
view: the heart-space (hrdayakasa) is of the dasangula-measure, according
to him. He further says that the expressions ‘heart’, ‘sky’, ‘Purusa’ arc all
synonymous.

TAFS MGATHOS A T SFged: JA T Tl o wHeA|
R e TRARNEE Sgeeretd s g W g sf
ERiRH

Alternately, the expression ‘dasangula’ refers to the heavenly region,
because the Purusa transcends the regions of carth by ten angulas and
scttles himself in the high heavens, and not below ten angulas:

wngmﬁmﬁnm@aﬁuﬁsfumqmﬁn

There is another view that ‘dasangula’ refers to the space inside the
mouth, between the two jaws; this is said to be the representative of the
spacc insidc the universe.

gy o1 Y Y A I JRIAE:|
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IHowever, Sayana says that this (dasangula) is only a figurative
¢xpression, which means that it cannot be mecasured, or dcfinitely
ascertained. The import is that the Purusa is beyond all things, and superior
to all things: he pervades not only all that cxists but also what does not
exist. The word ‘atyatisthat’ means ‘stays transcending it’ (atikramya
sthitavan):

=g o uREgaeEEgen wddsfus s fagdfa
(2)
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T e srfasfan
(37=4:)
38 A F=d 94 §d IEY TH| 3d WA (9: WE) IWH:
All this, entirc world, whatever has been (bhiita) and whatever will
comc to be (bhavya), is Purusa alone. Further (uta), this Purusa is the lord
(1Sana) of immortality (amrta). Thus far, the import is clcar: what follows

(viz. ‘yad anncna adhirohati’), however, needs clarification, and that is
why the anvaya for this has not been given.
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(1) &9 TER..11

The statement that the Purusa is all this that exists now and is presented
to us (idam) continues the trend of thought suggested by the last words of
the previous mantra (‘bhimim vi§vato vrtva atyatisthat’). If ‘bhiimi’ there
refers to the spatial extension of cxistence (inclusive of the three regions
which arc subject to change, ‘vikara-jatam bhimyadikam sarvam’, Bhatt
a-Bhaskara), the synonymously employed cxpression ‘idam’ is made to
comprchend the three segments of time: present, past (bhiitam) and future
(bhavyam). And as in the casc of ‘bhamim’, he transcends ‘idam’ also by
implication. In other words, he is beyond space and time. He is immutable
and cternal. Immutability is beyond ‘bhami’, and cternity is beyond ‘idam’.
In Katha-upanisad (4. 12, and 13), we have the description of Purusa who
abides in the centre of individual being (madhya atmani) as ‘the lord of
both the past and the future (including by implication the present ‘sa
cvadya’), and the words used there are preciscly the same as those used
in the mantra under consideration:

A Ay |

In Svetasvatara-upanisad (6, 5) there is an explicit statement that he
is beyond the three-fold time (‘parastrikalad’), The Purusa is no doubt all
that is in space and time, but he also extends beyond this spatio-temporal
framework of phenomenal existence, This transcendence is what has been
termed here ‘amrtatva’, which will be explained shortly. About the lordship,
we have it said in Brhadaranyaka-upanisad (2, 5, 15) that this atman (or
Purusa) is the over-lord of all beings, the monarch of all beings. As the
spokes are scttled in the hub of a wheel, all beings, all the divinities, all
the worlds and all cnergics arc scttled in this sclf.

T A1 S AW JAEET: G ST O T WA = TR
Yron: e T SeAH: qEiar:|

Iilsewhere (4, 4, 22), the same text declares that he is the lord (i$ana)
of all, the overload (adhipati) of all-

waE gt WAEYH: waenfigfa:i
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(2) SIS

The Purusa is the lord (i$ana) of immortality (amrtatva). There is
another m antra in Rgveda (5, 58 ,1) where the same idea is expressed.
Maruts who are associates of Vayu are said to lord over immortality (‘iSirc
amrtasya’). Venkata-madhava explains mortality (viz. liability to change,
dccay and dcath) as the conscquence of the Purusa abandoning the things
and beings that arc mobile or stationary or the divinitics that preside over
them (viz. scnse-faculties and functions)

7 wF R gH o faqufy 39 a1 qeE @ g9 sl

That is why, according to Satapatlza-brdhmana (10, 5, 2, 16), it is
irrclevant to ask whether mortality is one or manifold. It could be onc or
many. The Sun is onc without a second for the worlds. If he withdraws his
presence, there is one death for the entirc world. But the Sun is also
present for the individual beings severally; and if his presence is withdrawn
from any of the beings there is death for that particular being. Death here
is multiple.

TH TIAEd IU%YY weavafd § gAM| ASfEd oA dqwisy afke
YN dgHT SAMGeal 58411

The Sun is the Purusa in the present context. Mortality is linked up
with the withdrawal of his presence.

When viewed thus, the absence of mortality (viz. immortality) significs
the presence of the Purusa as the inner controller (antaryami) of all things
and all beings. Significantly in Brhadaranyaka-upanisad (3, 7, 15) this
presence as antaryami is identified with being immortal (antaryamyamrtah):

T WY Ay fsT; gHe @ o F Wi ymife A g, w=
waifor A IR 4 waifor A st awafa; T d S, s
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The Atman (viz. Purusa) abides in all beings, distinct from all of
them; the beings cannot know him fully; all beings but scrve as a physical
frame (or body) for him; and he controls all beings from within; this then
is your sclf, the inner controller, the immortal. So says Yajiavalkya to
Uddalaka-aruni.

Sayana takes ‘amrtatva’ to mean ‘devatva’ (the status of a divinity
‘uta api ca amrtatvasya devatvasya i§anah svami’). The gods arc by
definition immortal; they do not suffer change, decay or death. In this
scnse, being the lord of immortality may mean being the lord of the gods
(divinitics). The past, present and future apply to the things and beings on
carth and in the mid region. The gods who are the denizens of the upper
rcalm (dyauh), are beyond the hold of space and time. The sway of the
Purusa cxtends beyond the earth and the midregion to the heavens also.

While this interpretation is possible, it does not appear altogether
plausible, for this half of the line (‘amrtatvasyesanah’) is linked up with
the other half (‘yad anncnatirohati’), and cannot be taken as sclf-contained.
However, the significance of the second half of the line is not casy to
comprchend. Further, ‘immortality” has a nuance of meaning which is
more than mere deathlessness. A cluc is offered in Nairukta-Nighantu,
where ‘amrta’ is included under the namcs of gold (hiranya-namant).
Although the literal meaning of ‘amrta’ would be ‘being free from
destruction and death’ (nafi-purvat mriyatch’, tani-mrigbhyam kicca,
Unadi-sitra, 3, 85) (nasti mrtam maranam asya, na mriyate ancna va), the
text significantly cites a passage from Rgveda (1, 72, 1) to justify its
taking this word in the sensc of gold. But no cxplanation is available here.
The passage cited refers to Agni bestowing gold on his devotces (according
to Sayana). :
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Sayana intcrprets the word ‘amrtani’ here as referring to gold
(‘hiranya-namaitat’), and quotes a passage from Atharva-veda (5, 28, 11,
or 9, 26, 1) in his support. But he finds this meaning inappropriatec when
construed with ‘cakrano’ (kurvan, ‘making’), and so prefers to change the
mcaning of ‘cakrano’ to ‘gifting’ (prayacchan). Should one insist on the
more normal meaning of ‘making’ for ‘cakrano’, Sayana proposcs to
interpret the word ‘amrtani’ to mean the conveyance of sacrificial offerings

to the gods by Agni. This is of course far-fetched. It must be noted that
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i Nairukia-Nighantu there is an cxplanation offered by the glossator
Devaraja-yajva. Gold docs not disappear or lose itself, whatcver form it is
made to assumc; and it is in this sensec that it is ‘amrta’ (na hiranyasya
yasyam kasyam cid avasthayam atma-naso vidyatc).

[t may also be pointed out that Prasnopanisat (2, 5) uses the word
‘amrta’ along with ‘sat’ (what is rcal, what has come to be) and ‘asat’
(what was in the past or is in the future, but does not exist now) (‘sad
asaccamrtam ca yat’). Here the word ‘sat’ is being and ‘asat’ is becoming.
The “amrta’ here is the common ground for both being and becoming. The
Vedic mantra under consideration speaks of the Purusa being all this (idam),
(sat or Being), and also what was in the past (bhiitam) and will be in future
(bhavyam) (asat or becoming); and goes on to describe him as the ‘lord
of amrtatva’. The reality as well as appearances (sat and asat, or idam and
bhata-bhavya) are made possible by the common ground for both, viz. the
Purusa. Being and Becoming arc nurtured by ‘annam’ (anncna atirohati),
also provided by the Purusa. It is the presence (mere presence) of the
Purusa that makes all this possible. e continues to be present in rcality
as well as in appearances, cven as gold rcmains the same in whatever
article is made out of it. This is the sensc in which Nairukta-Nighantu
takes the expression ‘amrta’. It is the self as inner controller (antaryamin)
that is rcal and also persisting amid all change, and in this sense immortal.
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Mahidhara interprets ‘amrtatva’ as salvation (mukti), which is
cverlasting, and describes the Purusa as the lord of it, in the sense that he
bestows it upon his devotees at his will (‘amrtatvasya amarana-dharmasya
i§anah; mukter i$dnah: yosau nasau mriyata ity arthah’). According to
Mahidhara, the Purusa is the lord of salvation as well as the phcnomenal
existence, which is brought about and nourished by anna (kimca yat
jiva-jatam anncna atirohati utpadyatc tasya sarvasya ca iSanah’). What 1s
meant is this context is that the Purusa is the very self (atma), which is
deeply hidden within all creatures. It is the immanent rcality, the inner
controller. And to rcalize this is tantamount to salvation (mukti).

(3) TEATREfl

As indicated carlier, the second line of the mantra where he is said
to mount above through food has two distinct parts, which arc nccessarily
interconnected. While the first part could possibly bc taken in an
independent sense, the second by its very structure is dependent upon the
carlicr part. The connccting expression is ‘yat’ (a relative pronoun in the
ncuter gender, and in the nominative casc), the precise significance of
which in the present sentence is rather uncertain. It may plainly bc a word
referring to ‘tat’ (viz. the Purusa). The word for Purusa, being in the
masculine gender (i$anah), the existing rclative pronoun (yat) also may be
construcd as ‘yah’ (such transposition being usual in the Vedic passages).
The sentence would then either be:
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(The Purusa who grows up and ascends by anna is also the lord of
immortality). Or (The Purusa, although the lord of immortality, yct grows
up and ascends by anna).

There is a second sense in which the word ‘yat’ may be taken. Sayana
has interpreted ‘yat’ as meaning ‘yasmat’ (‘because of”), in the causative
sense (hetu). That this is possible has been indicated in the lexicon,
Amara-Kosa (3, 4, 3). The import, according to him, would be: Because
of the power by which the Purusa is the lord of all beings, he has made
provision for their sustenance by bringing forth food (anna). He assumcs
the form of the entire universe (consisting of the creatures that enjoy and
the objects of cnjoyment). While doing so, he goes beyond the causal
condition (which is incomprehensible to us) and grows up into the condition
of the cffect (viz. the universe that can be perceived and understood).
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The significant word in the sentence is obviously ‘anna’. It is usual
to derive the word from the root ‘ad’ (bhaksanc, ‘karmani ktah’), which
has the sensc of cating. Anna is what is eaten by living beings (atti), viz.
food; and it is also what eats (or consumes) them (adyatc) (Taittiriya-
upanisad 2, 1 ‘adyatc atti ca bhiitani; tasmad annam tad ucyate’), viz. the
karma-phala. Anna, therefore, means the material objects that are taken in
by living beings in order to survive, and also the karma-proclivitics that
arc acquired by the individual beings while procuring food and consuming
it. All crcatures are born of such food, and survive on food. Taittiriyu-
upanisad (2, 1) describes food as the most excellent in the creation, all
beings striving to get it:
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Mabhidhara takes the word ‘anna’ as just food, which is responsible
for the being and becoming of all creatures, from the most superior Brahma
to the least significant worm (jiva-jatam yat annena atirohati’ utpadyate;
brahmadi-stamba-paryanto bhiitagrama uktah; annenaiva tasya sthiteh).
Here, the relative pronoun ‘yat’ is taken in the sense of ‘that which’,
referring to the world of living beings which originate in food and arc
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sustained by it; and we have to supply the words ‘tasyapi Isanah’, meaning
that the Purusa is the lord of that also.

There is another interpretation which takes ‘anna’ almost in the same
sense: the word refers to the world of actions and the results appropriate
to them, comprehending this physical world which is unreal, and also the
heavenly realms which arc reached by ritualistic and religious actions, and
which are also unrcal (‘annena karma-phalabhidhancna asata aihika-
musmika-prapaficcna’). But the cxpression ‘atirohati’ is here taken in
altogether a different sense: ‘a-tirohati’ (na tirodhdnam gacchati’), ‘does
not disappear or vanish’. The import is that the ‘amrtatva’, of which the
Purusa is the lord, is not obscured or obliterated by the phenomenal world
of actions and rcactions, It is the rcal, which cannot be undone by
appearanccs.

However, the Nairukta-Nighaptu (3, 8) asks ‘what is anna?’ and
answers: ‘Anna is so called because living beings incline or bend in its
dircction, or becausc it is consumed’ (‘annam kasmat? anatam bhiitebhyo,
atter va’). The word ‘annam’ is formed from the root ‘ad’ (bhaksane,
karmani ktah, adyate iti) which has the sense of eating. Anna is food, as
it 1s caten. But the word is also derived from the root ‘an’ (anity ancna),
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which mecans ‘to breathe’ (prananarthaka). (¢/. gloss on Nighantu, ‘anyatc
pranyatc prajabhih; ‘atter va nisthatakarah. atra anna iti nirdesat
jagdhyadesabhavah; adyate sma annahctutvadva annam ityucyate). The
Nighantu gives ‘andha’ (that by which the creatures live, Ksira-svami),
‘brahma’ (brhi vrddhau, brmher, na-lopasca, Unadi, 4, 141, with
manin-prefix) that which makes the creaturcs grow, and which grows
because of the creatures), and ‘varca’ (diptau, glowing, that which gives
lustre to the body) as synonymous with ‘anna’. ‘Anna’, derived from the
root which has thec mcaning of movement or going (gatyartha), has by the
samc fact the meaning of knowledge (jiianartha); ‘anna’, therefore, would
mcan knowledge. According to Siddhanta-kaumudi, ‘anna’, means the Sun
(Strya). It can thus be scen that the definition given in Nairukta-Nighantu
would apply cqually justifiably to all these words: food, prana, brahma,
jnana and Sturya. And it is by these that the Purusa goes beyond his own
naturc (of being unmanifest, inaccessible to our instruments of cognition,
absolutely unitary and pure awareness) and becomes manifest as the Puru-
sa involved in the transactional world.

We read in Mundakopanisat (1, 1, 8): By ‘tapas’ (austerity or will)
‘Brahma’ cmanated; and from ‘Brahma’ camc forth ‘anna’, from ‘anna’
cmerged ‘prana’ as also manas, (mind), satya (truth), lokah (the worlds of
our cxpericnee) and amrta (explained above) in actions:
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Lilsewhere in the same text (1, 1, 9), we have the explanation that the
‘tapas’, (which was the source of all crcation) is of the nature of intense
and profound knowledge. It is from this tapas that the ‘brahma’ (the
fundamental principle of phenomenal cxistence), ‘ndma-rapa’ (names and
forms which constitute the phenomenal existence), and ‘anna’ (cxplained
abovc) spring forth.
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The words ‘amrtatva’ and “atirohati’ in the above mantra may indced
be considered together, for the two words arc significantly employed in
Rgveda ‘Amrtatva’ (in the sensc of immortality as specified carlicr) is
uscd cspecially with reference to Agni in numerous mantras. Agni is said
to cstablish cveryday the mortal in the excellent state of this immortality
(1, 31, 7, ‘tvam tam agnc amrtatva uttame martam dadhasi Sravasc dive
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dive’). By the grace of Agni, vision of the heavenly realms and immortality
arc alike secured (1, 72, 10 ‘divo yadaksi amrtah akmvan’). Waters (from
which Agni arosc) constitute the navel of this immortality (4, 58, 1 ‘ghrtasya
nama guhyam, ... amrtasya nabhih’). Agni is rcsorted to by the gods who
arc cager lo safeguard immortality (1, 96, 6, ‘amrtatvam raksamana sa
cnam dcvah agni dharayan dravinodam’). Vai§vanara-Agni’s rites bring
about this immortality (6, 7, 4 ‘tava kratubhir amrtatvam ayan vaisvanara’).
Agni is invoked for the sake of this immortality (10, 52, 5, *a vo
yakhyamrtatvam’). Saucika-Agni helps the gods attain to immortality (10,
53, 10 ‘yena devaso amrtatvam anasuh’). Savitr, the engaging form of
Stirya, who is in his turn the significant form of Agni, is also associated
with this immortality, and helps the mortal to attain-to immortality (1,110,
3 ‘tat savitd vo-mrtatvam asuvad agohyam’, 4, ‘mantasah santo amrtatvam
anasuh’). Savitr is responsible for the procurement of the excellent and
initial sharc of immortality by the gods through the sacrificial rites (4, 54,
2, ‘devebhyo hi prathamam yajiliycbhyo-mrtatvam survasi bhagam
uttamam’). When Siirya causes rains to pour down from the sky, immortality
spreads alround (4, 58, 1, ‘samudrad drmir madhumang udaradupamsuna
sam amrtatvam anat’).

Then there is this expression ‘atirohati’, which litcrally means mounts
up, ascends, climbs. It suggests an upward movement, a transcendence,
growth into a higher state or level of being. There are scveral mantras in
Rgveda where the samce cxpression is employed, mostly with reference to
Siirya. In onc mantra (10, 8, 20), Strya (probably Usas) is sought to make
Surya rise up to the rcalm of immortality (‘aroha stiryc amrtasya lokam’).
Sirya rises to the sky of light or heavens (1, 50, 11, ‘udayan adya mitram
aha arohan’); Siirya is seen when we rise up to the vast oceans above (the
heavenly rcalm, or the principle of time, kala) (10, 37, 8), ‘arohantam
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brhatah pajasas pari vayam jivah prati paS§ycma siirya’). Varuna and Mitra
(4, 13, 2) make thc sun ascend to the high heavens. Or it is Indra that
prompts Siirya to risc up to the sky, so that he may be sighted all the time
(1, 7, 3 ‘indro dirghaya caksasa a siiryam rohayad divi’); Indra’s fight with
the demon of darkness and draught, Vrtra, is linked up with the sun’s
mounting up to the heavenly realm (1,51,4 ‘vrtram yad indra Savasava
dhiraham adit siryam divy arohayo drse’); Indra helps Stirya ascend to the
sky so that the process of ripening on carth is facilitated (8, 89, 7, “amasu
pakvam airaya a stryam rohayo divi’).

In onc mantra (10, 156, 4) Agni is credited with raising Surya to the
vast sky so that light may shinc on all creatures (‘agne naksatram ajaram
a stryam rohayo divi, dadhaj jyotir jancbhyah’).

And Agni (the devata of the earth region) is frequently mentioned in
conncction with ‘anna’ in Rgvedic mantras (as many as cightcen times),
and likewisc Indra, the devata of the mid-region is associated with ‘anna’
almost as often (about fourteen times). Thus the expression ‘annena atirohati’
becomes meaningful, when viewed against the background of Sarya’s
mission of rising from the carth region and mid-region into the cclestial
rcgion, assisted by Agni and Indra. It may also be noted that Purusa-sukta
cmploys other expressions synonymously with ‘atirohati’: ‘Grdhva udait’
(4), ‘vyakramat’ (op. cif) and ‘ajayata’ (5). In all these contexts, the roles
of Siirya (dyus-sthana), Indra (madhyama-sthana). Agni (prthivi - sthana)
arc coalesced into the character of the all-pervading Visnu, who is in fact
the primary import of the expression Purusa.

It remains, however, to be considered how ‘amrtativa’ becomes related
to ‘atirohati’. I ‘atirohana’ has the sense of transcendence of the carth and
the mid-region (with all the creatures abiding in them) into the rcalm of
the bright hecavens (dyus-sthiana, where Strya dwells), ‘amrtatva’ must
refer 1o thie reality of this realm of the bright heavens. (c¢f. next mantra,
‘amrtam divi’). Quitc frequently the devas (dwellers of the heavenly rcalm,
‘dyus-sthanad devah’) arc associated with ‘amrtatva’ (e.g. 10, 53,10, ‘deva’;
10, 52, 5 ‘yatha vo deva varivah karani’). And ‘ati-rohana’ (transcendence)
is as frequently associated with the heavenly realm, which is referred to
as ‘amrtasya loka’ (10, 85, 20) (e.g. 10, 156, 4 ‘rohayo divi’; 1, 51, 4 ‘divy
arohayo’; 1, 7, 3, ‘astiryam rohayad divi’; and 8, 89, 7 ‘rohayo divi’).

‘Amrtatva’ (immortality), as explained earlier, is the negation of mrtyu
(death, decay, destruction). Durgacarya (on Nirukta, 11, 1, 8) explains that
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‘mrtyu’ is synonymous with ‘madhyama-prana; it kills the individual being,
as it (thc madhyama-prana) ascends to the higher regions, taking with it
the other vital currents that would be involved in keeping the body alive:
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Thus the cxpression ‘ut-kramati’ (goes up) is synonymous with
‘ati-rohati’ (ascends, transcends). Where the madhyama-prana goes, or the
region where the ascent is accomplished, is ‘amrtatva’ (beyond the hold of
dcath): this is obviously ‘dyus-sthana’ (divi), wherc the devata is Surya.
Stirya is explained by Yaska (Nirukta, uttara-satka, 12, 2, 3) as so called
because he moves onward (sarpana), moves about in the sky (sarati akase),
procreates all creatures (prasuvati), and inspires and prompts all creatures
in their own activitics (prerana). Durgacarya takes the last detail in the
sense of Vayu prompting the movement of the Sun:
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Moving about in the sky, and being moved upward by Vayu, indicate
the ascent through the mid-region. And Yaska further cites a passage from
Rgveda (1, 50, 1 ‘udutyam jatvedasam’) and points out that the ascent is
for all creatures to behold (‘drse visvaya’) and profit by the rays of the sun
which arc beams of knowledge (‘ketavah’, prajiia-nama, Nighantu 3, 9, 2).
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e proceeds to quote another Vedic passage where Surya is culogized
as filling with his majcsty the heavenly realm, the earth and the mid-region,
and as the very self of all things and beings (12, 2, 6)
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Strya has a transcendental aspect, in sofar as he ‘transcends’
(ati-rohati); he is the spirit, in this aspect, in the solar orb, the spirit
illumining the threc realms, himself being in the highest realm (divi), the
controller from outside (iSana). There is also an immanent aspect as
‘antarydmin’, as residing in the right eye, and as the immortal and essential
spirit (amrta). The idea of Purusa comprehends both aspects.
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Whatcver is there in the phenomenal world is but the Purusa’s majesty.
But in his own nature he is much greater than this. All that cxists before
us 1s only one quarter of his nature or majesty, while the remaining three
quarters arc settled beyond our ken, in then celestial heights; untouched by
change, decay or death.
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(1) TaEH F& HigH

So much is his greatness. The expression ‘etavan’ (from ‘ctad’ or
‘this’ with the prefix ‘vatup’, according to the rule ‘yat tad ctebhyah
parimane vatup’ 5, 2, 39, meaning ‘ctad parimanam’ ‘so much’, ‘of such
measure or magnitude’, referring to quantity, number or size, cf. Panini,
2, 4, 15) presupposes whatever has been said in the previous mantra: that
the Purusa is all this which is within the framework of spacc and time, and
also all that is outside this framework, and that he is the lord of ‘amrtatva’
as well as of the phenomenal world which grows by all that the living
beings incline towards. In this expression is included the world in the past,
in the present and in the future (‘atitanagata- vartamana-riipam jagad-yavad
asti”), and the world of living beings of all orders and the divinities of all
types (‘yad idam deva-tiryang-manusatmakam drsyate).

The word ‘mahima’ (or mahiman) which mcans greatness, might,
glory, majesty or power, is derived from ‘mahat’ (in the sense of excecding)
(with ‘imanic’, ‘prthvadibhyah imanij va’, 5, 1, 122). Sayana explains this
greatncss as Purusa’s own especial prowess (‘svakiya-samarthya-visesah’),
and this makes him supcrior to everything clse (utkarsa). When this
‘mahima’ is cnumerated as one of the cight supreme powers of a great god
like Siva or Visnu, it significs that the fourtcen worlds (seven above and
scven below) are contained within his belly (caturdasabhuvanany asyodare).
IFor the denizens of any of these worlds, the magnitude of such a god is
beyond imagination.

The ‘mahima’ mentioned here also includes ‘vibhiiti’ (special and
uncanny powers) and ‘vistara’ (spread, proliferation). The former accounts
for his personal and unique capability (svakiya-samarthya-visesa), while
the latter spcaks of his absolute freedom (svatantrya). Neither of thesc,
however, can be spoken of as his own nature (sva-riipa), which is much
higher than these.
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(2) o/ A 9 el

If this be the mind-boggling majesty of the Purusa, this is not the all
of him; there is much more to him. His actual majesty or greatness is far
more than this perccived power or glory. The word ‘atah’ (meaning ‘rclative
to that’, ‘than that’) refcrs to the Purusa’s majesty, glory or power
(mahimnatah) in being all of this existence and being the master of
‘amrtatva’. As said carlicr, the Purusa’s glory, majesty or greatness is not
his rcal nature (svariipa); it is only one aspect of his, an insignificant
aspect at that. We no doubt wonder at this glorious creation of his, but we
should not circumscribe our understanding of the Purusa with it. His real
greatness transcends this creation.

Katha-upanisat (3, 11) has a mantra which indicates a hierachy: the
unmanifest (avyakta) is higher than the sourcc of creation (mahat); and the
‘Purusa is higher than the unmanifest. There is nothing higher than this
Purusa; it is indeed supreme, the highest:
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The unmanifest is so called becausc names and forms are not
articulated or differentiated therein. Phenomenal world is manifest: it is
characterized by names and forms. It presents to us the glory of the
Purusa. But what makes this possible is the prior condition of the initial
urgce or impulsion (metaphorically likened to the ‘will’). This urge is in the
naturc of stress prior to cxplosion (sphota); it is called ‘mahat’ (from
‘maghas’, ‘to burst forth’, ‘to come up’, ‘to reveal itself”), which
presupposes the unmanifest state (avyakta), altogether devoid not only of
names and forms but also of the stress or urge. There can be no mahat
without there being avyakta. In this sense, avyakta is spoken of as superior
to mahat. But avyakta itself is what gets transformed into the world of
names and forms (‘etdvan asya mahima’), through the stage of mahat. The
avyakta is but an aspcct of the Purusa, a part thereof. The Purusa includes
this avyakta, but is not confined to it. The Purusa is in this sense superior
to avyakta. And because the Purusa comprehends not only all phenomenal
existence (idam), all that has been, all that is, and all that is going to bc,
but also whatever constitutes the source and substance of phenomenal
cxistence (mahat and avyakta), he is the ‘highest’ (kastha). Nothing can
possibly overreach him, or go beyond him.
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The same idca is expressed in a mantra in Mundakopanisat (2, 1, 5):
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The avyakta of the Katha-upanisat is herce called ‘aksara’: the sced
and source of the world of names and forms, but undifferentiated as yet
into names and forms (avyakrta); and thercfore indestructible and indecaying
(aksara). It has life (prana) and mind (manas) in a nascent statc, albeit
inarticulatc and undirected. Beyond this unmanifest condition is the
Purusa, absolutely devoid of form (amirta) and scttled in the realm above
the carth and the mid-region (divya) of him, origination cannot be indicated
(ajah). ¢ abides in the interior of all the things and beings of the manifest
world, and also outside them. He is therefore the reality that is trans-
cendental, while being at the same time immanent in creation. .

Sayana paraphrascs the idea: this phenomenal world is not the natural
or ultimate condition of the Purusa (‘na tu tasya vastava-svariipam’). To
be above it, beyond it, distinct from it is his natural state. It is in this state
that Brahman is said to be founded in his own glory (‘sve mahimni
pratisthitah’).
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What was said cryptically in the latter half of the first line is here
spelt out. All this greatness, glory or majcsty of the Purusa in the form of
this wondecrful creation is not his real nature or natural condition (‘na tu
tasya vastava-svariipam’, as Sayana says). In order to illustratc how the
Purusa is infinitcly greater than the greatness of the created world, the
notion of the Purusa having four quartcrs (catuspattva) has been introduced
as a cognitive construct. In the words of Sayana:
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It is not to be imaginced that the Purusa has actually four quarters, or
that his magnitude may bec measured by devices such as these. ‘Being
four-quartcred’ (catuspattva) is only an as-if supposition. If we consider
the Purusa as having four parts, all this majesty of creation is taken carc
of by but onc of the parts; and the other three parts (the much greater part
of the Purusa) arc beyond the hold of the coordinates and dimensions of
the created world; they abide high in the heavens, altogether inaccessible
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to us. The pada-ideology has the function of showing us how insignificantly
small the created world (which presents to us the glory of the Purusa) is,
in contrast to the real nature of the Purusa.

Pada literally means an instrument of movement or progression
(‘padyatc gamyate ancna’), and refers primarily to the moving foot (carana).
The fourth part of a mantra in Rgveda is technically called a pada (rk-pada).
This was the forcrunner of the later convention of verscs having four
padas. By cxtension, anything could be divided into four parts, cach part
thereof being known as a quarter. The three-quarters is a greater measure
than a quarter; it is larger, more cxpansive, mighticr (¢ Jyayan’). The pada
1s but a part of the whole, an amsa or aspect. However, the pada is to be
considered here in the context of ‘ati-rohati’ of the preceding mantra, and
‘vyakramat’ of the following mantra, both cxpressions suggesting
transcending and cxpanding. The three-quarters which transcend the one
quarter constitute onc aspect; and hence the expression “tripat’. Pada in
this sense means a “foothold” for climbing, ascending, or transcending, or
a stride that onc takes to move around.

Visnu as ‘tri-vikrama’ (who took three strides) is a well-known image
m Rgveda. Yaska cxplains (Nirukta, uttara-satka, 12, 2, 8 (19)) that the
word ‘Visnu signifies entering into everything and pervading cverything
(‘visnur visater va vyasnoter va, tasyaisa bhavati’). Durgacarya points out
that Visnu here means Stirya whose rays of light enter into cverything
and pervade all over (‘siryo rasmibhih... visnur bhavati; yadavista
pravistah, sarvato rasmibhih bhavati tada visnur bhavati; vi-ptrvasya
vasnotch, yada ra$mibhir atiSayenayam vyapto bhavati, vyadpnoti va
rasmibhir ayam sarvam, tada visnur adityo bhavati’). Yaska, citcs in support
of his explanation a mantra from Rgveda (1, 22, 17) which tells us that
Visnu made three giant strides; and indicates the import of the mantra:
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This mantra visualized by Medhatithi-kanva, describes that the three
divisions of all the spacc that is available were in fact made by Visnu (viz.
Aditya) himself, and that he transcended thesc divisions (Durgacarya:
‘yadidam kimcid vibhagena avasthitam tad vikramate visnur adityah’).
There arc two interpretations by traditionalists: one by Sakapuni, who says
that the three steps that Visnu took, according to the three divisions
mentioned above, signify carth, mid-region and the sky; and another by
Aurnavabha, who says that the three steps refer to the Sun rising in the
cast, the Sun being on top at noon, and the Sun setting in the west. The
glossator, Durgdcdrya, identifics the three steps, according Sakapuni, with
firc (agni) on carth, lightning (vidyut) in the mid-region and the sun (strya)
in the sky. Whatever the interpretation, Visnu (or Aditya) transcends all
these divisions.

There arc scveral mantras in Rgveda, which speak of the threc steps
or divisions (c.g. 1, 22, 17 “idam visnur vicakrame tredha’, 1, 22, 18 ‘trini
pada vi cakrame’, 10, 7, 10 ‘tredha bhuve kam’, 1, 154, 1, ‘yah parthivani -
vi mamc rajamsi ...vicakramanas tredhorugayah’, 1, 154, 4 ‘yasya trT purna
madhuna’, 1, 154, 2 ‘yasyorusu trisu vikramanesu’, 1, 154, 3 ‘tribhir it
padebhih’ ctc.). Visnu becomes a ‘tripat” having made these three strides,
having transcended them by three steps. He encompassed everything, as
the next mantra indicates (‘vishvang vyakramat’). Thus all the three
divisions arc in fact but onc part (¢f. 1, 154, 3 ‘sadastham cko vimamc
tribhir it padecbhih® and 1, 154, 4, ‘cko dadhara bhuvanani visva’).

Visnu’s own rcalm is distinct from this onc part (of three strides). It
is called ‘highest foothold” (1, 22, 20, ‘tad visnoh paramam padam’, 1,
154, 5 ‘visnoh padc parame’) poetically termed the heavens (divi) or the
world of immortality (amrtasya loka). The transcending of the threc realms
is rcally a description of Visnu abiding in his own realm and illumining
thc wide expansc of the sky (¢f. 9, 17, 5 ‘ati tr soma rocana rohan na
bhrajasec divam’). But this is not to be construed as thc fourth realm.
Visnu’s prescnee is indeed in all the three realms, but not confined to
them, or restrained by them. In this sense, it is not mortal (martya). Present
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within the mortal creatures, it is immortal (amrta). This is the real meaning
of ‘ati-rohana’. It abides in its own glory and majesty (‘sve mahimni’).
Transcending each of the three realms is accomplished by having the
visible and transactional aspect thercof as a foot-hold (pada).

In rcality, the transcending (atirohana) is in terms of inward
progression, a movement in the direction of the most interior reality (the
antaryami). The carth contains within itsclf the mid-region; and the
mid-region contains within itself the sky. And abiding beyond this sky, but
within its recesses, is the Purusa, which is the innermost reality. Mundaka-
upanisad (2, 2, 5) says:

afer of: fdt sraftemd 7 |98 gty |3
AR S ST et forgyer smaey g1

“In the Purusa is contained the three realms, the heavens, the carth
and the midregions, and the mind with all the vital currents which arc all
pervaded by the Purusa through and through. One should seck to know
this, the sclf of all beings, and abandon all other pursuits”.

“@
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The Purusa who is described as ‘three-quarters’ or ‘tripat (because he
transcended the three footholds or the three realms: carth, mid-region and
sky) has gone up (above the three realms) in the sense that he abides in
his own real nature, beyond the ken of mortals. Only the quarter-part of
the Purusa appcars before us as the world that is rccurrent and
transmigratory. From his own realm, he has pervaded all that exists here,
the living and non-living worlds, in diverse forms. This immense, wonderful
and cxpansive universe of ours represents but a minor aspect of the
Purusa’s power, a small fragment (a pada, quarter). The Purusa’s real
naturc far cxceeds this limit. We cannot fathom the entirety of his majesty;
cven the bulk of it is beyond our understanding.

(1) framged| SSeqes:|

Sayana takes the descriptive epithet ‘tripat’ as qualifying the Purusa
(yoyam tripatpurusah), who is utterly devoid of the nature of the
transmigratory world (samsara-rahitah), and who is the absolute and unitary
principle of consciousness-energy (brahma-svariipah). He ‘rose above’
(ardhva udait) in the sense that the Brahman rests in his own glory, being
outside this transmigratory world born out of nescience, and being altogether
untouched by the merits and defects of such a world:

SRR EaRg el sTerfuRItREgs: Servo feermar)

However, it is possible to take the expression ‘tripat’ along with
‘drdhva udait’, thereby suggesting the meaning that the Purusa rosc upwards, -
taking threc steps (or making three strides), mentioned earlier, or with
three-fourths of his power (mahima, glory, majesty). The three steps or the
three realms may variously be seen as the three higher worlds (mahah,
janah and tapah), the threc vyahrtis (bhiih, bhuvah and svah), the three
states (wakefulness, drcam and deep sleep), the three Vedas (rg, yajus and
saman) the three padas of Gayatri and so on; the Purusa’s own rcalm is
beyond the three realms; satya, mahah, turfya, pranava and the fourth pada
(turiya) of Gayatri respectively. There is also an identification of the three
steps with belly (udara), heart (hrdaya) and the sky within (dahara); and
going beyond them would be reaching sahasrara, at a distance of ‘ten
angulas’.
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There is another interpretation for ‘udait’: concealing his own
transcendental nature which is devoid of any involvement with the
transactional world, the Purusa entered into the heart of cvery crcature as
its very soul.
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The three steps or quarters (tripat) that move upwards in scquence
suggest the upasana (devotional exercise) that is indicated. The individual
transcends his lower nature and moving upto his higher nature, finds the
Purusa as his own atman in the deepest recesses of his own being. As
Taittiriva-aranyaka (10, 12, 3) says:

o7 9 fAfed el

(2) TRIsERIHETA: |
The significance of this sentence is that the entirc universe is the
cxpression of but one small aspect of the Purusa; and that it does not

exhaust, or fully reveal the majesty and power of the Purusa. The word
‘pada’ (literally onc quarter or one step) mecans a small part (lesa), in
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contrast to the ‘tripat’ which is transcendental. The pada in this context
refers to the transactional world which we arc acquainted with; ‘iha’ (here)
is to be taken to mean ‘samsare’ (in this transmigratory world).

The pada ‘becoming again and again’ (abhavat punah) refers to the
constant changes (vikara) that the world undergoes and to the phenomena
of births and decaths that arc cyclical in character (pade pade). There is a
mantra in Rgveda (10, 190, 3) which speaks of the sun and the moon being
created anew in every aeon as they were in the previous ones:

gaterswEl arar agiqaneeaaq
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The part of the Purusa that is renewed repeatedly is also symbolized
by the ritual fire that must be kindled every day in many hearths. We read
about this in Taittiriya-aranyaka (3, 14, 11):

wal & foemmon faufi) wh <&t agen fafaw:n

And in Mundaka-upanisad (1, 1, 7) there is the image of the spider
weaving its web, throwing out the threads from its own body and then
withdrawing them into itself; plants grow out of the earth and get back
into the carth; even so, from the imperishable Purusa the world comes out,
and into him it rcturns:
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The Purusa with this one step (pada) (tatah) strode across (vi akramat)
in all dircctions (visvang). ‘Vyakramat’ (viakramat) mcans took or placed
steps (kramu pada-viksepe) in different directions (the prefix ‘vi’ being
taken in the sense of ‘vividha’), or in an especial manner (‘vi’ having the
sense of ‘visesena’). The word signifies pervasion (vyapti).

The word ‘vishvang’ literally means ‘moves about in several places,
or all over” (vividha-sthancsu afijati gacchati); and thus repeats the import
of ‘vyakramat’. The two words together signify the all-pervasive character
of the Purusa or of his one step (sarvatra sarvatah vyapta). This world of
ours is pervaded through and through by the Purusa.
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The world of human beings is said to be suffuced in its interior with
the world of spirits (Zaittiriya-samhita: antarhito hi dcvaloko manu-
syalokat’).

It must be noted that in the Rgvedic passages, the expression ‘udait’

is very frequently used in connection with Sarya (e.g. 1, 50, 5; 1, 124, 1;

1,191, 8; 3, 15,2; 4, 13, 1; 5, 54, 10; 7, 35, 8; 7, 60, 1; 8, 13, 13; 8, 27,

"19: 9, 17, 5; 10, 35, 8; 10, 37, 2; 10, 88, 6 ctc.) , cven as the expression
‘yyakramat’ (in its variant forms ‘vicakrame’ and so on) is used eulogizing

Visnu (1, 22, 16-18; 1, 154, 1; 4, 18, 11; 7, 100, 3-4; 8, 12, 27; 8, 52, 3;

8, 100, 12 ctc.). And Visnu in the Vedic context is a form of Surya,

especially the all-pervasive aspect of Surya. Yaska indicates why this is so

(Nirukta, 12, 18):
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(4) GIIAATH 391

The cxpression in dual number ‘sasananasanc’ is rather difficult to
understand. It is a compound of two words ‘sasana’ (‘with asana’) and
‘anasana’ (‘without asana’), and the word ‘asana’ is of obscurc significance
in the present context. ‘Asana’ normally means cating or food. And there
is also the common cxpression ‘asananasana’ which means cating and
fasting. (cf. Atharva-veda, 19, 6, 2). But this meaning does not agree with
the action of pervading all over, suggested by ‘vishvang vyakramat’. It has
been suggested by Sayana that the words ‘sasana’ and ‘anasana’ mcan
living beings (cetana) and non-living things (acctana) respectively, thus
comprehending the entirety of the world which is pervaded over by the
Purusa. Raghavendra-tirtha, however, takes the words in the sense of sages
and gods; alternately he suggests that the Purusa pervades the living as
well as the inert world and abides as its controller (‘cetanacetane abhi
vydpya tan niyantrtaya’).

It has also been suggested that day and night are meant here. Living
creatures seek food when it dawns (cf. Rgveda 1, 124, 12); and dawn is
the time when food is offered to the gods in ritual (1, 113, 12). References
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like Aéni ruling by day and night (1, 98 ,2; 1, 127,5; 10, 88, 6) represent
in fact Surya as a form of Agni. :

The ncuter dual ‘sasanasane’ is also said to have the import of
“sadhastha’ (heaven and carth, dyava - prthivi) (cf. RV 10, 17, 6 ‘ubhe abhi
priyatame sadhasthe’, referring to Pasan, a form of Surya). The expression
‘sadhastha’ is employed for Agni (cf. RV. 3, 6, 4 ‘mahant sadhasthe dhruva
a’) as he shines over the earth and the sky (cf. also RV. 6, 1, 11 and 6, 48,
6) and for Visnu (cf. RV, 1, 154, 1, ‘askabhayad uttaram sadhastham’) as
he strides over carth and heaven (cf. also RV. 1, 154, 4). The meaning of
the sccond line of the mantra may thus be that the Purusa pervades over
the entire world, the carth and the sky together. Heaven and earth also
represent day and night; and Agni (or Stirya) rules by day and night (1, 98,
2,1, 127, 5 and 10, 88, 6) in the sense that he illumines both heaven and
carth.
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The previous mantra declares that the Purusa pervaded this universe
all over (vishvang vyakramat). The present mantra claborates on this theme.
I'rom that Purusa, who envclops all things (the sky and the earth together),
and is transccendental, was brought forth the Viraj; and on the basis of this
Viraj, the Purusa manifested himself. When he appeared, he overrcached
his own naturc and became the immanent spirit in all creatures. The carth,
then, came into cxistence and then the creatures; or, when he thus appeared,
he overrcached the carth, both in the West and in the East (viz. from
behind and in front).

(1) aefguessaq) faust aify gew:|

Sayana takes ‘tasmat’ (from him, or from that) as meaning ‘adi-
purusat’ (from the primacval Purusa), for there is mention of another Purus
a, born out of the Viraj. From the primacval Purusa came the Virdj, and
from this Viraj the Purusa that is manifest in the transactional world came
forth. Thus the Purusa and the Virdj arc reciprocal in their origination
(paraspara-utpadya-utpadaka-bhava). The word Viraj needs some
cxplanation.

The word is derived from the root ‘raja’ (diptau, meaning ‘to shine’,
‘to reign’, “to rule’, ‘to govern’, ‘to excel’), and with the prefix ‘vi’ (meaning
‘in an especial manner’, visesena); it signifies that which is inordinately
luminous and overreaching (‘viscsena rajate’). There is another sense in
which the word is understood: ‘vividhani rajante vastiny atra’, viz. that in
which diffcrent kinds of things and beings shinc or flash forth.

We have an cxplanation of the above mantra in Vajasaneya-Samhita-
hhasya, which speaks of Viraj in terms of cosmic totality:
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The cosmic totality (brahmanda-dcha) mentioned here is in later
thought (e.g. in Brahma-vaivarta-purana, Prakrti-khanda, chap. 3) imagined
to be the spatial stretch extending from the ncthermost regions to the
rcalm of Brahma (which is the highest within man’s reach), beyond which
is the high heavens (vaikuntha), the Purusa’s own majesty:

UTATCTS, SRRl SEUs TRehifady
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Further, this brahmanda is the grossest aspect of cxistence, grosser
than the grossest, cven as the ultimate atom is subtler than the subtlest.
And this is the ground for countless worlds, the great primordial and
pervasive space:
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This cosmic totality is the body of the Purusa. As Brhaddranyaka
(5, 5, 3) would have it, bhiih or earth is his head, bhuvah or the mid region
is his arms, and svah or the sky is his feet (bhuriti $irah, bhuva iti bahg,
svar iti pratistha). The Purusa is the soul of this body. With this body as
the basis, the Purusa manifested himself. He appropriated the body as his
own (dchabhimani). The body cmanated from himself owing to his own
creative impulse (maya). He takes the form of the soul (jiva). From this
soul, space (akasa) came forth, from spacc wind (vayu), from wind firc
(agni), from firc water (dpah), from water carth (prthivi), from earth
vegetation (osadhayah), and from vegetation food (anna), and from food
all crecatures (Taittiriya-upanisad,). The principle of such crcative activity
is tcchnically known as Prajapati. The primacval Purusa became Prajapati;

and from Prajapati thc cosmic materialization called Viraj issued forth. We -

rcad in Satapatha - brahmana (6, 1, 1, 1 and 13, 2, 6, 3):
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This Prajapati who is ruler of all things, far and widc is in fact the
creative principle, and is identified with Brahma, Agni, the Purusa and
with Visnu. It is intercsting that this is regarded as a feminine energy in
Atharva-veda (8, 10, 1):

fotrg, a1 gqwy sETEn S FenfadfcaHa] wfasdfdal

This is so cven in Taittiriya-samhita (3, 3, 5, 2 ‘prajapatir virdjam
apasyat, taya bhatam...”) and in Safapatha - brahmana (13, 2, 6, 3 ‘prajapatir
virdjam asrjata, sa asmat srsta ...”).

Virdj was what and all that cxisted in the beginning. When she
appeared, there was fear that she would become the entire world. There is
another reference in the same corpus (11, 8, 30), wherc it is said that the
primaeval waters, the illumining elements and the Virdj occurred with
Brahman, the creator, and that when Brahman entered the body (the material
vestment for the spirit), he became the overlord, the Prajapati.

Ir AT ATy aar a1 faNTg. ST wEl
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Here Viraj is placed in a subordinate position to the absolute spirit
Brahma, who as creator transformed himself as Prajapati. Now this Prajapati
is himself the Purusa, not however the primacval Purusa (adi-purusa or
Brahman), but the sccondary Purusa, who emanated from Viraj (virajo
adhi parusah), and who can be spoken of as the individual spirit (jiva) that
cnters into the body-mind complex. The difference is between Purusa as
being and Purusa as subject. However, there is not a duality of purusas.
We recad in Bhagavata (11, 4, 3) that the supreme and primordial Narayana
created the Virdj out of his own nature (in the form of the basic bricks of
the material universc), and cntered into the Virdj, when he came to be
known as Purusa:
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There arc aspects of Virdj, the cosmic totality, which enter into the
formation of Purusa: the sun in the cosmos became the eyes of the
individual, the air became the breath, and so on, so that the Purusa (the
progeny of Virdj) is in reality the brahman (viz. the progenitor of Viraj)
and all the gods (viz. the universal energies) are settled in it as cows in a
cattle-shed. So we read in Atharva-veda (8, 10, 31 and 32):
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Indeced, Prajapati is himself Viraj, even as the carth, the mid-region,
the speech and the death arc all aspects of Virdj (AV, 9, 10, 24):
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Bhatta-Bhaskara while commenting on this hymn (occurring in
Tlaittiriya-aranyaka, 3, 12) provides a fresh insight into the concept of
Purusa. The primaeval Purusa (called by Sayana adi-purusa) is taken by
Bhatta - Bhaskara as Narayana, or pranava (omkara), described by some
as the original unmanifest reality (avyakta). He is Maha - purusa in the
scnsc that he is distinguished by the pristine creative urge (maghash). The
Virdj that proceeded from this source is Prajapati. With Viraj as ground the
Purusa appeared: he is therefore called Vairdja - purusa. He shines in all
beings especially (vi-rdjati), as the very light and life, as awareness pure
and simple. This is the ‘psyche’ of all beings: in the words of Bhatta -
Bhaskara, ‘manasina - atma’. The totality of all the psyches is Prajapati
called Dasa-hotra, so called because he is characterized by ten dctails of
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the “‘psyche’: citti (consciousness), citta (reflection), vak (speech), adhita
(recollection, attention), keta (desire, will, shape), vijiiata (discernment),
vakpati (cloquence), manas (mind), prana (vital current) and sama
(tranquillity), which are comparable to the sacrificial ladle (sruk), oblation
(jya), altar (vedi), the grass-secat (barhi), fire (agni), fire-kindler (agnidhra),
the oblation - offering priest, (hotr), the impelling priest (upavaktr), the
offering into fire (havis) and the chief priest (adhvaryu) respectively, in a
sacrificial scssion. (¢f. Taittirivaranyaka 3, 1):
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The former ten details are individual functions or psychic faculties
(dasa Sarfra-gata padartha-viscsah), while the latter arc corresponding details
necessary for the performance of a sacrificial ritual (homa-nispada-kah).
This is why Prajapati is figuratively called ‘dasa-hotra’ (the ten-fold
sacrifice): Bhatta - Bhaskara’s words are:
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Bhatta - Bhaskara explains that the word ‘atyaricyata’ in the mantra
significs that the Purusa of his own accord let himsclf loose, and assumed
multifarious forms that overreached his own original nature: he created the
clements, the sense-facultics and so on. In this context, he cites a scriptural
text (IB 2, 2, 9) to the effect that mind issued forth from the non-cxistent
(viz. unmanifest) reality; and that the mind created Prajapati, who in turn
created all beings.

T S YOVl Azl gHiEHR STeafead| e ST STEEq
SEFHITALT TEARE 799 | JFEa=gsifd g 3% = (dfadasm
2, 2.7) SEAISTEAISYSTA| A : YoTdfaAgSTd | gt : Y STgSiafdll

‘Manas’ here is the ‘psyche’ in its latent and total, foundational and

primordial aspects. It is the same as the Vairdja-purusa or Dasahotra-
prajapati. In other words, it is psychocosmic will (samkalpa or Kama).

(2) 9 Jarsefeadl agrgfaEe g

The significant word in this sentence is ‘aty aricyata’. The root of the
word is ‘ric’, which means ‘to empty’, to evacuate’, ‘to give up’, ‘to lecave
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behind’. As the Purusa was ‘born’ (viz. as he manifested or revealed himself,
‘jatah’, jani pradurbhave), he ‘emptied himself’, ‘gave up’ or ‘left behind’
(aricyata), Sayana paraphrascs this expression as ‘atiriktah abhit’ (‘he
became empty’), and explains that the Purusa assumed forms that were
altogether different from Viraj, viz. the forms of gods, humans, beasts ctc.
(viradvyatirikto deva-tiryang - manusyadi - riipah abhit). Sayana’s position
follows Bhatta - Bhaskara’s, which has already been indicated. That is to
say, the Purusa gave up his original form; he sacrificed himself at the altar
of creation. This self-sacrifice (atma-yajiia) is synonymous with the sacrifice .
of the Purusa (purusa-medha). As a result of this sacrifice, carth came into
bcing, and then (atho) the bodies of all creatures.

Sayana’s interpretation is that after the Purusa appeared in forms
forcign to his own original nature, earth came into being. This was later
than the formation of souls (jivas) of the gods, humans ctc.

When the earth as the ficld for the function of these souls came into
being, the physical constitutions for these souls were brought about. These
arc called ‘puras’ here. Sayana means by ‘purah’ bodies (Sarirani), so
called because they are filled by the seven - fold constituents (‘paryante
saptabhir dhatubhih’), like blood, flesh, bone, marrow etc. The expression
‘purah’ may alternatcly mean, according to this line of thinking, ‘purvam’,
meaning ‘priorly’, indicating that this refers to the first phase of the creative
process (purva-srsti). The Adi-purusa (described by Sayana as the Brahman
who is the theme of all the Upanisads and the supreme spirit,
‘sarva-vedanta-vedyah paramatma’) produced the Virdj (the cosmic body
‘viraddcham brahmanda-riipam’), entered into it as its spirit (‘srstva tatra
Jiva-rupena praviSya brahmandabhimani devatama jivah abhavat’). The
souls of beings were thus caused. After this (pascat, ‘then’ viz. after the
causation of the souls ‘devadi-jiva-bhavad trdhvam’), earth was created
(‘bhiimim sasarja’). Then (atho, viz. after earth coming into being,
‘bhuimi-srster anantaram’), the bodies for those souls which had come into
being carlier (tesam jivanam purah) were created.

However, the prefix ‘ati’ added to the verb ‘aricyata’ modifies the
meaning to a great extent: it connotes the sense of ‘beyond’ ‘over’,
‘overpassed’. The import then would not be contained within the word
‘atyaricyata’, but would rcach out to the words that follow: ‘pascad bhiimim
atho purah’.
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The expression ‘pascat’ not only means ‘later’, ‘after’, but also means
‘from behind’, ‘in the rear’, ‘towards the west’, even as ‘purah’ (purastat)
means not only ‘prior to’, at first’” but also ‘in front’ ‘forward’, ‘towards
the cast’. The words have a temporal as well as a spatial connotation. To
go well with the meaning of ‘aty aricyata’, it is better that the latter 1s
resorted to. The ‘anvaya’ would then be

: Sa: g g Hel G Al

When this Purusa (the Subject) appeared, he overpassed the carth
from behind as well as in front (viz. in all directions). There is involved
here a continuity and also a discontinuity: continuity of the Purusa as
Being, and discontinuity of the Purusa as subject. Discontinuity may be
looked upon as the sacrifice of continuity, but in fact there can be no
subject without Being. Being is not abandoned in the subject. ‘Purusa eva
idam sarvam’.

(6)
(gfeama:)
JEERUT gioHT ar aFHdadl
T stemeierE Mot gon: IRgfa: el
QEEICH)

Tq) qERuTI glasn 34T F) A TE:1 e )
AT | TISA: | BE: | IR BNl



84 Purusa-Siikta
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When the Purusa overpassed the entirc carth (as mentioned in the
previous mantra), the devas to be explained shortly) performed the sacrifice
(also to be explained) with the Purusa himself as the ritual oblation. The
sacrifice that was then performed had the spring scason as the clarified
butter to anoint, summer as the fuel to let the sacred fire burn, and autumn
the oblations offered into it.

According to Sayana, if then previous mantras spoke of ‘piirva-
srshti’ or the prior phase of creation, with the present mantra begins an
account of what is called ‘uttara-srsti” or the latter phasc of creation, the
responsibility for which rests with the devas (who were brought into being
during the prior phase of crcation).

(1) = geuvr gfasn dar agmdal

The expression ‘yat’ is construed in the sense of “yada’ signifying the
time when the ‘uttara-srsti” began. This is when the bodics or physical
constitutions had been brought into being for the convenience of the souls
(yada purvokta - kramcnaiva sarircsu utpannesu satsu). Then the devas
resolved to perform the sacrifice (yajiia), which would accomplish the
uttara-srsti.

Bhatta - Bhaskara comments (Zaittiriya-aranyaka, 3.12)
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The yajfia that was undertaken at the beginning of the secondary
crcation was in the nature of ‘willing’ (samkalpa). In fact, Bhatta-Bhaskara
clarifics that it was ‘like a yajfia’ (yajfiam iva). The Vairdja - purusa, as
cxplained carlier, is the ‘psyche’ of all beings (manasina atma). It was this
Psyche that brought into being all the ‘devas’. The devas are so called
because they shine themselves, illumine other things, abide in the luminous
space, or give gifts (Nirukta, 7, 15 ‘devo danad va dipanad va dyotanad
vd,). Bhatta - Bhaskara suggests that the devas here symbolize the
life-currents (pranas), the modes of the psyches (prajapatyas) and the sense-
facultics (indriyas) of the creator. What is the kind of sacrifice they are
capable of? It can only be adhyatmika.

Sayana continues the trend of thought and elaborates:
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The devas performed the yajfia mentally. They resolved in their minds
that the nature of the Purusa (the totality of psyches) was itself the material
with which to accomplish the yajfia. That was the only detail in existence
at that time; there was then nothing else which could be an offering or
oblation. That is to say, the life-currents and sense-functions that were let
loose by the Psyche, began to function by obscuring the Psyche itself: they
were outward in their oricntation and turned their back to the internal
rcality. This is the yajiia or sacrifice of the Purusa. It is as if the Purusa
gave hinself up to the devas. We read thus in Satapatha-brahmana (11,
1, 8, 2): The devas were created in the image of the Purusa (or Prajapati);
this creation itself is called the sacrifice, for the Purusa gave himself up
to the devas. Such is Purusa’s (Prajapati’s) yajfia:
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This was because the Purusa himself was of the nature of yajiia.

The symbolism of yajiia has been detailed in a passage from
laittiriya-brahmana (2, 2, 1, 1 and 2). This account is meant to explain
how Purusa-Prajapati came to be called Dasa-hotr (as mentioned carlicr).
Prajapati resolved to bring forth all creatures, and at once perceived the
dasa-hotr-mantra. He realized the import of this mantra and offered it as
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an oblation at the altar. The creatures were thus brought into being. But
they at once struggled to get away. Prajapati thereupon restrained them
with the holding power of the mantra. He thus became dasa-hotr. Prajapati
(as being) is himself all the creatures (as subject). T he creaturcs, however,
arc manifest, while Prajapati is unmanifest. The oblation that he offered in
order to transform himself from the unmanifest state to the manifest was
only mental. For Prajapati is the Psyche. The unmanifest Psyche is
perfection and totality (piirna), while the creatures that became manifest
are distinguished by imperfection and segmentation (nyuna). The latter
needs to move in the direction of the former. This is the significance of
yajiia (sacrifice): the Subject realizing the Being.
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Later, the same text (2, 24) cxplains that when Prajapati perceived the

dasga-hotr - mantra, he fragmented himself into ten aspects (citti, citta etc.),
and by tapas created all the beings:
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What now are these ten aspects that were brought into being as details
of the yajiia? There is another interesting dimension to the idea of the
character, dasa-hotr, for Prajapati: (1) as the brahmana, given to austerity
(tapas); (2) as two-fold fire or Agni or yajiia of two kinds (paka-yajiia and
havir-yajiia); (3) as earth or prthvi, which is the three-fold ground (for fire,
food and rituals); (4) as the mid-region or antariksa, which establishes the
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world in four ways (sound, rains, quarters and space); (5) as prana in five
forms (prana, apana, samana, udana and vyana); (6) as moon or candrama
who sustains the world in six seasons; (7) as food or anna which supports
in seven vital functions; (8) as the sky or dyauh, which causes happiness
by cight (five sense functions and three internal organs); (9) as the sun or
aditya, who works with the above eight, adding his own brilliance, so that
the worlds are illumined; and (10) Prajapati who manifests himself in all
the nine ways mentioned above, and yet remains in his own transcendental
nature.

The symbolic character of yajfia is thus made explicit.
(2) T qg=1l ARIAAEIG W g8 TR &fa:1l

If the devas engaged themselves in a yajfia, where the Purusa (the
progenitor of the devas) himself served as the sacrificial offering, the
yajiia is of cosmic significance. Satapatha-brahmana (11, 1, 6, 7) has this
passage: ‘Then in the year, the Purusa occurred; he was Prajapati’:
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This yecar, who was Prajapati, was indeed the sacrifice (11, 1, 1, 1):
Heeel! & al: gegfa|

The year and the sacrifice are here identified; and the two again arc
identificd with the Purusa. According to gatapatha—brdhmana 8,4,1,22)
‘it 1s the ycar in which all creaturcs are established’ (‘samvatsaro hi
sarvesam bhutanam pratistha’), as they are in the sacrifice and in the
Purusa. The year is spoken of as Agni (ibid. 8, 4, 2, 16, ‘samvatsaro vai
agnir vaisvanarah’), and as Aditya the lord of all scasons (‘adityastv eva
sarvartavah’). The year is the sacrificer, and the seasons help him
(‘samvatsaro yajamanah, tam rtavo yajayanti’). The spring season (vasanta)
1s the kindler of the sacrificed fire (agnidhra), the summer season
(grisma) is the chicf fire-tender (adhvaryu); the rainy season is the songster
(udgatr); and the autumnal scason is the master of ceremonies (brahma)
(ibid., 11, 2, 3, 32). The same text (11, 2, 7, 1-5) speaks of the very year
as the sacrifice (samvatsaro yajfiah), with the seasons as the officiating
pricsts (rtava rtvijah); the months are in the nature of oblations that are
offered in the sacrifice (masa havimsi); the half-months or fortnights are
the vessels in which' the oblations are placed (ardhamasa havis-patrani)
and the day-and-night the ritualistic coverings (aho-ratre parivestri).
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The three constituent details of a sacrifice which also provide fulfilment
arc ‘djya’ (the melted or clarified butter which makes the fire flare up and
burn brightly) ‘idhma’ (fucl that keeps the sacrificial fire burning) and
‘havis’ (whatever is poured into the fire as devotional offering or oblation
likc purodasa cakes). The mantra under consideration enumerates but three
scasons: spring (vasanta), summer (grisma) and autumn (Sarat), to symbolize
these three constituents of the sacrifice, in that order. Normally a scason
consists of two months, and in a year therefore there are six seasons.

Satapatha-brahamana (2, 2, 3-9) enumerates five scasons as the phases
of Aditya during the day. When the sun rises, it is spring (vasanta). When
in the forcnoon the cattle ‘are despatched for grazing, it is summer
(grisma). When it is midday, it is the rainy season (varsd). When it as
after-noon, it is autumn (Sarat). And when the sun sets, it is winter
(hemanta). The number five appears ritualistically significant. As the text
(6, 1, 2, 18) says, the seasons are five and the rows of the firc-altar
(agni-citi) are also five (‘pafica va rtavah, paficaitas citayah’).

But the mantra mentions but three scasons: spring, summer and
autumn. The three scasons represent the three gods (ibid., 7, 2, 4, 26)
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The three scasons are therefore prescribed as suitable for the
performance of sacrificial rituals. Vasanta consists of two months, Caitra
and Vai§akha, Grisma of Jyestha and Asadha, and Sarat of Kartika and
Margasira. These are the most propitious months for sacrificial purposes,
according to Taittiriya-samhita (4, 4, 11, 1): for the brahmana vasanta, for
the rajanya grisma, and for the vaiSya sarat (cf. Taittiriya-brahmana, 1, 1,
2, 6 ctc.).
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Alternately, the three scasons named here symbolize the three periods
during the day which are suitable for ritual offerings (savana). The spring
scason is the fore-noon (pairvahna); that is when the sun (representing the
Purusa or Agni) rises up. The summer time is noon, when the scorching
sun drics up all things. The autumnal period is represented by the eventide
or midnight. Thesc are the three ritual-periods: pratah-savana, madhyandina-
savana and sdyam-savana.
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The devas, being responsible for uttara-srsti, began the yajiia in which
the primaeval Purusa (the progenitor of the devas) himself was the ritual
oblation. Prior to actual oblation, the Purusa was placed on the ritual scat
and consecrated or besprinkled. Then the devas, the sadhyas, and the rsis
offered him as oblation.

(1) 7 o5 o9 37d: S afey Wee)
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The Purusa is here described as one who took shape (jatam) at the
very beginning (agre) of the creative activity, and is identified with sacrifice
(yajiia). Sayana, however, takes the expression ‘yajfia’ in the first line of
the mantra in the sense of ‘yajiia-sadhana-bhiita’, that which serves as the
means of accomplishing the sacrifice, viz. the sacrificial animal (pasu).
His approach being adhi-yajiia, it naturally occurs to him that the animal
to be sacrificed must be procured even prior to the commencement of the
yajiia, secured to the sacrificial post (ytipa), and sprinkled with water for
consccration. The words ‘agratah jatam’, and ‘barhisi prauksat’, according
to him, agree with ‘yajiiam’ taken in the sense of the animal meant to be
sacrificed (‘pasutva-bhavanaya yiipe baddham’).

The word ‘barhi’ also has an adhi-yajfia orientation. The articles used
in the yajfia (implements, vessels or the sacrificial animal) must be placed
only on straw-mats in three layers (technically called ‘trivri-barhi’; the
grass for this purpose (darbha) is cut to prescribed size; and the three
layers arc meant to represent mother, father and son (‘tri-vrt - bhavati,
mata pitd putrah’). On such a scat, duly consecrated, the animal to be
sacrificed (in this case, thc Purusa), who had appcarcd even before the
devas took shape (‘agre jatam’), was placed and besprinkled (prauksan).

Howecver, the sense of ‘yajfia-sadhana-bhuta’ for ‘yajiia’ appears rather
unwarrantcd. The previous mantra identifies the Purusa (the Vairdja-
purusa) with yajfia; and in Rgveda the word yajiia is often synonymous
with Visnu. And yajfia in the Rgvedic context does not always mean the
ritual that we find in Yajurveda. Derived from the root ‘yaja’ (yajati), it
significs only devotion, adoration, honouring, offering of prayers; and not
necessarily sacrifice. For instance, in RV (3, 30, 15), the worshipper himself
is called a yajiia. :
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More interesting is the play on the word ‘yajiia’ a little later (3, 32,
12):

TR FFTE AfFT: T I9K aSHEEd 3TE

Indra, who is worthy of worship and honour (yajiiiya) is invoked to
protect (ava) the worshipper (yajiam) by means of the very devotion that
the worshipper has (yajficna); it is this devotion of the worshipper that
protects the adamantine weapon of Indra (yajfiah tc vajram avat). Sayana
himself takes the word ‘yajiam’ here in the sensc indicated above (‘yajfiam
yajilasya kartaram yajamanam’). And the well-known mantra, the last in
this very sikta (10, 90, 16), means by ‘yajiia’ Visnu, and by ‘yajfiena’ “by
devotion™:

T FEEST |

There is no suggestion of a sacrifice or a ceremonial ritual in such
references. And Sayana also concedes that the yajiia mentioned in this
mantra is ‘manasa’ in character (‘ayajanta manasa-yagam nispaditavanta
ity arthah’).

Interesting also in this connection to read Satapatha-brahmana (13,
2,7, 13ft), where Agni, Vayu and Stirya are described as sacrificial animals
(pasu). And we have scen that the Purusa, whom the devas sacrificed,
according to this mantra, is identical with Agni and Strya. The ideology
- of a sacrifice (yajfia) thus gets a different flavour altogether. Nirukta (12,
41) paraphrascs the words of the mantra as follows:

Af rfaas 2an:)
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With that Purusa, who is the spirit of sacrifice (yajiia) or sacrifice
incarnate (yajiia-purusa), as the sacrificial object the gods performed the
sacrifice. The sacrifice needs the performers; and they were the devas; it
nceds the material that is to be sacrificed, and that was the Purusa. The
devas, by dcfinition the shining ones, the illumining agents, the gifting
spirits, and the denizens of the sky (‘devo danad va dpanad va dyotanad
va dyus-sthanad va’). The sacrifice that they performed was only in the
mind (Sayana: ‘manasa-ydgam nispaditavantah’). As mentioned earlier,
the devas represent only the vital currents (prana) of the creator, Prajapati
(Bhatta-Bhaskara’s interpretation). They are the sense-organs and mind,
which are lights in all our transactions. '
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The carliest among these devas are designated as the ‘sadhyas’. The
cxpression ‘sadhya’ means ‘to be accomplished’, ‘to be mastered or
managed’. It is derived from the root ‘sadha’ which signifies accomplish-
ment (‘radha sadha samsiddhau’, with nyat-pratyaya). They are to be
conjured up in order to accomplish. In later thought, they were regarded
as a class of beings dwelling in the mid-region (bhuvar-loka), above the
carth but below the sky; their number was also twelve, or seventeen. But:
in the mantra above, the sadhyas are taken to mean the energies that render
possible the accomplishment of ones own intended actions (Skanda-svamin,
‘rasaharanadikam sva-vyaparam sadhnuvanti samsiddham kurvanti’). In
the earlier Nirukta-texts, the word sadhya was included under words
signifying sun’s rays (‘nairukta-pakse rasmayah’). Hence Skanda-svamin
mentions drying up the carth (rasaharanadikam) as a function of the sadhyas.

Bhatta - Bhaskara takes ‘sidhyas’ and ‘rsis’ as the two classes of the
devas, who performed the sacrifice (‘ke te devah? sadhyas$ ca rsayas-ca
dvi-prakara api devah ayajanta’). The sadhyas arc said to be the earliest
oncs among devas to take shape (Nirukta, 12, 41 ‘pirvam deva-yugam ity
akhyanam’). ditareya-brahmana (1, 16), however, regards them as solar in
character and instrumental (to the conduct of sacrificial rituals) in nature;
they arc accomplishers of actions.
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It is significant that Brhaddevata (1, 116 and 2, 12) includes the
sadhyas, along with aptyas, vasus and visvedevas, in the group of gods
belonging to the realm of Aditya. The same text (7, 143) mentions that
Prajapati, the creator, desirous of creating all beings performed the three-year
sattra with the help of sadhyas and visvedevas. Sayana follows this
suggestion and describes sadhyas as capable of accomplishing creation,
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viz. Prajapati and others (‘srsti - sadhana - yogyah prajapati - prabhrtayah’).
However, the sadhyas here mean only the energies of Prajapati (indriya
and prana). Satapatha-brahmana (10, 2, 2, 3) states explicitly that the
sadhyas arc but pranas, which were instrumental in the accomplishment of
crcation at the very beginning.
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They were within the body of Prajapati, and contributed immortality
(amrtatva) and purity (Suddhi), which were neccssary for all creation.
Bhatta-Bhaskara also takes sadhyas to mean only pranas, which accomplish
all things (7aittiriva-aranyaka, 3, 12 ‘sadhayantiti sadhyah, pranah’). It is
because of the sadhyas that Prajapati was able to create; and they made
him ‘sadhya’. Taittiriya-samhita (6, 3, 5, 1) says that at the beginning of
crcation, there was nothing that was active, apart from the sadhyas; and
that they sacrificed Agni (viz. the Purusa-prajapati or Virdj) in Agni and
for Agni. All crcation proceeded from this.

WA 9 1 I ok e i oo firq) Ssfmar el
T g gEfa<) qdl S g WS YSiE | geiEt wferen weil g
EEEEIEH

Chandogya-upanisad (3, 10, 2) specifies that these arc the forms of
encrgy within the solar orb.

The expression ‘rsayah’ is almost synonymous with the word
‘sadhyah’. The word ordinarily means the sages, scers, or thc wise oncs
(from rsa ‘gatau’, the gatyarthaka-dhatu taken in the sense of jiianarthaka),
or from ‘drs °, ‘to see’, ‘rsayah drastarah’, Unadi, 4, 116). They signify the
scnsc-functions, which apprchend (indriyani). Sayana takes rsayah as seers
of mantras who help the sadhyas (‘tad-anukala rsayah mantra-drastarah’).
According to Satapatha—brdhmana (6, 1, 1, 1), however, the ‘rshayah’
mcan ‘pranadh’ (‘prana va rsayah’); but this is distinguished from the sadhyas
by the involvement of ‘tapas’.

The following excerpts from Satapatha—bra’hmana (6,1, 1, 1-5) helps
us undcerstand the role of pranas in the creative process:
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In the beginning, the non-existent (viz. unmanifest) alone was there.
What indeed was this non-existent? The rsis verily were that. They were
in the beginning as non-existent. Who then were these rsis? The vital
currents or energies are the rsis. They were the ones who wore themselves
out (risan) by cffort (Srama) and austerity (tapas). They are called rsis
because of this.
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That which was in the centre (or midst) of these vital currents (viz
the chief vital current, mukhya-prana) is verily like Indra.

It was called Indra, because it activates (inddhayat) all other vital
currents from where it is, by its extraordinary power (indriyena, by its
cnergy); it makes them all alive. Indra is its hidden name. Thus seven
purusas came into being from the (seven) vital currents.
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Then the seven vital currents deliberated: “We can not create, with
the purusas being like this (viz. multiple and disparatc). Let us make one
purusa out of these seven”. Then they fashioned one purusa out of the
seven. From above the navel (nabhi); two purusas were accommodated,
two more below the navel; and two purusas were located at the sides
(paksa). And the remaining purusa was to serve as the very foundation
(pratistha) for the other six.
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Whatever now was the wealth and glory (srih) and cssence (rasa) of
cach of the secven purusas, was gathered upwards, and that became the
head (sirah); and all the vital currents sought refuge in this part. The body
is thus known as ‘locus of all’ ($arira).
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This composite purusa became the Prajapati, the creator and protector
of all beings; and it is this Prajapati that is Agni, who presides over the
sacrificial rites.
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This Prajapati (who was composed of the seven purusas) then created
all beings. Having created all beings, he went upwards and ascended into
the rcalm of the sun. Then there was nothing here that could be sacrificed;
the gods, therefore, brought down this Prajapati and made him the sacrificial
objcct. (10, 2, 21)

(6) TR F= asHas= a1’ 3fl

It is for this reason that it has been said by the seers: ‘the gods
performed the yajila (viz. sacrifice) by the yajiia (viz. the purusa or
Prajapati’), One who presides over the sacrifice is Agni, and the Purusa or
Prajapati also is Agni (cf. ‘agnind agnim ayajanta devah’ Nirukta 12, 41).
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From this yajfia, where everything was sacrificed, was collected
speckled or clotted butter; and all the birds and the beasts, wild as well as
domesticated,. were made.

(1) T8 39 Seiga:|

That sacrifice in which the Purusa who symbolizes the totality of
cxistence is sacrificed is known as ‘sarva-hut’ or ‘sarva-medha’, also
‘purusa-medha’ (‘sarvatmakah puruso yasmin yajfie hiyate, soyam
sarva-hut’). This sacrifice is again mental in character (manasad yajiiat).
However, according to Satapatha-brahmana, this is a ten-day sacrificial
session (13, 7, 1, 2 ‘sa va sarva-medho dasa-ratro yajfia-kratur bhavati’),
the last day being the occasion for the comprehensive ‘visva-jid-ati-ratra’
rite, the benefit of which is the obtainment of all things one desires
(‘sarvasyaptyai’). The ritual on the seventh day (aptoryama) is also
important, for it is then that everything is sacrificed: all the gods visualized
by the creator as well as all things connected with them, living or non-living
(atma-devatyah), thus answering to the designation of ‘sarva-hut’ or
‘sarva-homa’ (comm. on Vdjasaneya-samhita, 32, 1). We read in
jatapatha-brdhmana 13,7, 1, 9):

ud IRt gie Yeifd wdere sedwmegs|

The same text provides the background information (13, 7, 1, 1):
Brahma, (viz. the Purusa or Prajapati), self-born, engaged himself in austerity
(viz. in deep contemplation), and realized after a while that mere austerity
was of little use. He then deliberated ‘I shall offer my own self as sacrificial
oblation in all beings, and receive all beings in myself as sacrificial
oblation’. He did this, and as a result of this reciprocal sacrifice (in
dcliberation), he attained superiority over all beings, self-sufficience and
mastery over all the worlds.

T A TR AUSTE TR S AR e s
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What the significance of the expression ‘all beings’ (sarva) in the
context of sacrifice is indicated in Vdjasaneya-samhita (32, 1 ff). It may
be recalled that Purusa-sitkta occurs in this version of Yajur-veda, and the
mantra under consideration is the sixth mantra in the thirty-first chapter
(viradanustup-chandas). Immediately after the sikta (which here has
twenty-two mantras), there is an explanation as to what this ‘all - sacrifice’
is about: (32, 1-16). The Purusa or Prajapati who is sacrificed is all this:
Agni, Aditya, Vayu, Candra, the bright Brahma, the primaeval waters. All
the gods are contained within the body of Prajapati. They are all like
oblations into the one spirit, Agni or Purusa (sarvam juhoti). This is how
he becomes ‘All’ (sarva). The gods are only special manifestations or
aspects of this onc Purusa. Time, which is the chief principle in creation,
is in fact an offspring of this Purusa. Who can comprehend him, grasp him
in onc’s own understanding? He cannot be grasped on top, in the bottom,
or in the middle. Ie is undifferentiated in space. Both space and time
cvolved out of him, at his will. He is the lone reality, and there can be
nothing clsc that is equal to him in might or majesty. He is described as
the ‘golden womb’ (hiranya-garbha), the all-real, and nothing is apart from
him (‘yasman na jatah parah’). He is the inner controller of all beings. He
is the very core of all existence, existing prior to the existence that spread
in space and time. He pervades all outer space, and abides in the innermost
space of living beings. He it is that makes all development in the past, in

_ the present and in future possible; he is in the forefront of all creatures
. (ibid., 1-4):
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(2) E9d g

Sayana takes ‘prsad-ajyam’ (which was gathercd, sambhrtam,
sampaditam), to mcan melted or clarified butter, meant for oblation mixed
with curds (‘dadhi-misram-ajyam’). He suggests that the expression signifies
all things that arc enjoyed by creatures (‘evamadi bhogya-jatam sarvam’).
Bhatta-Bhaskara, however, means by ‘prsad’ variegated (‘vicitram’), viz.
milk drawn from different animals like cow, buffalo, she-goat etc. mixed
together; or, it may mean a statc of transformed milk (like curds). The
importance of ‘@jya’ (clarified butter) in yajfia is explained in Aitareya-
brahmana (2, 37): the yajiia is a chariot for the gods (deva-ratho va csa
yad yajfiah’), and ‘ajya’ and ‘pra-uga’ (namc of a hymn rccited, also meaning
the front portion of chariot - shafts) are like bridles restraining the movement
of the chariot (‘ctivantau rasmi yad ajya-pra-uge’). Ajya is said to be the
cssential nutrient which strengthens earth and sky (‘anayor dyava - prthivyoh
pratyaksam rasah’). It is clear that the oblation here is the very spirit of
manifold creation, which proceeds from the all-comprehending sacrifice.

This is figuratively spoken of as the ‘food’ (anna), on which all
creatures depend. The clarified butter is the food of the fire that represents
sacrifice. And the Sanskrit word ‘anna’ significs both what is consumed by
all beings, and what consumes all beings (‘adyate atti ca bhatani’). The
oblations into the sacrificial fire (clarified butter, faggots, cakes ctc.) arc
not only what the fire consumes, but they arc what nourish the fire. The
cxpression ‘prsad-ajya’ means the variety of food that Prajapati initially
created.

We rcad in Satapatha—brdhmana (7, 2, 3, 4) that the sacrificial fire,
as soon as it is set up, will produce food in the form of water (apas) and
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plants (osadhi). The essential substance in both these forms of food is
described as ‘djya’ (clarified butter as oblation), to be poured into the fire.
This then is the very source and support of all life.

WA U e | U e 3 SEd| Gae| 3T @l 9eaH
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Rasa, the juice, is the essential element and quintessence in the entire
universe; it underlies all forms and all activities. It is thercfore that all
creatures delight in this. It is the flavour of life. It is in this sense ‘gold’
(hiranya) within the womb of creation (hiranya-garbha); and the unseen
cssence in all creatures (purusa).

The same text (6, 3, 3, 2, 1) specifies that this rasa (which is ‘djya’)
is of thc nature of mind (‘a tva juhomi manasa ca ghrtena’) and that the
sacrificer of the rasa (yajamana) is a biped (dvipad), in the sense that he

. gives as well as receives (‘dvabhyam abhijuhoti, dvipad yajamanah’). The
‘ajya’ as it emerges from the sacrificed fire (purusa) becomes ‘prsad’
(cxtracted from several kinds of animals, and therefore variegated,
answering to the description of ‘all’, ‘sarvam’), and in turn it is poured
again as oblation into the same fire (viz. purusa). This is also in keeping
with the words ‘yajiiena yajfiam ayajanta devah’ (already explained).

(3) TIEH I

From the food that was thus produced by the sacrifice, animals of all
kinds were created. The word ‘pasu’ for animal suggests securing, binding,
fastening, tethering, for domestic, professional or sacrificial purposes
(pasayati). Atharva-veda (11, 2, 9 ff) speaks of five kinds of pasus: cattle,
horses, humans, goats and sheep:
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The number five (pankti, five-fold) is an important one in the context
of creation: the sacrifice itself is described as five-fold, and the purusa is
five-fold, as also the animals. Everything is five-fold, according to
Brhadaranyaka-upanisad (1, 4, 13):

q T Tihl I4:1 9] 9ith:| QEN: TIRH| 3R §9 afcg 4l

Creation too five-fold: Satapatha-brdhmana (12, 3, 4, 1) mentions
that thc crcator Prajapati directed the Purusa-Narayana to sacrifice
(purusam tva nardyanam prajapatir uvaca - ‘yajasva yajasveti’), and that
out of the sacrifice five-strands of creation emerged: (1) the pasus, (2) the
rks, yajus and sd@man; (3) the purusa: the brdhmana, rajanya, vaisya and
§idra from his limbs; (4) Candra, Strya, Indra, Agni, Vayu from the
sense-functions of the Purusa; and (5) mid-region, sky, carth and the
directions from the cosmic body (viraddeha) of the Purusa. This five-fold
sacrificial strand is also called ‘paficaratra’ of the Virddpurusa.

The animals (pasus) of all kinds are described herc as belonging to
Vayu (pasiun vayavyan). This is explained in Tuittiriya-brahmana (3, 2,
1-3) in terms of Vayu being the supreme god of the mid-region (antariksha),
and the gods of this region being the protectors of all animals.

S : TS| A STANETEAL : STRERT: T § v ae
T aRERIf| "

S’atapatha-brdhmana (4, 4, 1, 15) provides a different explanation:
Vayu indeed is the guide for animals, for vayu is life and it is by lifc that
animals move about

IEYUI o qeE:] qon o S0 W fe gt
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The pasus (animals) that were thus brought forth belong to two broad
categorics: wild (aranya) and domesticated (gramya). Taittiriya-aranyaka
(3, 11) mentions these two kinds of animals:
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There are seven major species in each of the two groups: (1) aranya:
(i) animals with cloven hoofs (dvi-khura); (ii) beasts of prey (§vapada);
(#ii) birds (paksi); (iv) creeping reptiles (sari-srpa); (v) elephants (hasti);
(vi) monkeys (markata) and (vii) animals of the waters (riverine, nadeya);
(2) gramya: (i) cows (go); (ii) horses (asva), (iii) goats (aja); (iv) shcep
(avi); (v) human beings (purusa); (vi) asscs (gardabha); and (vii) camels
(ustra). This classification is according to the same text.

9)
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From that yajfia (explained in the previous mantra), the three Vedic
divisions were created, as also the metrical forms in which the scer’s
vision cxpressed itself. (
The three Vedic divisions, rcah (representing the devata Agni, and the
terrestrial realm corresponding to the vyahrti bhiih), the samans (Aditya
and suvah), and the yajus (Vayu and bhuvah) are responsible for the three-
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fold models of verbal expressions, and in turn for the fire-ritual, according
to Satapatha-brahmana (10, 5, 1-2);

g o1 T R fafed e asy amtn e fafe: wh f
e icipnll

They are the hymns, chants and the prose-formulae, together
constituting the sacred utterance udgitha (‘ut’ symbolising the chants, ‘g’
the prosc-formulac and ‘tha’ the hymnology) (Chdndogya, 1, 3, 7).

AT TATESaal Tesragee||
‘The material forms (chandas) that emerged from this symbolic sacrifice

arc principally the following: they differ among themselves in the number
of letters arranged in lincs.

Aksara Pada

1. Viparita - hrasiyasi 19 3
2.  Ati-nichrt 20 3
3. Pada-nichrt : 21 3
4. Vardhamana _ 21 3
5. Pratistha 21 3
6. Usniggarbha 24 3
7. Yava-madhya ' 24 3
8. Gayatri 24 3
9. Padapankti 25(26) 5
10.  Kakup-nyankusa 90 3
11.  Usnik 28 3
12.  Kakup 28 3
13. Usnik-garbha ' 28 4
14. Tanu-§ira 28 3
16. - Anustup-garbha 29 4
17. - Tavirat -~ 30 3
18.  Virat 30 3
19.  Mahapada-pankti 31 6
20, Krti 32 3
- 21.  Anustup 32 £




F

Purusa-Sikta 103
22. Nasta-riipi 32 3
23. Virat 33 3
24. Brhati 36 4
25. Abhisarini 39 4
26. Vairaja-tristup 39 4
27. Pankti 40 5
28. Virat-sthana 40 4
29.  Viparita 40 4
29. Pragatha 40 4
30. Viparita-viradsthana 41 4
31. Viradrupa 41 4
32. Jyotismati 44 4
33. Jyou 44 4
34. ’Iristup 44 4

-35.  Yava-madhya 44 5
36. Panktyuttara 44 5
37. Jagati 44 4
38. Mahapankti 48 6
39. Ati-jagati 52 5
40. Sakvari 56 7
41.  Ati-Sakvari 60 5
42.  Asti 64 5
43.  Atyasti 68 q
44. Dhrti 72 )
45. Atidhrti 72 8

The mantra may also refer to a sequential emergence: from the sacrifice
the hymns (rcah) and the chants (samani) arose first, and from them, the
metrical forms (chandas); and from them the ritualistic passages (yajus).
All rituals are derived from these ritualistic passages. The expression
‘tasmat’ has been employed thrice. It is only in the first case that it refers
to the all-consuming sacrificc (sarva-huta); the second time the expression
is uscd, it refers to the hymns and the chants, and the third time, it refers
to the metrical forms.
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From that (viz. the all-consuming sacrifice called sarva-huta) the asvas
(stallions as animals for carriage) arose, ubhayadatah (the animals with
two rows of teeth, upper and lower, viz. beasts of burden like asses and
mules), the gavah (cattle, animals providing food and sustenance) and
ajavayah (goats and sheep). If the words mean animals, they are included
in the gramya or domestic varicty, indicated in mantra 8. There is no
reason thercfore that the words is this mantra which are indicative of the
names of animals should refer to those very animals. The significance of
the words must be sought clsewhere.

It is to be noted that according to Satapatha—brdhmana {10.5,.1,2
and 6, 3, 1, 11) the creator Prajapati, after the emergence of the three
forms of sacred speech and the corresponding three forms of fire, Agni
(‘sa va esa vak tredha ... tenagnis tredha vihitd’, viz the rcah, samani and
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yajuh) cntered into the waters along with these threc forms of sacred
spcech (“prajapatis trayya vidyaya sahapah pravisat’). He realized that all
things and beings were hidden in these three forms of sacred speech (10,
4, 2, 21 and 22).

11 Hafor T gl ¥ Feare famman: waifor saree.... |
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Thercupon, the creator resolved to build up his own body in the
shape of a sacrificial altar on the basis of these three forms of sacred
speech. The sacrificial altar was thus the first seed of creation. Because it
was the first and also the foremost, it was called Agni (from agri) (ibid.,
6, 1, 1, 10-11).

The previous mantra speaks of the cmergence of the three forms of
sacrced speech, and the present mantra should naturally continue that thread
of thought, and focus attention on the creative aspect of Prajapati as Agni.
According to the mantra, from Prajapati (or yajiia which is sarva-huta),
asva arose. Satapatha-brahmana (13, 3, 1, 1) tells us that the perceptive
organ of Prajapati swelled and dropped down; it then grew in size and is
thercfore called asva (from asu, vyaptau).

TSI G A ISy
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Elsewhere the same text speaks of a creative tear as having fallen
from Prajapati’s cycs, which tear (asru) beccame the asva (6, 1, 1, 11):

ANY ATy WHRAHTHEIS XA
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The word ‘asva’ has two ctymological senses: the sense of pervasion
(from asu, vyaptyartha) and the sense of eating or consuming (from asa,
bhojanartha). The animal horsc (ghotaka) is called asva because it speeds
across the roads (asvah kasmad asnute adhvanam) and it eats much
(mahasano bhavati). Ilowcever, the expression employed in the mantra does
not mecan this animal. We tead in Taittiriya-brahmana (3, 9, 16, 1) that
‘asva’ refers to Varuna (‘varuno va asvam’); and texts like Rgveda (1, 50,
l and 1, 115, 1) and Taittiriya-samhita (2, 2, 12, 1 and 2, 4, 12, 1) employ
the word “asva’ with reference to Stirya. A mantra in Rgveda (1, 164, 34)
inquires into the prowess of the asva that rains, the asva standing here for
Varupa or Surya:

g1 @ gON SR

The plural number of the word used in this particular mantra has
rcference to the multiple origin and manifold nature of the divine ‘asva’
(RV asva-stuti, 1, 162, 1, ‘deva-jatasya’, comm. ‘bahu-devatasvariipenot-
pannasya’). :

The horse was no doubt a very useful animal during the Vedic period,
and represented facility of travel (Nirukta, 9, 2, ‘asvo volhd’, sukham
ratham iti kalyana-nama). At a later period, it was also a sacrificial animal
(medhyasva or yajfiasva, the eulogy of which is contained in RV, 1, 162,
1). It is counted among the sacrificial offerings: horses, bulls, oxen, cows
and sheep (RV, 10, 91, 14 ‘yasmin asvdsa rsabhadsa uksano vasi mesa
avasrstasa ahutah’). These animals symbolize vigour and energy, and the
offcrings arc made to Agni, who is cquated with Strya, Visnu and
Purusa. The sacrifice is only symbolic. In this mantra, the origin of these
animals as sacrificial of’f‘érings is also traced to Purusa, who is but Agni.

And the mantra can also be taken to narrate that the Purusa is the

single and common source of all animate creation: horses, the animals that ‘

have incisor-teceth in both jaws, upper and lower (ubhayadatah), cows
(gavah), goats and shecp (ajavayah) representing the domestic animals
useful to man in many ways. But it must not be forgotten that ‘ubhayadatah’
can mean time, more specifically the present which is sandwitched between
past and future (ubhau avayavau asya, adah paroksa-bhiitah’); and that
‘gavah’ may represent carth (gamlr gamanartha, asyam bhitani gacchanti
iti; Nirukta, 2, 5), speech (madhyamika vak), or sun (‘adityopi gaur ucyate’,
6, 2, ‘guar adityo bhavati, gamayati rasan, gacchanty antarikse’). It also
mcans the mid-region or atmosphere (antariksa).
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The expression ‘aja’ (‘na jayate’, ‘notpadyate’) represents drove, the
troupe of maruts, or one of the rudras; ‘avi’ (ava raksane) means the sun
(surya), or hill (parvata). ‘Aja’ is also a name for the waters of the clouds,
'has the significance of ‘moving’ or being pushed about (gati-ksepanartha);
the clouds arc tossed about by the maruts, and the waters move out. ‘Avi’
also is the name of waters (Nirukta, 24, 2), from the root ‘vi’ (to move
about, gati, and to pervade, vyapti). The sun’s rays (gavah) are responsible
for the clouds to pour down rain (ajavayah). The imagery in this mantra
may involve the symbolism of the three realms: sky (asva), mid-region
(ubhayadatah) and earth (gavah); and the waters that are present in all the
three realms (ajavayah). It has already been explained that the expression
Narayana (the si of the sikta) is principally associated with waters.
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The subsequent portion of the siikta assumes the form of a question
and the answer to it. This mantra poses the question: When (yat in the
scnse of yada) the gods decided to offer the Purusa as the sacrificial
offering, what was his form like? The expression ‘purusa’ suggests a human
being: and the question naturally implies a human form for the Purusa,
having a facc (or mouth), arms, thighs and feet. If the offering is to be a
Purusa, what then arc his face (or mouth), arms, thighs and fcet?

The word ‘vyadadhuh’ (vi+adadhuh) literally means differently borne
or sustained (vividha-prakarena dharayantah); Sayana, however, takes it in
the sense of ‘created with their will” (‘samkalpena utpadita-vantah’). The
word may also mean ‘divided’, ‘apportioned’, ‘constituted’. The related
cxpression ‘vyakalpayan’ (vi + akalpayan) is to be taken to mean ‘differently
imagined’ (‘vividham kalpitavantah’). The question therefore, is in how
many ways did thc gods, who bore the Purusa in diverse ways, construc
the constituent units of this Purusa? The general question is then specifically
articulated: what now is his face (or mouth)? What his arms? what his
thighs? and what his feet? It must be recalled that Yaska speaks of the
gods as having human forms and of spoken in terms of their organs (7, 6):

qeufaun: o fafaskd: gwE=

But who are these devas themselves? Sdyana cxplains that they are
the life-forces or the vital currents of the creator or protector of all beings
(‘prajapatch prana-ripah devah’). The gods willed and produced the
Purusa for the sake of performing a sacrifice (yajiia), which was all-inclusive
(sarva-huta). The Purusa is clearly the constituted (suggested by the word
‘vyakalpayan’) and structured (suggested by the word ‘vyadadhuh’)
instrument as well as object of sacrifice (suggested by the later statement
in mantra 16, ‘yajiicna yajfiam ayajanta devah’). The very processes of
phenomenal existence (the devas) brought forth the primordial transactional
Being called the Purusa, a composite entity, which in its turn was responsible
for thc worldly processcs of animate and inanimate orders.
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The answer to the question raised is given here. The Purusa who was
got ready to be sacrificed, had brahmana as his face (or mouth), the rajanya
(or ksatriya) as his arms, the vaisya as his thighs; and the Stdra was born
from his feet.

At first glance, the mantra scems to make a reference to the origin of
the four caste-groups (varnas) in the Indian society. In fact, this is the
explanation most often given to this mantra. Even Sayana suggests that
the mantra sceks to assign different limbs of the Purusa’s body for the four
caste-groups (jati). During the days of Sayana (14th Century A.D.),
castc-groups had not only come to stay, but had become important in
social organization. It was natural therefore for him to take thc names
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‘brahmana ctc. in the sense of caste-groups. But it must be noted that the
castc-system was altogcether alien to Rgvedic corpus and to the socicty
prevalent when this corpus was compiled. It has been a matter for conjecture
how this mantra camc to be incorporated into the Stkta; the non-believers
in the ‘apauruscyatva’ of the Veda have cven suggested that the entire
Stikta is an interpolation.

[t is true that this idea of the four groups has not been repeated
anywhere in the Rgvedic corpus; and the word ‘Stdra’ does not occur
anywhere clse in the entire Rgveda (as P.V. Kanc has rightly pointed out,
istory of Dharma-sastra, Vol. 2, pp. 18-104). The expression ‘brahmana’
1s to be found only in this mantra, and nowhere clse in the Rgveda. The
word ‘brahma’ however has often been employed, but in the sensc of a
hymn or a hymn-maker (mantra-kartr, sikta-drastr) (as, e.g. 4, 6, 11; 5, 52,
2; 10, 14, 5; 10, 105, 8).

And the word ‘rajanya’ for a ksatriya is employed only in this hymn,
and nowhere clsc in the Rgvedic corpus. Likewise, the nomenclature
‘vaisya’, and, as pointcd out carlicr, the word ‘Sudra’. ‘Ksatra’ in Rgveda
means arca, land (later ksctra), and also valour, might and majesty (as
attributes of Indra, Varuna or the Maruts, cf. 7, 6, 42; 8, 25 etc.). There arc
also rcferences to ksatriyas as virtuous rulers of the land (e.g. 4, 42, 1
‘rastram ksatriyasya visvayor visve’; 7, 64, 2 ‘a rajanamaha rtasya gopa
sindhu-pati ksatriya’; ‘dhrtavrata ksatriya ksatram anasuh’, where the
descriptions pertain to Mitra and Varuna.). And ‘visa’ (for the later vaisya)
significs in the Rgvedic context any group of people; it is a collective
cxpression (¢f 3,5, 3;3,6,3;3,11,5;4,6,7and 8;4,9,2; 5, 1, 2; 5,
8, 3; 0, 48, 4; 8, 35, 12 and 16 ctc.).

Liven in Yajurveda, where references are more obviously to the four
social groups, the explanation is symbolic: as, for instance, in 14, 28-31,
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where there is a suggestion that the three currents (prana, udana and vyana)
of the Purusa (or Prajapati) represent the brahma (viz. the brahmana), the
ten toes, two thighs and torso represent ksatra (viz. the ksatriyas), the ten
vital currents, the five clements, mind, consciousness and e¢go represent
‘Studrarye’ (viz. the stdras and vaisyas)

fogfatead Jegsad.... TYRUatEad  &oHgsdd... TeseIfaiEdad
IS, . ||

References to Brahma and Ksatra are to be found in this Veda quite
frequently, and as ‘yajamanas’ in the sacrificial context (1,18; 5, 22; 6, 3;
7, 21; 11, 14; 18, 39 and 43; 19, 5; 20, 25; 26, 19; 32, 16; 38, 14 ctc.).
Aitareya-brahmana (34, 19) states that Prajapati created yajna, and after
that thc brahma and ksatra:

FeMEEgS | OE YU S STy

The two denote powers that make a sacrifice possible. And, according
to Satapatha-brahmana (11, 2, 7, 16) these two powers arc established in
thc common pcople, viz. the vaisyas:

serer = fafer gfafgadn

The same text identifies the threc factors, brahma, ksatra and visa,
with the three vyahrtis, bhih (the carth), bhuvah (mid-region), svah (sky);
Prajapati created the three powers from the three vyahrtis (2, 1, 4, 11 and
12).

qifa o geimafa:| samSHEd| o se=iel| @ifa oy ey 35, ad
Jafey @hl: gavrenfead)
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The mantra is to be taken along with other mantras in the context of
postulating a common origin for the entire universe, animate as well as
inanimate. From different limbs of the allegorical persona (the Purusa) the
gods, the Vedas, the chandas, all animals, the sun, the moon, earth, horizons,
the dircctions, the secasons and all human beings were created. This theme
covers the mantras from 9 to 14.
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If the previous mantra spoke of what aspects of the universe emanated
from the gross limbs (like head, arms, thighs and feet), the present mantra
refers to the origination of the moon, the sun, the gods Indra and Agni, and
Vayu from the Purusa’s mind, eyes, face and the vital force respectively.

The moon (candra) and the mind are intimately related, even as the
sun (surya) and vision. The face, being the most attractive aspect of the
human form, is related to Indra (the most expressive spirit) and Agni (the
quality of brightness and luminosity). The vital force of course is in terms
of vital currents which are but forms of air (prana-vayu).

The expression ‘candra’ is derived from the root ‘chadi’, which means
‘to dclight the mind’ (ahladane; candatiti candrah). Sirya is called so
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because he moves about in the mid-region, or because he procreates all
creatures, or again because he inspires all beings to action and movement
(¢f. Nirukta, 12, 14 ‘stryas sarterva, suvater va, sviryater va’). There arc
references to the spirit of the sun who is in the solar orb being also in the
right cyc of every individual. This has been explained while the import of
the Gayatri-mantra was discussed.

Agni is described not only as the primaeval and the foremost among
the gods (agnir agre prathamo devatanam), but as head of the sky (agnir
mirdha divah). Indra is of course the king of the celestial denizens (indro
yatovasitasya 1aja); he is the head of the devas. Both Agni and Indra
represent the aspect of superiority and sovereignty, even as the face in the
human figure. Vayu (corresponding to Purusa’s prana) is so called becausc
he moves about within the body and makes all movements and actions
possible (Nirukta, 10, 1 ‘vayur vater va syad gati-karmanah’ from
‘va gati-gandhanayoh’; alternately from ‘in gatau’, according to Sthau-
lasthivi, ‘cter iti’).

The moon outside corresponds to the mind within; the sun above to
the vision in the eye; the principle of heat and light (Agni) and the power
of the organs of sense (Indra) to the active principles within the head; the
air of the atmosphere to the vital currents within the physical constitution.

(14)
(gfeamras:)
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From the Purusa’s navel, atmosphere was formed, from his head the
sky, from his fect the carth and from his organs of audition the space. Thus
all thc worlds were fashioned (by the gods out of the limbs of the
Purusa). :

The idea of navel (nabhi) according to Yaska (Nirukta 4, 21) involves
the suggestion of the central-most point or the spot where all the organs
arc centered (nahanam cva nabhih). It is the centre of the entire physical
constitution. From the Purusa’s navel, was formed ‘antariksa’, literally the
mid-region; but the word has several nuances. Yaska explains that the
atmosphcre or mid-region is so called because it is located in between the
carth and sky, or becausc it is the very extreme limit (anta) of the carth
(ksa), or because in it arc contained the earth and the sky, or again becausc
it is the very immortal and immutable sky within the body (2, 10):

NG FE? < & T
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It is what is immutable amidst mutable things, the eternal amidst
transient things. Like Purusa’s navel, this is the hub of all creation. The
entire universe is in reality located in this. Skanda-svamin cxplains that
antariksa is so called because it is perfectly tranquil ($anta) amidst all the
creatures, which arc ever active and agitated. Again, antariksa keeps the
carth and the sky apart. The earth is represented by the Purusa’s fect, while
the sky is _symbolic of the Purusa’s head. Alround the antariksa is the
space (directions), emanating from the Purusa’s cars (located at the sides).
All the worlds and the recalms of our experience have thus been fashioned
out of the Purusa’s body.
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The mantra reverts to the abiding imagery of the primordial sacrifice
(vajiia), which was responsible for all creation, and which was identical

with the Purusa as the cosmic person. The bright and luminous forces that
were earlicr brought out (viz. the devas) created all things that we know of.

And in this, they had to depend on Purusa himself. The act of creation
by these forces was itself in the nature of a sacrifice (yajiia), to accomplish
which the employment of the very Purusa, their own progenitor, became
indispensable. This dependance on Purusa to fulfil the purpose of creation
. is allegorically referred to as the Purusa being a ‘pasu’ (sacrificial animal).
The text of the mantra would literally mean as follows:
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Seven were the enclosing sticks (viz. the constituent parts) of the
sacrifice; and thrice-seven (viz. twenty-one) were the sacred faggots (viz.
sticks of fire-wood to be ritualistically dropped into the fire). The gods in
order to conduct the sacrificc bound the Purusa as the sacrificial animal.

While the import is obvious cnough, the description of the sacrifice,
involving the numbers ‘scven’ and ‘twenty-one’ is rather enigmatic. This,
howcver, is a frequent device employed in the Vedic hymns. Sayana
provides some clues. His comments on this mantra are given below:
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It may be nccessary, before considering Sayana’s suggestions, to
explain the technical terms ‘paridhi’ (seven in number) and ‘samidha’
(twenty-one in number) used in the mantra. The former expression (“pari’,
alround; ‘dhi’, to place) denotes the procedure of priority protecting the
firc-altar on all sides by ceremonially placing the sacred grass-blades
(darbha, kusa) or faggots. This enclosure is meant to ward off the evil
forces which seck to disturb the ritual (raksoghna). It is usual to place
these protective devices on three sides of the altar (north, south and west),
leaving the east open, for the sun rising in that direction will himself
protect the ritual, driving away the evil forces (¢f. Taittiriya-samhita, 2, 6,
6, 3 ‘na purastat pari-dadhaty adityo hy evodyan purastad raksamsya-
pahanti’). The latter term, ‘samit’ etymologically signifying ‘burning
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brightly’, refers to the faggots collected from some specics of trees regarded
as sacred (like asvattha, palasa ctc.); the firc in the altar is fed by thesc
faggots, put into it to the accompaniment of prescribed chants. This is an
important dctail in the sacrificial act. The faggots are always in prescribed
numbers, and arc often smeared with clarified butter. This sacrifice, however,
is mental in character (manasam yajilam); it consists of resolves and
intentions (samkalpika-yajiia). It docs not thereforc nccessitate actual
‘paridhis’ and ‘samidha’. Even the ritual protection of the altar and the
offering of faggots can only be symbolic (as in many another passage in
Rgvedu, like 10, 130, 3 and 10, 81, 4, "'manisino manasa prcchata’). The
numbcrs associated with them (seven and twenty-onc respectively) arc
likewisc symbolic. They arc significant only in their suggestions.

According to Sayana, the number “scven’ stands for the scven metrical
forms (chandas), like gayatri. It is the chandas that covers the Vedic idea,
and protects it; the very etymological significance of the cxpression
‘chandas’ is to conccal and protect. Alternately, the idea of ‘paridhi” may
suggest the cenelosing sticks. As indicated carlier, each of the five-altars
has three sides covered (leaving out the castern direction). The two altars,
dhavaniya and uttara-vedi, have thus six paridhis; and the sun (Aditya) in
the castern direction is the seventh paridhi. The number seven has other
suggestions which are relevant in the Vedic context, but which have not
been indicated by Sayana. For instance, in Yajurveda (17, 79) we read:
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The passage speaks of the seven fuels for the sacred fire (samidha),
the scven blazing flames (jthva: named Kali, Karali, Manojava ctc.) the
scven scers (rsi: the five main vital currents, prana, apana, vyana, udana
and samana, together with two of the minor vital currents, devadatta and
dhananjaya), the scven fond locations (dhama: janma or birth, sthana or
residence, nama or name, dharma or norms of right living, artha or material
posscssions, kama or scensual plcasures, and moksa or liberation from the
cycle of cxistence), the scven offerings (hotra, the scasons: vasanta,
orisma, Sarat, hcmanta and §isira), and the seven sources of transaction
(yoni: the five mahabhitas together with mahat and ahamkara). There arc
also references to the scven dhenus (forms of specch), the seven vipras
(the sages who arc affiliated to Angirasa), the scven sindhus (rivers), and
seven ra§mis (rays of the sun).
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Satapa/ha-brdhmana (6, 1, 1, 1-6) has an account of creation, where
the number scven becomes an important detail. Prior to creation, nothing
(asat) was there. What now is this ‘nothing’? They call the seers (rsis)
nothing. They were indeed there at the beginning. Who are these scers?
The vital currents or the life-principles (prana) arc called the seers. It is
these that made creation possible with their effort and austerity, characteristic
of the scers. The most important among them is Indra, the chief vital
current (mukhya-prana); and Indra by his power inspired the other vital
currents to move and act. In fact, Indra was so called becausc of this
powecr to inspirc. These vital currents acted and brought into being seven
different purusas. These vital currents thereupon deliberated that if these
scven purusas are distinct from cach other, the purpose of creation will not
be scrved. They then coalesced these seven purusas into one Purusa: two
purusas abovce the navel, two purusas below the navel, two purusas on the
two sides, and the scventh purusa as the very support and foundation
(pratishtha) for the other six. The other six purusas accommodated their
individual essence, eminence and excellence ($rih) in this seventh one,
who then became the head (Sirah), on which the other six depend. This
composite Purusa, identical with the essence, eminence and cexcellence of
the vital currents as they coalesce to form the body (called sarira, because
of thc common support for all of them) is known as Prajapati. And he is

scven-fold, and is of the nature of Agni (viz. yajiiagni). It is therefore that
the sacrificial fire also is seven-fold. Seven is the number of constituent
parts of the Purusa-yajiia.
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[t may also be noted that Yaska looks upon the number scven as the
scven rays of the sun (Nirikta, 4, 26 ‘sapta aditya-rasmayah’).

The devas, who intended performing the primordial sacrificc arc only
the cffective vital currents of this Purusa (Prajapati). Sayana also describes
them as ‘prajapati-pranendriya-rapah’.

As regards the ‘samidhd@’, twenty-onc in number (thrice scven,
triguni-krta-sapta-samkhyaka), Sayana’s suggestion is that thc numbcr
represents twelve months of a year, five seasons (excluding $isira from the
usual six), three realms (carth, mid-region and sky), together with the sun
(Aditya). There is another explanation that thc number refers to the
twenty-one tattvas (aspects of reality): ten organs of sense and action
(indriya), five elemental categories (bhuta), five vital forces (prana), and
mind (manas). Alternately, the tattavas are primordial and unmanifest nature
(prakrti), the initial impetus for expression (mahat), subjectivity (ahamkara),
five gross clements (maha-bhita), five subtle clements (stiksmabhita),
five organs of apprehension (jiidnendriya), and three fundamental strands
of reality (guna).




120 Purusa-Sukta

(16)
(dfgamms:)

aﬁmmﬁmuml
3 g W ufgar: werm ¥ qd wrean: @ikt 2annien

QEICH)

T T TS ]aT:|
arf etifon wermTfh
) A1 ATRA

wfgar: | g oot ga
qreant g 24w

(3F=a:)

ZA: TR (Wishfeqed) a6 (TETwT) mwmﬁumxﬁuq’rﬁnml
73 (aferd ) @ }a: | 9tk @ AfeaE: T gE )

The devas (who arc of the naturc of the vital energies of the
Purusa, ‘prajapati-prana-ripah’) performed the sacrificial ritual (Purusa
himsclf who is of the nature of yajiia) by a ritual act (in the mind, through
will and deliberation). The manner in which the ritual was conducted
became the very first and most important ordinances. The great ones
(mahatmanah), who worship the Purusa in this manner (‘tad-upasakah’,
Sayana), attain to the highest realm (the Virat-purusa), where reside the
ancient worshippers, the devas and sadhyas.

The expression ‘yajiia’ has been used here in three different forms: as
the object of an act (yajfiam), as an instrument of action (yajficna), and as
the act itsclf (ayajanta). The object of the action is Purusa (or Prajapati)
himself. e is called yajiia (cf. yaJno vai visnuh’): by yajiia is meant the
soul of all beings. So we read in Satapattha-brahmana (14, 3, 2, 1):

A 1 T A FEE GEMHAT J9R: T A ASEE: Jor
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The action involves the instrumentation, will, deliberation, resolve

and contcmplation (manasena samkalpena). And the action itself is described
as worship (ayajanta pajitavantah).
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Yajfia as an instrument of worship may indicate, according to Sayana,
the nirmathyagni, when yajiia as the object is the kindling of dhavaniyagni
(yajiicna nirmathyagnina, yajiam homa-sadhanam ahavaniyam ayajanta
pujitavantah). Yajfia may also mean the pasu in its instrumental sense, and
the ritual ‘agni’ as the object (yajficna agnina pasubhitena yajfiam
yastavyam agnim). In the adhyatma context, yajiia as the object of the
ccremonial approach is Visnu, and yajiia as an instrument denotes
knowledge of that divinity (yajiicna jianadi-yajficna yajiiam visnum
ayajanta).

Yaska points out that yajiia in all threc forms indicates only Agni,
and cites a passage from a Brahmana in support (Nirukta, 12, 41).

Affas <@ a1 R, S|

(Comm. by Durgacarya - 37 TeraRsigaaEaT =hil <eiam: LRI
welfFenfRefuge sifh - a=m, ‘s R s aw
AT WA SfRfRuAEsHa FeeaT e da1: Sasfa: ()

Agni is identified with purusa, the great self (mahan atma) of all
beings and all divinities: it is all this (sarvam idam agnih). This is the
perception of the knowing ones or those who directly visualize divinity
{daiva-bhavinah). Agni for them assumes material forms (inert and
stationary) as well as mental and spiritual forms (dynamic and mobilc).
The act of sacrifice regards the fire that is worshipped as Agni, and the
‘havis’ that is offered also as Agni. The worshippers are described here as
‘devas’ (viSve-devas, all-gods or the seven seers, ‘sapta-rsayah’), and
‘sadhyas’ (the vital forces or the rays of light that prevail in the universe,
‘sadhya iti sarva ctc pranah rasmayo va’). The devas are distinguished by
wisdom, light and eminence, while the sadhyas are energetic accomplishers.
Yaska (12, 4, 6) says ‘sadhanat tesam csa bhavati’. The two groups are
mentioned together to indicate that yajiia is a conjoint operation of
knowledge and action (‘Jiana-karma-samuccaya-karino yajamana-
bhavam-apannah’). And this is how the ancicnts (puirve) looked upon it,
and attaincd to the highest state possible for the performers of yajfia.

Durgacarya comments significantly:
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The conjoint cmployment of jiana and karma has been the ancient
practice for attaining to the most cxalted state of bliss, arising out of the
realization of the Virat-purusa, viz. the self of all beings, abiding in the
hcad (identified with the dyus-sthana).

This attainment has been called here ‘naka’, which means ordinarily
heaven (svarga) @l 9 el Al <@ The word is derived from the
ncgation of worldly misery and stress (na-aka): the explanation is that ‘ka’
signifies happiness; the absence of it, the suffering and pain, is ‘a-ka’; a
further negation of this state of suffering is ‘na-aka’ or ‘ndka’ (‘kam iti
sukha-nama: tat-pratisiddham pratisiddhyeta’: ‘na asmin akam asti’). The

“import is that a proper performance of yajia as detailed above would
result in a state of bliss. We read in Kdthaka-samhita (2, 2) that those who
reach this realm get over all suffering (‘na va amum lokam jagmuse kifica
nakam’). Yaska identified ‘naka’ with Aditya or the sun-god who resides
in the high heavens or sky (dyauh) and who lifts the beings to the world
of bright-and pure light (Nirukta, 2, 14):
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This is supported by the Rgvedic passage (1,34,8).
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and by another passage (l,‘ 19, 6):
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Durgacarya interprets ‘naka’ to signify ultimate and immutable
happiness, which according to him, is identical with the Great Self
(‘mahantam atmanam ckanta-sukham’). And he points out that the
attainment (sacantc) of the devas and siddhas is by way of becoming that
very self (viz. Virat-purusa) (‘sacante tad-bhavam eva apedire’).

And this is the first (viz. foremost, prathamani mukhyani) effective
and enduring approach (dharmani’, practices conjoined with relevant
wisdom ‘tani karmani tathavidha jfiana-yuktani’), for becoming one with
the Purusa (viz. mahan atma) (‘mahadatma-bhavapattaye). The goal of life
then is this state of bliss (ndka), which, according to Yaska (Nirukta, 2,
13) is the same as ‘dyuloka’ (the high heaven) or Aditya (viz. Purusa):
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Sayana rightly points out that this is the brief statcment of the very
purpose of the entire hymn known as Purusa-siikta, claborated in sixteen
mantras:
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APPENDIX

“A TRUE INTERPRETATION OF
VEDIC SACRIFICE”

The following is a revised, corrected and amended version of a booklet
containing valuable but altogcther ignored thoughts of a little-known but
dependable scholar of the previous gencration: Srimusna Narasimhacarya
of Chennai. His booklet entitled, “A Truc Interpretation of Vedic Sacrifice”
was printed at The Kandan Press, 32, Broadway, Madras in 1932. It presents
a novel approach to the idcology of yajiia, particularly soma-yaga, which,
however, reflects the traditional approach, prior to the middle ages. He
bascs his iterpretation of the Vedic sacrifice entircly on the Vedic texts
themsclves (Rgveda, Yajurveda and the Brahmana literature) and on how
the rituals arc actually conducted. He shows that the traditional approach
is also a rational one.

It is unfortunate that the cfforts of this scholar were not appreciated
at all, nor brought to light. The booklet that he made bold to get printed
was not recognized. Probably, it was printed in limited copics, and was
privately circulated. My father, who was acquainted with the author, was
onc of the recipients, and luckily he had preserved it. I have not scen
another copy of this booklet in any of the librarics or private collections.
My effort to contact the printer and the author’s survivors (9, Keasva
Perumal Eastward Street, Mylapore, Madras) was in vain. The booklet has
not been produccd satisfactorily; there are numerous crrors that have crept
in, and the presentation is rather involved and unclear. Sanskrit words are
not provided with diacritical marks, and arc thercfore difficult to recad;
proof-rcading has been perfunctory. This perhaps explains how the booklet
did not rcceive the attention it merited.

Reproduction of this booklet with necessary corrections, revisions,
and changes was considered desirable, in view of the valuable insights that
it offers. The interpretation is undoubtedly original in the recent literature
concerning Vedic studics; it is also a traditional view. One may not agree

[
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with the author on all issues, especially with regard to his suggestions
regarding anatomical parts and physiological functions mentioned in the
Vedic hymns but the line of approach is without doubt commendable. And
it is in perfect accord with the ‘adhyatma’ intefprctation suggested by
Yaska himself, emphasizing the symbolic aspect.

The following abbreviations have been used in the revised text :

AA Aitarcya-Aranyaka
AB Aitarcya-Brahmana
RV Rg-Veda

TA Taittirlya-Aranyaka
B Taittirlya-Brahmana
TS Taittirlya-Samhita

A True Interpretation of Vedic Sacrifice

Our customs, ceremonics and sacrificial rites have arisen from a long
time; and arc now observed without understanding their meaning. Owing
to the neglect of Vedic study Puranas were composed in the name of Vedic
Rsis and gods to draw the masses away from the influence of athcism and
materialism; also temple rites and procession of idols were introduced for
the same purpose and these have made the study of the Vedas hopeless by
Puranic idcas being thrust in the interpretation of vedic expressions and
minds of peoplc arc engrossed in these Puranic ideas. There is a local
Purana for cach village or idol, and grhya-ceremonies have been instituted
on the basis of a Vedic word of the mantras, unconnccted with vedic ideas.

All customs and rcligious ceremonies which are only means to an
end are now observed as ends in themsclves and are considered as the
only practical religion to be obscrved now-a-days. The Vedic Rsis possessed
an active perception of the right values which made human happiness and
so the great value of the Vedas lies in promoting the happiness of man. 1If
any onc studics the Rk-Samhita he will know its value and beauty. Soma
sacrifice is implicd in the mantras of the Rk-Samhita and unless the Vedic
follower understands the principles of Soma scrifice, he cannot easily
know how to conduct himself in this world for attaining happiness. The
habit of cvil or idle thought causes man’s mind to wander away, prevents
its concentration and gives room for waste of mental energy. To induce
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peace of mind and divert it from anxious thoughts in life, the Vedas have
ordained the contemplation of the omnipresence of the Supreme Self. So
recitation of Suktas which Vedic Rsis saw, change the habit of idle or vain
thoughts, and the significance of the hymns diverts the mind and enables
man to concentrate it on higher things. The hymns try to show how
meditation may be madc of the All-pervading Being. This is called
Jnanamarga.

Morcover, there is an unavoidable employment of metaphors in the
hymns of the Rk-Samhita to stimulate the imaginative faculty for conveying
abstract conception of the Supreme Being. The Samhita treats only of
Dcvas who are invariably invoked in Sacrifices, and cven inanimate matter
uscd in the cxtraction of Soma Juice and all priests and vessels of the
sacrifice are deified and spoken of as Devas. By this circumstance, the
literal sensc of the hymns in many placcs does not convey consistent
idcas, the expressions being mystical in language. This is the first thing
that apparently strikes all readers of the Vedas. The main ideas of the
Samhita according to the literal sense refer to the tastc of Soma by the
Devas and to their ecxploits. Then, what is the use of so many hundreds of
hymns for offering Soma to Indra and other deities. The valuc of the Rk-
Samhita lics in the riddles, allusions and mystic language, and many Stuktas
contain even some repetitions of ideas, being sung: by many Rsis in the
same strain. The Rks arc employed as the basis for the performance of
sacrificial rites; and the Yajus relates the formula of the ritual, and so both
the Vedas have to be studied together for arriving at a consistent idea and
it cannot be contended that the Rks have nothing to do with Soma vessels.

As gods arc said to be in the sacrificc with Soma vessels as their
abode and arc invoked to taste Soma juice there, the Aitareya Brahmana
interprets that the term Devas refers to Devas of Soma vessels. The neglect
of the Vedic study is the indirect cause of all our sufferings. So now the
nccessity for understanding the significance of all our customs and
ccremonics has arisen. Vedic truths and sentiments arc mingled together
with the rites and cercmonies, and have to be distinguished by us who
want to make religion practical in life and want to develop our inner life.
[ct us take the five yajiias ordained in the Taittiriya-Aranyaka for all
Vedic followers. If man does the rites after knowing the significance of the
mantras, hc will open his cycs and try how to improve the mind for
contemplation of God, how to keep the mental cquilibrium, or induce
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peace of mind and how he could change his environments by inducing a
calm atmosphere all round.

Instcad of advice for making any such attempt, the sacrificer is
mechanically asked now a days to observe Sraddha rite, and repeat the
mantras without understanding their meaning. If the sacrificer knows the
authority for the observance of the Yajfias, he will find that Deva-Yajiia is
also prescribed along with Sraddha rites; and he will see the necessity first
for the meditation on the All pervading Being, and then follow the course
of the rites according to their significance.

1. The sacrificial hall and temples are built in the form of a human
body; the mango leaves or festoons hung at the front of the doors,
and the position of the sacred mandap in their midst suggested the
position of the large intestines and of the heart in the body of man.

2. The three sacrificial fires are explained in the Candogya
Upanisad (5, 18) as referring to heart, brain, and senscs; the position
of Visnu, Rudra and Brahma in old Siva temples at Chidambaram
and Nafjangud in South India is also the same. Likewise, the
story of the killing of Tripurasura described in Upasad rites and
Bhagavata purdana. In Mahabhdrata too the heart is referred to as
having Agni therein. So also is the position of three fires in the
body of man as described in Aitareya-Aranyaka.

3. The Yoga practices are based on pasu rites where the heart refers
to the sacrificial post as stated in Taittiriya-Aranyaka.

4. The story of Dcvas and Asuras conveying Soma shoots in the
Prayuga Cart at the commencement of Soma sacrifice and their
fight for the nectar suggested to me of the healthy and unhealthy
nature of Soma Juice in the body of man and of their fight for the
nectar of Soma brought by Syena.

5. The first mantra in all Grhya-rites praiscs Ganapati who pervades
the three regions of the world, his ganas relating to the emotions
of man of the functions of mind and senses. The body of man is
described as having the three worlds in the sacrificial hall in the
Taittiriya-Brahmana. The position of Ganapati too is Maladhara
of the body (RV. 2, 23, 1).

6. The idea of non-attachment of the Bhagavad Gita arose from the
sacrificer being only a witness to the sacrifice. Visnu, the deity of
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the heart is scated in the centre of all, regulating the whole world
mysteriously as in a machine. In the sacrifice, Devas (mind and
scnses) do the work as priests in the body of man in matters
beyond man’s control i.e., regulate digestion, respiration, circulation
of Soma-Juice ctc.

The offering of ghee oblations diagonally in Daksinagni and
Grhya fires resembles the motor impulses from the brain crossing
over in the spinal bulb to the other side. The ghee is stored in
Upabhrt (brain) and taken through Dhruva (spinal bulb) on cach
occasion of the offering. The Taittiriya Aranyaka describes liquid
ghce as mental vibration (3, 1, 1).

‘The idea of Pranic force led from the heart during mesmeric passes,
to the discased parts concerned, suggests the flow of Soma Juice
from the heart to the internal organs of the body. The offering of
food to minor deities around the temple, corresponds to the
circulation of Soma Juice from the heart to the sense organs
and back i.e., to Pavamanasarpana. The idea of blood still lingers
in thc waving of lights in cecremonies in vesscls containing red
saffron watcrs.

The offering of food to Devas in the idol arosc out of the custom
of offering Soma to Devas in sacrifices, where no partaking of
food by the deity is meant. The Devas (mind and senses) are
invoked in mantras to tastc Soma Juice as it flows to their vesscls
Or camasas.

The idea of Divine will and man’s resignation to it arose from the
concluding rite in sacrifices, which relates to the three strides of
Visnu (deity of the heart) who helped Indra in killing Vrtra, and
all men arc ordained to Lill Vrtra like Indra.

The pounding and winnowing of barley by women at the
commencement of marriage rites are allied to the Purodasa rites of
Darsapirnamasa and Soma sacrifice.

The building dedicated to Visnu in old temples of South India in
the heart of the temple has not the entrance thereto direct from the
gates of the temple but has entrance doors from the sides analogous
to thc opening of blood vessels into the heart in the lungs of the
body of man.
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On the perception of the above ideas, certain facts gradually took
shape, and the same are collected and discussed in this trcatise for
information of the public. So nothing has been the outcome of preconceived
idcas, speculation or haste, and I hope thesc researches will set others a
thinking in the mattcr.

The present-day Soma sacrifice is performed meaninglessly and lots
of rupces are spent without any attempt even to understand consistently
the ideas of rituals in the light of the Rk mantras on which they arc based.
The tantra or rituals relating to the Soma vessels of the Devas has to be
studicd in the light of the Mantras, and a consistent idea about the real
mecaning of the rituals has to be known.

In the Rk-samhita the sacrifice relates to the slaying of Vrtra for
attaining Soma and it is said that after the killing of Vrtra, waters flowed.
The result of Soma sacrifice is stated in Rk 8, 48, 3 as follows “We drank
the Soma, may wc become immortal, we have scen the light we have
known the gods.” With the release of the waters is connected the winning
of Light, Sun and Dawn. (Vide 6, 30, §; 2, 19, 3,) With Vrtra’s conflict
and the winning of the cows and sun, is also connected the gaining of
Soma and the releasc of the waters. The elements concerned in the conflict
with Vrtra are waters, rock, bolt and kine and they are all described as
celestial ones (i.e:, relating to Devas) and are not to be construed in their
literal scnsc.

Agni too is not ordinary fire, for he is brought by MatariSva from
abovc,; and how could Soma oblations offered in firec and therein consumed,
become available for distribution to the gods by Agni?

Nor could the ordinary fire be in a liquid like Soma Juice and yet be
burning without any fuel in the waters (RV 2, 35, 4).

The performance of the sacrifice as described in RV 1, 13, 5, and 1,
170, 4 is for attaining immortality and winning the Light of God. The
Devas are described as performing the sacrifice (Vide 10, 90 Sukta and 1,
130, 6).

Morcover there is an apparent conflict of ideas about the naturc of
Soma Juice and of Devas between the Rk Samhita and Yajur-Veda. All
confusion has arisen by not studying the Rg and Yajur Vedas and the
rituals togcether and by thrusting inconsistent Puranic ideas in the
interpretation of the Vedic terms such as Vrtra as an Asura, of Soma as a
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plant and of Agni as ordinary fire, and by using a living animal as a victim
of the sacrifice, against the spirit of the mantras of the Rk-samhita. To
reconcile the apparent conflict of ideas about the nature of Soma Juice
between the Rk-Samhita and Yajur-Veda, the Tantra has to be interpreted
in the light of thc Mantras. A consistent idea has to be got about the
mcaning of the rituals. So, I culled out all the hymns of the Rk-Samhita
about Syena, Devas of Soma vessels and Soma and stringed them together
for purpose of analysis and found out that the hymns trcat about gods, that
names of Soma vessels have been deified, that the names of Devas of
Soma vessels in the Pra-Uga-Sastras, referred to the course which the
Syena bird took in its journey to the heart, where it offered the nectar in
a whitish tube to Indra, that this idea figuratively rcferred to the flow of
Soma Juice in the Soma-vessels of the body of man, that the situation of
the Devas of Soma-vesscls in the microcosm gives an idea of the
contcmplation of Virat in the macrocosm, the Soma sacrifice is only a
means for attaining Divine Light and the apparent conflict of ideas about
the nature of Soma Juice could be reconciled only as per interpretation of
the Taittiriya Samhita 6, 2, 11.

The ideas of the Vedic truths are all practical and expressed in
symbolical language; everything was taught orally in very ancient times,
and remembered orally too and existed only in the remembrance of our
anccstors from generation to generation. To turn man’s attention to higher
things, to stimulate the imaginative faculty and to teach him how he is
hedged in by physical conditions, everything had to be taught in a concrete
form. They arranged the hymns for recital of praises of gods and taught
men contemplation of God is the only practical way by a comparison of
the truths relating to the internal working of body which goes on regularly
like the outside world.

The average priests of the Rk Samhita did not believe in gods and
demons as in the Puranic period. The Vedic Rsis and deities are different
from the Puranic Rsis and gods; neither the deities worshipped according
to the Puranas nor the Puranic stories thercof find mention in the Vedas
at all (Vide pages 47 and 61 of this treatise.) Thus it will be seen that the
names of the Devas are all symbolical in the Rk Samhita and are used in
connection with Soma sacrifice.

The study of the principles of Soma sacrifice as taught in this treatisc
will enable the reader to understand also real nature of the Mantras relating
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to thc ceremonials and custams now observed mechanically and to
understand better the principles of Ramdyana and Mahabharata.

The key for the actual working of the Vedic religion is peacc of mind
and this cannot be attained without acquiring the habit of control of thoughts.
Only to a passive Mind or a Mind which stands still can come or spiritual
impulses arise for correct lings of action. Then only, man’s miseries could
be remedied and sufferings alleviated according to the Rk Samhita and so
the significance of the Mantras has to be known according to the principles
of Soma-sacrifice for correct contemplation of God who directs the
intuitions. This is figuratively expressed in the Samhita as Indra’s asking
his friend Visnu (deity of the heart) to help him for killing Vrtra easily.

. For those who want to change the environment into a calmer
atmosphere, the Mantras give the will-power necessary for thought-
transference in peace of mind, and the measure of will power is the measure
of our worth. Thought uncontrolled is a deadly enemy to will-power.

This subject, though apparently difficult at the outset, is easy for all
who arc interested in the study of the Vedas and they can find in this
trcatisc the basic principles of the Vedic religion inculcated in Soma-
sacrifice. :

I
ORIGIN OF SACRIFICE

In India, sacrificial rites, temples and festivals, with Puranic
cxpositions have been instituted to nourish the religious sentiment of the
people, so as to suit their mental conditions, according to the stages of
development. These forms are after all gross and physical in nature. When
the desired culture is attained, the whole process of external worship is
transferred to the intellectual plane, which though intimately connected
with the physical plane, becomes separable and fit to be exercised with a
maximum advantage to the intellectual being. All Vedic rites, religious
ceremonices, modes of worships, yoga practices, feasts ctc., arc all at onc
in spirit and significance, and onec after another contribute to the
strengthening of faculties, to be exercised ultimately in thc work on a
higher planc by the power of habitual thought and conduct. Consequently
a keen eye honestly and faithfully directed, cannot fail to recognise how
the patﬁs arc analogous in every course, as it is, in every plane. Unless one
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understands the sacrificial performances, and cverything connected with
them in this light, one cannot be said to have understood the true spirit of
the Vedas, so far as they go to describe them.

In the later portions of the Vedas, there is an explicit endeavour to
withdraw the individual's activity from the physical to the mental plane,
and from the mental plane, which is also in the Aryan conception, a subtle
physical plane, to the spiritual plane, in which alone the activity of the
intelligent being is to bear the desired and lasting fruit.

Deva-Yajna

In this work main attention will be drawn to the sacrificial rites with
necessary references to analogous religious institutions. According to Panini
and Badarayana, it means the worship of the Supremc Being who is
preeminently known as “Yajna”.

Then the course of worship (7) and the I.ord who is worshipped (if)
arc both denoted by the same term so as to emphasis the idea of worship
and the Supreme Being is meant by the term alonc in a preeminent degree
(RV. 1, 84, 18, 1, 170, 4). This is supported by thc following : Yajfio vai,
Visnuh-Yajficna Yajiiam ayajanta devah (TS) 6, 6, 7; 10, 90, 16 “Yajiia is
verily Visnu” : “the gods worshipped yajiia with yajiia”. It is clear that the
term includes all forms of religious activity which can be consistently
cxplained as Worship, which in its turn should be an cxponent of the
relations recognised between the worshipper and the worshipped. The term
does not ctymologically convey any idea of slaughter or injury; nor does
_any other word synonymous with it in the language imply that idea. It is
cvident that the original idea of worship has been quite pure, and frec from
immolation of animals and this is the natural interpretation of the Rg
Vedic texts.

It may be stated that all creation is doing a sort of yajia, consciously
or unconsciously in acts of daily life, and contributes towards the progress
of thc world i.e., where there is sustenance of life, there is also sclf-
sacrifice, and both form two poles of the ladder, for the well being of
mankind. In other words, in the physical world the minerals, while
maintaining their individuality split themselves in slow degrees, and
contributc to the life of the vegetable kingdom; the lower animals live for
the higher animals.

And creation means gradual transformation from the lower to the
higher. The Mahabhdrata and Bhdgavata-Purdna say that life itself is the
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food of lifc and lastly man in his turn maintains his individuality and also
sacrifices himself to others, consciously or unconsciously as will be scen
in the relationship of husband and wife, master and servant, king and
citizen cte. His duties to himself and to others are all based on this principle
of sclf asscrtion and self sacrifice and natural cooperation, and this idea
is comprised in the six dutics assigned to man. They are sacrifice, causing
others to sacrifice, gift, carning, study and tcaching.

Objective activity of Pravrtti-Marga may instinctively be followed by
all, but Nivrtti-Marga (Subjective activities) requires a higher stage of
mental development or enlightenment. Hence the ancient Rsis held that
the imparting of knowledge to others is the highest duty of man, or the
highest sacrifice. His intelligence has to be used for others’ help, and he
has to consider himself as a part of the whole. As cverything is not perfect,
he has to take the best in all, and love all beings for the sake of God in
them, sacrificing his sclf or his material nature. ‘Atmanastu kamaya sarvam
priyam bhavati (Everything becomes dear, so that you may love the self
therein)’. Without disintercstedness and love of truth, man cannot sacrifice
himsclf for the world, nor do men and nations compromise at times of
nced and crisis.

The Rsis also held that there is a conflict between the higher and
lower naturc of man in daily life, that two opposite forces Divine and
Satanic arc working both in man’s mind, and the¢ outside world. In this
conflict lic knowledge, peace of mind and happiness. The higher self of
man could only be developed through the control of mind and senscs;
through the control of Pranas, the nervous system may be gradually induced
to control the involuntary muscles and through sclf-control or tranquility
of mind, conscience or intuition may be developed so as to become a
guidc to intellect in taking right lines of action and deciding correctly in
times of crisis.

1T
VEDIC LITERATURE AND INTERPRETATIONS

Before investigating the principles underlying Vedic sacrifices a general
view of the Vedic litcrature is necessary for the purposc. It may be bricfly
stated as follows. The Vedas are the earliest work bequeathed by the great

Rsis, to whom the Indian world is indebted for the original and the carliest
conception of God.
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The four Vedas (1) The Rg (2) Yajus (3) Sama and (4) the Atharvan;
and cach Veda has its own (a) Brahmana, (b) Aranyaka and (c) Upanisads.
The Rg-Veda and Sukla Yajur-Veda have their mantra portion separate
from the Briahmanas, but the Taittiriya or Krsna Yajus-Sambhita has both
the Mantra and Brihmana (Ritual explanation) mixed up together. Mr.
Bloomficld writes “The Yajus or formulas” in prose, arc by way,
unquestionably the oldest prose on record in the Literature of the Indo-
Liuropean people.” In the Yajur-Veda, Brahma-Vadins indulged in discussing
about the real meaning of the mantras, Nivids and rituals, taking the mantras

“as a basis for cxposition. So also the Aranyakas and Upanisads were
cngaged in cxpounding the principles contained in the Mantras, and in
describing the Rituals, and their purely spiritual aspect; and to understand
all these, a knowledge of Nirukta, Mimamsa-Sitras-Srauta-Satras, Puranas
and Brahma sttras is neccssary.

The Brihmanas have in the main a practical aspcct about them, by
laying down rules, by illustrating and explaining every step in the course
of ritualistic performances, with particular reference to spiritual training
and to develop higher nature of man, and gradually educate him to undivided
contemplation of the Supreme Being. The study of Brahmanas, Aranyakas,
and Upanisads is therefore cssential for understanding the Vedic Religion.
The Rg-Veda has its Upanisads in its later portion of Aitareya-Aranyaka,
the Sukla Yajus in its last Chapter of the Samhitd, and of Satapatha
Brahmana, and the TaittirTya in the latter portion of its Aranyaka. Likewise
the Parva-Mimamsa as well as the Uttara-Mimamsa carry on the same
tcaching. The Mahabharata has its Gita to cxplain the moral code, and the
principles of contemplation of God. Whenever the Mantras are interpreted
in the Samhitas, Brahmanas and the Upanisads, it should not be supposed
that the interpretation is the work of imagination made long after the
mecaning of the original texts was forgotten.

The extent of Vedic Literaturc available is still astonishingly great,
and that great body of literaturc has such an enduring life, cannot but be
attributcd to this character, that it deals with the very constitution of nature,
and nothing more and nothing lcss. Both the Mantra and its interpretation
have been preserved, treasured up in the minds of men in an unbroken
tradition, and transmitted with meaning by oral repetition through a
succession of teachers, from generation to generation and the entire literature
must have required some centurics before they reached the Samhita and
Brahmana form. It was not entrusted to the Scribes, and committed to
perishable material to be burnt up in any way.
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Whatever might have been the state of confusion produced in; the
course of time and under uncongenial circumstances, the handing down of
this litcraturc consisting of Mantras, Brahmanas Upanisads, Aranyakas,
Nirukta and Sitras was never wholly interrupted, since this learning was
confincd not to large towns alone, but also to rural parts and Asramas, so
sequestered from the busy scenes of wordly life, that they came not to the
notice of the merciless and rude invaders, while they really continued to
be living, and flourishing in the rural parts of the continent; the modern
secular cducation, and growth of modern cities have effectually destroyed
the Vedic learning and rendered the villages empty of the Brahmin
population which has been drawn away by the advantages of secular culture
in towns. Iiven in these days of this adverse influence, small institutions
for Icarning the Vedas are yet lingering, proving its incomparable vitality.
The grants of villages made by the earlier rulers, and their continuance to
this day, afford an overwhelming proof against the theory of complete
interruption-a theory which enables many a modern thinker to impeach
boldly the interpretations handed down in unbroken tradition.

If the considerate and liberal thinker of today would in the light of
the aforcsaid facts endeavour to understand and rcalise the sense of the
Vedas, and the connected literature with due deference to the principles of
consistency, he cannot but see that the Vedas primarily and mainly describe
the highest attainments of a spiritual being and the means of gaining them.

The modern reader will be glad to observe that incidentally a glorious
view of the human physiology and psychology is afforded by that portion
of the Vedas, which explains the vedic rites in various ways, a view which
may be surprising enough to those who claim to be moderns alone the
discovery of circulation of blood, and the structure of living organisms. It
will be most astonishing to find on the other hand that the finders of the
Vedas had such a minute knowledge of the structure of the human body
and functions of the various organs, as may still be eluding the grasp of
modern experimentalists and that knowledge was from the beginning meant
to be used for the development of the spiritual nature and attainment of
cverlasting and highest attitude of the spiritual being.

It is laid down that later writings called Smrtis ceasc to be authoritative
when they are contradictory to Srutis, as expounded in Brahmanas, Nirukta,
Srauta-Sitra and Brahma-Sitras. Thus we are provided with a safeguard
against, all spurious interpretation, sought to be put on the Srutis, by the
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ancients or moderns. But the light thrown on the interpretation of the
Vedas by the industry of western Scholars, does not show the thing as they
arc meant to be understood by the whole body of Vedic literature and the
unbroken tradition regarding the genuineness of the interpretations. For
various rcasons, the western observer cannot be expected to see things,
and revolve thoughts under exactly the same angle of vision and in the
same light as arc the birthright of the vedic followers.

To be bricf, all the difference is due to the prejudice that the Brahmanas
arc no genuine interpreters of the Vedic Texts. There is, hence, a large ficld
for the exercise of Indian Scholarship in pursuit of knowledge for its own
sake, for bringing out the truths buried in the abstruse mantras of Rk-
Sambhita.

Some contend that the Rg-Veda has nothing to do with sacrifices, but
[ have only to refer them to the following sacrificial terms, occurring in
the various portions of the Rk Samhita. The terms arc Purodasa (oblation),
Savana (Somapressing), Madhyandina Savana (midday Soma-pxcssing)
Pratassave purodasam, Madhyandin purodasam (3,52 Siikla), Ajyam Kim
Asit, Paridih Ka Asit, Praugam Kim Uktham (10, 130, 3), Somamiva
Sruvena (1, 116, 24), Yatra Somah styate, Yatra yajfio ghrtasya dhara (4,
58, 9) Pindanam prajuhomyagnau, somam trkadrukesu, vapavantam,
yajiilydn dcvan, Yupah (3, 7) asvamedhah, samitarah, juhth, sadah,
paridhayah, medhasah, camasah, camu sadah, Rtupatra, grava hastaso
adhvare, vapa, vasatkrtam, tribhih pavitraih, pavitravantah, Yajiiah (1, 170,
4), Agnayo Agnisu, garhapatyah, Pracinabarhis, sruca, ghrtsruta. Nesta,
Pota, Indrasoma, Asvinau, Hota, Sastra, Aindragna, Maitravaruna,
Ultkhalah, svaruh, paryagnih, gravanah, Drona, Avata, Asmacakra,
adhriguh, Ukha (4, 19), Kalasa soma dhanah, Dual gods, such as Somapu-
sanau, Somarudrau. Indragni, Indravisnua, Agnavisnu, Agnavaruna,
narasamsa, taniinapat, Apamnapat, prsadajam, gharma, mahavira dhisnyam,
manthinam, agnidhrah, gravagrabhah, agnimindhah, agnisomau, abhigurtam
stirne barhisi, samidhane agnau, barhisado ye svadhaya sutasyabhajanta,
suktavakah (10, 88, 8), tam harami pitryajfiaya devam, devebhyasca,
pitrbhyasca, aptimo asya kalasa svaha, adribhissutam somam (9, 31, 1),
Akalasesu dhavati pavitre parisicyate, somah antah pavitra ahltah
somamahanasam, aeva yajflam, tanvana Yajfiena Yajfiam ayajanta devah,
paficayamam trivrtam sdptatantum (10, 52, 4), astusrausat (1-139), trayah
- Indrasya somah, traya ahavah tredha havisrtah (1, 3, 4, 8), adridugdhascam-
sadah, camasa Indrapanah, syenah, tisruh camvah supurnasca, ghrtapra-

e
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tistah, abhidrone arsati sahasradharah, somam samskurutah, somam Srinvanti
prsnayah, prsnirasma, dhruvena havisa Satapavitrah, varunapasam, and also
to the invocations of the deities of sacrificial rites to drink Soma juice for
slaying Vrtra, and to the references about the sacrificial rites and fires in
most of the hymns of the Rg-Veda. The hymns of the 9th Mandala of the
RV, and the hymns of the other Mandalas too, clearly refer to Soma soots,
brought by the Devas from the upper regions, and pressed through fingers
and stones, and to Soma juice strained through pavitrah filled in thousand
drops, and to their flow into the Dronakalasa, a vessel for Soma storing
and subsequerit purification and offering to deities in sacrificial rites. Indra
and Agni arc said to have killed cnemies called dasyu in Madhyandina-
Savana.

Even sacrificial implements, sacrificial post, sacrificial grass, sacrificial
ghee, the doors leading to the sacrificial ground, pressing stones, mortar
and pestle, used in pounding Soma are deified and personified; so also
Soma Juice and priest and sacrificial vessels etc., The siiktas of the Rg
Veda are arranged according to Rsis, deitics and metres to facilitate the
recitation of praises to gods in sacrificial rites, and this arrangement sows
that the subject-matter relates to praises of gods in sacrifices. Moreover
the names of dual gods are unique to the Rk-Samhitd and are addressed in
sacrificial rites alone.

The above facts prove beyond doubt, that sacrifices are inculcated in
the mantras of the Rg-Veda, and many mantras would be meaningless in
their literal sense, if the principles of sacrifices were not applied in the
interpretation of the metaphorical and other symbolical expressions of the
Samhitas.

In some cases, Vedic commentators have departed from the literal
scnsc, which explains the principles better by comparing passages, of
similar ideas in thc Sambhita. Here if the ‘viniyoga’ of the mantra is
discussed, the correct idea will be known.

No other branch of human knowledge has suffered so much from the
dominance of metaphor as philosophy. However, their employment
beccomes unavoidable, as the imaginative faculty has to be stimulated, and
abstract conceptions of God have to be held firm and exact. By this
circumstance, the interpretation of the Vedas, which is full of symbolical
expressions has been rendered difficult, like the book of old alchemists’
cxperiments (narrated in books on philosophers’s stone).
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If we want to understand an ancient Religion, we must first try to
understand the ancient language and then grasp the meanings of the
cxpressions used there and why various Vedas exist. It is not the rays of
the sun, the showers of the sky, the water of the river, or the fire of the
hcarth, that the Vedic Aryans worshipped, but the Intelligent Energy
undcerlying them, the Power that makes them as instrument, the Superhuman
Power in whom they have their being.

Nor could it be imagined that the average priests of the Rg-Veda
period believed in gods and demons as did the average man of those times,
as they were of superior intelligence and training and felt the presence of
God, rcalising the truths of the Veda, in their spiritual consciousness, as
could be scen from the tone of the following Hymns :

1. 1, 4, 4, Oh mind! though you are far from Indra, seek Him who
is Omniscicent and supreme of gods. \

2. 1,:13,°5, ()h'Devas, closely spread the Kusa seats to facilitate of
mind when we shall have the sight of immortality.

3.1, 17, 6. Through their help alone we shall attain knowledge and
be able to contemplate them.

4. Indra is a friend of the Rsis 8, 17, 14.1, 53, 11.

The wise sce the abode supreme of God, seeing Him everywhere
Ip22, 28

6. You give intuition to the mortal who praise ye in calm mind. 5, 61,
15.

7. Hec who knows Him, praises the god. 6, 65, 1.
We arc absorbed in the Lord 1, 57, 4.

9. We are Thine and Thou are ours. 8, 92, 32.

10. They realised Him in the cave or temple.

11. 7, 86, 2. With my own self I hold communion of the heart. 1, 65,
2.5, 11, 6.

Here the poet’s soul hears or has revealed to it the truth, in its inspired
condition, when the mind is lifted above the narrow plane of the discursive
consciousness. Litam hiyeva bahvrco mimamsante, Etameva adhvaryavah
ctam mahdvratam candogah, Etam divi akase, Etam sarvesu bhutesu,
Ltameva brahmetyachaksate etc. AA 111-2-3 (Translation)- “Him they sce
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in this earth, in heaven, in air, water, trecs, moon, stars, in all beings, Him
alone they call Brahma.” To the all pervading Being oblations are pourcd
by Adhvaryu (pricst) 1, 164, 46. They call the one god by various names,
Indra, Mitra, Varuna, the refulgent Garutman, Agni, Yama, Matarisva.

Thus the idea of one God is declared in the Rk itself as early as the
first book of the Rk-Samhita became revealed, and it will be seer injustice
to disregard this internal evidence available in support of the position
taken here. All these names Indra, Mitra-ctc., ar¢c names of one and the
same Divine Being, the one Supreme Spirit under various manifestations.

I, 1-10th Rk Samhita the one God is given V, 3,1.... His various
names.

Unless we compare the Rk and Yajur Vedas, and analyses them in the
light of the $rauta-Sitras, and consistently understand the real purport of
Sacrifices, the naturc of Vedic gods, and fires, Raksasas, Sacrificial
cxpressions, rivers, rsis and mountains, and vessels referred to in the
mantras, and their application or Viniyoga in the various sacrifices, the
truc meaning of the Vedas cannot be understood.

The Vedic Mantras have three meanings :
1. Adhyatma-Intuitive

2 Adhidaiva i.e., relating to the storics of gods referred to in the
Mantras

3. Adhibhiita i.e., rclating to unintelligent matter, both in its subtlec
and gross forms

s0 as to facilitate the exercise of the habits of contemplation according to
the mental capacity or essential powers of the contemplator. This view has
been consistently entertained by commentators, on the authority of the
Vedic Texts themselves. It should be remembered that the traditional view
bascd on internal cvidence has a far greater weight than the interpretation
based upon modern comparative philology, which after all might bc of
some help wherever it does not go against tradition. Mahidhara also refers
10 the three meanings of a Rk of the RV 10, 20 while commenting on thce
79nd and 90th verses of Sukla Yajus samhita ch:28. In Yaska’s Nirukta,
{oo it is said that all the Rks arc of threc. kinds. Sarva Richah trividhah
parosakritah, pratyaksakrita, adhyamikyascha. The Vedic Asuras called Vrtra
etc., are explained in the Nirukta as powers of darkness, and slaying of
Vritra as Vidya or Divine knowledge.
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The Bhagavata-Purana, it is said, paroksavado vedoyam balanam
anusasanam, Karma moksaya karmani vidhattam hyagadam yatha,
Vedoktameva kurvano nissango arpitam i$vare, Naiskarmyam labhate
siddhim rocanartha phalasrutih.

In Parva-Mimamsa, too, it is stated abhidhane artha-vada 1, 2, 46.
The figurative description in the Vedas is by way of Artha-vada. There are
three kinds Vidhi, Arthavada and Mantra. Sayana refers to Arthavada
(Esoteric Explanation) given in the Brahmanas the nonmetrical portion is
of two kinds Vidhi and Arthavada. Ananda Tirtha also says all Rks of the
Rk Samhita have three meanings adhyatmika ctc. as already explained.

“That the cxpressions of the Vedas are symbolical and of the Rsis
mystical are also relevant to the point. Vide (TB 2, 3, 11) In Pirva Mimamsa
- of Jaimini (111, 3, 14) preference is given to whatever laid down in Vedas,
in the Samhita. Bramhanas and Aranyakas as contrasted with other later
writings. Smrtis, for example cease to be authoritative when they convey
anything contrary to the Samhitas and Brahmanas and Aranyakas. Hence
a study of the Vedas is indispensable.

Now a question arises, as to what the form of sacrifice is and how it
1s to be done :

Jyotistoma, a sacrifice is so called, because Prajapati or God who is
Avyakta (unknown) becomes (manifested) by the sacrifice, and hence the
world ‘Jotis’ in Jyotistoma is used as a name of sacrifice. The sacrificial
hall is so constructed as to represent the human body, in which the
contemplation of the supreme Atman is taught in detail, as the various
sacrificial rites arc performed. The position of sacrificial fires in pragvamsa
portion of the sacrificial hall, combined with the fact that a thousand men
are fed in each sacrifice, clearly shows that the portion is intended also for
the education of the public, who are admitted only so far, and not beyond
it. The relative positions of the altars and fires in the sacrificial rites are
described in the Sulba-Siitra according to the positions of the various
organs in the body. The arrangement of Siiktas as per deities and Rsis is
to facilitate the recitation of prataranuvaka and other chants in sacrificial
rites. The definition ‘manandt mantrah’, (mantra is so called because it is
thought of) proves that the mantras are for one’s own understanding or for
the contemplation of the Supreme Atman. Sacrifice is begun with mind
concentrated in God, and diksa (vow) is made with all the senses, and
mind, and with everything on earth, consecrated as the means and materials
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of worship, and not being viewed in any other light or relation, renouncing
all other thoughts and placing trust in God. TS 1, 2, 1. The Mantra, ‘Visvo
devasya neture marto vrnita sakhyam’, meaning that man should court the
friendship of Visvedevas is used in Diksa ceremony, and it implies that the
Supreme Self is contemplated as a guide. Acamana is made for purging
_ the mind of all thoughts of “I” or “My” and “Mine” and also the priests
are made to say AS. 1, 2, 3 “We would give our thoughts only to Him, for
it is blissful to do so.” Oh sravaya, Oh dhama and Om are uscd for
remembrance of God. Svistakrt (good end) is made at the end of every
sacrifice, to represent that the mind is fully absorbed in the rite. It is also
stated that the priest does it mentally. AS (1, 6, 8 ‘manasa yajfiam tanute’)
and he does it in his own mind.

The sprinkling of water (inside the altar) is for bringing the mind in
contact with light (TS 11, 6, 8). Thus it may be stated that sacrifices are
not to be construed in their literal sense, as a karma or Rite alone, a mere
course of physical activity, in relation to physical substances, for the sake
of physical things; they are really made for contemplation of God with
mind fully concentrated, in Him-vide-Ko mamsate vitihotrah sudevah.
RV I, 184, 18 tatra amrtasya cctanam yajilam te tanavavahai (Rg. I, 170-
4.) and that the Vedas are only intended for developing the spiritual nature
of man, and that the various sacrificial rites are the means employed for
facilitating meditation of the Supreme Self.

I
OBJECT OF SACRIFICES

The religion of the Vedas was simple. Their morals were simple and
cvery thing was aimed at by the knowledge of the internal working of the
body. Life was considered a sacrifice. The body of man and the whole
universc were all considered as created by the Devas who acted as priests
in the sacrifice working the senses and were described as obtaining the
wealth of the Asuras. Later on the highest truths of philosophy were dressed
up in fables and stories in Mahabharata and Ramayana so that all men
may attain right knowledge. Therein Vedic terms were treated as proper
names who acted as Kings and servants in the stories. The whole moral
codc was taught in thc Bhagavat-Gita in very simple language and all
confusion about the Vedas sprang after the neglect of their study from the
time of Buddhism.
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The Vedas have been handed down by oral tradition from time
immemorial before they were reduced to writing, and traditions say that
they are cternal or revealed by God or Brahma. They are the records of
religious experiences of the great Rsis from whom the Hindus are
descended, ecternal truths expressed in a language to which every other
form of human language may be closely or distantly related, “Sruti” being
the recognised term for divine revclation in Sanskrit. The Rsis are so
called because they are seers of the Supreme Self or the greatest truth.
liach stikta has a Rsi or an inspired teacher to whom it has been revealed.
The language, metres and style, all show a considerable amount of learning.
A knowledge of the true meaning of the Veda is considered as truc wisdom,
and also as the real wealth of man imperishable in contradistinction to the
ordinary wealth. The Vedic Mantras are real treasures of thought. The term
Veda meaning also Wealth or what alone should be ultimately sought. TS
1-7-4.

The Gods obtained the wealth of the Asuras through the Veda, or
“knowledge.” it is so called. The important topics treated of in the Vedas
arc:

1. Is there a God?

Can there be a conception of God?
What is the nccessity for such a conception?

What benefits can be derived from contemplation of God?

SO

What is the most practical way for such contemplation by rich and
poor alike?

The methods for the knowledge of the Supreme Self are contained in
the principles of Sacrifices, and their performance is considered as obligatory
on all. The object of sacrifice and the questions are dealt with in the
succeeding chapters, in such order as may be easy to acquaint the general
reader first with the technical expressions, and then with the sacrificial
principles relating thereto. The object of the sacrifices is explained in the
following passages :

1. The sacrificial works which the wise read in the Hymns of the
Veda, have been performed in many uninterrupted courses in the
Treta age, distinguished for sacrifices; Practise them diligently, ye,
lovers of truth, this is your path that leads to the-true world.
(Mundaka Upanisad).

. i
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2.  Sacrifice, charity and austerity, and actions arc necessary and
obligatory, and all acts should be done as worship of God. (Gita
18-95).

3. There arc three branches of the Law viz., Sacrifice, study and
charity governing the life of Vedic follower (Chandogya.)

4. 'They scek to know him through the study of the Vedas, through
fasting and by knowing Him alone, one becomes a Muni.
(Brhadaranyaka, 6th chapter.)

" These clearly prove that the object of sacrifices is to make man
understand the secret knowledge (Guha Vidya) or the Supreme Sclf, and
also the workings of nature in the body and outside world. It 1s also to
make naturc a living presence with which the contemplator may come in
communion with, in his spiritual consciousncss, and to act in real harmony
with the Divine will, and live in God. This was shown by the Rtwiks
plainly to the Sacrificer, and men capable of really explaining the hidden
meaning of the rites, and acting on the principles of sacrifices during such
performances, were alone selected for the purpose. Through the outward
symbol and procedurc of rites (Tantras) the sacrificer views everything
likc a witness, rcalises the orderliness and uniformity of Nature, and the
conflict of forces going on outside his control, for the education of man,
and removal of defects and prejudices, and he lcarns also how the Devas
may bc invoked, realising the omnipresence of God or His Divinity
cverywhere, how miserics or obstacles may be warded off naturally, and
correct lines of action adopted, how mind may be diverted from the objective
world, or temporary benefits, through experience of the world and how
truc knowledge of God, and Dhyana of the Supremc Self made rcal, and
mental facultics developed, in quiescent mind, and how from the
contemplation in Susumn or the temple of the heart the omnipresence of
God or his Divinity everywhere may be felt always to make him a wise
man. The Riwiks by their meditation of the Gods, according to the Mantras
recited, create all-round harmony and peace to the world, and help the
sacrificer a great deal. All these create cumulative effect in sacrifices. His
motive too is “Heaven and earth be peaceful, may I become the slayer of
Vrtra.” A B 11-8 mecans that the Devata should be contemplated while
offerings are made to do it. In Kathaka upanisad, Yama says to Nachiketa
“I tell thee, learn it from me, and when thou understadeth, the fires sacrificial
which leads to heaven, know oh Naciketas, that it is the attainment of the
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cndless region, and that fire lies hidden in the heart of man. He who
known the three Naciketa-fires, he who has performed the dutics, overcomes
birth and death, and on knowing Brahma obtains everlasting peace, and
rcjoices in the heaven which is beyond the reach of grief, that is : Yajha
is a training ground for contemplation of God (in Guha Vidya) for self-
restraint, for self-surrender, without any desire of reward and productive
of screnity, which becomes a means for attaining freedom from further
births. In the RV, prayers are made to ward off worries and to obtain peace
to the whole world :

1. Opulent Indra, guide us in this rite to the attainment of wealth or
knowledge, for we are diligent in praising you. (1, 9, 6)

2. Yc, Sing of Indra, who gives happiness, who is grcat, and who
protects his devotce like a friend and makes him cross all miscries
of samsara. (1, 4, 10)

3. Comec quickly, Indra, son of Kausika, delighted to drink the libation,

prolong the life that merits commendation, and make me a Rsi or
scer of 1000 Hymns. (1, 10, 11)

4. May our sacrifices proceed well, unmolested, unimpedcd, and
subvert the foes, who come to us from every quarter. May not the
gods turn away from us, but grant us protection, day after day, be
cver with us for our advancement. (1, 89, 1)

5. O Agni, Lead us to beatitude by a good path O God who knowest
all things keep us far from crooked evils or sins, and we offer thee
the fullest praise. (2, 5, 189)

6. Lct peace be to us, to all and to quadrupeds, to us in sacrifices. Let
honey flow to us and prosper us all round.

Sacrificc is the best act. (TB 3.2.1.4) Each minute: action (tantra)
donc in sacrifice has a Mantra which makes the sacrificer feel the presence
of God in every act, sensation or thought.

The result of Soma sacrifice is :
1. RV S, 48, 3; 3,39, 6and 7, 9, 97-39, 1, 170, 4.

We drank Soma, maﬁy we become immortal, we have attained the
light, we have known the gods.

2. Yama says to Naciketas : (Katha Upanisad)
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“Thou hadst seen the fulfillment of all desires, the foundation of the
world, the endless rewards of good deeds, and knowing the shore where
there is no fear, the abode of Visnu, thou hast with firm resolve, dismissed
cverything from your mind”.

But he who does it (sacrifice) without understanding the meaning of
Mantras, and contemplation of God, gets only a temporary benefit, and it
is a hindrance to his real salvation.

(Brhadéraﬁyaka—Upanisad Chapter 5).

1. That, O Gargi, without knowing this Aksara or the imperishable,
a man offers oblation into the fire performs sacrifices, offers prayers
to the gods, or practises austerities for thousands of years, all that
work of his will surely have an end, (i.e.,) will bear only fruits
limited in time.

2. Considering sacrifices, and other good works as the best means,
these fools know no higher good, and having elsewhere enjoyed
their reward, return again to this world. (Mundaka Upanisad 2-9)

The Vedas do not save that sinful, deceitful man, who behaves
deceitfully; they abandon him at the time of death.

3. Anugita IX 25.

4. “Being perfected with the perfect sacrifice, they were perfect with
light.” (Anugita 5)

Hence an Adhyapaka or ignorant Purohit is considered inferior to a
Sastrajia. The sacrifice done without understanding is denounced as useless
in the 7th Mandala of RV, and there the gods too are indifferent, and none
of the Vedas, with their sacrifices, and ceremonies could ever secure the
salvation of the worshipper, without his meditation on the Atma in man.

The Rsis Kavasayas state in AA :

“We offer breath, as an oblation into speech, speech into breath, what
1s the beginning of one is the end of the other.” (AA III 2-6)

The Vedic Mantras have their own efficacy, and the priests and the
sacrificer, while reciting them in earnestness, their mind, both on the ritual
and its significance, and realise the omnipresence of God. It is stated in
Chandogya-Upanisad (4th Adhyaya) that Jabali Satyakama realised God
through contemplation in peace of mind, on the sacrificial fires and the
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same procedure is followed, in daily prayer, worship and recitation.
(Sandhya-Puja-Parayana) so that it might lead to jiiana and peace of mind.

Every day onc hour should be devoted to the performance of these
acts, to induce a tranquil mind, giving no room for other thoughts to enter
the brain at the time. Even the performance of these acts are sufficient to
improve the spiritual nature of man. The real performance of sacrifice as
ordained implies contemplation or Dhyana of God, the consecration of the
Soma juice ctc., which makes the act more effective, and makes man live
more in God, in every act, sensation or thought.

In Karma-marga, in its true sense, if well understood and acted upon,
it lcads to Jiiana and hence Karma should not be left unperformed. No
doubt it is truc, that for the proper realisation of the Supreme Atma it is
absolutely necessary to understand the real meaning of the various Vedic
rites, but it is not to be understood, that others who are not capable of
understanding such mecaning or have not risen to the high standard of
intellectuality should keep aloof and not perform any of the sacrificial
rites; the merit or the result of its performance will be proportionate as the
knowledge of the individual increases; and however poor he may be in the
matter of Icarning, if only he has faith (Sraddha) and devotion and peace
of mind he must nccessarily rise to the higher planes (Atharvana-
Upanisad). ;

But if the religious duty is not done with Sraddha-Bhakti and peace
of mind, or if it is done solecly with the object of gaining Swarga, it is
merely waste of money and time, such sacrifices do not realise the Supreme
Self (Bhagavata X1-21).

IV
CONCEPTION OF GOD

The Rsis have distinguished the Eternal from the perishable (vide
AA: 1I-1-8) and held that within the individual, the germ of the Eternal
exist (RV : X-27-9) and that the realisation of Atman within must be
through thc mind. and the heart; as the functions of the heart and mind
play an important part in man, knowledge of the heart and mind and their
connection (Susumana), with the brain is considered necessary in the Vedas,
and Upanisads, for attaining self control, and for meditation of and
communion with the¢ Supreme Self. In the following are some of the
passages above referred to in Vedas and Upanisads.
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1. Taittiriya-Upanisad, 1-5 : There is the Akasa within the heart,
and in it there is the Purusa consisting of Pure Intelligence, immortal and
of golden complexion, where Susumna, subtle like the end of hair, divides
the cercbrum in two Hemispheres, Brahman whose body is unseen like the
Akasa is the delight to the mind, perfect in bliss and immortal in the heart,
appears like a flash of lightning, in the heart furnished with blood vessels.

2. Mundaka-Upanisad, 2-6 : This Atman moves within the heart
where the tubes meet like spokes fastened to the nave; the Self is placed
in the akasa of the heart, the heavenly city. He is also in the mind regulating
the Pranas and the senses; He is in the food (Soma Juice) of the heart; for
the heart is Iis universe; he who thus knows Him in the heart gains true
knowledge.

3. Kathaka-Upanisad : The Purusa of the size of a thumb, stands in
the middlc of the body. There is a town with eleven gates, belonging to
Brahma; he who sends up the breath, also sends it down. All the Devas
worship Him the Dwarf who sits in the centre of the heart. No mortal lives
by the breath, that goes up or goes down; we live by Another, on whom
these two depend.

4. Aitareya-Aranyaka, 2-4 : He becomes born (manifest) in the Sus
umna, which divides the cercbrum into 2 Hemispheres. He saw the light,
the all pervading Brahman, manifest in thc Susumna, [ saw it, he said, and
so became Indra.

5. There is the A§wattha tree (Jiva) having its root in the supreme
Sclf, showering down Soma Juice in the heart.

6. The city of the Devas called Ayodhya has 8 wheels and 11 gates
or openings, and in the heart is the God of golden complexion.

(14T, 27) ,

7. Kathaka-Upanisad : The smaller than small, greater than great, is
hidden in the heart of the body. A man who is free from grief sees the
majesty of the Self, by the grace of the creator. He who has understanding

and self control, and is always pure, reaches indeed the abode of Visnu,
whence he does not return to Samsara.

8. Just as a miner, well acquainted with the process of gold mining
may obtain it by melting ores, found in the mines, so a person conversant
with the actions of the Supreme Spirit, may have communion with Him,
through contemplation in Samadhi (Bhagavata (7,7, 21).
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9. Mundaka-Upanisad, 5, 5, 5 : When man purified in the light of
divinc knowledge, then he sces Him, meditating on Him, with serene
mind. This subtle Self is to be known, by the mind, where fivefold Prana
has cntered.

10. RV 10, 101, 7 : Equip the sacrifice with good horses, good heart
like an impenetrable armour unaffected by diseases.

11. Bhagavat Gita, 18-61 : He is seated in the region of the heart,
O Arjuna, controlling all things with incomprehensible mystic power. He
is a witness, He gives intuitive knowledge, or dictates through His voice |
or conscience. He is Lord of Everything. Ibid. 13, 22.

12. RV, 5, 11, 6 : The Angiras realised Thee in the Susumna or the
temple of the heart.

13. TB, 2, 6, 4 : By the grace of God (Varuna) the Liver gives rise
to bile, the small and large intestines prepare honey like a cow; so also the
spleen-all do their respective functions, involuntarily in the body (i.e.,)
Varuna regulates the functions of the internal Viscera of the body.

14. The Supreme Sclf is described as omnipresent and as crcating the
world in the Purusa-Sikta (10, 90).

15. He is called as father, creator etc., as Supreme of the Devas, (RV,
10, 82, 3, 2 and 5 and 10, 81, 1).

\%

The whole body of Vedic literature i.e., Samhitds, Brahmanas and
Upanisads have been handed down, treasured up as sacred truths in the
minds of men in an unbroken tradition and transmitted with special
mcanings by oral repetition through a succession of tcachers for thousands
of years and the whole must have required many centuries before they
rcached the Samhitd and Brahmana form. The value of the Rk-samhita
lics in its riddles, allusions and mystic language and many Stktas contain
apparently even some repetition of ideas, being sung by many Rsis in the
same strain. The real meaning can be made out only by a comparison of
the different expressions used to convey ideas in the ancient language.

The ordinary story running through the Rg Sambhita is that Indra
smote Vrtra who encompassed the waters, and set free the seven rivers for
the sake of man and gave him light of knowledge through the drink of
Soma. What is the use of so many hundreds of Rks for offering Soma to
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Indra and other gods. If there was no use of these Rks, why were they
remembered for thousands of ages as a sacred literature except perhaps
with an idea of doing good to the people in their daily life?

This is the first idea that apparently strikes all readers of the Vedas.
When we critically study the various Rks, we find Indra to be a supernatural
Being. Soma sacrifice begins after the birth of Indra who was in the
mother’s womb for 1000 years and is not an ordinary being as commonly
understood. The Soma sacrifice is begun at midnight alone. As soon as
Indra was born for killing Vrtra he pervaded Heaven and Earth and was
given Soma to drink by his parents Heaven and Earth, and he at once
began his exploits and killed the Raksasas.

The arrangement of Stiktas in the Rk Samhita as per deitics, metres
and Rsis is only to facilitate the recitation of Pratar-Anuvika and other
chants in sacrificial rites. All hymns speak of Devas mostly scated in
- sacrifices. (1, 14, 11, 1, 25, 14, 6, 44, 15 etc.). There are many dual gods
too of the sacrifice praised in the hymns. In the Rks it will be found that
sacrificial implements, sacrificial post, sacrificial grass, sacrificial ghcee,
the doors of the sacrificial hall, pressing stones, mortar and pestle used in
pounding Soma and Soma Juice also are all deified and personified. Without
understanding the above arrangement and the use of the symbolical names
of Devas and other expressions of the ancient language, the hymns are
arranged by foreign scholars according to names of gods and not on
sacrilicial principles intended for meditation of god, and deductions made
therefrom (without considering why dual gods are praised, and why
inanimate matter is praised as gods) by interpreting the symbolical terms
in their litcral sense even though meaningless to the context.

Morcover there is-unavoidable employment of metaphors to stimulate
the imaginative faculty for conveying abstract conceptions of the Supreme
Being. All this is the cause of confusion in all translations which convey
incorrect ideas in many places of the Vedas without any consistency. The
Soma sacrifice deals with the exploits of Indra, drinking of Soma by the
gods and the slaying of Vrtra. (RV 4, 32, 12). All creation implies gradual
transformation from a lower to higher order, and all arc ceasclessly active
and working out the evolutionary process. The laws of nature are uniform
cxpressions of divine action. So the whole creation is considered in the
nature of a sacrifice by the gods and they create the body of man too.
Hence the Devas are the actors in the sacrifice and the knowledge of the
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microcosm makes man wise, and so Vedic knowledge is considered as
wealth. Every one is ordained to do the sacrifice of life, use the faculties
like Indra or Brhaspati (1, 8, 3) and act in harmony with the whole creation.
Soma flowed between Heaven and Earth 8, 48, 13 and Agni as messenger
kncw his dutics between Heaven and Earth. All this is mystical language
cmbodied in the riddles.

So also on account of the symbolical language no consistent idca
about thc Tantric Soma sacrifice implied in the Rks of the Samhita, can
be made out. These facts show that the Tantric ideas required for better
understanding of the Samhita should be investigated. If one compares the
various Mandalas of RV, and the YV, he will find that the sacrificial
principles of YV are based on the Mantras of the RV, and if various Rks
of the RV intclligible and conveying same ideas with reference to the
exploits of the Devas are stringed together from vario "= Siiktas and
Mandalas of the RV, for the purpose of analysis and interpretation, they
give a consistent idca; the result of the analysis has to be verified, and its
accuracy tested with the help of the YV. This is the real cause of the
cxistence of three or four Vedas, with special and definite purposes to
scrve. ‘

The Rks containing many allusions to the exploits of the Devas require
that certain terms should be understood in the technical sense given in the
old hymns. (4, 18, 6 and 7; 3, 29, 11; 6, 21, 4; 10, 88, 17, 10, 130, 3 etc.).
Morcover certain questions arc raised and replied to in certain Rks, and
somc arc left unanswerced in the RV for being inferred from the context.
These facts prove that the obscure expressions of this Samhita are
symbolical. Unless the symbols are understood many Siiktas become
unintelligible riddles and mystical expressions.

A study of the sacrificial symbolical principles of YV is necessary to
make out the Soma Sacrifice, implied in the hymns of the RV. The main
idcas of the RV, if analysed, refer to Soma drink (Somapana) of the Devas
and to their exploits. The main exploit of Indra, thc chicef deity of the
Sambhita is the slaying of Vrtra.

So a rcal knowledge of the nature of Soma and of Devas, and of their
cxploits is necessary, and this can be done only by a study of the RV and
YV, and to study the RV and YV which treats of the Tantric rites from
beginning to end, one has to study the following :
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(/) The nature of the Vedic gods invoked in the Mantras as stated in
RV (3, 54, 5).

(i) In what connection, and why the names of certain Devas and
Raksasas are mentioned in the Rks of the sikta.

(iii) What do the names of various fires, of gods like Vasus, Rudras
and Adityas, and dual gods of RV signify?

(iv) Why stones, sacrificial post, pestles, mortar’sgrass, fires, vessels
ctc., are dcificd in RV and why winnows, flour, bricks, pot, herds
are considered as weapons of sacrifices in the YV, while the same
do not find any mention in the RV?

(v) Are they rcally weapons? If so, what sort of weapons are they?

(vi) What meanings do YV and RV themselves give in respect of
certain technical expressions, and in what connection do the Rk
Mantras occur in the YV?

(vii) What sacrificial terms and rites find mention in RV and what do
they imply?

If analysed with reference to the above points it will be found out that
Vedic names, Rsis, rivers etc., of the RV arc not proper names. AV explains
the names of the Rsis of the Samhita. And so, in the absence of knowledge
of the sacrificial rites, the YV will be without a meaning or purposc and
will prove to be a mass of tediousness and stupidity, and the practiccs
which accompany the Yajus formulas will become covered up by silly
dctails of formalism, conveying no recal human meaning, and the
Upanisads too cannot have sprung, out of such Brahmana compositions.
If all the three Vedas have a practical significance and application, it can
be scen only in conncction with sacrificial rites. The employment of
metaphors and symbols in the Vedas has caused confusion in the minds of
all, about the real meaning of terms like, Pasu, Vrtrahanana etc., used in
Soma sacrificies. It may be gathered from the hymns of the RV :

1. The performance of sacrifice is for attaining divine knowledge or
winning of the light of God, (1, 170, 4; 1, 84, 18; 1, 13, 5);

2. Agni releases the human victim from the bonds of Yapa (and
Varuna-pasa, RV 5, 2, 7) to which the Devas bound him (RV 10,
90, 15.). ;

3. Yupa is deified in the 8th Siikta of the 3rd Mandala. So also Soma

" Juice, sacrificial implements, vessels etc.,
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'4. Some libations to gods are offered, praising their exploits. But the
terms Pasu as understood in the ordinary sense of an animal to be
sacrificed, has not been mentioned at all in the RV; the mistaken
ordinary interpretation arose by taking the term in its literal sense,
without understanding the ancient language of the Mantras, and
Tantric rites. And a true idea of Pasu in connection with sacrifice,
cannot be had except by investigating the rites connected with
Pasu rites and understanding their significance in the various
sacrificial courses. To understand the principles of Soma Sacrifice,
as detailed in the YV, a clear knowledge of the sacrificial hall, and
of .the sacrificial rites therein done, is necessary.

All sacrifices minor rites, and ceremonies are divided into 3
portions: :

(1) The preliminary part (2) the main part (3) and the conclusion.
Accordingly the Soma Sacrifice has three main portions :

(Viz.) (i) Upasada (ii) Savana rites (iii) Avabhrt. Likewise the
sacrificial Hall too is divided into 3 portions :

(a) The havirdhana (b) the sadas and (c) the Pragvamsa. Soma libations
arc made in the main part of the sacrificial hall, above the Pragvamsa and
not in the Pragvamsa itself, where only preliminary rites, pasu rites, and
other minor ones are performed. Not following the former order, the Pasu
ritcs are becing donc in Pragvamsa. Though these form a part and parcel
of the Soma sacrifice, their performance in Pragvamsa is not suj ported by
any vedic texts at all, nor do¢s the mecaning of Mantras relate to that
portion of the hall nor is the term found anywhere in the RV. Nowadays
the sacrifice of Pasu is effected after tying the animal victim to a sacrificial
post called Yiipa (RV IV 6-3) and portions of the victimised animal (Pindani)
arc offered to the gods in the fire. Pasu rites being Tantric, each pasu has
its scparate ritcs and Mantra connected therewith and details thereof are
cxplained. The executioners are not considered to be ordinary men, but
divinc ones and the priests too are called divine priests and the various
vesscls of the sacrifice are explained to mean the various organs of the
body (TA 3, 1, 1 and 2).

But there are no mantras for killing the animal, and so its slaughter
is purely a tantric and symbolical one; and sacrifices are (as explained on
page 29), considered to be done by Devas, in the body of man, and in the
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universe. Devas and Asuras are represented as bulls drawing the Soma on
the Prauga cart. In the body created by the Devas, Soma is said to fly like
a bird. The Gods intending to do the sacrifice bound man at the time of
birth to a mortal body with various organs (RV 10, 90, 15). The sacrificial
ground is not at all mentioned in the Rk-Sambhita where reference is made
only to the sacrifice’s house (RV 1, 13, 12 and 28, 5) and the fact proves
that the body of man was looked upon as a sacrificial ground in the RV.
To remove the obstructions caused by the Raksasas to the flow of Soma
juice (4, 19, 8 and 6, 72, 3).

Indra kills Vrtra and Devas taste Soma and so rites are instituted with
Riwiks, representing Devas to educate the public about the way in which
the Devas work. The sacrificial hall is constructed in the form of a human
body. The position assigned to God Visnu, in the old Siva temples of
India, is in the heart of the temple and it clearly points to the fact that
Yiipa referred to in the YV is the heart of man, and Visnu too is the deity
of Yupa.

Hence the real meaning of the term Yipa is the one given in (TA, 6,
64). It says Isdayam vai Yiapah, manyuh pasuh and sapta sirsanyah pranah.

Pranah pasavah; (TS 5, 2, 6) Heart is the sacrificial post, anger is the
animal and scven are the pranas in the head, Pranas are animals.

To show that the rite is only Tantric, it may be pointed out that
Pasupati of the Vedas is not the Puranic Pasupati, worshipped in Siva
temples but as described in the Vedas, he is the father of Maruts, friend
of Indra, and Lord of bodily senses. Etymologically cven the word Yajfia
docs not imply any slaughter or injury to an animal, but means only
worship of God for attaining divine light or knowledge (RV 6, 9, 3 and
4; 170, 4; 8, 48, 3). This question has been discussed and decided in the
same way in the Santi-Parva and A§vamedha-Parva of the Maha Bharat.
The Madhva and Vaikhanasa Brahmins and other Agamikas have been for
a long time using in sacrifices a Pasu made of wheat flour only and not
any living animal at all. These treat sacrifice as a kind of Upasana, a
worship of the Supreme being, and offer the Pasu made of wheat flour
only and not any living animal at all. These treat sacrifice as a kind of
Upasana, a worship of the Supreme being, and offer the Pasu as an oblation
to god in the temple of the heart. ' '

Even in Sraddha and temple rites, customs and ceremonies, all offerings
to God arc treated as Pasu and no real animal sacrifices are made. Such
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auxiliary rites or ritualistic processes as are gonc through by thosc who
have taken to the immolation of an animal, can be and are as a matter of
fact donc without any slaughter of animals. This fact establishes that the
Vedic terms Pasu, was not originally restricted to, or to be more correct,
was not originally intended to convey an animal to be killed in its literal
scnsc. From this point of view it is clear that there is in all the Vedas one
continuous and consistent thread of spiritual thought with an inward
perennial truth and greatness in it. The Vedas are but the registers of the
intuition of the Rsis or scers.

It may also be observed that great thinkers from generation to
generation through many ages must have realised this fact and therefore
the Vedas have kept their exalted place in spite of the mistaken practices
on the part of a few or even many. If we care to rightly understand the
procedure of the four-faced Brahma, in transferring himself into a horse
and making himsclf an offering, and the spiritual interprctation thercof, we
arc surc to have a corrcct idea of the passage in the Purusa-Sikta such as
“bound man to a mortal body” (RV 10, 90, 15.) a passage in which it is
impossible to take the term Pasu to mean a poor innocent animal to be
brought and killed, as if it could satisfy any man in any manner or to any
degree. On the other hand, there are really two edifying views that may
be taken. viz., (/) That the spiritual being absolutely offers himself in
devotion to the Supreme Being (ii) That the soul or the limited spiritual

being has after all to make the Lord himself, both the material of worship

and the object of worship, for everything has to be given to him by the
Almighty Being, and in every activity he would be willing to help him on.
This grand idea handed down by the great, but often forgotten and mistaken
by poor souls is beautifully expressed by the Lord himself in the Gita
“Brahmarpanam, Brahmahavih” (4, 24) This will become plain when the
term Raksasa is also explained.

VI
DEVAS AND RAKSASAS AND SOMA SACRIFICE
Before going to explain what is meant by Devas and Raksasds we
have to understand then form of arrangement of the Rks in then Samhita
and of the nature of the Yajur Veda rituals.

If a critical study is made of the various mandalas and anuvakas of
the Rk-Samhita it will be found that many ideas are repeated by the
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Rsis in various Stiktas, in different expressions of language, and some Rks
t0o arc verbatim found in the other mandalas, and if we take away all the
reiteration of ideas, the Samhita will dwindle down into a few Hymns,
which can be studicd in a condensed form.

The following expressions : Pirvaya nivida himahevayam 1, 89-3; 1,
96, 2: 1, 176, 6; 2, 36, 6 and Gayatrena naviyasa, nitanakrtani, brahma
navyam 2, 11, 6 occurring at the end of certain Siiktas, prove that there are
old and new hymns in the Sambhitas, with references to old and new
Rsis, (1, 1, 2; 6, 34, 1; 7, 22, 29; 7, 29, 4) etc., who sang the praises old
and ncw (6, 44, 13). The old and new hymns are found intermingled in the
Suiktas. For instance, in then RV 5, 22 the term Atrivat is used in the 1st
Rk and Atrayah in the last Rk. If Atri praised the god of the Siikta, Atrivat
can have no meaning in the Ist Rk. In the 14th Stkta of the same Mandala,
all the Rks, except the 4th are praises of Agni, but the 4th Rk refers to
certain exploits of Agni in a symbolical language. So also allusions are
madc in other Stiktas regarding the exploits (old and new 7, 98, 5) of Indra
and other Devas; the poetry of the Suktas too is often impaired by such
constant allusions everywhere. On account of this intermingling of old and
ncw hymns and the symbolical nature of the old hymns, the stiktas of the
Rk Samhita scem to be fragmentary picces. It we want to understand an
ancient religion, we must first try to understand the ancient language, and
then grasp the meaning of the expressions used there. If the literal sense
of any passagc gives no consistent idea, attempts have to be made to arrive
at the true meaning of the symbolical expressions. The value of the Rk
samhita lies in its riddles, allusion and mystic language and the real meaning
could be made out only by a comparison of the different expressions used
to convey ideas by the Rsis, and the hymns too have been revealed to
them in their spiritual consciousness, (RV 1, 6, 6; 3, 8, 1; 6, 1, 7) for the
benefit of others and not for their own selfish purposes. In many hymns
the Rsis address Devas even as friends (3, 9, 1 etc.)

IForeign scholars think that Soma was really a Juice which came to
be regarded as a divine drink which bestowed everlasting life, that it was
afterwards hypostatised and regarded as a god, and a special ritual grew
up with Soma chants under a special priest. This is a Puranic idea thrust
upon the interpretation of the Rk Samhita and is due to the Rk-Sambhita
and Yajur-Vcda not being studied together and analysed. There is an apparent
conflict of idcas as regards the nature of Soma between the Rk-Samhita
and thc Yajur Veda. Soma is stated according to the Yajur Veda to have
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been brought from above by Syena bird taking the form of Gayatri metre.
(TS 6, 1, 6) The Rk Samhita merely mentions Soma as being brought by
Syena who flew to the heart in Indra’s mansion across the occan of lungs
(RV 5, 47, 3). With Soma, when Indra reccived it in a whitish tube (Aorta)
RV 4,27, 6) for distribution to the Devas, that Soma is intended for the
gods and no mortal can tastc it. But the rites of Soma sacrifice is a long
and claborate ceremonial introducing the sale of Soma shoots drawn in a
sacrificial cart etc., and has caused confusion of ideas about the naturc of
Soma; hence being symbolical the Yajur-Veda has become meaningless in
the midst of the puranic notions thrust upon for interpretation of the Istis
about Garuda. The main ideas of the Rk-Samhita, if analyscd, refer to
invocation of gods for tasting Soma and their exploits. So a real knowledge
of the nature of Soma and of the Devas and their exploits is necessary.
Soma vessels are deified and personified as Devas in the Rk-Samhita, as
also inanimate matter such as implements for pressing Soma, sacrificial
grass ctc. So also are waters. Mind and senses are addressed as Devas and
fricnds too in the Rk-Sambhita. For instance, let us take the questions in the
7th and 8th Rks of the 18th siikta of the 4th Mandala.

1. What waters the rocks encompass?

2. What do the old sacred hymns declare in the matter? From Rk 2
of Stikta 40 of Mandala 6 it has to be inferred that cattle, waters, rock and
Soma have connection with the Soma drink of Indra, and that Sacrifice
(Kratu) 1s ‘made for Vrtra-hatya or slaying of Vrtra. This Sukta is a riddle
from beginning to end, full of allusions in symbolical language, meaningless

“in the literal sense, and outwardly conveying no consistent idea. To
understand the questions above raised, we have to sce where else the
cxpressions occur in other parts of the Samhita, and what the Rsis meant
by Vrtra-hananam and soma sacrifice. If all the text bearing thereon are
fished out, from the several mandalas, and stringed together, the truth will
become clear. The ordinary story running through the Samhita is, that
Indra requested by the gods (4, 19, 1), or Brihaspathi with the aid of soma,
Agni or Vishnu, some Vrtra or Ahi, who encompassed the waters, and sct
free, seven rivers for the sake of man, and gave him light of knowledge
(Vide RV, I, 170, 4 6, 9, 3 and 4, 8, 48, 3).

The physical elements in the constant conflict of Indra with Vrtra arc
always the bolt. Rock, waters and rivers while lightning, thunder, cloud,
rain ctc., and seldom directly mentioned in the conflict anywhere in the
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Samhitas. From this fact, it has to be inferred that the term Vrtra-Hanana
referred to in the Soma sacrifice had nothing to do with the phenomenon
of rain, as commonly believed by all scholars and this view will turn out
correct if the various expressions used in the Rks, referring to the conflict
arc compared with onc another and analysed. The connected Rks may be
first treated under 4 divisions for purposes of comparison and investigation:

(i) Waters are described as Dasapatnis : in RV (1, 32, 11; 5, 30, 5; 8,
96, 18;) The strongholds of Dasyus are shattered by Indragni who are also
addressed as layers of Vrtra (3, 12, 6, 4). Ahi and Vrtra were killed by
Indra, and Dasyus were consumed by Agni in noon (4, 28, 3) (vide also
6, 16, 34 and 39). Thesc were killed by Soma also (1-53-4; 4, 28, 1). Indra
is invoked to drink Soma Juice with the Devas in the fire during Soma
sacrifice. (1, 45, 8) Agni and Soma are stated to have been brought from
above by Matariswa and Syena respectively. (1, 93, 6; 4, 26, 7 and 4; 10,
85, 1) Soma is intended for the gods and no mortal can taste it (10; 85,
3) Agni leads Soma by divine paths 5, 43, 6. He is said to be in Soma
Juice. (1, 23, 20; 3, 1, 4; 3, 29, 16) and sweetenting it too (1, 188, 10; 6,
72, 3). e bumns in the waters without any fuel (2, 35, 4). He is addressed
as carrier of Soma (3, 1, 1).

(ii) It is mentioned in the Rks that divine kine were scarched by
Sarama (5, 45, 8) by the path of Truth, in the cave, (10, 108, 7; 2, 24, 6)
of the Panis, and Angirasas through knowledge of Truth (4, 3, 11), removed
the Adri which obstructed the cave and Indra opened the stall of the divine
kine and they won divine light (1, 62, 2; 4, 1, 14 and 15).

(iif) Indra slew Vrtra and Ahi from heaven and carth (1, 80, 4; 4, 38,
1; 1, 36, 8) who lay across scven rivers, 2, 11, 5 and 9; 4, 19, 3, and
relcascd the waters by truth (3, 31, 21) which flowed towards him carrying
Soma Juice (3, 36, 7) and he created a path for their flowing towards the
sca (6, 17, 12; 6, 30, 4; 2, 15, 3). They gave light to '@hc sacrificer (1, 55,
6; 2,24, 2; 2, 11, 18). Waters are celestial ones (1, 32, 11; 5, 14, 4). The
bolt of Indra with which he smote Vrtra is also a celestial one (1, 32, 2).
Indra got the reproach of waters for having slain Vrtra (4, 18, 7). The
conflict of Indra with Vrtra is constantly renewed as a perpetual struggle.
All drank Soma Juice, became immortal, won the light, and knew the gods
(8, 48, 3) and men are asked to have a calm and tranquil mind in sacrifices
for winning Divine Light. (1, 13, 5). With the relcase of the waters is
connected the winning of Light, Sun, and Dawn. (6, 30, 4 and 8,2, 19, 3;
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2, 11, 8). With Vrtra’s conflict, and winning of the cows and sun, is also
connccted the gaining of Soma and the release of waters. (1, 32, 12; 5, 29,
3;8,6,13;4, 19, 8). Thus when Indra drove the Serpent from the air, there
shone forth Fires, Sun and Soma, and Indra won Soma at the sametime as
the cows. 2, 19, 3; 6, 23, 4). The elements concerned in the conflict with
Vrtra arc waters, bolt and kine and they are all celestial ones, and are not
to be construed in the ordinary sensc.

Agni too is not ordinary fire, for he is brought by Matarisva from
above, and how could Soma oblations offered in fire, and therein consumed,
become available for distribution to the gods by Agni, (9, 28, 2) nor could
ordinary firc be in a liquid like Soma Juice (1, 23, 20) and yet burning
without any fucl. (2, 35, 4). It is also stated that divine kine, waters, rock
and Soma approached Indra in connection with Somapana (6, 40, 2). So,
it may be safely inferred that ideas relating to Agni waters, Divine
kinc, Soma and Vrtra slaying are all allied subjects and are all symbolical
in their nature.

(iv) In a sacrificc Pasu is said to be tied to a post, (4, 6, 3) and
sacrificed in firc as an offering to gods. In 3, 8, 3 the sacrificial post is
addressed thus : “O Living Substance (Vanaspati) stand upright, giving
intellect to the sacrificer.” The same Agni is addressed as Vanaspati and
is requested to distribute the offerings to the gods, giving intellect to the
sacrificer (1, 13, 4). In 3, 8, 4 it is mentioned about the post “The wise
know ye well in their minds, ye nourished in the sacrifice, the sacrifices
purify ye and glorify.” In 5, 2, 7 it is stated that Agni released Sunassepa
from the bonds of Yuipa and Varunpasa. In 1, 13,4 and 1, 170, 4 it is stated
that sacrifice is for attaining Divine Light, after the so called kindling of
firc. The post too is not the branch of an ordinary tree; we have to know
what is meant by Yiupa and the release of Sunas§epha from Varuna-pasa.
The above idcas marked (if), (iii) and (iv) arc connected with each other
and point to onc definite end.

(a) The knowledge of Yiipa corresponds to that of Sarama’s scarch of
the abode of the Panis, who restrained the Divine Kine, and to the
idea of Soma brought by Syena after fighting with Krsanu (4, 27,
3). '

(h) The sacrifice of pasu tied to the post corresponds to the removal
of obstruction of the cave called Adri or Pura (2, 20, 8) or burning
of Pura (6, 16, 39) and also to Vrtra slaying in Soma sacrifice. (1,
170, 4; 2, 12, 3; 1, 22, 21; 1, 36, 7).
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(¢) The release from Varunapasa corresponds to the rclease of the
waters, flow of purified Soma Juice (3, 36, 7) and the opening of
the cave containing the kine (4, 1, 15) the winning of the Divine
Kine (1, 10, 8) or Indra’s finding milk in cows (5, 43, 1 and 3, 31,
1D). :

(d) The drinking of soma Juice, and the winning of Light or knowledge
is the general result of all the exploits of Indra. Hence the flow of
Soma waters after the slaying of Vrtra should not be confounded
with Soma Juice partaken by Indra, before slaying Vrtra. Adri (1,
130, 3; 4, 1, 14; 1, 62, 3; 3, 31, 6; 6, 43, 3; 8, 49, 16; 8, 54, 8;
10, 108, 7; 4, 16, 8) is a rock which encompasscs the cows, (as
the waters arc sometimes called) from which Indra, Angirasas, or

~ Brhaspati, scts them free after striking down Vrtra and it is also
within the body of Vrtra who obstructs the flow of the waters in
darkness. (1, 54, 10; 5, 30, 4) The gaining of Soma is the result
of the slaying of Vrtra after the removal of the obstruction, which
led to the relcase of the waters, and waters mingling with Soma
become rivers gliding along their course (1, 23, 16; 8, 1, 17) and
beautifying the body of man. (5, 47, 1; 7, 88, 2).

The term ‘Seven rivers’ cannot refer to ordinary rivers of water, but
denotes rivers taking Soma Juice for Indra (3, 40, 4; 3, 42, 2;9,92,4;9,
76, 1; 9, 54, 2; 9, 53,4 9, 9, 4 and 6; 10, 30, 13; 8, 58, 12) producing
heat (1, 23, 18 and 20) flowing through divine paths, full to the brim,
oozing, purificd, drop by drop (5, 43, 6) filtered through (pavitras 3, 36,
6 and 7), which makc man know the light of God (3, 26, 8) and the scven
rivers are said to be in the abode of Indra, the deity of the soul.

The winning of light is
(1) Through the piercing of the rock (4, 1, 14 and 15) which sets free
thC I‘iVCrS (23 195 33 19 55: 6)
2. Through the drinking of Some juice (8, 48, 3; 9, 66, 23;).
3. Through purification by Pavitras (3, 26, 8).
Indra, after slaying Vrtra, distributed Soma to the Devas (3, 36, 8).
As soon as Indra was bomn for killing Vrtra (3, 49, 1; 5, 29, 7) he was
given Soma to drink by his parents Heaven and Earth, who informed him

of his encmies (4, 18, 10); when he, pervading Heaven and Earth (3, 32,
10; 4, 18, 5) began his exploits, (3, 48, 3) and killed the Dasyus. Thus
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Soma sacrifice begins after the birth of Indra and is not an ordinary one
as commonly understood. It is begun at midnight alone. The terms Ghee,
Prauga ctc., used in sacrifice have special meanings (10, 130, 3; 6, 21, 4).
So also ghee (4, 58 Stkta.) Through the mistaken notion of rain to represent
the releasc of the waters, the literal sense of the hymns has been changed
in some places, by certain commentators against the context. The term
Khani for cxample has been interpreted as “waters”, instead of the ordinary
mcaning of “senses” in 4, 28, 1; 5, 32, 1 and senses as wealth and abhike
as “battle” instead of the ordinary sense of “near” in 4, 28, 3; In 5, 45, 1
the recovery of the Sun from the darkness of the night at dawn, cannot
mean as interpreted by some scholars, the Sun after the darkness of the
thunder storm. :

In connection with Vrtra’s fight, Visnu too 1s glorified. (1, 156, 5; 4,
18, 11y 8, 89, 12: 6,69, 5; 6, 20, 2: 6, 17, 11: 2,22, 1). To eotrectly
understand the symbolic meaning of the above passages or to form a
connccted idea is impossible, if we follow only the literal sense of the
cxpressions. So also in Rg Veda 8, 45, 37. The slaying of Vrtra referred
to in Rk-Samhita (4, 18, 7) has a symbolical meaning, and this accounts
for the questions raiscd in the Siikta 4, 18, 6 and 7 and in 10, 130, 3 and
6, 21, 4

As alrcady stated the Rk Mantras have three meanings, and the same
principle has to be applied in the interpretation of the above Rks, to avoid
confusion of idcas. As Sanskrit words like “go” etc. have three or four
mcanings, the correct sense relevant to the context has to be adopted. So
besides meaning (1) praises (2) rays. (3) cows, the term “go” represents
knowlcdge or attainment of light (1, 62, 2; 4, 1, 14) and people pray to
Indra for Vajra being given them to overcome encmies (1, 8, 3) and cach
man has to kill Vrtra just as Indra did, with the assistance of God in the
‘Temple of the heart, (1, 36, 8) hearing the dictates of conscience, and
attain light (1, 170, 4) after opening the stall of divine kine (10, 48, 11).
Indra is called slayer of darkness in 1, 173, 5, and he destroyed the forts
of Dasyus (2, 20, 8; 7, 18, 13) and men kill Vrtra to become Indra (10,
83, 7) and Indra and Brhaspati are invoked with the aid of the gods Vasu-
Rudra-Adityas. All the exploits of Indra and other gods, arc also described
as taking place for the sake of manu or man. (1, 31, 4, 4, 28, 1; 1, 165,
8, 1,130, 8; 6,49, 13; 4, 26, 24; 2, 19, 4; 2, 20, 7; 10, 43, 8; 3, 34, 4;
5, 29, 3).
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The term Sarama (vac as per Nirukta), represents the search like that
of a grey-hound of Vedic truths (5, 46, 8) and the finding out of the Panis
who conccaled the cows, and the winning of light.

The return of cows represents removal of darkness, and attainment of
light of God. The return of the waters (vide 1, 37, 12; 9, 49, 2; 4, 19, 8)
represents the regular flow of Soma Juice or the essence of food as will
be pointed out supra; therefore Soma is addressed as slayer of Vrtra inl,
91, 5; 9, 48,2;9,1, 10; 9, 47, 2; and 6, 17, 11.

Serpents, Ahi and Vrtra, whose heads were not crushed, but whose
bodies lay in darkness, (1, 32, 10) after being slain by Indra’s bolt which
gave Light to the conqueror (1, 55, 6; 1, 33, 10; 11, 11, 8) are really
obstructions to the sacrifice, i.e., to the winning of light and to the full
flow of the Soma rivers (8, 68, 2; 9, 56, 1) and so they are described as
cncompassing waters or cows. Vrtra is said to be in blood-vessels (1, 121,
11) and Indra set free the rivers after striking down Vrtra (4, 19, 8). Soma
and Indra slew Vrtra, and set free the seven rivers for the sake of man (4,
28, 1; 6, 72, 3) and gave him light of knowledge. Dasyus who wanted to
ascend to Heaven, whose strongholds (or sensual desires) were destroyed
by Agni and Indra, after winning thereby the divine kine, waters and sun
(2, 20, 7; 5, 14, 4) or Soma, are really powers of ignorance and they were
created by Indra devoid of good qualities i.e., as powers of darkness (4,
28, 4; 6, 20, 10; 3, 12, 6; 4, 28, 3) and their weapons were destroyed in
fire (2, 15, 4) and in these old Rks, the term “Arya” does not occur. The
seven forts of old hymns were described as 100 and as thousands of forts
in the new hymns. In the 32nd and 52nd Stuktas of the 3rd Mandala, 28th
Siikta of 4th Mandala, 37th Sukta of 8th Mandala, Vrtra or Ahi is described

‘as slain by Indra, in Noon-sacrifice (3, 28, 4; 3, 32, 12; 10, 73, 7 vide also
TS 6, 5, 5). Agni too is called Slayer of Rakhasas in Rks 4, 4, 1, 4, 3, 14;
8, 39, 8. and of Dasyus in 4, 28, 3; 4, 4, 1; 4, 3, 14; 8, 39, 8 and in 4, 28,
3; 6, 16, 15 and of Vrtra in 6, 16, 48; It was Twasta that made Indra’s bolt
(1, 32, 2). If Vrtra is son of Twasta how can his father have manufactured
the weapon to kill his son therewith?

That Vrtra was Twasta’s son is mentioned only in the Yajur-Veda, and
as such it is a later idea.

As the word Pasu is not used in the Rk-Sambhita in the ordinary sense
of an animal to be sacrificed, and as Pasu rites too have no mention in the
Rk-Samhitd and as it is done with the desire of becoming the slayer of
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Vrtra, Pasu is Vrtra and not an animal (3, 32, 11 and 12) so it follows that
the original winning of light after actual Vrtra’s slaying during the time of
the Nivid or old humans, was later on developed into Jyotistoma sacrifice
and Pasu rites in the Yajus-Samhita period, when the year became of
twelve months, when there were not 3 or 5 seasons for thc year, as
mentioned in the Rk-Samhitd, when there was no fear of long nights (2,
27, 14) and when all the stars of the Solar ecliptic were seen; and this too
was still further changed into waving of lights before the idol or light of
God in worship, during the Puranic or Sutra period. This view is supported
by the passage of Mundaka-Upanisad (1, 2, 1). The sacrificial principles
were taught to men (vide TS, 3, 5, 2). The Rsis of the Rk Samhita who
had full knowledge of the Mantras, realised the Divine Light, and knew
the gods in spiritual consciousness (5, 30, 1 and 2; 8, 48, 3) after drinking
Soma Juice, which flowed on Vrtra’s slaughter. It is stated also that by
performing Pasu and quarterly rites, Asuras who molested sacrifices were
defcated and Devas became Devas. (TS 3, 2, 2).

In Advaita philosophy, Vrtra is considered as a begetter of passions.
Thus it is clear that Indra and other Deities of the Rk-Samhita always slew
Raksasas only in the course of Soma Sacrifices and not in bloody battlcs
in land or water which could occur only on some (vide TS 6, 5, 1; 1, 6,
8; 7, 5, 1) causc or other and not always as described in the Rk-Samhita.
(RV 6, 36, 2) and to their death darkness flew away. (10, 113, 7) they were
encmics of the gods (RV 6, 59, 1) molesting sacrifices (10, 7, 37; 10, 73,
7). There are 2 kinds of Yajfia or sacrifice contemplated in the Rk-Sambhita
corresponding to the new and old symbolical hymns intermingled together
in the Siiktas. Prayers for pleasing gods, for obtaining wealth and happiness
from them, occur only in the new Rks and not in the old hymns. The
mantras (New hymns) were seen by Rsis in their spiritual consciousness,
not for any sclfish purposes, but only to alleviate the sufferings of mankind,
and sacrifices were not made in the way they are performed nowadays.

The Rsis, content in their self, realised the gods. The distinction
between Devas and Asuras is made only in the Yajur-Veda and Brahmanas,
and not in the Rk-Samhita old hymns, where Asura is an appellation
invariably of Dcvas; and Vrtra is called Deva in 1, 32, 12 and is never
addressed as Asura. With a non-Raksasic mind (RV 2, 10, 5) Agni killed
Vrtra in the sacrifice. Hence, the Puranic idea of demons could not be
brought in the interpretation of the terms Raksasas and Devas of the Rk-
Sumhita and imaginary comparisons made with the words of the other
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languages for purposes of comparative philology, as the function of the
Devas of the Samhita arc different from those of other books.

Nor is this Puranic meaning mentioned, in Yaska’s Nirukta, about
Indra, Vrtra, and others, Devas and dual-Devas mentioned in the Rk-Samhita
arc deities of Soma vessels wherein Soma libations are offered to them.
Agni of Soma Juice is different from fire; hence the difficulty., The Vedic
deities too arc different from the Puranic gods and Rsis; ncither the deitics
worshipped according to the Puranas, nor the Puranic stories therefore as
understood by common folk, find mention in the Vedas at all. The Vedic
Astra, and Sastra are different from the Puranic Astra and Sastra. In the
Rg-Veda, Indra is praiscd for always slaying Vrtra and Visvariipa, but not
in the Puranas, wherein he is condemned, as a sinner for having once
killed Visvariipa, a Brahmin who is not mentioned at all in that light in the
Rk-Sambhita. ’

The Indra of Rk-Samhita is different Indra of Yajur-Veda-Samhita,
where Indra is described as the deity of the abdomen. The Vedic Rudra
who is the father of Maruts is different from the Puranic Rudra. Names of
dual dcities arc peculiar to the Rk-Samhita, signifying only sacrificial
ends. So also Usanas is praised in the Vedic hymns, but in the Puranas he
is pricst of the demons. The Punjab rivers are not held in vencration by
‘the Hindus, though thc names occur in Rk-Samhita in the reverse order
from the Gangetic plain, whereas they ought to-have been named from the
Punjab down to the Gangetic plain, if the Vedas were complicd, when the
Aryans descended to the Gangetic plateau, and names of rivers too should
have been mentioned in the 2nd to 7th Mandalas, and not in the 10th
Mandala, which is belicved to be spurious. The Devas are referred to as
the senses of man. (Vide Ts, 1, 2, 3; 4,1, 1; 6, 1, 4; 5, 1, 10).

So the term Raksasas has to be taken in the sense of evil forces and
tendencies, and they are therefore, personified as Pasu in the body. This
very idea is mentioned by Sankaracarya in the beginning of his commentary
of the Vajasaneya Upanisad. The warring of Raksasas and Devas is treated
in the Upanisads as the war between the Prana and the senses.

The Rk-Samhita requires that certain expressions should be interpreted
technically; and the Yajus cxplains the meanings of such expressions in
‘further detail, and these have to be adopted in interpreting or analysing the
symbolic passages of thc Rk-Samhita, which seem meaningless in their
literal sense; but it cannot be contended that it would be unwise to interpret
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the Rks in the light of the Yajus without allowing for advancement of
ideas between the two, and that the interpretation is the work of imagination,
when the meaning of the original text is forgotten. The literal sense cannot
be taken, as it gives no consistent idea, and attempts have to be made to
arrive at the true meaning of the technical expressions, by a comparison
of the various Rks of other Mandalas, containing the same ideas in a
different form, and the result verified with the Yajur-Veda interpretation,
and solution of riddles in the Rks made, explaining the principles of Soma
sacrifice implied in may of the Rks of Rk-Samhita.

Only in the interpretations of the Mantras, symbolical in nature and
meaningless according to the literal sense, is the Yajur-Veda useful. For
instance in RV §, 29, 8; 6, 43,24, 1, 62, 6, 1, 23, 20; 9, 108, 16; 9, 67,
«14; 1, 134, 2; there is no conflict at all between the Rsis of Rk-Samhita -
and the sentiments of the Brahmanas and Yajus; nor is there anything new
in the Yajur-Veda, where the Rk-samhitd ideas are only reiterated in clear
language. For instance the terms “waters” referred to in the slaying of
Vrtra in the hymns relating to the conflict of Indra with Vrtra is clearly
described in TS 6, 4, 3. Moreover it has to be understood that both the
original texts of the Rk-Samhita and the interpretation in the Brahmanas
and Upanisads has been handed down in one unbroken tradition, for
thousands or hundreds of years, and could not be impeached in anyway
possible.

. Adoption of meanings according to the literal sense, means
interpretation of words according to Panini’s or other grammar, Amara-
simha’s lexicon or the Dictionary. Yaska’s Nirukta is a better authority and
older too than these books and still more so is Taittiriya-samhita or
Brihmana or Aranyaka and is therefore the best authority when compared
with a later grammar, lexicon or dictionary or Nirukta. The Rk-Samhita
cxplains the terms Tantinapat, Narasamsa (3, 29, 11 etc.) and all the Vedas
had definitc purposes to serve.

The Taittiriya Aranyaka explains in (3, 1, 1) about libations of ghee

in fire, and this when applied to the interpretation of (Ghrta Stikta) (4, 58
of Rk-Samhita,) makes the meaning very plain. So also the Taittiriya-
Samhita passage (6, 2, 11) about the pressing of Soma Juice clearly explains
the 28th Sukta of the 1st Mandala of Rk-Samhita. The Taittiriya-Aranyaka -

- explains about sacrificial vessels, (in 2, 18) and about offerings (in 3, 6).
The Chandogya-Upanisad explains about sacrificial fires in 5, 18, and
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about Priests in 4, 15. This is what is meant by “priority of .mcaning” in
Pirva Mimamsa of Jaimini (3, 3, 4) in preference to other meanings.
VI
OUTLINES OF SACRIFICIAL RITES

The Vedas enjoined on humanity performance of rites and sacrifices,
with a view to enable them to contemplate the Supreme Being, and Soma
Sacrifice was one of those sacrifices; and during the Vedic period this

“significance of the sacrifice was evident to the sacrificer. The Rtwiks

cxplained the hidden meaning of the Tantric observances, at the time
whenever such rites were performed, so that the outward symbol might
induce the nccessary course of thought in his mind i.e., the contemplation
of the infinite Atman pervading the whole universe as viratriipa analogous
to the Macrocosm and the devotee’s firm faith realised the picture, which
his imagination painted in such glowing colours before his mental vision.
Thus Indian Psychology realised the value of concentration, and looked
upon it as the means for the perception of Truth. The entire discovery
about the reality of man, was made not through intellectual effort, but
through introspection or intuition. The Hindu practice of pranava Dhyana
by periodical retirement from the seething world, shows that the mind may
become calm and still to reflect upon life, looking at it from outside, and
cstablish a personal spiritual poise and strength, not at all disturbed by the
shocks of circumstances.

Life and mind never were functions of the material body and we have
seen in telepathy that mind can act on mind without the use of the bodily
organs. The Rsis clearly showed in the sacrifice how mind could be kept
at perfect rest through contemplation of God in the temple of the heart and
how from the contemplation in tranquil mind, Atma may come in
communion with or realisc the omnipresence of the Supreme Self or his
divinity in cverything to overcome calamities and thus made religion a
practical onc; and man led a happy life fully understanding the Mantras.

Later on to understand it, a great amount of learning and deep insight
into the spiritual lore was needed on the part of many, who by force of
time and circumstances had their attention distracted by worldly concerns.
Naturally with them the ritualistic ceremonies had the form only, their
meaning having been lost sight of, through absence of learned priests.
Now if any student trics to understand the symbolical expressions of Rk-
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samhita, mcaningless in their literal sense, and consistently interpret the
various ideas of thc Mandalas, all repetition of ideas and expressions in
various mandalas and siktas have to be comparcd and the result verified
with the help of the Yajur-Veda. And for analysing Rk and Yajus Samhitas
and Brahamanas, cpitomes of sacrificial rites have to be studied along
with Srouta sitras and Sulba satras for altars. T hough references to viniyoga
arc given here and there by Vedic commentators, they have to be culled
together, with great difficulty from various places or sources and this is
done casily by Srauta Prayoga, which is a compendium of Viniyoga of
Mantras for cach sacrificial rite. The Mantra determines the form of the
sacrificc and Srauta-prayoga deals with its procedure in accordance with
Samhitas or Brahmanas. So, for understanding the terms used in Soma
Sacrifice, the rites named Darsapirnamasa etc. ar¢ necessary. The rites
rclating to Syenaciti have a sketch too of the altar and bricks for guidance;
and all rites are further divided into Houtram, Adhvaram and Audgatram

according to the pricsts cngaged in the rites.

Samadhi and other Yoga practices, Tantric Sraddha, and Agamic Pija
rites based on thc Vedas have arisen, and are being observed, though
mcaningless by all Aryans throughout India, and thesc have come to us
taught through Gurukulavasa, and have been in existence for the past
several hundreds of ycars.

It is not truc that physical scienccs werc not cultivated in ancient
India. For the Rsis of the Rk-Samhita knew Medical Science, the dhatus
of body (RV 1, 34, 4), legs werc amputated and replaced by iron substitutes
(1, 116, 15); smelting of iron is referred to in 5, 9, 5 and 6, 3, 5. The
- crucible process of making cast steel in a fused condition by cementation
is an Indian discovery of very ancient times. Injured eyes were plucked
out, and arrow-shafts cxtracted from the limbs of the wounded. (1, 116,
15). And this knowledge of Anatomy, and other scientific practices, sprang
from religious nceds, and served religious purposes.

If we try and sce how our customs, Agamic and Tantric rites and
Yoga practices arose, and on what sacrificial rites and Vedic Mantras they
arc based, the symbolical meanings of the Mantras will become clear. In
prchistoric days cverything was done as a rite and was given a sacrificial
name. So a lucid explanation of the details of the sacrifice, as far as
possiblc, is attempted here, reconciling the Mantras with the Tantra, in
accordance with the application (that is) solving the symbolical language
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of Mantras and rites, and showing at the same time how vedic expressions
were interpreted and used in good old days in Indian traditions and
obscrvances, when the meaning of Rk-Mantras used in rites were in
consonance with the viniyoga; and what points of difference in idcas may
be noticed between the Rk-Samhita, Yajur-Veda, and Srauta and Mimamsa-
sitras, and how the sacrificial rites have developed from the times of the
old hymns of Rk-Samhita.

Various sacrifices many pasus, Kapalas, and sacrificial vesscls and
fires, find mention only in the Yajur-Veda. The Rk-Samhita contains
sacrificial expressions which imply a sacrifice with Soma vessels, some
drinking and slaying of Vrtra. Hence the earliest Vedic and most important
sacrifice is the Soma sacrifice. Left us see what its naturc is, how the
sacrificial hall is constructed and what Soma vesscls and fires arc used
therein.

In the sacrificial hall, Pragvamsa represents the legs; Sadah represents
abdomen, Havirdhanam lungs including the heart, (IB 2, 1, 5, 1) and this
symbolic description cannot be misinterpreted as a praise only when the
literal scnsc cannot give any consistent idea; and such a misinterpretation
is condemned in Pirva-Mimamsd-Sitras. (5, 3, 41 and 42). Without making
attempts to arrive at the truc meaning of Vedic expressions, one must not
havc recourse to such interpretations without knowing how Hindu customs
and traditions have arisen based thercon, and how the principles thereof
have been preserved in tact in symbolical passage for the last thousands
of ycars in Tatvanyasa-Mantras, Matrkanyasa-Mantras and Astaksara and
Pancaksara-Mantras for invoking thc manifestation of the presence of
dcitics, on the parts of the body of the contemplator, or of an idol, or in
places to be consccrated, according to the above rites,-the position of
Vindyaka in Muladhara, of Visnu in the heart, of Rudra in the head and
of the flagstaff at the navel in temples, all point to the above interpretation.
Unless the Soma sacrifice which is implied in the Vedas is understood, no
attempt could be made to correctly interpret the symbolical terms occurring
in the Rg and Yajus-Samhitas of the Vedas. Otherwisc the mantras of the
Rk-Veda will appear as riddles and become meaningless. The whole Soma
sacrifice is acted like a drama, the sacrificial vesscls pricsts and fircs have
a mcaning which can only be known by a comparison of Rg— Veda and
Yajur-Veda and Srauta- -Prayoga.

The present Hindu traditions, religious rites, and ccremonics’, which
arc admitted and observed by all are based on Vedic mantras, and if a
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compendium of such mantras is prepared the above mecaning will turn to
be the true interpretation.

From the situation of the fires in the sacrificial Hall, the Rsis taught
how contemplation of God in-the heart may be made. The Pragvamsa is
so called because the bamboos of its roof are longitudinal in the dircction
of the head, like bones and blood vessels of the legs in contra- distinction
to those of the trunk of the body, where they are crosswise like the ribs.
The relative positions of altars and fires in the sacrificial rites, are described
in the Sulba satras according to the positions of the various organs of the
body. All sacrifices and ceremonies are divided into three portions :
(1) Introductory or preliminary (2) the Main portion of the rite (3) the End
of the rite. So also is Soma sacrifice.

To have an idea of the Vedic terms used in this chapter their meanings
arc expressed briefly here for purposes of reference.

Dronkalasa is a Soma vessel, referring to the heart.
Upasad-rites refer to preliminary Soma rites.

Tripurasura is a Raksasa who possessed three forts.

Raksasas as a rule oppose Devas in their acts.

Pasupatastra is a bow of Rudra.

Sahasrara refers to the brain.

I:kadhana Apah-water to be mixed with Soma.

Pasubandha arc rites relating to the sacrifice of a living animal.
Pratar-Anuvaka are hymns first recited in Soma sacrifice.

Pragvamsa are the first portion of the sacrificial hall where the public
could enter. '

Rites following Pasu rites are called Purodasa rites.

Daksinagni are one of the fires kept in Pragvamsa referring to mind.
‘Dasyus. are Raksasas killed by Indra.

Vajra‘is the weapon of Indra with which he smote Vrtra.

Bhaksa is drinking of Soma Juice. _

Savana are main I‘ltCS of Soma sacrrﬁce

Dhisnyah arc abodes of Devas having altars.
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~ Antariksa are middle regions. Rtwiks are Priests in Soma sacrifice.
Rtwiks are priests in Soma sacrifice.
Soumika-Uttaravedi are Soma altar.
Aistika-Vedi are altar for minor rites.
Adityagraha and Marutgraha arc vessels of Soma Juice.
Visvedevas are The Devas collectively or Devas besides Indra, Agni,
cte.

In the Upasad rites it is stated that the Raksasas had three forts or
citics made of iron, silver and gold; the Devas finding it difficult to
overpower them, made three worlds in the body of man viz, abdomen as
carth, hecart as Antariksa or middle regions, and lungs as heaven and
conquered the Raksasas and became Devas, taking their stand or refuge in
the heart which is considered Aparajita or invulnerable, Vide Sukla-Yajus-

Samhita 5 Adhyaya, TS 6, 2, 3; 1, 2, 11 and AB 1, 4, 23. It is also stated

there that Agni is in the lungs, and Vishnu is in the heart, that Rudra or
mind (master of passions) with Visnu or heart as weapon and Soma as
bow controlled the self; Raksasas are evil passions that obstruct the work
of the Devas for the development of the Higher self in man. The warring
of the two clements are constantly referred to in the Vedas, Brahmanas and
Purdnas. The story of Indra slaying Vrtra is narrated as follows in TS, 2,
4,12, and in Rk-Samhita in many mantras; but there is a difference in the
narration of the stories between the Rk-Samhita and Yajur-Veda. In the
Yajur-Veda it is said that when Tvastas’ son Visvariipa was killed by Indra,
the father to revenge his son’s death performed a sacrifice to rise up an
cnemy able to kill indra and got a son named Vrtra for the purpose. When
Vrtra obstructed the performance of Soma sacrifices, Indra found himself
not cqual to withstand Vrtra, and had recourse to the aid of Visnu in the
hcart, and with his friends’s help defeated Vrtra. Indra is the deity of the
abdomen (TS 6, 2, 10), Visnu of the lungs (6, 2, 9) and Vrtra is in the
abdomen. (2, 4, 12 and 6, 2, 11). Here the symbolical Tvasta represents
the palpitating organ of the heart, his son Vrtra the evil passions, and
Indra the good naturc of man. Yajfia is Visnu and through him Raksasas
arc overpowered (TS 6, 2, 9) and the sacrificial hall served as a nursery
for practising contemplation of God in the macrocosm, considering that
the whole universe created is in the bosom of God, (Vide AA 2, 1, 4).

The story of Tripurasura killing is more less identical with that of
Upasad-rites and it represents the overpowering of the evil forces in man.
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It is said that Rudra, thc master of passions, with Brahma as charioteer,
and Visnu as shaft, and Mecru or Susumna as bow killed Tripurasura in his
three dens or stages of waking, dreaming and sleep, set free all the Devas
and made rman know the rcal Truth (Vide Bhagavata-Purana 7, 10).
Pasupatastra is described as Sahasrara with the bow of Pindka which has
seven heads (Vide Mahabharata Anusasana-Parva, 45th Adhyaya). On the
principle of the story of three worlds referred to in the body, the term
Dyavaprthvi (Heaven and Earth) refers to chest and abdomen in passages
where the literal sense gives no clear idea owing to the symbolical language.

1. Vapa (diaphragm) is between Heaven and Earth (RV 3, 44, 3).

2. Pressed through stones (tecth) brightening Heaven and Earth (chest
and abdomen) Some flows into Dronakalasa (RV 9, 75, 4).

3. Agni is asked not to burn heaven and carth in the body of man.
Hence Sayana has given the meaning of Sadah as Antariksa (RV
5, 87, 4).

4. Agni, messenger of the sacrifice knows his duties between Heaven
and Earth (in thc body of man) (RV 4, 7, 8; 4, 8, 4). This meaning
has to be adopted, as sacrifices are done only on carth and not in
the air between Heaven and Earth. How could Raksasas be stated
to live round the Sun obstructing the Sun’s path both morning and
cvening (Vide Taittiriya Aranyaka). So cverything must be
construed symbolically.

Some sacrifice implied in the mantras of the Rk-samhita scems to be
diffcrent from the one observed nowadays, for the reasons stated below :

1. Excluding Camasadhvaryavah’ there arc 16 Rtwiks or priests in the
present day sacrifice, whercas in the Rk-Samhita (1, 162, 5; 8, 81, 20; 9,
10, 7) only seven priests are mentioned,; while 6 priests are referred to in
5th Sikta of the 2nd mandala. Camasadhvaryavah are referred to in [, 15;
2, 36, 37 and 38 of Rk-Samhita. In TB 2, 2, 5, 1, and TA 3, 11, 1, ten
pricsts arc mentioned. In Rk Samhita 7, 17, 4 and 2, 1, 2 Agni is praised
as facilitating the duties of 7 priests. That the priests are divinc is mentioned
in RV 10, 2, 1; scven pricsts are referred to in RV 3, 4, 5 and 10, 63, 7.
The invocation of the 16 priests in the mantra ritual has no mention at all
of the 16 pricsts. And morcover Agni is praised as doing sacrifice to the
Gods (Vide 7, 17, 4; 6, 62, 4; 5,13, 3; 6, 52, 12; 7, 2, 10; 8, 39, 9 of Rk-
Samhita.) All these facts prove that the division of 4 main Rtwiks with 4
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assistants for cach is an arbitary one, not based on Vedic texts. In the Rk-
Samhita, the Decvas are said to do the sacrifice.

2. The present practice of using antelope skin, which is not at all
referred to in the Rk-Samhita instead of cow’s hide (RV 1, 28, 9) and of
milk as substitute for Surd (lymph) is a later development against the spirit
of the mantras. So also is the practice of reciting Apri-hymns according
to the gotras of the sacrificer inconsistent. with the Rk-Samhita, where
certain Gotra-Rsis have been revealed the Apri hymns, while other Rsis
have not been revealed the Apri hymns at all. Even Rsis like Grtsamada,
Sumitra (10, 70 Sukta) and Pavamana in thc 9th mandala, who arc not
included in the main seven Gotra Rsis, have seen the Apri-hymns. So the
sclection of Apri Iymns according to the gotra of the sacrificer is
unsupported by Vedic texts and is a later development.

3. The practice of ‘Ekadhana-Apah’ brought by the priests in carthen
pots on the night previous to the Soma extraction day, i.e., previous to the
recitation of Pratar-Anuviaka is not signified in the mantra recited by the
pricsts on the occasion. The mantra describes natural flow of the waters
and does not refer to the pots of water brought by the priests. So also the
mantras recited in the various Pasu and other rites donc in Pragvamsa are
unconnccted in their meaning with the rites concerned. These facts prove
that the above rites are only later development when the meaning of the
Vedic texts was forgotten.

4. There are no mantras for the actual performance of Purodasa rites
and slaughter of Pasu, though Tantric acts are done according to the ritual
without any Vedic authority therefor. In the Rk-Samhita Agni alone is
called the executioner (RV 2, 3, 10) and slayer of Vrtra (3, 4, 10; 10, 110,
10) and not any pricst. Nor are the words Pragvamsa, Daksinagni. Hotrakah
ctc., found in the Rk-Samhita nor the fires kept there have any Vedic
authority. The situation of Pragvamsa, separate from the main hall of
Soma sacrifice lends support to the view that performance of rites therein
is only a later development after the significance of the mantras was
forgotten. Purodasa has nothing to do with Pasu in the Rk-Samhita and is
considered as food of the Devas. (RV 8, 67 (78) 1 and 7). Purodasa ritcs
arc supplementary to Pasu rites in the Yajus-Samhita but not so in the Rk-
Samhita where Purodasa and Soma oblations alone are mentioned as offered
to Indra in the three Savana rites. The terms Soma and Purodadsa occur
togcther but not the term Pasu therewith in the Rk-Samhita, nor does the
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term Pasu find any mention therein in the sense now used in sacrifices.
“There was real slaying of Vrira in Rk-Samhita times as per intention of the
sacrificer but not so in the Yajur-Veda period; - ;

5.

The following difference may be observed between Rk-Samhita,

Yajur Veda and the rituals of the present day :

(@)

()

(c)

(d)

(e)

@)

(h)

Sacrificial implements, vessels, sacrificial post, grass, ghee, doors,
stones, Soma Juice, fires etc. arc deified in the Rk-Samhita and
Yajurveda but not in the sacrificial ritual e. g. Adityagraha, -
Marutgraha ctc. ¥

Indra is lord of 'Sonia,' Soma is called ‘indavah’, (vide candrasa in
indavah Rg-Samhita 3, 40, 4 in the carly hymns) but later on .
Soma itself came to be considered as Raja, 8, 48, 7; 8, 68, 9 etc.
in the Rk-Samhita, Yajurveda and Upanisads.

There was no distinction between the terms Deva and Asura in the
carly hymns of the Rk-Samhita. Vrtra is cven called a Sura and is
not addressed at all as an Asura in the Rk-Samhita. But in the
Yajurveda and at 15 places of the later hymns of the Rk-Samhita
the distinction between Deva and Asura is maintained.

The reward for the sacrifice is mentioned in the Yajur Veda but not

in the Rk-Samhita where removal of bondage is the natural result
(RV 7, 59, 12)

Indra is praised as slayer of Vrtra in the Rk-Samhita but he is also
described as the deity of abdomen in the Yajur-Veda.

While iron forts and seven forts of Dasyus and Sambara arc
mentioned in the old hymns of Rk-Samhita, they are divided into

three kinds of forts in the Yajur-Veda as iron, silver and gold i.e.,

Tripura of Upasad rites (Vide TS 6, 2, 3).

Vrtra is considered as born to Tvashta after Indra’s killing Vi§variipa
in the Yajur Veda but not so in the Rk-Samhita, where he is never
spoken of as Tvasta’s son. On the other hand, Tvasta got Vajra
weapon for Indra to kill Vrtra, and this could never have happened
if Vrtra was the son of Tvashta, and Tvasta too has been styled
Vi§variipa in many hymns of the Rk-Samhita.

The Sacrificial ground is mentioned only in the Yajurveda but not
in the Rk-Samhita where the sacrificer’s house alone is mentioned
as the place of sacrifice. ‘ '
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(@)

0

(k)

()

(m)

(n)

The idea of twelve months in a year, and of Rudra as Agni and
master of Pasu arc mentioned only in the Yajur-veda but not in the
Rk-Samhita. : :

Soma juice flowing is addressed as Pavamana in the Rk-Samhita,
but in the Yajur-Veda the epithet is transferred to the flow of Soma
Juice during the three Savana rites.

Syena brought Soma according to the Rk-Samhita, whereas the
Yajur-Veda, Gayatri took the form of a bird and brought it. Soma
shoots arc purchased and brought in a cart drawn by Devas and
Asuras according to the Yajur-Veda, but in the Rk-Samhita Soma
Juice alone is described as being brought in a wheelless cart by
the bird Sycna.

The term Narasamsa refers to Indra and Agni in the Rk-Sambhita
but in the Yajur-Veda and sacrificial ritual it refers to the flow of
Soma Juicc wherein Agni or chemical heart is produced. (TS 1, &,
21). Soma Juice was tasted by Indra and Agni (RV 3, 22, 1; 3, 35,
9) but is kept apart from Agni in the Yajur-Veda and Sacrificial
ritual. Agni conducts Soma as per Rk-Samhita and is gencrated
when Soma Juice is supplied to organs. Soma-oblations are made
to Devas through Agni i.e., fire in the Yajur-Veda.

Sarasvati is a deity in Pra Uga Sastra presiding in the brain as per
Rk-Samhita but not so in the Yajur-Veda.

Yajiiayudhani, (weapons of sacrifice) arc mentioned only in the
Yujur-Veda but not in the Rk-Samhita. 1a refers to Agni in the Rk-
Sambhita but it is termed 1da in the Yajur-Veda and refers to a cow:
in the Ida-rites in Purodasa. :

6. It is stated in the Katha and Brhaddranyaka Upanisads that Nadis
spring from the hcart. The Vanaparva passage of Mahabharata in
Dharmavyadha story refers to the nadis springing from the heart bearing
food. But against these teachings we find in the sacrificial ritual that some
vessels are kept in one place above and around Dronakalasa and far from
Agnidhra fire but also detached and unconnected with one another, though
Soma Juice is described in the mantras of Rk-Samhita as flowing from one
vessel to another. (Vide RV 9, 67, 14)

7. So also the position of Dhisnyah; Devas arc addressed as fires in
the Rk-Samhita, (1, 3, 9 and 2) and no onc casily knew their situation (10,
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114, 9). Asvins are addressed as Dhisnyah in Pra Uga-Sastra and 7, 67, 1
of the Rk-Samhita. In TS 6, 3, 1, the senscs are referred to as Dhisnyah,
(Vide also RV 4, 3, 6) and spccial altars erected in Sadah (abdomen) for
_ the above deitics are designated as Dhisnyah. And Agni is described as
gaining strength in Dhisnyah. This shows that the term has a special
symbolical meaning and is not an ordinary altar. The priests starting from
the altar of Agnidhra (hcart) and returning to the same point in cach
Savana rite points to the circulation of Soma Juice from the heart to the
organs and back. So such discrepancics between the mantra and the rituals
have to be investigated.

8. As the system of gotras originated in the later Stitra Period and as
mcaninglcss ritcs were introduced during the revival of Brahminism when
the mecaning of thc mantras was not studied, I think that the system of
sixteen Rtviks also was introduced in the same period for the education of
the public, and Rtviks taught like actors in a drama the functions of the
Devas and Soma vessels and the principles of Soma sacrifice. The fact that
onc thousand men arc to be fed in Soma sacrifices and they should be
allowed to enter the sacrificial hall till Pragvamsa alone and not further,
shows also that new sacrificial rites and temple rites were introduced
during the revival of Brahminism. I think that the use of Pragvamsa in the
sacrificial hall for Kamyesti purposes is only for the education of the
public, and so nccessary changes were cffected in the storing of all soma
vessels and altars in one place. This view will be found correct, if the
sketch of the sacrificial hall is seen along with the discrepancies pointed
above for investigation in detail.

9. Agni is described in the Rk-Samhita as himself doing sacrifice to
the Gods, and he is in the sacrifice along with the Devas, and he feeds
them carrying their oblations in Soma Juice through Divine paths. Indra
received the Soma Juice in Agni. Devas are called Camiu-Sadah and Agni
drinks only with them in the vessels dedicated to them (RV 1, 14, 10). It

has to bc noted how Agni could offer Soma oblations to the gods after -

they arc thrown in the fires and burnt away. Hence the present day sacrifice
is symbolical. The truth will be found out if we investigate the matter.

10. The same discrepancy may be found about the term Agnidhra of
Rk-Samhita and of the mantra ritual based on the Mimamsa-Sutras. The
northcrn portion of the sacrificial hall is called Havirdhana which
corresponds to the lungs in the body of man. In the mantra ritual it is
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stated that Agnidhra fire is in the southwest portion of the lungs or
Havirdhana. But the northern portion of the sketch of the sacrificial hall,
built in the form of a human body points to the Dronakalasa being in the
lungs also. The Yajur mantra describing the Dronakalasa (TB 3, 1, 6)
tallics with the description of the circumference of Agnidhra fire. If Agnidhra
is different from Dronkalasa, its description as one of the worlds of the
sacrificial hall becomes discrepant, for in the symbolic sensc the abdomen
represents the carth, Agnidhra the middle regions, and the lungs the heaven.
(Vide TS). Hence on account of the same description, both the terms
cannot refer to different organs in the lungs.

Morcover, Dronakalasa is described in the mantra ritual as lying
concealed below the left lung and conical at the apex. It is described also
as connected with the lungs above through the Soma vesscls there and has
the diaphragm below. Dronakalasa contains food. (TS 5, 4, 11). So it
refers to the heart. It is placed in Agnidhra (TS 6, 3, 2); Agnidhra is
considercd as Aparajita or invulnerable and there Visnu is considered as
scated (TB 3, 7, 7) and it is his abode (TS 3, 2, 3). The heart is considered
as the Aparajita town in the body, as it is not affected by discases till the
end of lifc. It is considered as the town of the Devas in the Upanisads,
Soma circulation called Pavamanasarpana starts from Agnidhra and returns
to Agnidhra. So this term refers to the heart also. Devas arc said to have
got their portion of Soma Juice from the heart, (RV 2, 36, 4 and 10, 14,
3) referring to the supply of Soma Juice from the heart to the Devas in the
vessels and organs of the body.

It is also stated that Agnidhra lies near the upper portion of the back
of the body (Prstya) and corresponding to it, there is in the south Marjaliya
or the colon: when Soma was being taken from the alimentary canal to the
lungs, thc Raksasas molcsted Soma, but Agni overpowered them and
mystically took Soma to the lungs when Visnu (the deity of the heart)
opened the doors admitted Soma therein, and then oblations are made in
Agnidhra. (Vide Aitarcya-Brahmana). Here the term Agnidhra refers to the
heart, whose doors were opened by Visnu to Soma. The mantra in the
Savana rites by which Agnidhra (priest) makes oblations to the gods refers
only to the filling up of Soma Juice in the vessels from Dronakalasa and
this mantra is recited when cach Soma vessel is taken up and offered for
tastc of the Devas (RV 3, 32, 15).

IHere the miantra means one thing and the Tantra does something else.
The mantra refers only to the filling up of the Soma Juice in the vesscl
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while the Tantra relates to the lifting of the Soma vessel with the Juice.
Ltymologically the term Agnidhra refers to a vessel of Soma Juice. The
term is used to denote the priest also who ignites the Agnidhra fire. As
libations of Soma Juice are received by Devas through the heart, (Vide RV
10, 114, 3) and as Agnidhra is said to offer Soma libations in his fire to
the Devas from Dronakalasa, it may be safely inferred that both the terms
Agnidhra and Dronakalasa refer to the heart alone, the fire being personified
as a priest. If all the above ideas are connected together, the descriptions
clearly makes out Agnidhra as the heart or Dronakalasa.

This fact proves the various functions of the heart; it is a Soma vessel
for receiving and storing the Juice for distribution and also a priest for
offering the oblation to the Devas from the heart. The term also refers to
thc animal heat within the heart (vide Mahabharata, Anu§asana-Parva 43,
18 and 62) and is therefore called Agnidhra fire. Hence the position now
given to Agnidhra fire apart from Donakalasa in the sacrificial ritual is for
purposcs of explaining it to the public, though it is opposed to Vedic ideas.

There are three fires in the body and Agni is stated to be in sacrifices
(RV 1, 14 etc.). The first fire is in the mind, the second fire is in the heart,
and the third Ahavaniya in the mouth (TS, 6, 2, 11, and Chandogya-
Upanisad 5, 18): and these should be preserved always during the life of
the sacrificer. These fires are referred to only in Soma sacrifices. There arc
thrce other fires of the same name kept in Pragvamsa in the entrance
portion of the sacrificial hall and these fires arc (1) Garhapatya (2)
Ahavaniya and (3) Daksinagni and they are explained in Chandogya Upa-
nisad 5, 18 as follows : Heart refers to Garhapatya, mind is Daksinagni,
mouth is Ahavaniya and they are used only for performing minor rites in
Pragvamsa i.e., for preliminary and other rites and not for the main Soma
sacrificc. These fires are also mentioned in the Aitarcya-Aranyaka (3,
(1

There are two separate altars used for the two sets of fires, onc
Soumika altar in the north (Vide Satapata-Brdhmana 3, 5, 12 and Tait.
Sambhita 6, 2, 11) and the other Aistaka altar is in Pragvamsa. The former
is called Uttara-Vedi for it is situated north of the usual altar of Garhapatya
(heart). From the above it will be seen that there is no Agnidhra in minor
sacrifices and it is only used in Soma sacrifice. Daksinagni is called
Anvaharyapacana, because it was brought by divine messengers. (TS 1, 5,
3; 1,7, 3). It is powerful for contemplation of God, for removing obstacles
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and defects and is used for all purificatory rites. It is fire or mind, kept
calm and standstill in the body through the control of Pranas after killing
the Raksasic nature of mind. (TS 1, 6, 8); and ghee oblations are made
through the Dhruva vessel. It may be asked how could there be two sets
of fires. The one is to overcome the bodily evil forces or passions whilc
the other is for the attainment of worldly objects (Vide TS 6, 2, 7 and 8).
Unintelligible as it may be for ordinary men to understand the significance
of Soma sacrifice, (RV 9, 97, 35) the outer fires in Pragvamsa are set up
symbolically in Tantric rites to teach the less enlightened to those who
seck for fulfillment of worldly desires, as without something substantial or
tangible, human mind is not likely to grasp abstract ideas easily. This
appears to be the meaning for allowing the public till Pragvamsa portion
in the sacrifice and for the saying that at least 1000 people should be fed
in ‘Soma sacrifices. i

4 ; vir :
CONTROL OF PASSIONS

The practical way for control of passions and for the development of
spiritual nature aimed at in the sacrifices is as follows :

The Rsis considered that by keeping the abdomen clear and brain
cool, the health of the body may be regulated, passions and anxious thoughts
controlled or nipped in the bud, and mind diverted towards God in
meditation. For this purpose Thraidhataveyisti referred to in Taittiriya-
Samhita (3, 2, 11; 2, 4, 12) or balancing of the three Dhatus of the body
and Pasubandha are ordained. With the help of Visnu the diety of the
heart, who manifested his presence in the three world, (TS 2, 4, 12; RV
4, 18, 11; 8, 100, 12) became Trivikrama, protected Indra all round and
made Vrtra powerless everywhere, Indra slew Vrtra casily. Both Indra and
Visnu regulate the three Dhatus (Vata represents indigestion, Pitta represents
the result of the quickened heart beats, and Slesma represents the want of
oxygen owing to excess venous blood).

This Isti is now developed as Pranayama in the Yoga system i.e.,
through the control of Prana and Apana and the regulation of the beats of
the heart; the nervous system is gradually induced to control the involuntary
muscles of the heart, abdomen and lungs. This idea is represented in the
story of the Mahabharata, where Garuda (Syena) soaring high as Udana
through thc Kundalini and spinal cord, holds Prana and Apana (elephant
and tortoisc) in its claws and eats them away (Vide Mahabharata,
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Anusasana-Parva, 28 and 29 Adhyayas). This is what is meant by the
expression ‘hrdi nirodhanam’ in Gita 8, 12 and Bhagavata 7, 15, 33. This
Pranayama is performed for contemplation of God in calm mind for being
absorbed fully in the Lord for knowledge of the Truth and for superior
mental force.

Even the effects of poisons may be counteracted by Yoga practices,
(Vide RV 10, 136, 7 which hints at the process). The Padmasana posture
controls the intestinal rings and gives no room for Hernia in pranyama
practices. Hernia is only brought on by pushing muscular effort to painful
excess so as to affect the intestines.

Eustachcan tubes Icad to the upper part of the pharynx; hence air
inhaled and shot in Udana through the Eustachcan tube cavities affects the
cercbrum and cools it perfectly. Deafness duc to congestion in the throat
may be cured by this process also. Even pains in the ear may be relieved.

IX
QUOTATIONS FROM VEDAS

The various rites in Soma sacrifice relate to the functions of the
organs and vesscls of the body and these are referred to in the following
quotations from the Vedas.

1. (a) Vrtra is abdomen, (TS 2, 4, 12).

2. Abdomen is sadah, which is considered as physical world in the
tarce worlds of the body. (TS 6, 2, 11).

3. Two divine doors of Sadah (TS 3, 2, 4).

4. Vrtra encompassed the whole Universe and within him is Heaven
and Larth and so he was called Vrtra, and waters of awful smell
flowed on his death out of the body, (Vide Satapata-Bréhmana).

(b) Sacrificial vessels are referred to as organs of the body used
for contemplation of God :

1. Tongue is Juhuh, mind is Upabrt, Pranas are Sruvah (Vide
TA 2, 18).

2. Mind is offering, Diksa is wife (TA 3, 6).

3. The wings of Syena are the liver lobes (vide .S:ukla-Yajus-
Samhita 14, 85). Chandogya-Upanisad says in 5, 18 heart
is garhapatya, mind is Anvaharyapacana and mouth is
Ahavaniya.
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(2)

(h)

0]

()

(¢) Brahma is mind, tongue Hota, Prana Udgata, (Vide Chandogya
Upanisad 4, 15).

(d) Tongue is Subrahmanya and his offspring is Soma. (Vide AA,
6,3 and TS 6, 1, 7) meaning thereby that Soma was purchased
by the mouth. Mahidhara also endorses the same view. (Vide
Sukla-Yajus Sambhita, 4-16).

(¢) Mind without action s Sruk, mind in action is ghee, object
thought of grass. (Vide TA 3, 1, 1 and 24, 6). Knowledge
represents dry fucl pieces. Paridhayah in RV 10, 90, 15 refers
to the 7 senses, 21 fuel pieces refer to the various organs and
vital airs of the body. This shows that contemplation of God
is aimed at while ghee oblations are made in the fire. e.g,
Jabali and Satyakama are referred to in Chandogya-Upanisad
as having made meditation in the sacred fires, and the altar is
the temple of the heart in such meditation.

(/) The pavitras of Agni are Prana, Apana and Vyana (Vide
Satapatha, Brahmana 1, 1, 3, 2; TB, 3, 3). Two pavitras, Prana
and Apana are uscd for purification of ghee. (Vide also RV 9,
83, 1). '

In the body of man, Heaven and Earth refer to chest and abdomen
(Vide Mahidhara’s commentary on 7-4 of Sukla Yajur-Samhita.
The three deitics referred to in Apri hymns arc Prana, Apana and
Vyana, and also the fires in the lungs, brain and abdomen. (Vide
Aitareya-Brahmana and TB).

Aitareya Aranyaka, Kavaseyas asked about the object of sacrifice.
The reply was, they made Prana oblations in the mouth.

Ieart is the sacrificial post to which feelings of mind are tied and
slaughtered. (Vide TA, 6, 64).

Diksa is made with all the senscs and mind concentrated in God,
sacrificing everything on earth. Sacrifice or life is begun after
breathing. (Vide TS, 1, 1, 2). The end of a rite is mind fully
absorbed in God. In Satapatha Brahmana (11, 3, 8, 3) it is stated
that in Svadhayaya Brahma Yajfia, tongue is Juhth, and mind is
Upabhrt.

Taittiriya Upanisad.
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There is the Akasa within the heart Susumna subtle like end of
hair divides the cerebrum into two hemispheres....in the heart
furnished with blood vesels.

(k) There is the Asvattha tree showering down Soma Juice in the city
of the heart (Aparajita) (Chandogya, 8, 3):

(/) Ananda-tirtha in his commentary on RV 1, 28 Sukta, interprets
Ulikhala as tongue, Soma extraction is in-the mouth, the planks
arc the lips for pressing Soma Juice. The same idea is conveyed
inT8, 6, 2,-11. ‘ :

(m) Durgacarya explains “woman” as Nadis with red clothes while
- commenting on RV 1, 24, 7.

(n) Mahidhara explains Devas as the senses and Sankaracarya too in
his commentary on Brhadaranyaka-Upanisad considers Devas and
Raksasas as good and cvil forces in the body. In the ZTuittiriya
Samhita Pranas or Senses are the Devas (5, 4, 6). The Saptarisis
refer to the senses as per Yaska’s Nirukta. In Kathaka-Upanisad
the steeds of Atma are considered as the senses.

(0) In Mahidhara’s commentary of 1, 2, 3 of Sukla Yajur-Samhita
Sikyapés‘a is considered to be worn near the navel with fire therein,
hanging like a sling from the ncck. Similarly Sayana interprets
“Tanunapat” as fire in the abdomen. (Vide Sukla Yajur-Samhita
20, 37). “Svayam Atrnna” of Tlaittiriya-Samhita and Satapatha
Brahmana refers to intestines in the abdomen containing food.

X
NATURE OF SOMA DISCUSSED

The sacrificial hall is constructed in the form of a human body. In the
castern’ portion of the hall called Havirdhana (lungs) there are two kinds
of carts used in Soma sacrifice and these two are called Pra Uga Sakata
and Havirdhana sakata. The first is used to bring Soma shoots for extraction
of the Juice and for use in Ukhagni. The second is used in Purodasa rites.
Havirdhana Mantapa (chest) is constructed over the two Havirdhana carts
(lungs), placed one on each side, and lower down is abdomen (TS 6, 2, 6).

Though Havirdhana is between abdomen and uttaravedi, no one
including Soma could enter it through the Northern door cxcept through
the abdomen in then south, and has to use Pra Uga Sakata passage below,
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to rcach the abdomen. And this is why the priests and Soma go round the
Havirdhana in rites connected with Sadah (abdomen) through the Pra Uga
Sakata passage to the stomach. Pra-Uga Sakata below the lungs refers to
the alimentary canal. It is called Pra-Uga-Sakata because of its resemblance
to a yoke in shape, within the body. Abdomen of the sacrificial hall has
two doors (TS 3, 2, 3), onc in the north and another in the south, called
diaphragm and colon respectively. Two Soma Vesscls pierce through the
holc in the diaphragm in opposite directions, of these onc goes upwards
and the other downwards.

Sayana remarks that the placing of waters in the cart refers to the
flow of Soma Juice down the Para Uga passage. By the above description
it 1s clear that the term Havirdhana cannot merely refer to a portion of the
sacrificial hall but applies to the lungs in the body of man. Morcover, it
is invoked and consccrated by the mantra (TS 1, 2, 3, 1; RV 5, 81, 1)
which refers to the lungs having connection with mind and intellect and
attachcd to the vertebral column; for the Rsis believed that thoughts heave
with the heart and lungs, i.e., that there is connection between breathing
and thoughts, and that continuous inhaling and exhaling without giving
room for kumbhaka, allow no thoughts to arise in the mind and induce
sleep during nights.

There is some apparent conflict of ideas about the Soma Juice as
described in the Rks of the Rk-Samhita and Yajur Veda, Soma is stated in
the Yajur-Veda as having been brought from above by Gayatri metre taking
the form of a Sycna bird and as having pervaded the Symbolic heaven and
carth. (RV 8, 48, 13 and TS 6, 1, 6). But the Rk-Samhita spcaks of Soma
itsclf as being brought by Sycna in a wheelless cart (RV 4, 26, 4) and
offercd to Indra in a whitish tube at the end of its journey, (RV 4, 27, 5)
without mentioning the sale of Soma shoots as described in Yajur Veda.
The Soma vessels are deified and personified in the Rks as Devas. The
situation of Soma vessels in the body is like the position of Devas in the
macrocosm and is trcated in the Pra-Uga-Sastra. (2nd and 3rd Suktas of
RV and in the 9th mandala of the same Samhita).

Unless all the Rks relating to the Devas of Soma vessels and to Soma
arc studied together and analysed, the real nature of Soma cannot be
understood. The Syena altar is built in the form of bird representing its
hcad and alimentary canal, and water poured down the mouth comes off
at the tail end. The flow of Soma Juice in the Soma vessels and its
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destination in the end to Drona-kalasa or heart is described in many Rks
of the Samhita, some of which are noted for purposes of reference : 3, 62,
13 and 15; 1, 93, 6; 9, 67, 14; 5, 45, 9; 4, 26, 4 and 5; 6, 7-and §; 4, 27,
5254730 6; 44, 2452 40,-3: 9,65, 20: 9, 66,6 and 12:9: 86, 73,62,
1 ctc. Soma shoots are brought on the Pra Uga cart on the first day of the
Sacrifice and taken to the Havirdhana or lungs on the 4th day, the day of
extraction of Soma Juice. Soma is stated in the Rks as being masticated
by the teeth, and so it is not a liquid when it is brought.

It joins with the saliva in the mouth. It is then addressed to enter
Indra’s mansion (TS 1, 2, 9) and therein fly like a bird in the body prepared
by the Dcvas, and then it flows down to the stomach (this is called Pra
Uga Sakata passage). The Devas are considered as doing the actual sacrifice.
The sacrificial ground refers only to the sacrificer’s house. The fact of
Soma bcing brought on the fourth day to thc Havirdhana, and its being
asked to flow to the Drona-Kalasa (RV 9, 67, 14) and to Indra in the 9th
mandala of the Rk-Samhitd, proves beyond doubt that both the sacrificial
hall and Indra’s mansion refer to the body of man or the sacrificer’s house.
It is stated that Visnu (the deity of the heart) opened the door to Soma on
its being freed from the molestation of the Raksasas by Agni (RV 3, 27, 7)
between Havirdhana and abdomen on its way from Pra Uga Cart. It is also
stated in the Rks that Syena brought Soma through Prsnirasma (or hole in
the diaphragm) or food-path to Indra in the heart across the ocecan of
lungs. (RV 5, 47, 3) and that Indra reccived the ncctar of Soma in a
whitish tube (or Aorta) (RV 4, 27, 5) at the basc of the heart, and that
Soma was a source of nourishment in the heart, (RV 8, 48, 4; 9 and 11,
and 9, 83, 1).

The description of the extraction of Soma Juice in TS 6, 2, 11 is
rclevant to the point. Soma Juice flows to the heart and is distributed
therefrom to the Devas in the organs of the body. The description of Soma
vessels according to the Srauta-Sitras, and the mantra ritual when
interpreted according to the Rks give the exact situation of the vessels as
in the body of man and thus the tantra has to be interpreted according to
the spirit of the mantras recited on the occasion. A consistent idea is thus
given about the meaning of the ritual.

Soma supports the machine of the ten senses. The two bulls conveying

Soma in the Pra Uga cart are said to be the Devas and Raksasas i.e. it
refers to the healthy and unhealthy nature of the Soma Juice flowing in the
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body. Agni and Soma too kill Raksasas, Agni tastes Soma Juice along
with Devas and he is also in Soma. Hence the sketch of the Syenaciti
(altar of fire) and the diagram of Soma vesscls, if put together constitute
the form a human body. The flow of Soma Juice is after the slaying of
Vrtra, who encompassed the waters which are described as Seven rivers
taking Soma Juice for Indra and no mortal can taste it (RV 10, 85, 3). Agni
is gencrated with Soma, lcads the latter along Divine paths where Soma
oozes purificd drop by drop though the three pavitras of Agni (prana,
Apana and Vyana).

All the senses are considered as Dhisnyah producing Agni or chemical
heat in the organs, and Rtwiks or priests perform “Pavamana-Sarpana’ or
the circulation of the Soma from the heart to then sense-organs and back,
in the threc Savana rites; and this interpretation will be plain if we
investigate into the names of the Devas of Some Vessels. Soma sacrifice
is a long and claborate ceremonial from pounding Soma shoots, pressing
the pounded shoots and straining it with a wooden sieve to the flowing of
Soma into the Wooden Vat (Drona-Kalasa) and offering thereof to the
gods in sacred firc. It onc wants to understand it, he must arrange the Rks
not according to the names of Gods but according to Soma Vessels through
which Soma flows as stated in the sacrificial ritual and at the commencement
of the Rk Samhita.

The details of Soma Sacrifice as per ritual, if understood in this
connection, will make the point clearcr. Soma shoots are purchased and
brought on Pra Uga Cart before the reception, or gucst ceremony, and kept
for three days during Upasad-rites. Then Agnisomiya-Pasu is killed on the
3rd night and the remaining portion of the night is used for storing the
accessories for the morning Savana rites, and then Pratar-Anuvika is recited
ill sunrisc. On the 4th morning, Soma shoots arc mixed with water and
Juice is extracted, and Agni is taken to the altar. (RV 1, 44, 8). Soma juice
is filled in the Soma Vessels after Agni is taken to Agnidhra. Some Rtwiks
g0 around for Bahispavamana-Sarpana from Agnidhra and return thercto.
Then Savaniya-Pasu is killed. This is the morning Savana e

Bach Savana ritc has a killing of pasu i.e., different portions of the
animal victimised are offered before each Soma libation. Such rites arc
performed in midday and in the evening too.

The apparent diserepancy between the two Vedas about the purchase
of Soma and its being tasted on the way by the bird Syena cannot be
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understood unless we go deep into the meaning of symbolic expressions.
As the passage of pricsts and of Soma direct to the Havirdhana is forbidden,
as their passage through thc Pra Uga cart and Sadah are ordained instead,
and as Soma is said to flow to the heart and rcach the Havirdhana on the
4th day of extraction of Soma Juice, the extraction of Soma Juice as stated
in TS 6, 2, 11 reconciles the discrepancy between the two Vedas, and not
otherwise.

Therein it is stated that Pranas are the empty spaces, the chins are the
planks, thc stones arc the tecth for pounding and pressing the Juice, the
mouth is thc Ahavaniya fire, the nosec is the northern altar; when Soma is
masticated between the teeth, it goes down the stomach from the mouth
for taste there by the Devas and this extraction of Juice is referred to in
RV 1, 28 Sukta also. It is alrcady stated the Pra Uga passage is below the
Havirdhana or lungs. Hence the priests and Soma have to go through the
Pra Uga cart passage to the stomach and reach the Havirdhana, only through
its lower door or hole in the diaphragm.

This also points to thc Soma passage referred to in RV 5, 47, 3 as
being the food-path (i.e., passing of the blood vessel through the holc in
the diaphragm from the abdomen to the heart), and Dronakalasa (heart) is
described as lying below in the left Havirdhana. As already stated Soma-
graha vesscls and Sura-graha vesscls are both conveyed from and into
IHavirdhana (lungs) through the divine door in the north of the abdomen
i.e., through the diaphragm hole in opposite dircctions. One of the vessels
in whitc (lymph) and in the other is food (i.e., blood from aorta) i.e.,
impurc and purc respectively.

And Visnu, dcity of the heart was already stated according to Aditareya
Brahmana, as having opened the door of his abode (the heart) to Soma
when it was brought there by Agni mysteriously from the Pra-Uga-cart
(alimentary canal) and Sadah (abdomen) to Havirdhana (lungs), on its
being molested by the Raksasas on the way between Sadah and Havirdhana.,
(Vide RV 3, 27, 7 also). Hence the Rks of the Samhita relating to Syena
~and Soma prove that Soma flows in the body of man, and Devas taste the
Soma. So the term Pra-Uga-cart represents the alimentary canal of the body.

Havirdhana carts represent the lungs or bronchial tubes.

Sadah represents abdomen (Udara in Sanskrit).
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Soma-graha are Soma vessel i.e., Aorta.
Surd-graha are Lymphatic vessel are Thoracic duct.

Agnidhra represents fire in the heart or chemical heat of the blood in
the heart.

REAL USE OF RK-SAMHITA AND INVESTIGATION
INTO THE NAMES OF DEVAS OF SOMA VESSELS

"The Vedas are books of revelation; they alonc are the supreme authority
in the ascertainment of the Aryan religion. Multitudes of names like Indra
ctc., signify not diffcrent divine beings but different aspects of one Absolute
Lixistence. It was stated in the 2nd chapter that Vedic mantras have three
meanings so as to facilitate the exercise of the habits of contemplation for
devclopment of the spiritual nature according to the mental capacity of the
contemplator.

The ideas of the Vedic truths are all practical and expressed in
symbolical language; everything was taught orally and remembered orally.
The hymns speak of high and noble thoughts :

It shows the culture of hundreds of Rsis; and it is strange to find it
has not been recorded in writing. Perhaps they did not like to record
anything for fear of making the Vedas attributed to some human authorship.

To turn man’s attention to higher things, to stimulate the imaginative
faculty and to teach him how he is hedged in by physical conditions,
everything had to be taught in a concrete form. And to make man remember
casily, thec Rsis saw hymns and Suktas in a metrical form and considered
cverything as a sacrifice. They arranged them for reciting sacrificial praiscs
and taught therein the principles of contemplation of God in the only
practical way by a comparison of truths relating to the internal working of
the body which goes on regularly like the outside world.
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This idea will turn out of to be true if the various Rks of the Rk-
samhita arc compared. RV 1, 14, 10 refers to Soma vesscls wherein Agni
drinks Soma along with the Devas. And the Aitareya-Brahmana while
commenting on the Pra-uga-$astra (2 and 3rd Suktas of the 1st mandala of
the Rk-Samhitd, says that the terms Indra-vay and other names of the
Devas refer to names of Soma vessels presided over by them. The Devas
and Soma are said to be in Soma vessels. (Vide RV 1, 14, 4; 9, 20, 6; 9,
67, 26 and 14). Some goes to Havirdhana (RV 3, 62, 15) through the food-
path across the occan of lung (RV 5, 47, 3). Some flows ultimately to
Indra in the heart, where he tastes it (RV 4, 18, 3). An investigation about
the names of Devas will convince us still further in the matter. The internal
working of the body is casily explained by the naturc of Soma-sacrifice.

The average pricsts too of the times of the Rk-Samhita did not believe
in Gods and demons as in the Puranic period. The fundamental truths of
religion should be known first and then man can be true in word, thought
and deed and he may practice self-restraint casily. Otherwise if the reverse
order is followed in practising religion by meaningless ccremonics, it is
next to impossibility, and man does not know where to begin or cnd for
attaining sclf-control, for the mind of man is always selfish and ambitious
and cannot be subdued casily.

These truths arc embodied in the principles of Soma sacrifice, as a
help in practical life, and are taught in the Rk-Samhita. The habit of having
idle and vain or evil thoughts causes man’s mind to wander away, prevents
its concentration and gives room for waste of mental energy. To induce
peace of mind, and divert if from anxious thoughts in life, the Vedas have
ordained the contemplation of the Omnipresence of the Supreme Self.
(Vide RV 1, 22, 20 and 1, 6, 1). So, Suktas or hymns are composed to
change the habit of vain thoughts; and recitation of Siiktas following the
significancc of the hymns, gradually diverts the mind and enables man to
concentrate it on higher things. Being a sacred text the contemplator feels
the Omnipresence of the Supreme Self during the recitation of the Suktas.

At the commencement of the Rk-Samhita, the symbolic names of
dcities rclating to the Soma vessels are so arranged as to enable man to
know how to rcgulate the health of the body and to have a conception
about the All pervading Being (Virat). The Virat is imagined as a resplendent
Being pervading the whole Universe of the three regions. The Suktas try
to show how the meditation may be done (RV 6, 47, 18) and how from
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an idca of the position of the Devas in the Macrocosm (Virat), the position
of Soma vessels within the Microcosm and the passage of Soma Juice
(offered to Gods) within the body, can be made out by a layman.

And the literal sense of the names of the Devas too point out the way
for having an abstract conception of the Supreme Being and this is called
jiiana-marga. All the Rks of the Rl-Samhita speak only of Devas who arc
invariably invoked in sacrifices and cven inanimatc matter etc., used in the
extraction of Soma Juice, and all pricsts and vessels of the sacrifice are
dcificd and spoken of as Devas. Thus the names of Devas represent the
names of Soma-vessels and the organs of the body, referred to in the
sacrifice, and Devas presiding over them arc considered as performing the
sacrificc.

The functions of the internal organs arc beyond the control of man
and arc supposcd to be donc by the Devas in the body. In ordinary lifc,
when man gets an injury, flesh grows of itself naturally, and thc growth
of the flesh heals the wound and this is considered as the work of Devas
for the benefit of man. The Rk-Samhita speaks of sacrifice by the Devas
(8, 92 (81), 21, 10, 90, 10-130 Suktas,) where every act of the sacrifice,
is expressed as a divine act for a divine purpose and where Soma flows
for taste of the gods. (RV 9, 28, 2) and not for the taste of any mortal.
(vide RV 10, 85, 3). '

The Devas arc considered also as weaving the body of man and as
responsible for the whole creation in the nature of a sacrifice (vide RV 10,
130, 1). They have given man body, mind and other faculties to get
cxperiences in this worldly life and to use them for attaining knowledgc
and pecacc of mind. (RV 10, 90, 15). But beatings of the heart, respiration,
actions of the involuntary muscles, circulation of Soma Juice to the sense
organs etc., arc said to be done by Devas for the benefit of man (RV 10,
125 Sukta).

So Soma sacrifice deals with acts of the Devas in matters beyond
man’s control in the body and the outside world and shows him the way
for attaining peace of mind after Purandaratvam and Vrtrahananam through
meditation of the Omnipresence of the Supreme Self anc}‘ for the
development of the spiritual nature; and this is explained in the following
chapters according to the Vedic rites. Everyone must do self sacrifice in
the service of humanity in the way he is best fitted for and must also
remove his weakness, defects and ignorance (Vide RV 7, 86, 6 and 7) and
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know the truth after experiences in life like Soma in the internal body of
man, and after search of Truth likec Sarama. Religion is nothing but life,
a mode of feeling, thinking and living and search after truth. Vrtrahananam
refers to killing of Vrtra or selfishness. Purandaratvam refers to removal
of ignorance,

The second and third Siktas of the first mandala of the Rk-Samhita
are termed Pra-uga-Sastra in the sacrificial ritual, for the hymns thercof
refer to the Devas of Soma vessels in the Pra-Uga or the alimentary canal
which appears like a yoke in the interior of the body. Further investigation
about the nature of Soma solves the whole confusion thrust by the Puranic
interpretation on the Vedas, and reconcile the discrepancies between them,
arising through the adoption of the literal sense.

In the old hymns of the Rk-Sambhita allusions are made to the exploits
of Devas and they appear meaningless according to the literal sense. Some
Juice is said to flow in Soma vessels in the following hymns and Devas
are requested to taste the Juice as it flows in the vessels dedicated to them.
(RV'1,23,1; 1, 180, 2; 2, 36, 4; 3, 36, 7; 7, 98, 2; 9,8.2;,9,57 4,9, 88,
6;9,21,1;9, 110, 4; 9, 28, 2; 9, 67, 4; 9, 25,219,.73,:1:9, 73, 13 9,75,

*2: 9, 83,1:9, 1086, % etc.) The sacrificial ground is considered to be the
mansion of Indra, and Soma is requested to fly inside like Syena in the
sacrificer’s house created by the Devas and to enter Indra’s heart. (Vide TS
1, 2,9 and 9, 15, 3) The sacrificial hall is built in the form of a human
body and the various organs are called Dhisnyah or abodes of Devas.

Soma is received in Soma Vessels; it grows in waters and becomes
food, after being masticated by teeth. (Vide RV'2, 13, 1; 2, 4). Here if
~Soma is, considered as an ordinary plant growing in the waters where is
the exploit of Indra fit for praise? Rtu which occurs again as ‘Rtavah’ in
the 36th Siuikta revealed to the same Rsi. That Soma-Juice is not an ordinary
onc is proved by the fact that milk, better, gram ctc. are mixed together
with the liquid for manufacturing the real Juice. “Waters take Soma with
ghee, milk etc.”, (RV 10, 30, 13) and no mortal can taste it. (RV 10, 85,
3). Soma Juice is not known ordinarily. (RV 9, 97, 35). How could in
pervade Heaven and Earth as stated in RV 8, 48, 13? Soma sacrifice has
no cnd, as it is always going on in the body, without staying anywhere
long. (RV 8, 68 (79) 7; 10, 111, 9; 9, 110, 4). He is not evaporated by
winds, but protected by Vayu (RV 10, 85, 8). Soma brought by Sycna is
addressed as Jambasutam in RV 8, 80, 2 and Sayana interprets it as “Pressed
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by tecth”. It is asked not to kill persons through its heat 8, 68 (79, 8). The
abovc idcas about the nature of Soma prove that Soma is in the body of
man and the description in TS 6, 2, 11 is real and correct; the same view
is implicd in all the Rks of the Rk-Samhita. The Rsis purify it in the mouth
as soon as it is masticated. (RV 10, 76, 7; 9, 73, 9; 9, 101, 11; 8, 65, 8
and 1, 28 Sukta) So Soma Juice extracted from Soma shoots, pressed
between two planks, refers to Soma masticated by teeth and swallowed
down the alimentary canal into the stomach, the planks being the upper
and lower Jaws, the teeth stones, and mouth Ahavaniya fire, i.e., Soma
means food stuffs taken into the body through the mouth.

Agni is a carrier of Soma Juice in the body (RV 3, 1, 1; 3, 22, 1).
Soma Juice cannot be the ordinary Juice, for in the waters thereof is fire
(1, 23, 205 3, 29, 16) and fire grows in Soma Juice (RV 6, 16, 16). Soma
is considered as guardian of the body (RV 8, 48, 9) and is always awake
in the organs. (RV 9, 44, 2 and 9, 83, 1). Disecases fly on the approach of
Soma (8, 48, 11). Soma Juice nourishes the machine of ten senses, (RV 6,
44, 24).

The following points too are relevant.

I. Mahidhara in Sukla-Yajur-Sambhita interprets Soma as food while
commenting on chapter, 16, 26, Rk; he interprets the term “Sirah”
as nadis containing food in XII-83 of Sukla-Yajur-Samhitd and RV
10, 101, 4.

2. Sayana too comments in the same way, while commenting on
Satapatha-Brahmana 7, 14, 2 and on TS 3, 2, 5.

3. Durgacharya explains Soma as food while commenting on RV 34, -
7, 1. So also Sayana comments on RV 6, 44, 1.

4. The deity of Soma in the heart (Ambhrani) says in RV 10, 125
Sukta that she prepares Soma Juice, supports the gods and supplies
the Juice to the sense organs to facilitate the sensc perceptions.

5. The sketch of Syenaciti and the mantras recited for placing the

bricks of the sacrificial altar built in the form of Garuda bird

~ clearly shows that the central canal of that altar is the alimentary
canal of the bird (Vide TS “Prapathakas 1 and 2, of Kanda 4).

6. Thc gaining of Soma is the result of the slaying of Vrtra i.e., after
removal of obstructions to the rich and pure flow of Soma Juice
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in the body and this is considered to be the taking of wealth of the
Raksasas and tasting of Soma by Devas (Vide RV 1, 30, 16).

XI
RTVIKS

I shall now come to the more important but less intelligible subject
viz., the actions of Rtviks or priests of sacrifices and this has to be first
understood before attempting to know about the vessels of Soma. The
following is a very lucid description in simple phraseology of the duties
of Rtviks. There arc four scts of priests viz., (1) Hota, (2) Adhvaryu docs
the sacrifice offering (3) Udgata (4) Brahma. Hota recites Rk-Samhita
mantras for invocations to Deities. All libations to gods, according to the
Yajur-Veda mantra, Udgata sings the Sdma-Veda chants relating to the
rites. Brahma (mind) (Vide Chandoga Upanisad, 4, 15) turns the sacrificer’s
attention to the sacrifice i.e., directs thc mind towards the act and then
keeps quict observing the correctness of the various rites. And all these are
the main pricsts, and have three assistants each.

If we observe the ceremonies in a temple, we see the work done by
several persons together in succession and harmony with one another, the
musician’s piping commences, the devotees enter the temple, the servant
tolls the bell, the brahminsing praises of God, the cook brings food, the
menial brings flowers for offering and lastly the Arcaka docs the worship
and the devotees witness the whole scene learning how to realise God in
the temple of the heart. So also the priests in sacrifice do their various
dutics in succession and harmony with one another and the sacrificer
witnesses the whole thing without any attachment, though the whole
sacrifice is being donc for him, and though the benefits thereof are reaped
by him alone; and it is believed that the priests really do the duties of the
sacrificer and nothing more. (Vide Pirvamimamsa-Sutra 3, 8, 20). Though
the mantra is recited in the first person, it is considered that the sacrificer
rcally recites the mantra and not the priest. As Brahma sits quict, his
assistant Agnidhra always permits Adhvaryu to do the acts who then calls
on the other priests concerned to perform the acts of the sacrifice.

It has to be understood in this connection that if we observe and
analysc man’s cxperience in life, the functions of the priests will become
plain. The nerves 1da and Pingala act as a bridge between the will and the
scnscs. Muscles and glands cannot live without the blood supply from the
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heart and cannot obey the will or communicate to in the sensations except
through the nerves. Agnidhra (deity of the heart) who controls the nerves
through the regulation of the feelings of mind after the tone of the heart-
beats and stimulation of the sympathetic system, is communicated on each
occasion in the sacrifice by the muscles and glands and then the scnses
act. Man whilc naturally performing duties in life comes in contact with
natural forces and activities of disconnected individuals to which man’s
attention is drawn, when he recognises or expericnces the fresh relation,
and becomes actuated by a desirc to will something and sets the muscles
in action.

So also in Soma sacrifice, the attention of the mind is drawn to the
new relation, and the deity of the heart controlling the mind, directs impulses
to the linc of action. Here it may be asked why the deity of the heart is
addressed and not the mind by the Adhvaryu. The Vedic sages believed
that feelings arise in the mind and express themselves on the heart, that
there exists no greatcr enemy than the unrestrained mind which always
gets astray. They thought that ignorant act according to their own will
through sclfish impulses, prejudices and beliefs, without controlling the
mind and heeding the dictates of conscience, thus following wrong lines
of action and coming in conflict with the outside world, undergo great
suffering and get worried.

As mind undeveloped and uncontrolled is not helpful in taking correct
lincs of action, the mind must sit quiet, absorbed in the contemplation of
the All pervading Being, when the mind becomes calm and directs right
lines of action. Hence the deity of the heart controlling mind and heart in
a quicscent mind is consulted by Adhvaryu and not the ordinary mind.

In other words, intuition helps man on each occasion for becoming
wise. Thus, to distinguish the ideas of right and wrong, the Rsis considered
pcace of mind as a great asset and as the standard of moral right. That
which confuces to one’s quiescent mind was considered morally right and
that which does not conduce as such was considered not right in their
opinion. Intuitive knowledge leads to development of conscicnce, which
develops only when mind is stand-still.

When two actions have to be done simultancously and in co-operation,
the assistant of Adhvaryu co-operates with him in the act. Nesta leads the
wifc and Unnecta supplics the Soma Juice to all the vessels. Hota recites
mantras relating to rites done in fires other than Daksinagni. In acts done
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in Daksinagni and Agnidhra, Maitravaruna holding a stick, calls others to
duty in Pasu rites, Sitramani and Rtuyajas. All this is expressed in symbolic
language. Udgata and his assistants come for singing Soma chants, when
Soma Juice is strained, after the praises are recited by the connected priests.
The details of duties of other priests will bc mentioned after an exact idea
of thc Soma vessels. Thus there is no work for the sacrificer or the
seventcenth Rtvik who is considered to be the Ego of the body, merely
using the various organs and senses through the mind as witness without
any attachment to the results of actions and he becomes a wisc man by
such training undistracted by the senses or wrong beliefs and becomes fit
for contemplation of God. The existence of a soul is admitted in the Rk-
Samhita 10, 16, 4 and 5 where the soul of a dcad man is described as
being embodied in a separate body after death. (10, 56, 1 and 2 also).

XII
SAVANA RITES

Now it may be clearly stated that in sacrifices, where the mantras in
the literal sense are meaningless, Hota is considered as tongue, both Brahma
and Daksinagni refer to mind, Earth as Sadah (abdomen), Heaven and
Earth as chest and abdomen, Havirdhdna cart as Bronchial tubes or lungs,
Soma food-stuffs, stones teeth, Soma Ahavaniya mouth, Soma altar is
nose, Pasu-passions or emotions, and Yipa-heart.

Indra’s mansion representing the sacrificial ground is described in TS
3, 2, 6 as cxtending to Heaven and Earth and having seven rivers therein.
It has to be seen where these rivers arc. The sacrifice is intended to
performed for the benefit of Indra, for his being offered Soma Juice and
for killing Vrtra (Vide RV 3, 32, 12) who obstructs Indra; and this conflict
with Vrtra is constantly renewed as a perpetual struggle. The sacrificial
hall too is constructed in the form of a human body and Indra made seven
rivers of Soma move. (Vide RV 9, 66, 6). Soma as stated in TS 1, 2, 9,
is asked to fly like a bird in the sacrificer’s house. This shows that Soma
flows there. So the term rivers is used in a metaphorical sense to denote
the seven senses or rivers.

The term Dasapavitra is used only in the sacrificial ritual. As Soma .

Juice flows in the body of man, as Drona-kalasa refers to the heart, as
Indra’s mansion is described as the sacrificial ground, as Soma flows for
Indra alone (RV 9, 61, 25), as Dronakalasa is consccrated along with
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Dasapavitra, a filter for Some Juice, and as Soma is filtered for being
stored in Dronkalasa, it necessarily follows that the filter is nothing else
than the alimentary canal with mouth as its filter, where from Soma Juice
flows down reaching in the hcart as nectar in the long run. If all the hymns
connected with Dasapavitra in the 9th mandala of the Rk-Samhita such as
9,73,9,9,75, 4,9, 101, 16; 9, 63, 10 etc. are compared together with the
cxtraction of the juice mentioned in I-28 Sukta, it would be plain that
Dasapavitra is in the mouth, and so the filter cannot but be the alimentary
canal.

The origin of the three Savana-rites is explained by means of a story.
Gayatri-metre took the form of a bird and brought Soma, holding the two
Savanas in its two claws and the third in its beak; (Vide TS 6, 1, 6); when
flying down, it sucked the juice of the portion held in its beak and the
residue did not equal in strength to the Soma libations of the first two
Savana-ritcs (AB 3, 2, 2). So the first and second Savana-rites are performed
using Soma Juice, and the third by the residue of Soma.

In the first and second Savana-rites scarlet Soma Juice is used. The
Juice is strained in a wooden sieve called Dasapavitra. The colour of the
Soma Juice used in the three Savana-rites varies like the vigour of the sun
in morning, noon and night. Some of the vessels of the 3rd Savana-rites
arc cven called sun’s vessels, and the Juice is dark like the night and it
gains its original colour after sunrise, and the deity of this Savana-rite is
the Sun : Hence the names of the Savana-rites and the use of the vessels
vary according to the naturc of the Soma Juice used.

The 2nd and the 3rd Suktas at the commencement of the Rk-Sambhita
named Pra-uga-Sastra shows the order to Soma vessels through which
Soma flows in the body, and the Rks invoke the Devas of the vessels
concerned; Pra-uga Sastra is said to contain food. (Vide Satapatha-
Brahmana). The position of Soma vessels is also described in the Srauta-
Sutras and in many Rks of the Samhita. The texts relating to the Devas of
the Soma vessels related in the Pra-uga-Sastra etc. have to be sorted from
among then scveral mandalas and stringed together for this purpose.

The Sesa-bhaksa described by Sayana and the description of the
passage of Juice in Soma vessels as stated in Aditareya Brahmana gives a
clear idea of the passage of Soma in the vessels and this his to be verified
with the description of the vessels given in the mantra ritual. It has been
alrcady pointed out before that the storing of all the Soma vessels in onc
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place in Havirdhana, round the Dronakalasa is opposed to the significance
of the mantras relating to the Soma vessels, whose deities are praised in
the hymns concerned. On investigation it would be found that the position
of Dhisnah, Agnidhra and some of the Soma vessels have been altered,
crcating Pragvamsa rites in a portion of the sacrificial hall, keeping the
sacred fires separately in one place for convenience in showing to the
public for their education about the sacrificial rites. This fact will turn out
truc if the description of Dhruvasthali, Dronakalasa, Ahavaniya, Paitabhrt
ctc. 1s compared with their usc in the sacrificial hall. The long recitation
of Prataranuvaka is made before the morning of the fourth day. It is made
up of all hymns of the Rk-Samhita relating to Agni, A§vins and Usa. The
recitation is made before the dawn on the extraction day of sacrifice and
it represents the sun’s dawn which is eagerly awaited even the animals of
the polar regions, after a long night of more than three months. (Vide RV
2,27, 14).

X111
SOMA-VESSELS
The various vessels used in the order of their use.

1. Morning Savana-rite as eUpams$u, Antaryama, Aindravayava,
Maitravarupa and Asvina implying Adhvaniya and Putabhst.

2. Midday Savana-rites as Agrayana-Sthali, Patnivat, Ukthya, Sdasi,
Marutvatiya, Atigrahya and Hariyojana.

3. Third Savana-ritc as Adityagraha, Aditya-sthali and Sodasi.

The twelve Soma-vessels mentioned in the Rgveda 10, 114, 5 are the
main Soma-vessels.

The cause of the Soma-sacrifices is that as the rites relating to the
very first vessel of midday Savana-rites alone take up all the time till the
cvening, and the priests are exhausted without any sleep or rest since the
previous cvening; and as the time for the third Savana-rite has approached,
the midday rites are for purposes of convenience and of necessity split up
into seven parts or seven Soma-sacrifices; and they sprang up according
to thc usc or the importance given to the several Soma vessels in the
midday rites. /

For Agrayana-Sthali, the Agnisthoma was restricted. Ukthya for
Ukhya-sacrificc and Atigrahya for Vajapeya etc. Soma-sacrifice as stated
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in the Rk-Samhita differs from the present day sacrifice, which conveys no
consistent idea owing to Tantric rites having been revived. If the symbolic
rites of Yajurveda and the sacrificial ritual are interpreted according to the
spirit of the mantras of Rk-Samhita it will be found that Soma-sacrifice
implics the circulation of Soma Juice in the body of man.

I.ct us now investigate into the names of the Soma-vessels and their
situation. Soma flows through the Soma vessels (RV 9, 67, 14). Soma
libations are offered to the deitics of the Soma-vesscls in the order stated
in Pra-uga-Sastra of Rk-Samhita (2nd and 3rd Suktas of Ist Mandala).
Devas arc addressed as Camusadah, (RV 1, 14, 4) meaning thercby that
Soma is tasted by the Devas in Soma-vessels where they get the supply
of juice, and hence the rich and pure flow of juice therein is described as
being tasted by the Devas concerned, in company with Agni or chemical
hcat. As soon as Soma-Juice is extracted i.e., soon after the entry of the
food-stuffs into the mouth as described in TS 6, 2, 11, it is used as the first
vessel by Indra to taste Soma and is called Hotrcamasa, for “Hota or
tongue chews in these vessels”. So the cxpression means “the vessel of
[lota or mouth”. Hence the waters of this vessel are added to Soma for
extraction of Soma-Juice i.e., it refers to saliva mixed with foodstuffs after
their mastication by the tecth (RV 1, 15, 1; 2, 36, 1 and 1, 139, 10).

In the mouth arc Upamsu and Antaryama vessels which are addressed
as Prana and Apana in the mouth and across them are the teeth. The
alimentary canal which passes from the mouth down the stomach is called
Dagapavitra and is considered as a filter for straining Soma through the
mouth. Such extraction of Soma Juice is called Upamsu-Savanam with
tonguc as Pavitra, i.e, it means mastication by teeth. (Vide also hymns
giving similar idcas in RV 1, 93, 6; 3, 54, 12; 9, 79, 8; 9, 86, 23; 8, 65
(54), 8; 9, 73, 1; 10, 94, 13). In 10, 94 Sukta of Rk-Samhita stones are
praiscd and these refer to teeth, and this is in accordance with the description
in the mantra ritual too (also TS 6, 2, 11).

The 3rd vessel is called Vayu or Indravaya. This is the first vessel
into which Soma flows from the mouth and is in continuation of the
mouth. Soma-Juice mixed with waters of the tongue flows here. (RV 1,
28,9; 1, 134,2; 8, 65, 54,8). Soma Juice is addressed to enter Vayu vessel
on its way to Dronakalasa (RV 9, 25, 2). The vessel is described in the
Srauta-Sitra as hanging like a sling round the neck below the mouth. It
is-also called 'gikya—paéa. It is described as a red tube in RV 1, 96, 5, (Vide
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also 5, 51, 4, where fire is kept by Devas). All this description clearly
points it out as the alimentary canal. In TS 6, 2, 11 it is stated that Soma-
Juice cnters the stomach through the alimentary canal. Indra being the
deity of the abdomen, the vessel is called Indra-Vayu in the abdomen.
After leaving Indravayt vessel, the Juice flows down in thousand drops
(RV 9, 13, 1) into the Maitravaruna vessel, (Vide 9, 108, 16) and thence
it flows to the heart, (RV 9, 34, 2) (vide also RV 1, 19, 9). Unless the idcas
scattered in the Vedas are called together, no consistent idea could be
made out in the matter.

It is stated that Soma-reached Havirdhana, (RV 3, 62, 13 and 15), on
the 4th day from the Pra-Uga-§akata. In TS 6, 3, 2; RV 9, 25, 2 and 9, 108,
16 it is mentioned briefly that Soma flows from the stones to Vayu vesscl,
thence to Dronakalasa and Patnivat. As per Aitareya-Brahmana and as per
Sayana’s commentary on Iaittiriya-Samhita about Sesa-bhaksa (order of
drinking of gods in Soma vessels) it is clear that Soma flows from Indravayi
to Maitra-varuna; thence to Aditya-vessel; and through the vesscls of dual
gods (Vide TS 6, 4, 9) i.e., through the ASvins in the lungs, it reaches
Dronkalasa or heart; and then goes to Agrayana (Aorta) and to Patnivat for
supply to the organ of the hcart; and these details supply the links in the
statement of TS 6, 3, 2 above referred to and 6, 5, 6. RV 9, 72, 7 says that
Soma cnters Indra’s stomach; and Sayana interprets it as Dronakalasa.

In 9, 67, 14; 9, 25, 2; 9, 34, 2; 9, 86, 21 of Rk-Samhita it is stated
that Soma flows to Dronkalasa (heart) through Soma-vessels. Soma is
digested by Pranas within the abdomen and turned into a liquid form;
thence flying through the vessels of the dual gods, Suparna reaches the
food path (RV 5, 47, 3) and Aditya-vesscl and enters the ocean of lungs,
. and presents the nectar in a whitish tube to Indra in the heart. All these
Rks fully verify the Scsa-Bhaksa details explained above in Sayana’s
commentary and Aitareya-Brahmana. It may be gathered from the above
facts that the natural flow of Soma Juice is from the alimentary canal
towards the heart via Maitravaruna vessels (in the adbomen) and Aditya
vessel, (Vide TS 6, 5, 6); thence from the heart to A§vina-vessels in the
lungs and back and on to Agrayana or Aorta. Morecover Ida ceremony is
made for purifying Soma-Juice which Indra did not relish (TS 6, 5, 11);
as the flow was not pure and so had to be purified in the lungs. This
consistently tallies with the theory of the Yajur-Veda that Syena tasted the
Juice in its bill (i.e., used the arterial blood) during its journey, and Agni
(oxygen) purified it in-the lungs. Thus Soma comes from the mouth to the
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alimentary canal and thence to abdomen and then is mysteriously led to
the heart by Agni (RV 3, 27, 7) (Vide also TS 6, 2, 11 and 6, 3, 2).

It is stated that Soma-Juice in the same camasa or vessel is offered
to the Gods in succession, thus showing that the flow of the juice in all
the vessels dedicated to the Gods refers to the flow of the same juice,
though there may be different gods relating to the various vessels, for
whom the juice is severally offered and this is called Sesa-Bhaksa by
Sayana and in Aiareya-Brahmana.

Maitravaruna vessel is described as resembling the teats of a goat as
if to milch the two worlds of heaven and earth or the chest and abdomen.
(Vide Apastamba Srouta-Sitra and TS, 5, 1, 6). The stick held by
Maitravaruna which is given to the priest by the sacrificer after Diksa
ccremony, refers in the esoteric sense to the spinal cord which supports the
trunk of the body in the back or vertebral column. This vessel influences
thc Prana and Apana portion of the body and is considered as leading
Soma-Juice to the trunk of the body (TS 6, 4, 3; 6, 2, 9 and RV 10, 30,
1 and 2, 41, 5). Here the juice from the alimentary canal goes through the
abdomen to the heart.

The fifth vessel is called Dronkalasa or heart, as explained ecarlier.
The text says that Dronakalasa is placed below the left lung and it has
Dagapavitra as a filter for receiving the Soma Juice. Adhvaryu priest joins
Dronkalasa with the middle regions or the Adhvaniya and Pitabhst vessels
in the lungs. It is called Prakasamana for it contains the purified juice of
Soma in the Patabhst vessel. So it is stated that Drona contains food. (TS
5,4, 11). It is also considered healthy to the body. (RV 8, 48, 4). The other
vessel is called Adhvaniya, for Soma Juice flows rapidly from Dronakalasa
into the vessel. Dronakalasa is called the stomach of Visnu or his abode
and he is considered as scated in the heart. While commenting on the
hymn RV 9, 1, 1 (of Sukla Yajus 2, 6, 25) Mahidhara explams that Soma-
Juice flows to Dronakalasa in the end (Vide 9, 65, 20) Syena bird is stated
to fly towards Drona vessel (RV 9, 67, 14; 9, 108, 16; and 9, 25, 2) in the
sacrificer’s house created by the gods. So if Dronakalasa becomes broken,
Vaisnavi-hymns should be recited (Vide TS 7, 5, 5).

The mantra RV 9, 108, 16 means “enter the heart the Soma-store of
Indra, as rivers enter the sea after flowing through Vayu and Maitravaruna”.
It Aitareya Brahmana, it is stated that Agni led Soma into the heart, the
abode of Visnu, freeing it from the molestation of Raksasas between the
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alimentary canal and Havirdhana, mysteriously within the body. (Vide RV
3,27, 7). So the gucst ccremony of Soma is said to last till Soma reappears
in the lungs afier its passage through the vessels of the dual gods and the
Aditya Vesscls. (TS 6, 5, 6) and then Ila or oxygen of the air is given to
Indra and maruts. (Vide TS 6, 4, 9). And this is the Ila or Agni brought
by air from the sun for purifying Soma juice in the lungs and it is
symbolically expresscd that Agni joins Soma (RV 3, 62, 15; 4, 25, 1) and
that Indra tastes Soma in Agni (RV 3, 22, 1).

Grahagrahana or receipt of Soma in Soma vessels is stated below :

(a) Vesscls uscd before Dronakalasa-Upamsu, Antaryama, Indravayu
and Maitravaruna

(b) Vesscls used for taking Soma Juice to and from Dronakalasa Asvina
including Adhvaniya and patabhst, Agrayana, Adityagraha,
Adityasthali, Pratinigrahyagraha and Atigrahyagraha.

A$vinagraha is in the lungs. (TS 6, 4, 9). It is a vessel of the dual
gods. The Soma vessel of the dual gods arc Indravayu, Maitravaruna and
Asvina vesscls. The Asvina vesscels refer to Adhvaniya and Piitabhrt together
and Asvins arc personificd deities of the lungs. They bear the bag of blood
or hecart between them (RV 4, 45, 1). Sdayana compares them to horses
bearing Soma Juice (RV 4, 45, 2). They distend with sun’s light or oxygen
(4, 45, 4) of the air and contain honcy a purc Soma-Juice (RV 4, 45, 5).
“Food digested flow with your power, the fellics of your Car scatter sprays
of ncctar, as they roll on”. (RV 1, 180, 1). They bring it as a liquid (RV
1, 181, 1; 4, 45, 5; 10, 24, 6); their car docs not deteriorate by moving with
oblations (RV 7, 67, 1, 4, 45, 7); they are called Dhisnyau as they oxadise
or ingitc the Soma-Juicc in the lungs (RV 10, 24, 4; 4, 45, 5; 1, 15, 11;
10, 24, 6) and as soon as they yoke their horses they create pure impulses
in the devotee as thoughts heave with the lungs and heart. (RV 1, 180, 6;
7, 67, 1). But their chariots have no horses. They convey a rich flow of
the juice and arc called Maruttama (3, 58, 5 and 1, 182, 2). Asvina vessels
arc considered as the sccond slayer of Vrtra. (TB 2, 7, 13). They are filled
after Bahigpavamana-stotra is recited or sung, when Soma Juice flows out
of the heart for circulation in the body and this is called Bahispavamana-
Sarpana; when obstructions arc removed and offerings made to Asvins,
springs of honcy speed on. (RV 1, 180, 4). Soma purification begins when
Asvira-pasu is slaughtered for removing waste products of Soma Juice in
the lungs. (RV 4, 45, 6 and 9, 86, 44). Here the morning savana-rites end.
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X1V

The midday Savana rites deal with the supply of juice from Agrayana
vessel at the base of the heart to the senses. These vessels arc : (1) Patnivat
going to the heart, (2) Ukthya to the hands, (3) Dhruva vessel to the neck,
and (4) Sodasi to the trunk of the body and the fect. Atigrahya vesscls are
small arterics amidst these vessels, and have their supply from Dronkalasa.
Pratinigrahya vesscls (TS 3, 2, 10) are the valves in the heart which
prevent the flow of juice in the contrary direction, and cnable Soma to
flow in one direction alone. Dronakalasa overflown is Hariyojana-vessel.
The flow of Soma-Juice from Adityasthali is called its Sampata in
Dronakalasa and from Dronkalasa to Agrayana is also called its Sampata.
To sum up, Hotrucamasa is in the mouth, Indravayt in the alimentary
canal, Maitravaruna in the abdomen, Aditya-vessels on the way to the
hcart and Asvina in the lungs.

For midday-Savana rites Soma Juice is strained by Unncta from
Adhvaniya and from Patabhrt into a vessel called Udaricana; and these arc
added on the Agrayana vessel which is used as the store for Soma supply
to Visvedevas. (TS 1, 4, 10; 6, 4, 11). Adhvaniya and Putabhrt vessels arc
referred to in TS 3, 2, 2 as two scas, within which is the heart. Dronakalasa,
Adhvaniya and Pitabhrt arc called three ponds of Soma-Juice in Rk-Samhita
(Vide 5, 29, 7; 6, 17, 11; 8, 7, 10; 8, 2, 8; 9, 54, 2) for supply to Indra.
So within two scas is the heart, the abode of Vishnu; and he is described
to be in the midst of the sea, (RV 10, 125, 6 and 7) and as also bcing in
Drona vessel, (RV 4, 40, 5). The vessels in the lungs arc described as
resembling day and night, on account of their arterial and venous blood,
(Vide RV 1, 96, 5; 3, 55, 11 and 15). Adhvaniya is not sccn as it flows
in the midst of air cells, and the other Patabhrth which contains pure Juice
is scen flowing to the heart and aorta. (RV 5, 47, 2 to 5). So the Juice
which flows to the hands is called pure. (Vide RV 1, 3, 4; 10, 95, 1) as
it comes from the Aorta. In morning Savana-rites, Soma goes from the
mouth to the stomach and thence flows to the abdomen where it transforms
into blood i.e., Soma is digested therc (RV 8, 58, (69), 3) and flows from
the navel to the heart (RV 8, 61, 11) and this is bricfly referred to in TS
6, 3., 2 as going from tceth to the heart through the stomach. In the midday
and third Savana-ritcs, Soma Juice flows from the heart to the senses and
back to the heart, and thus Soma nourishes the machine of ten senses (RV
6, 44, 24). All the Soma vcessels together are symbolically referred to as
a Soma chariot driven on scven wheels (senscs), moving on its own accord,
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influenced by five Pranas. (RV 2, 40, 3 and 3, 77). It is stated in Pirva-
Mimamsa-Satras (3, 2, 29 to 35) that Soma-Juice tasted by Indra (RV 1,
15, 1) passes through Indravayt, Maitravaruna and other vessels of dual
gods and reaches Agnidhra and Patnivat.

Patnivat vessel is supposed to be the abode of all the deitiecs wherein
they all taste Soma Juice (Vide also Plirva-Mimamsa 3, 2, 36). This is the
vessel which takes Soma to the organ of the heart branching from Agrayana
or Aorta. Soma is considered to be the wife of Agrayana, the Prajapati,
and their daughter is Patnivat or the artery supplying the blood to the
heart. (Vide TS 6, 5, 8; 6,4, 11); and Nesta leads Soma Juice to the organ
of the heart; and this fact is exaggerated and described as Prajapati marrying
his own daughter. So the story has only an allegorical sense.

The midday Soma-vessels are above third Savana vessels in the
sacrificial hall.

This Soma-vesscls connected with the heart direct are called truc
ships (Vide RV 9, 73, 1 and 1, 182, 6).

The third Savana-rites deal with Soma vessels i.e., Sodasi and Aditya :
vessels. So, Soma-Juice offered for oblation in this rite consists of four
drops, of which one is taken from Agrayana or Aorta, the second and third
drops from Aditya vessels and the fourth from Adhvaniya, i.e., the Soma
Juice which flows in these vessels is used in the rites.

After Ukthya branches from the aorta, Sodasi flows to the trunk of
the body and legs.

The Dhruva vessel is above the lungs and abdomen i.e., is in the neck
(RV 6, 7, 1).

The heart is compared to a cow and is said to have four milch teats
i.e., the four Soma-vessels connected with the heart, appearing like milch
tcats to the heart. (Vide TB 1, 14, 1, 4). As Soma Juice is the blood of the
body, no mortal can taste it (RV 10, 85, 3). As the sacrifice relates to a
living body, the slightest discrepancy in the performance of even a minute
ritualistic detail, say in the pouring of melted butter on the fire or in the
proper placing of vessels etc. is sufficient to spoil then whole sacrifice;
and all the vessels and fires of the sacrifice should be cremated with the
sacrificer’s body after death, as they all denote the living organs of the
sacrificer and is of no use after his death. So they should be preserved
carcfully as sacred vessels by the sacrificer till death.
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Inside are three pairs of blood vessels with a bag full of blood called .
the heart. (RV. 4, 45, 1).

Soma and Agni are stated to be awake all time in the body, performing
their functions (RV 5, 44, 14). “Agni’s steed leads him from the left side
of the body upwards (Vide 3, 6, 1) refers to the aorta passage. Soma Juice
is considered as nectar within the mortal body and Aorta is the whitish
tube of nectar. Seven Soma rivers flow to Visve-devas for supplying them
with Soma, and Visve-devas are the lords of the senses.

Marutvatiya Vessels

Agni drinks Soma with Maruts to make the body healthy. Indra with
the help of maruts overpowers Vrtra and tastes Soma. (Vide TS 6, 5, 6;
RV 5, 60, 8; 1, 19, 9). This vessel refers to the atmosphere pressing
cverything within and outside the body. The lungs are pressed by the
atmospherc on their inside and this facilifates the actions of the muscles
and ribs, and indirectly helps the purification of the Soma-Juice. Otherwise
if glandular secretions are disturbed by bad weather, diseases set in.

The bronchial tubes and aircells are described as a tree in the ocean
of lungs. (RV 1, 182, 7) and Asvins move them by their vigour. The
windpipe divides itself like a tree of two branches, one for each lung (i.e.,
represents the two Havirdhana carts) and then ramifies into smallest hollow
twigs and Icaves called aircells. Hence the blood or Soma Juice breathes
the air in Nida.

Food and air are two chief things for man by which the body is
nourished. The air is drawn into the body by Havirdhana carts and we
have no need to buy or toil for it; but for the food, we have to purchase
and storc it in our bodies daily, and this was figuratively expressed as
being purchased by the mouth or Somakrayani (Vide TS 6, 1, 7) and so
Soma shoots are purchased. Soma is deified and described as bringing
these food stuffs as a liquid juice and supplying them to all parts of the
body and carrying away from them their waste products (Vide 9, 86, 44,
4,24, 10; 8, 1, 5). Thus Soma Juice or blood is the great circulating market
for the formation of muscles, brain, skin and other organs. (RV 6, 51, 14;
6, 53, 3) and Panis are merchants who hold away the articles from sale.

Every part of the body is governed by two centres, the brain and the
hcart, and so man has two marketable assets the brain power and muscular
power; the nerves come form the brain, and the blood is circulated by the
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heart to the muscles and organs after receiving the Soma Juice. These two
actions are referred to as Rtuyajah and Grahagrahana of Soma-Juice for
offcring libations to gods in the firc of the heart. The priests too are
different; the ordinary Soma priests are different from those of Rtuyajah.
Thus, in simple language was physiology taught to laymen in ancient
times to make them understand the working of the body within. To show
that the body nceds air and food, they used the Havirdhana carts (lungs)
and Pra-Uga-cart or alimentary canal for bringing air and Soma respectively
into the body. They showed that air enters Havirdhana as in as hollow tree
held down with root upwards and with hollow twigs and leaves called
Nida (air cclls).

To show the formation of blood within, they manufactured Soma-
Juice by mixing together many substances. They showed how the extraction
of Juice takes place in the mouth by mastication in the tecth as pressed by
stones on planks, how the Juice filtered through the mouth flows down
as in a red tube from a funnel like the mouth into the alimentary canal and
is storcd in the heart or Dronakalasa.

They represented Soma as a bird flying inside the sacrificer’s housc
prepared by the Devas, that Soma shoots sent along the Pra-Uga-cart
rcaches Havirdhana (lungs) on the 4th day to join the Agni there brought
from the sun by the air. they taught that Soma is digested by the Pranas
in the abdomen and that it is molested by Raksasas on the way between
Sadah and Havirdhana, that Agni leads it mysteriously to the heart, when
it flows through the dual gods and Aditya vessels and enters the ocean of
lungs by the footpath; where Soma meeting air is purified by Agni and
Suparna presents Indra with nectar in a whitish tube. Agni lcads Soma
through divine paths, partaking of Soma along with the gods in their abodes.

They taught also how the Juice is distributed from the heart to all the
sensc-organs or Dhisnyah, presided over by the Devas. It is also stated that
Vrira and others obstructed the flow of Soma Juice, and Indra smote Vrtra
and released the seven Soma rivers. Agni, Soma, heart and Soma-vessels
arc all deified in the mantras and Soma is described as taking the form of
a bird and meandering in its journcy through the Soma-vessels of the
deitics concerned along with Agni. They showed that the heart, mind and
mouth act both as priests and fires and gencrate animal heat within, and
they described Agni as burning without fuel in the Soma for digesting it.
They stored all the Soma-vessels around the Dronakalasa or heart and
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cxplained their use by means of the mantras. They represented the heart
as a lcathern bag containing red Soma-Juice within the two seas of the
lungs. To give an idca about the circulation of Soma Juice they represented
the priests of the sense-organs (altars) as starting from the heart and returning
thereto at then end of the rite.. The Akasa or God is within the heart, and
Susumna, subtle like the end of hair, divides the cerebrum into two
hemispheres.

XV
SASTRA AND STOTRA

A collection of Rks recited on an occasion is called Sastra and the
same when sung is called Stotra or Saman chant. Sastrﬁni and Stotrani arc
made for invoking Devas and for consecrating the Soma-Juice. When
Ajya-Sastra is recited, the Devas overpower the Raksasas who resist the
formation and the rich flow of Soma-Juice in vessels, by taking their stand
in the heart or Apardjita, which is not subject to any diseases. (TS 6-3-1).
Adhvaryu has no function till Soma gets vigour by the chanting of Saman
chants. After Ajya-Sastra is rccited, Pra-Uga-sastra begins.

Niskaivalya-Sastra is recited in midday Savana-rites after Soma is
purificd and reaches Agrayana. It is called honey or nectar and then alone
is Syena considered to have brought Soma which Indra drinks with Rudras
and maruts (RV 3, 32, 3), and he kills Dasyus then alone (RV 4, 28, 3; 6,
72, 3) and scts free the seven Soma rivers for the use of Senses or Devas
(RV 4, 19, 8; 9, 66, 6). Soma-Juice kills Raksasas (Vide TS 6, 6, 3; RV
9, 56, 1).

Each Savana-rite has its own Soma vesscls, Rtuyajahs, Bhaksa,
Narasamsa, Dhisnyah, Sastra, Stotra, Pasu and Purodasa. They all relate to
thc same scries of physiogical action in the Savana rites and teach that
there arc plurality of causcs and effects. They are donc one after another
in succession. All the organs in the body coopcrate together for Soma
going to hcart as nectar and they are all partners in the business of life.
When camasa-cups are held up and given to Devas i.e., when the Soma
Juice flows into the vesscl, it is termed Bhaksa; and Agnidhra says the
vessel is filled and there it is offered to the Devas (RV 3, 32, 15).

The subsequent process is called Narasamsa, to represent the still
flow of Soma-Juice in the capillaries. These processes arc meant for
satisfaction of thc seven Rsis or senses (TS 3, 2, 5) i.e., the organs become
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supplicd with vigour through the rich flow of Soma Juice. Soma-cups arc
filled twice in the morning Savana-rites twice in the midday rites and once
in the third Savana. Therc is also a Narasamsa rite following each
Bhaksa. The five senses, lungs and heart are called Dhisnyah. They are
also considered as fires, as they assimilate the substances after oxidation.
Adhvaryu has no voice in Dhisnyal, as the flow of the Juice is duc to
blood pressure rather than to the muscular tissue of the arteries. It is the
work of Udgatarah to sing Saman chants for restoring the equilibrium of
the functions of the parts of the body.

Dhisnyah are, thus, stations in the blood circulation. The circulation
of the Juice from the heart to the organs and back to the starting point is
called Pavamana Sarpana. So all the departed return to God in the heart
or to the First cause. Some vessels filled are called camasah; and they may
be considered as Soma-rivers supplying the organs. The regulation of this
supply through the nerves to the vessels and organs are called Rtuyajah in
Rtu-vessels, and so camasa-vessels are placed in Rtu-vessels. The rapid
flow in the vessels is called Bhaksa, and the flow in the capillaries or
minor distribution channels is called Narasamsa. Dhisnyah or sense organs
(TS 6, 3, 11) may be considered as stations to which the main circulation
channels arc taken from Soma-rivers, the heart being the pumping station
for receiving the supply, for sending it and for receiving it back (RV 10,
125, 4; 4, 18, 7; 9, 66, 6).

The Juice in the vessels flow in one way, and any resistance to it is
considered as the work of the Raksasas. The following story explains their
obstruction work. After Maitravaruna-sastra, thc Devas defeated the
Raksasas on the south side (of the sacrificial hall) in the morning Savana-
rites; then aftcr Brahmanacchamsi Sastra, Indra defeated them in the centre.
There Acchavaka by reciting the Indragni-sastra defeated them in the north,
and Agni defeated them in the ecast. The Asuras, defeated eastwards, went
west, when the Devas awoke and posted mind and senses in the west or
waking state. (Vide AB 2, 7, 1). The various directions the Raksasas took,
refer to their obstruction to the preparation of and to the rich flow of
Soma-juice from the abdomen to the heart and on to the senses.
(Dhisnyah, TS 6, 3, 1). The Devas and Asuras from the very beginning of
creation churn the ocean of Soma Juice, and Asuras are defeated while
obstructing the Devas in their constructive work and in the end the Devas
succeed with the help of Visnu, the deity of the heart, i.e., pure and rich
flow of blood goes from the heart to the senses or Devas and hence Soma
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is asked to go the Gods. (TS, 1, 3, 4, RV 10, 114, 3; 10, 125, 3 and 4; 4,
42, 7). '

Rtugrahas relate to the regulation of Soma-Juice in the vessels and
organs of the body. The mantra are related in 1-15th Stkta and 2-36 and
37th Siktas of the Rk-Samhita. Here oblations of Soma-Juice are offered
by Hota and his assistants who arc called Dhisnyavantah and are called to
duty by Maitravaruna, i.e., by impulses from the spinal bulb. The Prana,
Apana and Vyana form represented by the oblations rclate to the regulation
of the supply of Soma-Juice or keeping the tone thercof in the Soma
vessels, in the heart and in all parts of the body, through the nerves
concerned.

The priests hold the seven reins (Vide RV 2, 5, 2; 2, 12, 2) and are
called Camasadhvaryavah. Hota regulates the supply in the mouth, Pota of
the supply to the maruts, Pragata in Maitravaruna vessel, Agni of supply
from the heart (RV 2, 36, 4) Asvins to the lungs, Nesta to the organ of the
heart and Brahmans to the other Soma vessels. In the Yajur-Veda, the term
Dhisnayah refers to the altars of sense organs, lungs and heart. In Rtu-
vessels arc camasa-vessels placed to show that they arc governed in their
supply by the nerves concerned. If one enquires what the symbolic vessels,
fircs, mango-leaves, grass, and ghee etc. Represent in Grhya ceremonies,
he will find the necessity of investigating the principles of sacrifice and
adopt the interpretations given here about the Soma-vesscls of the sacrifice.

Gavamcarah refers to Soma-circulation, Gavamlabha referred to in
RV 5, 30, 10; 9, 72, 1; 1, 151, 5, means the winning of Soma or full flow
of Soma-Juice in the vessels. The aorta too is spoken of as full of Soma
Juice in RV 9, 74, 8.

Circulation of Soma Juice is very well described briefly in RV 10,
125 Stikta, which is expressed by Ambhrani or the deity of the Soma-Juice
scated in the heart. Ambhrana means a pot i.e., the Dronakalasa. Hence the
word Ambhrani. She states, “She (the heart) is moving with Vasus, Rudras,
Adityas, Visvedevas, and facilitates thereby the actions of Maitravaruna,
Indragni and Asvins; thus she causes the preparation of Soma Juice and
supports Tvasta, Pusa and Bhaga; she gives Soma-Juice to the sacrificer
for his sacrifice, she joins the sacrificial Juice of the two worlds (chest and
abdomen) in the heart, by the beats of which the Devas conduct the working
of the scnses and other organs in the body. She supplies Soma to all the
sense organs and makes them perform their functions, and she definitely
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says that she gives intellect to man and makes him powerful. She controls
the manifestation of the feelings of mind (Rudra) on the heart, gives
vigour to man, pervading the three worlds of the body, her creator is
scated in the midst of the occan of lungs (i.e., the heart) and in the milky
ocean of the Universe ctc.”

The names of Soma vessels are described in the Pra-Uga-gastras ***°

and absorbed in the digestive organs (Maitravaruna graha) and transformed
as blood, and purificd before entering the heart; and no mortal can taste
it. Thesc it is circulated to all organs of the body (Dhisnyah). The morning
savana rites deal with foodstuffs swallowed, digested and absorbed as
blood and purified and entered into the heart, Bhaksa, Sarpana and
Narasamsa representing the various processes.

The term Narasamsa refers to chemical heat in the capillaries.
Adhvaniya represents the forcible flow of blood from the heart into the
lungs, and Putabhrt represents the arterial blood in the tube which flows
to the aorta at the basc of the heart. Patnivat refers to the coronary artery
from the aorta to the heart. Dhruva represents the spinal bulb. Hariyojana
is arterial blood. Agrayana is Aorta, §0da§1 is referred to in 8. 69 Siikta
of Rk-Samhita. The third Savana-rites deal with flow of Soma Juice to the
abdomen and legs from the aorta, and with venous blood which reaches
the heart from the internal viscera.

X1v
AGNI (FIRE OF LIFE)

Agni is brought through air to the lungs (Havirdhana) as a messenger
of Sun. e is also kept with Soma vessels till death and he is always
awake in the body with Soma (RV 5, 44, 15), i.e., he comes with Soma,
1s with Soma, and goes away with Soma. Agni too is described as himself
doing the sacrifice to the gods (RV 1, 14, 1); he is in the sacrifice, and
tastcs Soma along with Devas in the vesscls dedicated to them. Indra
tastes the Soma-Juice in Agni.

A question ariscs how could Agni offer Soma oblations to gods, after
they arc burnt away in the fire. He lcads Soma through Divine paths. He
takes Soma to the heart mysteriously on its being molested by the
Raksasas between the abdomen and the lungs on the fourth day (RV 3, 27,
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7). So Agni is not the ordinary fire. To investigate into this matter, let us
sce how the 1 and 2 Prasnas of the fourth Kanda of Zait. Samhita state
about Agni. There it is described that Agni is kept on the skin and on the
lotus-lcaf, He burns within, without making the heat felt outside on the
skin of the body. It is not to be generated on carth, in air or in the sky but
is kept within the body. Ignited Agni enables Devas to taste Soma Juice
and gives them vigour. Agni carries Soma oblations to the Devas for the
sake of man (RV 1, 45, 8). The fire or animal heat is generated in the body
after digestion of Soma (RV 8, 69, 3) and Devas tastc Soma through the
path of sacrifice.

All these functions point only to the Agni who is gencrated after
supply of Soma-Juice to the parts of the body (RV 1, 23, 20; 3, 62, 15).
Thus Agni is gencrated through oxidation along with Soma. It refers to the
chemical heat, produced during oxidation in the tissucs of the body.
Oxidation takes place in the midst of Soma-waters without any fuel and
gocs on without light being given out. Hence the description in the Yajur-
Veda is correct. So the description that Agni is kept on the skin and on the
lotus-lcaf has to be considered according to the symbolic sensc of the
Tantric rites. The skin refers to the chest skin, and lotus refers to the heart,
and the expression Heaven and Earth refers to the heart, and the cxpression
leaven and Earth refers to chest and abdomen. The term lotus in the
above sensc also occurs also occurs in RV 8, 61, 11; 6, 16, 30, ctc.

The fire is kept according to the hymns 1, 96,5 of the Rk-Samhita, in
a red tube in the form of sling hanging round the neck i.e., in Sikyapasa
or alimentary canal within the body. Agni (Ukhagni) has to be kept above
the navel. Besides, the sketch of the Sycna sacrifice and the mantras rclate
to the alimentary canal which is built in the form of a sacrificial altar. In
Mahabhdrata. (Anusasana-Parva, 43, 18) heart is described as a lotus in
the pond of lungs with firc burning in it without fuel. In Rk-Samhita too,
" Agni is described as burning without any fuel in Soma-waters (RV 2, 35,
4). The path of Agni for Soma is unobstructed by Raksasas, so he is
praiscd as facilitating the dutics of all Rtviks, (RV 10, 91, 10). Agni
sweetens and purifics the Soma Juice in the lungs (RV 1, 13, 2) i.e., turns
the venous into arterial blood.
The Devas kindled Agni who nourished them. (RV 1, 96, 1) and he
knew their abodes, (RV 1, 72, 7); and he is addressed as Vanaspati or Agni
in living matter (RV 1, 13, 11), giving vigour. The firc is burning off wet
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food in the whole body bit by bit, and the circulation of Soma-Juice
distributes the heat. Oxidation generated heat and gives man the power to
move, and Agni grows in Dhisnyah or sense organs (RV 4, 3, 6), and
makes man healthy (TS 5, 6, 60; RV 1, 13, 12). Agni Somiya rite is
performed to celebrate the killing of Vrtra in the abdomen (Vide TS 1, 6,
11 and 6, 1, 11). So digestive action creates fire or chemical heat or
oxidation of the raw materials of the Soma Juice supplied to Dhisnyah i.e.,
he who wants to do Soma-sacrifice must keep Ukhagni (TS 1, 8, 21).

Devas created Agni for killing the Raksasas i.e., for removing the
resistance to the flow of the juice (RV 6, 16, 48 and 4,4, 1). The generation
of heat in the sense organs is called Ahavaniya which is generated on the
supply of Soma-Juice to the organs from the heart. i.e., it is considered as
generated by Agni from the heart (RV 1, 12, 6 and 1, 15, 12). Just as Agni
generates heat and gives man power, so also the inner Light in the heart
becomes a mysterious invisible force when contemplated and realised,
(Vide RV 5, 3, 3; 1, 13, 5; 1, 18, 7), and help man in all his actions. It is
he who is cver and anon within the heart, protects man in the sacrifice of
lifc which is accepted by the Gods, (RV 1, 1, 40).

So the commencement of Rk-Sambhita teaches the conception of the
All pervading Being as remarked already. As these ideas could not be
explained all at one time to an ordinary mind, they arc found scattered in
many Suktas in various ways. Hence there are many Stktas for Indra and
Agni scen by the Rsis in the various mandalas and these ideas have been
fished out here and stringed together for a better understanding of the
subject.

Agni is addressed as giving rise to three activities in the body i.e., (1)
in Purodasa (respiration) (2) in Soma all over the body and (3) in ghec
(mental oblation or vibrations). (RV 1, 140, 2 and TA 3, 1, 1) where the
term “ghee” applies to mental vibrations lcading to feclings and thoughts.
Agni has three pavitras Prana, Apana and Vyana, and Agni is called, [la,
Mahi and Sarasvati.

InTS 5, 2, 5 it is stated that six bulls plough the alimentary canal for
purposes of digestion i.e., it relates to the secretion of glands for the
digestion of food stuffs all over the alimentary canal and this is considered
also as the function of Puisan (Vide RV 2, 40 Sukta and 1, 23, 10).
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In Sukla-Yajkur-Samhita (18, 52) it is stated that Suparna deity of the
liver, killed the Raksasas with his wings; the three lobes of the liver are
described as being dark-red in colour (TS 5, 2, 4); and the contraction of
the muscular coat of the stomach first of onc part and then of another, is
considered as the movement of Visnu. (TS 4, 2, 1). The stomach is called
‘curd vessel’ referring to the acidity of the materials therein. The term
lokamprna or the vessel which fills up the space fully without leaving any
cavity, refers to the small intestines of the body. All the digestive organs
are stated in TB 2, 4, 3. “Through the grace of Varuna the liver gives rise
to bile, the small and large intestines prepare good juice like cows, as also
the spleen all do their respective functions in the body naturally”. The
vessel of small -intestines is also described as thrown into coils in the
abdomen round the navel (TS 4, 2, 4) and food is cooked there (Vide
Satapatha—Brahmana 7, 3, 2, 1), and the term Ukha signifies boiler. In
Taittiriya (4, 2, 5) and Rk-samhita (10, 101, 5) reference is made to Soma-
waters emptying themselves round the navel. ‘

Marjaliya fire is the chemical heat generated in the large intestines
and the vessel is used for cleaning the impurities (i.e., toxins in the blood).
All dance after Soma is assimilated and formed as food and call it sweet.
(TS 7, 5, 10 and AA 5). The sweet Juice flows into the heart after leaving
the navel (RV 8, 61, 11). After the full formation of Juice is the worship
of Sycna made.

Indra is the deity called Sutrama, as the capillaries are a net-work of
threadlike vessels through which the Juice (blood) is supplied to the organs,
and he cooks sweet food there and so is called Narasamsa. (TS 1, 8, 21).
Some tube (Somagraha) and Suragraha (lymphatics) are described as passing
through the hole in the diaphragm which is called food-path, in opposite
dircctions through which Syena took the juice to the heart. (RV 5, 47, 3).
These two circulations are referred to as two paths in RV 10, 88, 15. The
capillary action is referred to in Sth and 6th Rks of 14th Sukta of 9th
Mandala of Rk-Samhita, and the sacrifice is called Satitramani in Taittiriya-
Samhita, In this rite maitravaruna calls to duty Adhvaryu, and praises
Indra and the three deities Ila in the lungs, Sarasvati in the brain, and Mahi
in the abdomen. Prana and Apana regulate the blood and lymph in the body.

Ukhagni (or chemical heat) rite is after supply of Soma-Juice. (TS 1,
8, 21). After that is Sattramani (capillary action) and then the receiving of
Soma in vessels. Plsan supplies six secretions of glands. (RV 1, 23, 10).
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“We drank Soma to scc the Divine Light and knew the gods™. (RV 8, 48,
3;3,39,7; 6,9, 5).

XVII
REAL FUNCTIONS OF RITVIKS

Thus the parts played by the priests represent different functions of
the several parts of the body. All sacrifice is meant for facilitating the
constructive work of the Devas. Hota recites all the Rk-Mantras and does
the functions of the mouth. Subrahmanya is tongue who first enters and
announces the sacrifice that begins. Brahma then turns the mind to the act
and judgces the performances in silence, i.e., in a quiescent mind are senscs
controlled (RV 2, 5, 3). Maitravaruna comes when the action of the
sympathetic system is concerned and regulates the Soma course (RV 4, 30,
2,6, 69, 2; 10, 30, 1). His vessels look like milch teats of a goat (TS 5,
1, 6), the chest and abdomen representing the teats thereof.

The cows of Maitravaruna milch sweet blood or keep the tone to the
blood vesscls in the three worlds of the body deriving impulses from the
brain (RV 1, 15, 5; 5, 69, 1 and 2; 5-62-3) and inspire the sacrifice for
man’s happiness (RV 1, 2, 4). Maitravaruna scparates the digested matter
from the undigested ones (RV 1, 139, 2). The stick in his hand which he
receives from the sacrificer, represents the spinal cord. Maitravaruna
rcgulates the circulation of Soma, the generation and distribution of heat
in the body (RV 6, 49, 2; 7, 60, 12) and he induces all reflex actions.
Agnidhra comes where the actions of the heart are in play, and the beats
of the hcart are regulated so as to influence the mind (TS 6, 3, 1).

Adhvaryu and his assistant play the of muscular and glandular
movements of the body and help the sense (RV 2, 5, 6). Nesta (motor
nerve) leads the Soma-Juice from the aorta to the heart. Unneta supplies
Soma to the blood vessels. Nestd and Unneta supplies Soma to the blood
vessels.

Nesta and Unncta represent the motor and spinal nerves regulating
the supply of blood. Gravastut recites mantras of the ninth mandala relating
to the circulation of Soma-Juice to represent the long duration taken for
digestion of Soma in the body. Pota (spinal nerve) leads Soma from the
alimentary canal (RV 1, 15, 2 and 2, 5, 2). The nerves hold the scven reins
of supply to the senscs (RV 2, 5, 2).
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Udgata and his assistants come to sing Sama-chants for restoring the
cquilibrium of the functions of the various parts and to inducc a calm
atmosphere all round. The sacrifice has “ten priests” (TB 2,2,1,6): mind
and senses arc the priests of the sacrifice. The term Rta refers to the
Iiternal Law.

inrynx or Prenkha

In Mahavrata-rite, to tempt Asuras and make them go away Nis
kaivalya-Sastra is praised in Aitarcya Aranyaka (1, 2, 3) it is stated that
there arc two planks or vocal cords which move only in one way; their
vibration is caused by a blast of air driven between them from the lungs.
It is one span above the heart. Hota alone is his seat (mouth) utters sounds
and all the damsels sing their tunes (TS 7, 5, 8 and 9). By the action of
muscles (Adhvaryu action) which stecken the vocal cords, the tension of
the vocal cords is varied, and different notes arc produced. The deity
Sarasvati controls the flow of voice in the organ (RV 6, 61, 7). Here
Adricarma refers to tonguc, Dundubhi to mouth, DatranI to tecth, Pani is
tongue, and Vardhna is lcather-strap or mouth. ‘

XVvIl
MIND, SENSES AND HEART

By Praniyama, man prolongs life. During Prandyama process when
Prana and Apana come in contact the resultant is Vyana which regulatcs
the regularity of the beats of the heart. Through small arteries which are
connected with the medulla (Dhruva) the beatings of the heart may be
regulated i.e., through nervous impulses passing down the vagus nerve
from the spinal build, the muscular fibres connected with the heart may be
controlled. Through then control of the manifestation of fcelings expressed
on the heart in Vyana, the feclings of mind may bc controlled.

Thus, in Pranayama, mind may be controlled, and involuntary muscles
turned into voluntary ones. Heart is considercd as a meter for gauging
health and feelings of mind through the disturbance or otherwise of heart-
beats; and brain is considered a magnet of the human machine which
brings into action the inner mind, on the ordinary one becoming quiescent
and tranquil. This is called intuition. Just as a machine is set right by
working on the magnet in times of accident, so mind if kept calm and
stand-still like a magnet, will help man in taking correct lines of action
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and original lines of thought at times of crisis. Man’s mind should be
diverted always towards God in leisure hours by the contemplation of His
Omnipresence in calm mind (RV 1, 22, 20), so as to prevent idle thoughts
from disturbing the brain at any time whatever. Man possesses a dual
nature, Daivi and Asuri (TS 3, 3, 7). So also Rudra, deity of mind has a
calm appearance (ibid., 4, 5, 1) and a fierce form ibid. 5, 7, 3). In the
conflict between the Daivi and Gsuric nature lics knowledge, peace of
mind and happiness.

Patni is feelings affecting the heart; patni is the connection between
heart and mind, and this is the meaning of the term ‘Patni’ in Patnisamyaja-
rites. Through quickened heart beats, the emotions of the mind may be
known and so Tvasta is considered as the deity of the emotions (TS 6, 3,
1) or pasu. The heart moves of itself and moves all the gods, supplying
Soma to the sense organs and supports them (RV 10, 125, 1 and 2). Heart
is the sacrificial post to which feelings are tied and slaughtered (TA 6, 64).
Heart is Vajra, being invulnerable and unaffected by diseases and this was
given to Indra as a weapon by the deity Tvasta (RV 1, 61, 6). RV (10, 53,
9) refers to Tvasta or heart who bears the blood-vessels arising from or
entering into the heart. He is called Visvarapa through the quickened heart
beats. Tvastd’ Son, Visvariipa, had threc heads with which he drank different
fluids arterial and venous in the heart. (RV 10, 8, 9). Hence Tvasta-Visvaripa
is invoked in Apri hymns of Rk-Sambhita.

Aghara referred to in TS 1, 1, 12; 2, 5, 11 etc. refers to motor impulscs
from the brain crossing in the spinal bulb. Through Aghara oblations,
Indra got his powers (TS 1, 1, 12). Aghara oblation is made diagonally in
fire (RV 10, 129, 5).

All the nerves of the senses spring from the brain, which controls the
scnses like the nave of a wheel (RV 2, 5, 3).

Acts done in Vyana become more powerful (Vide Chapter i of
Chandogya Upanisad).

When mind becomes calm and stands still, conscience gradually
expresses itself, help the intellect in taking correct lines of action, give risc
to intuitions and facilitatcs memory. A calm brain is called Sahasrara, and
it helps transformation of thought-power too.

It optic nerve is controlled by rotating the cye balls or by successive
inhalation and exhalation slecp may be induced. '
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communion with God, realizing Him, for all men are liable to error through
ignorancc or temptation; and Devas regulate the whole Universe. The
human machine and all creation too is a wonder, how man thinks, enjoys,
awakces, dream etc. whence and why he comes into this world, how he
grows and dies without taking anything with him, arc all wonders. The
following ideas if felt after self-introspection will shed a softening influence
and practically deliver the mind from fear of death at the timc of departure
from this world, and bring inward peace and light.

Suffering is common to all, but the time of suffering varics according
to the stage of life; one suffers in early life, another in middle life and the
third at the end of life. All men are not in God and so sufferings are felt.
A wisc man feels that his body suffers and not the self. This body of flesh
1s not his; he is a spark of the Divine. He is ‘kesi’ (10, 136 Siukta of Rk-
Sambhita). The whole creation including the body of man is the creation of
Sun’s rays (RV 1, 161 Sukta). He came alone in this world; then why
should he feel for the loss of what he mistakenly considered as his own
and what he has to cnjoy only till life time? His real property is the city
of his heart and the knot of the heat too bursts away on his death.

The Vedas become a divine force to those who realise and practise
the truths of the mantras. Pavamana-sarpana teaches that all go to the First
causc (TS 3, 1, 10) after death, and man’s abode is really in God. Love
is rcally forgetting one’s self with mind absorbed in God. We have drunk
Soma, wc have beccome immortal, we have attained the Light and we have
known the gods (RV 8, 48, 3; 3, 39, 7; 6, 8, 5). Unless mind becomes
sclflcss with mental equilibrium, there will be no peace in the end or
universal happiness. This is the real Soma-pana aimed at in the Vedas.

Tvasta is praised as giving vigour to the circularion of blood by
contraction of the heart, and the circulation of Juice is termed as Juice
pressed by Visnu in RV, 2, 22, 1.

XIX

(@) In gycnaciti, the altar is built in the form of a Garuda-bird with
alimentary canal within and with wings to represent the liver lobes.
The bricks are laid reciting Yajur-mantras regarding Ukhagni (TS
4, 1 and 2 Prasnas). The bird is described in chapters 26 to 28 of
Anusasana-Parva of Mahabharata as having soared high as Udana,
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controlling both Prana and Apana (Elcphant and Tortoisc) in its
claws and sat on the trec of circulation of Soma-Juice and then
perched on a hill (Gomanta or Medulla) and killed Prana and
Apana, producing Vyana by their conjuction and uscd the arterial
blood in its journcy and finally flew across the ocean of lungs to
the heart or Indra’s mansion with nectar in a whitish tube. The
hymns relating to Syena show the passage of Soma within the
body of man, winding like a bird thercin. This story represcnts
blood reaching the heart, meandering like a bird through the blood-
vessels of the internal viscera within animal heat.

(b) Isti or minor rite is donc in Pragvamsa for the attainment of desired
objects. Tantric rites are performed invoking Vasu-rudradityas. If
certain operations or rites arc actually gone through, reciting mantras
rclating to the functions of the connected organs, certain results
follow as a scquence of cause and effect. Attempts are made to sct
a causc in motion by minimising its conscquences, and the operator
endeavours to control a natural force imitating its manifestations
and visible cffects. The Siktas relating to rain, Pra-Uga-Sastras,
Suncsscpa-Siikta and mantras relating to the cure of certain discascs,
arc coupled with meditation on the Omni-presence of the Supreme
Sclf.

“Man is bound in life endowed with a body, mind and facultics”. He
has to usc them for attaining knowledge and happincss. He has to act like
Indra, killing Vrtra (bad naturc), has to know the gods, and attain Inner
Liight, and aim at immortality.

Recitation of stiktas according to their significance facilitates gradual
concentration of mind by suggestion (or gaze) in a determined manner
combined with contact-passes; it develops a higher degree of vital force,
to cxercisc the dormant mental faculties. As a man thinketh, so is he; and
success is merely a question of the right method. The distinctive features
of the gods as rclated in the hymns of the Rk-Samhita are noted below to
usc the right method.

Visnu supports the Dharmas and the three worlds; at whosc feet there

1s a perennial fountain of nectar. His three strides represent the influence
of his Divine Will. He is the friend of the soul. He is in the centre of all
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things. Indra with the help of the deity of the heart, kills Vrtra. As Soma
or vital force has to be sent from the heart to influence the nerves concerned
in the part of the body; contact passes and suggestion through firm will
power called Sankha. Dhenu, Cakra-mudras etc. are made according to the
significance of the hymns. (1, 15 Sikta, 2, 36 and 37 Suktas and 10, 125
Stkta). In matters beyond man’s control (1, 22, 16 to 21), hymns are
recited for His rays to pervade everywhere and kill Vrtra i.e., to change
the environment through meditation of His omnipresence. These mudras
relieve pain and suffering.

Visvedeva are Stiktas relating to these deities create a calm atmosphere
around and are called Santi Siiktas.

In a special sense the term relates to senses also.

Agni are (1) Fire of life. (2) Inner light in the heart. To induce vitality
the five Pranas concerned are induced as per Apri hymns (1, 13, Sikta).
Agni is invoked for manifesting the presence of the other dcities for
development of mental facultics and for burning the cvil disposition in the
ors. (3) Ilagni or oxygen invoked for oxidation in the body.

Manyu is Will-power with suggestion or projection of thought (RV
10, 83 and 84 Siktas).

Pra-Uga Sastra and Ambhrani Sitktas are recited to invoke the gods,
concentrating the mind on the parts concerned. (1, 2 and 3 Siktas).

Rbhus are Sun’s rays which create the body of man and the material
world.

Purusa arc Removal of wandering or vain thoughts can be made by
imagination of Virat or mediation of His Omnipresence, (the first seven
Suktas of first mandala, 10, 90, Suktas and 6, 47, 18 of Rk Sambhitd).

Vasu-Rudra-Adityas are Devas of the three rcgions.

Varuna arc the Unknown or mysterious path for celestial bodies. On
Sclf-introspection Varuna removes Varunapasa or defects, sins, temptations
or miserics. Rk-Samhitd Sunasscpa-Siuktas and 7,86 Stikta). Vasistha realised
Him as a ship in the occan.

Indra are (1) triumphs, kills enemies. As soon as he is born, hc

pervaded Heaven and Earth. Daivi or Good nature; (2) God in the csoteric
sensc. '
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Vrtra arc Obstacle or evil forces.
Pisan arc For material growth, shows way for truth or progress.
Savita arc Crecator; Gayatrl mantra.

Rudra are Cool and fierce; cures diseases. Makes whole village
prosperous through man’s suggestion or imagination. Being fire he kills
passions, protects against fever or molestation from cnemies.

Tvasta arc Organ of heart. Asvins give health.
" Usa imparts truth, light; removes darkness, theft or hate; daughter of
heavens; appears before the Sun.
Sun arc Door to upper regions; equal to all; creates colours, gives
sight; takes away diseascs or darkness. Gives health and good path.

Rta are Iiternal law. Maitra-Varuna controls Prana; makes man skilful;
leads Soma; gives rain.

Sarasvati gives intellect and light in Sahasrara for projection of
thought.

Indragni, Indra-Soma are for killing evil forces in the body.
Brhaspati are for good words and concentration of mind.

(c) Rbhavah are sun’s rays (Yaska’s Nirukta, 11, 2, 4 of Daivatakanda),
and arc said to have come from divine paths. The dcities build the body
of man (RV 4, 36, 2); set going the lungs, brain and heart, (Vide 1, 161
Sukta of Rk-Samhita). They fashioned the verses of gods (bodily organs),
created the senses, put life cven into a dead carcass, and turned one vesscl
into fourfold i.e., muscles, bones, blood vessels and nerves. They enabled
the deitics of organs to taste Soma-Juice or get the supply of blood from
the heart. Even Soma came from Sun’s rays. Sun’s rays or Rsis (maric his)
created the bodies of man (Vide TA 1, 27). Agni gives energy to the senses
from the Sun’s rays (RV 1, 14, 9). Sun’s rays are referred to in 8, 67 Stkta
of Rk-Samhita, (1, 24, 15; 1, 89, 10; 1, 161).

XX
(PASU RITES CONTINUED)

In these rites fire is churned first and then the animal to be victimised
1s brought and ticd to the sacrificial post near the northern Soma altar and
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then taken to the place of slaughter with fire carried before it by Agnidhra.
There it is sacrificed, unknown to others.

Ordinarily, the sacrificc is begun by the Yajur mantra “we have come
to the divine sacred place where the Devas had performed the sacrifice
before” i.e., it refers to the sacrificer’s house or the body of man. Then the
Supreme Self is contemplated as a guide to purge the mind of all thoughts
of ‘my’ and ‘mine’. With mind and all scnses concentrated in God, “We
give our thoughts to Him alone, for it is blissful to do so,” and the sacrifice
is begun after mind turned thereto. The intention of the sacrifice is stated
{0 the cffect that he may become the killer of Vrtra and not of an animal,
and no living animal is mentioned in the mantra. From this it may be
inferred that the killing of Vrtra was actually done in a metaphorical
sense, during the time of Rk-Samhita. This animal Sacrifice was later on
developed keceping the original mantra. '

"The exccutioners of the animal are not ordinary men but divine oncs
who work with mortals in the mortals in the human body (TB 3, 6, 61).
The maruts tic the rope thrice round the post (TS 1, 3, 6). The fact of fire
being taken by Agnidhra before the animal to be sacrificed, shows that it
is not slaughtcred in the ordinary way by a sword, but killed in Agnidhra-
firc by the gods in a separate place, unknown to the ordinary priests; No
mantras arc recited on the occasion, proving the fact that there is no mortal
immolator of the animal. It was alrcady stated that the term pasu is not
found in thc Rk-Samhita in the ordinary sensc of an animal victim to be
slaughtered. The Devas are the real priests of the sacrifice, and the vessels
too refer to organs of the body. So the Pasu question has to be understood
by the Tantric rites of Yajur-Veda in the light of thc mantras recited on the
occasion.

In TS 6, 2, 6, it is stated that the so called animals are the senses. In
TA 6, 64 it is explained that heart in the sacrificial post to which feelings
arc tied and slaughtered, and so the deity of the heart viz. Visnu is also the
deity of the sacrificial post. Let us examine the rites regarding the sacrificial
post. The post is a branch of a living tree, cut after agni is taken to
Agnidhra (hcart). The object of the sacrifice is mentioned to be immortality
(RV 1, 170, 4). The post is consecrated for attaining the supreme abodc
of Visnu (TS 1, 3, 6). The branch is cut for performing the sacrifice
rclating to Visnu, and the oblation too is made to Visnu.



Purusa-Stikta 219

The story goes that the sacrificial post got its symbolical name by the
gods having gone therefrom to Heaven, and that all who knew the rcal
meaning of the term also go to heaven. So it is not an ordinary sacrificial
post that is intended in the ritual. It is also stated that the post had its
tapering point upwards and that the Devas while leaving it for Heaven,
planted it topsy turvy with its base uppermost and the conical part
downwards, so that man may learn its symbolic mcaning for attaining
Ilecaven like the Devas.

This description actually refers to the heart of man implanted at the
tinc of birth in the fashion above described. Heven RV 10, 90, 15 says
that the Devas bound man as a “Pasu” to a body at the time of birth with
scnses and facultics endowed to him for undergoing life in this world
which is considered a sacrifice amidst the conflict of forces going on in
the world. It is stated in the Upanisads that this knot breaks away at thc
time of death in the case of wise men who become free from the bondage
of life.

So the sacrificial post has to be known and then prepared (RV 3, 8,
3 and 4). While chopping the branch, the sword is asked not to harm the
body. It is also stated that the branch grows during the sacrifice, removing
ignorance and giving beauty and that affects the three worlds of the body
when it is planted in the sacrifice (Vide TS 1, 3, 6) and it leads to know
the resplendent Visnu’s abode. (RV 3, 8 Sukta). It shows the divine paths
(3, 8, 9). It is stated in Aitareya-Brahmana (6, 3) that the cloths wound
{lound the post give life thereto. The divine Maruts tie the rope round it.

'he honey besmeared to the post by the Sun is not an ordinary one. It is
said to be divine.

Taittiriva-Aranyaka (3, 1, 1) cxplains the ghee as mental vibration.
The post is meditated to give Light to the sacrificer (Vide TS 1, S, 3).

So the victimised animal too is considered an oblation of the mind
(TS 3, 4, 2); and by this ritc Brhaspati got his wealth of knowledge. (/bid.,
1, 3, 7). Besmcaring of ghec to the post is intended to fix it firmly. As
emotions of mind express on the heart and quicken its beat, the ghee
besmeared reduces the irregularity of the beats to its normal state.

The sacrifice is for removing Ahamkara which distracts the mind.
The post is thrown away by the Devas after the completion of the sacrifice,
referring to its cremation after death of the sacrificer.
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Agni is produced near the sacrificial post by churning two picces of
wood, and is then thrown o Ahavaniya (chemical heat), and is asked not
to burn anything. Agni is considered as killer of Vrtra, (RV 6, 16, 34) and
refers to Aagnidhra who consumes Dasyus (RV 4, 28, 3). The chopping of
the branch of the tree for the post begins only after Agni and Soma are
brought to Agnidhra side (Piarva-mimamsa-siatra 5, 1, 27). As the fire
cannot burn the body, it refers to Agni of the heart, to the deity of which
the post is dedicated, where Agni is produced in Vyana through Pranayama
by the conjunction of prana and Apana (Chandogya-Upanisad 1, 3). This
Agni is called the executioner in RV 3, 4, 10 and 10, 110, 11. It is the
Vyana firc that kills the victim of emotion ie., rclcases man from the
bonds of Yapa (RV 5, 2, 7). It is this fire which controls the heartbeats
from being quickened by the emotions and does not burn the body within.

Apri hymns are recited in Pasu rites. They occur in various mandalas
of the Samhita invoking the same deities and conveying the same ideas.
Being a Tantric one, no clear idea can be had according to the literal sense.
The interpretation of the Aitareya-Brahmana resolves the symbolical
language. The hymns relate to the actions of five pranas in the body. The
first threc hymns relate to the Pranic process in the lungs which sweetens
by oxidation the Soma-Juice and turns it into arterial blood. The fifth Rk
relates to Udana which gives rise to the knowledge of immortality.

The other Rks relate to the three Pranas of the body and to the action
of the heart-beats. Prana and Apana are divine priests. The deities Ila,
Bharati and Sarasvati relate to Agni in the lungs, brain and abdomen. I1a
refers to oxygen, and Tvasta refers to the organ of the heart. Narasamsa
refers to chemical heat in the capillaries.

The term ghrtaprstna in RV 1, 13, 5 refers to the mind as TA 3, 1,
1, cxplains ghee as mental vibration. So the fifth hymn rclates to the
rcalisation of God after victimising the lower nature of man. Hence no
slaughter of an animal-victim is contemplated in the mantras recited during
Pasu rites. The freedom from the bondage of Varuna is the result aimed
at in the rites (TS 1, 3, 11). And there is an Apri-sikta too for the flow
of Soma Juice (RV 9, 5, Siikta), and the removal of resistance to it. In the
3rd hymn of the 8th Sikta of 3rd mandala of Rk-Samhita, the post is
referred to as a living one i.e., as belonging to a living body.

In TS 3, 1, 4, Aditi is requested to remove the bondage preventing the
salvation of man. Then the Devas kindled the firc and Prajapati turned it
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into Agharagni. (TS 6, 3, 7). Aghara oblation is made in silence mentally.
(ibid., 2, 5, 11). Thus Aghara refers to some section of mind. The oblations
are made by Sruva or Prana, and it cannot be taken in the ordinary sense
as it is accompanicd by attainment of light or knowledge. (RV 1, 170, 4).
Through Aghara alone, Indra got his power to perform exploits (TS 1, 1,
12); and this act is dedicated to Visnu; it refers to the motor impulses from
the brain crossing over in the spinal bulb to the other side (RV 10, 129,
5); oblations are made diagonally, it refers to intuition from the brain and
so the use of this fire has nothing to do with the killing of the animal.

When the diaphragm of the sacrificed animal is being removed by the
instrument, it should not be touched by the hands, and the maruts throw
the instrument forwards and backwards. And the instrument too is divine
(1S 6,3,9).InTS 1, 3,9 the instrument is addressed as Heaven and Earth,
and as such no instrument for the removal of the diaphragm is meant
under the circumstances. As the Maruts operate on the instrument, and as
no injury is to be caused in the removal, the rites, being Tantric and
symbolical, refer only to thc Maruts who contract or enlarge the diaphragm
by contracting and relaxing the muscular fibres connected therewith during
inhalation and cxhalation. The term ‘Heaven and Earth’ by which the
instrument is addressed relates to the muscles of chest and abdomen affected
during inhatation and exhalation. Hence the victimised animal refers to
that created by Angirasas between Sadah and Havirdhana. (TS 6, 2, 6).

Morcover, Agni is addressed to take the Vapa of the animal to the
Devas (TS 3, 1, 4) and this becomes meaningful only when Agni refers to
oxidation in the lungs for the purification of Soma-Juice for which alone
the Pasu rites are intended, as a complement to Soma sacrifice. Otherwisc,
Agni cannot take the vapa to the gods, as he burns it to ashes. In these
oblations Indra is addressed as slayer of Vrtra, and no slaughter of any
animal is implicd in this rite. In TS 6, 3, 11, it is stated “In sacrifice Pasu
was created along with ghee (mental vibration) in the body of man.” The
besmearing of ghee to the heart of the animal victim has only a symbolic
meaning.

The fact of the Pasu-rites being done in Pragvamsa proves that they
arc tantric, and have an inner meaning. Though Purodasa rites subscquent
on cach Pagu-rite is done, the tantric acts have nothing to do with Pasu.
Being a part of the Soma-sacrifice, Pasu and Purodasa should be donc
only in the main portion of the hall like the Soma-sacrifice, and there 1s
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no Vedic authority or text to support their being done in Pragvamsa; and
neither the meaning of the mantras relates to that portion of the hall, nor
the term Pragvamsa has any mention in the Rk-Sambhita. So, it has to be
inferred that it was created to explain to the public about the various rites
and divert their attention to higher things, awakening their curiosity and
faith.

Sacrifices are said to be performed by Devas in the body, creating
Agni therein (RV 10, 88, 1 and 1, 96 Siakta), for their own delight in
accordance with natural laws to remove the resistance to the formation and
flow of Soma-Juice by means of discases in the organs. Mind and senses
arc considered as priests, and Pasu rites are being done by Devas in the
body of man and it is acted as if on a stage by the Rtviks or pricsts for
teaching the principles of Soma-sacrifice to the public. The difference
between Rk-Samhita and Yajur-Veda about the Pasu rites has already been
cxplained. Pasu rites arc connected with Tvasta (Vide TS 0, 3. %6,8,11)
and Tvasta has been explained to be the organ of the heart. If all thesc
ideas arc taken together the sacrificial post refers only to the heart of man.
Morcover the various mantras used for various Pasus have no bearing with
the rites in their significance, and the fact of an apri hymn being recited
for cach gotra of the sacrificer, proves beyond doubt that the Pasu rites are
only later developments.

In RV 10, 130, 3, the term ghee, circumference of altar ctc. rclating
to sacrifices have a special meaning, as may be inferred form the question
therein raised. There arc no passages to show, on the other hand, expressly
that man alone sacrifices the animal victim, that the sacrificer drinks the
marrow or cats the Vapa, though he, actually docs so, in dramas to teach
the public the idea of the Vedas. Brahmia is said to have transformed
himsclf into a horse for offering himself to God in A§vamedha. The Sacrifice
of Ahamkara (Rudra) is said to have been done by Brahma in Manasa-
Yajiia. So also did Rudra in sacrificing Daksa’s hcad. When the head did
not fall on account of his longevity of life, Rudra imagined the head of
Daksa itsclf as a Pasu and offered it in an -imaginary sacrifice to the
Supreme Sclf, when Daksa’s head fell down. (Vide Bhagavata-Purana 4,
5, 24). Hence, importance lies not in the nature of the pasu, but in its
consccration and imagination for various purposes. !

The principle of these rites is also adopted in Sraddha rites of ancestors.
The enemy contemplated is a Pasu (Vide TS 6, 6.4). One glorious hymn
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is cven now chanted by Brahmins before breaking fast every day is to this
cffect : Of the sacrifice performed by the master who has understood these
truths, the soul is the performer, the heart the seat of sacrificial lamb,
contemplation fire, the period of sacrifice as long as life lasts; what is
caten is sacrificed rice; what is drunk is soma drink; and death is the bath,
concluding the cecremony. While animals sacrificed can get Heaven (Vide
TS 1, 3, 10)P with their ancestors, why should not man sacrificc himself in
the service of God throughout lifc, is the real teaching implied in the Vedas.

XXI
PURODASA RITES

Each Pasu rite is followed by a Purodasa rite, (TS 6, 5, 11). In this
rite the Ilavirdhana-cart (lungs) has first to be consecrated, (TS 1, 1, 4).
The cart moves only on one side towards the East (or the Sun) and is
addressed as ‘cart of the Devas’. No mantras are recited for acts done
during this rite, which is purely Tantric or symbolical; and so the real
meaning has to be read between the lines. The result of this rite is according
to the mantra recited (RV 3, 54, 22) the swectening of the Soma-Juice by
Agni. He is brought by air from the Sun. Soma is brought from the Pra-
Uga-cart to Havirdhana, previous to this rite. (RV 3, 62, 13 and 15). After
this ritc Soma is drunk, (RV 6, 23, 7).

If so, a question arises now “Why is this rite donc in Pragvamsa,
though it is connccted with Soma rites?” Ida ceremony is done in the later
part of this rite. The word 1da, occurs in the Yajur-Veda. In the Rk-Samhita
it is termed 113, and refers to Agni. And it is ordained that this rite should
be done at the guest or reception ceremony of Soma i.e., after Soma meets
Agni. In TS, 6, 4, 9 it is statcd that Ida rite should be done after Soma is
drunk from the vessels of the dual gods. This means that the guest ceremony
should be donc after Soma Juice comes from the vessels of the dual gods,
i.e., Soma meets Agni then alone. As the result of the Purodasa rite is the
sweetening of the Soma-Juice by Agni, it means also that Agni after meeting
Soma in Havirdhana sweetens it by this rite; and that the Soma-Juice
becomes fit for the taste of the Devas after this rite, as stated in TS 6, 5,
11. Here it is also stated that Indra did not relish the Soma and so he did
this Purodasa rite. So it is a part of Soma-sacrifice.

As the Agni and Soma Juice are in Havirdhana, and as Havirdhana-
cart has to be moved at the outset of the ritc, it is plain that the sweetning
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of the Soma-Juice by Agni takes place in Havirdhana, after Soma comes
from the vessels of the dual gods and meets Agni in the Havirdhana for
the guest or reception ceremony, when the Purodasa-rite takes place
according to the desire of Indra who did not relish the Juice otherwise.
And then Indra partakes of Ida, and Soma becomes purified. So it is plain
that the rites being done in Pragvamsa is a later development for teaching
to the public.

Its being donc in Pragvamsa is a mistake as proved below from the
significance of the expression used in the rites. Aditi is the deity of the rite
and on her skin is the Purodasa flour kept. The barley-flour is considered
as parts of Agni, and are baked only by the Sun, and not by any mortal
man. The flour is asked to become fit for divine action. Here Aditi’s skin
refers to the bodily skin. The cart of lungs is moved and air is addressed
to distend the lungs (TS 1, 1, 4) and this is considered as the movement
of Purodasa-flour. The air is asked to separate oxygen “Let the winds
separatc you” (Agni). The flour is sprinkled with divine waters, called
Pranas, for killing Vrtra. Agni is asked to protect the flour without heating
the skin on the outside. The sun purifies the flour and bakes it too.

The winnows are kept on the Pra-Uga-cart (alimentary canal) below
i.e., the lungs are considered as winnows on the Pra-Uga-cart. Thrice the
winnows separate the chaff which are treated as Prana, Apana and Vyana;
and thus Purodasa becomes fit for divine action. The winnows drive off
the chaff towards the castern direction, referring to the carbonic acid gas,
which belongs to the Raksasas, out of the waste products of Soma Juice.
Thus carbonic acid gas is driven away towards the cast i.e., to the nosc
(RV 4, 45, 6). So the killing of Vrtra by Prana-waters, the rendering of the
Soma-Juice into sweet by Agni brought by air from the Sun, and the
driving away of the portions fit for Raksasas through the two winnows of
the lungs to the cast, all these ideas connected together prove beyond
doubt that the process of respiration in this rite, which is described in the
Anuvakas 4, 5 and 6 of the first Prasna of Tlaittiriya-Samhita. The vessels
used in this Tantric process are called ten weapons of sacrifice (TS 1, 6,
8); and Indra partakes of Purodasa only with the Maruts (RV 3,52,7), and
then drinks Soma. And it is he who not relishing the original Soma Juice,
introduced the Purodasa rites (TS 6, 5, I1).

The weapons of sacrifice are addressed as having life, partaking in
the divine action, conscious of co-operation with the other weapons of
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sacrifice (Vide TS 1, 1, 5). So it is clear that Drsad is to be considered as
diaphragm, supportmg Heaven and Earth (chest and abdomen); Krsnajina
is chest skin; Samya is ribs, and is considered as holding the upper portion
of the chest from falling down, Sarpa is lungs (winnows), Ulakhala is
mouth, Musala is tongue, Upala teeth, Kapala is tail pieces of aircells, and
Spya is hcart.

Through winnows are oblations made, and food offered to Devas,
i.e., through respiration, blood is turned into food for Devas. Till sufficient
food is formed, air must be inhaled by the action of the ribs and diaphragm.
The aircells resemble a sponge-like cake, which is baked from flour. After
partaking of this cake by Indra and Maruts, the portion fit for Raksasas is
driven out from the lung. Preparing Purodasa thousand times refers 'to
respiration made thousand times daily (RV 8, 78, 1). The apex of the heart
touches the wall of the chest and so Agnidhra is supposed to cause
inhalation, followed by exhalation and then a pause occurs. Vayu is
treated as a calf to the cow of Ida. The whole process is like the moving
of a tortoisc, (TS 2, 6, 3).

XXII

There is always the constructive and disruptive counterparts of the
world; both act and react on each other, and are called Daivic and Asuric
forces. Good and bad exist from the very beginning, and man is hedged
in by physical conditions. And, moreover, he is a social animal. So, all
suffer through action and rcaction and cannot find happiness casily. To
attain it, the principles of Vedic sacrifice have been taught by our ancicnts.
Man in endowed with body, mind and other facultics; and unless he becomes
wise in the use of these faculties, and finds a mental cquilibrium, he
cannot become happy. Without committing any sin riches do not come;
and once they are earned, they make man unsympathetic. Many think
themselves as gods or superior beings and do not realise their responsi-
bilitics. All suffer from want of sober mindedness or through want of
associations for mutual co-operation and improvement, or through want of
higher religious cducation. Imitation of others though nccessary at the
outsct, has to be regulated afterwards in the light of experience of life
through sound judgment. Adversity is the first path to Truth and life of the
spirit is wrought with human suffering. Wisdom is seldom gained without
sufferings. Besides, truth and sentiment are mingled together in our customs:
and religious practices and have to be distinguished or understood after an
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analytical study of the Vedas on which they arc based. How our meaningless
ceremonies have arisen, and how prejudices and sentiment, not well-
balanced, rule our conduct in life should be known after their examination
in the light of Vedic teaching.

In RV 8, 48, 3, it is stated “We have tasted Soma to become immortal,
we have obtained the light, we have known the gods”. Here, according to
the literal sense, the drinking of Soma as per present day sacrifice is
impossible for it is ordained that no mortal can taste it (RV 10, 85, 3),
nor is it possible to know the Devas. Who is Vrtra? Who are the Devas?
How docs the tasting-of Soma Juice enable the sacrificer to attain Divine
Light? All these questions have been investigated. The Tantras have to be
interpreted in accordance with the mantras of the Rk-Sambhita, and have to
be cxplained so as to reconcile the conflict of ideas about the nature of
Soma-Juice and gods between thc Mantras of the Rk-Samhita and the
formulas of the Yajur-Veda.

The gaining of Soma is the result of the slaying of Vrtra after the
removal of the obstruction to the flow of Soma-Juice. Indra, after slaying
Vrtra, distributed Soma to the gods. Soma and Indra slew Vrtra and set
frce the scven rivers (or senses). Vrtra is said to be in blood-vessels,
encompassing the waters. Indra received the nectar of Soma from Sycna
in whitish tube (or aorta). Soma supports the Machinc of the ten senscs.
Each sacrificer is considered as killing Vrtra, like Indra, with the assistance
of the deity in the temple of the heart. In the Soma sacrifice sacrificer is
only a witness without any attachment and he has nothing to act therein.
It is being done for him by the priests (mind and senses) and the benefits
thereof are reaped by him alone.

The sacrificial ground represents the body of man. Agni is the fire of
lifc and so he is gencrated on the supply of Soma-Juice, is in Soma and
is burnt away with the Soma-vessels, after the death of the sacrificer. The
situation of the Soma-vessels and fires as described in the Rk-Samhita,
Vedic Satras and the sacrificial ritual actually relates to the position of the
organs in the body of man. Soma-Juice pressed by tecth flows to the
stomach and reaches the Havirdhana (lungs) on the fourth day of Soma-
sacrificc. Thus the nature of Soma relates to foodstuffs taken through the
mouth into the stomach and passed on into the abdomen.

The functions of the intcrnal organs of the body are beyond man’s
control and arc supposed to be done by the Devas for the benefit of man;
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cvery offering made to god mentally is Soma-oblation in the figurative
sensc. Soma sacrifice is only a means to a means to an end, and the
knowledge of the internal working of the body enables man to control the
passions in Pranayama; he conquers his brutal nature (Pasu) and becomes
unattached to the flesh of self and attains the Divine Light. The description
of the internal viscera enables man to conduct the vital force (Soma) from
the heart to the discased parts by means of mudras (contact passes). So,
Soma sacrifice means the sustenance of life for keeping the health and
purity of the body and for acquiring peace of mind. And all this is considered
as the functions of the Devas in the body of man.

After this knowledge alone, man contemplates on God truly, and
becomes fit for attaining Divine Light; and this is implied in the esoteric
sense of Soma-sacrifice. Through the significance of the mantras, man
rcasons and knows the functions of Gods as related therein and develops
his will-power and other dormant facultics, and change his cnvironment or
circumstances. The creative power comes through the development of will
power (RV 10, 129, 5). The macrocosm is like the microcosm and the
contemplation on Virat is possible, after understanding the position of the
Devas in the microcosm.

There is a conflict of forces going on in the body between the higher
and lower naturc of man. All have to be active, ever and anon, like Soma-
circulation within; and all arc dragged along by the Divine Force in this
world like Soma, without which all will be paralysed. The real question
is how or why man fails to know the truth. It is duc to his-own limitations.
So mental discipline is necessary to hear the mighty voice of silence
within. With all one’s intclligence and carcfulness, man fails somctimes
through wecakness, wrong beliefs and absence of memory and suffers
thereby. To prevent such miserics, Vedic Rsis taught how to develop
conscience (RV 10, 32, 7) in a quiescent mind. Purandaratvam and
Vrtrahananam arc cnjoincd on all, for developing the higher sclf. A wise
man feels that nothing is lost, that everything happens for the best, for the
cducation of man removal of defects and wrong belicfs; and that the Grace
of God will sct right cverything as Visnu did to Indra (RV 6, 69 Sukta),
though he trics man through and through to the last suffering point. He is
so gentle as never to test him to the breaking point.

By Soma sacrifice, man lcarns the functions of the various Devas for
cffeetive contemplation of Virat. He knows that sacrifice is going on
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everyday in man’s body and outside (RV 8§, 68, 7; 10, 90, 6). Like Soma,
he comes to life and has to prepare himself. Like Sarama, man must seach
after Truth and sec cveryday whether he improves or retrogrades in his
character and conduct of life. Some-Juice is offered to deities for providing
healthy activities to the mind and body. Like Soma, he has to move in life
and come in communion with the mysterious and invisible powers seen at
work around him. There are series of changes in man’s life like those of
Soma in the body of man, and just as everything is unknown within, so
also is the mysterious hand of God working everywhere towards harmony.
The practical difficulty is in over-coming vain thoughts; and our obligations
to undeserving persons. Every one has to try and Kkill Vrtra, like Indra,
with the help of God in the temple of the heart (RV 4, 18, 14). As Soma
1s brought from Heaven, he sees that everything is given to him by the
Almighty God, who in every activity willingly helps him, by harmonising
everything around him and the Universe is made of relatively absolute
cntities which are different, and yet are one, doing a sort of sacrifice
according to the laws of nature (RV 4, 56, 2 and 3). Many things could
bc achieved if many an least work jointly with good will in a quiescent
mind like the organs in the body. So a sacrifice is a sacred action for
admiring the creation and the mysterious work of God in accordance with
laws of nature (or Rta). Besides, to correctly understand the Aryan rites
and customs, a knowledge of the Soma-sacrifice is necessary; and it also
helps a correct understanding of the stories of Ramdyana, Mahabharata
and the Puranas. It is the old sacrifices that developed the Paficayat system
or council of elders in family, clan and villages, to regulate the petty
disputes caused through ignorance and ambition; but the Judges should be
sclfless like the sacrificer in a sacrifice, ready to work for the-service of
humanity.

XXTII

In places wherc no connected ideas could be made out in the hymns
or Yajus according to the literal sense, the following symbolic meanings
of terms may be adopted.

1. From a study of the positions of Sukramanthi and Maitravaruna
Soma vesscls, (TS 6, 4, 10, and 1, 4, 5) it may be inferred that to regulatc
hcalth and pcace of mind in man, it'is nccessary that brain and abdomen
should be kept cool; but if there is disturbance therein, indigestion crops
up, and the cmotions of mind disturb the regularity of the hcartbeats; the
hrain hecomes congested. and mind loses its balance.
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2. Garhapatya is fire of the heart (Vide Chandogya Upanisad 5, 18).
On the blood supply from the heart to mind and sense-organs, oxidation
is produccd and they arc considered as Daksinagni and Ahavaniya. All
shortcomings have to be set right by then contemplation of God i.e., by
oblations in Daksinagni. Then alone, mind can become calm. No fire can
be taken vice versa from the other fires to Garhapatya. The figures of
altars of thesc fires are drawn below plantain leaves when taking food in
ccremonies. Ghee is melted ion Daksinagni (or mind). This ghee is stored
in Upabhrth (brain) and drawn through Dhruva (spinal buld); and then
ghee oblations are made. Without Dhruva there is no oblation in
Daksinagni. The Dhruva (spinal bulb) is described in RV 6, 7 1. The front
part of neck may bc used for awakening in slecp, and the hind part for
lessening the blood congestion in brain and inducing sleep thereby (TS 3,
2, 8; RV 10, 173, 6).

As the fire of Agnihotra is stated to be kindled by Prana and Apana,
(TB 2, 1, 6, 3), it is the Agni generated after supply of Soma-Juice (RV
1, 23, 20; 3, 29, 16). Agnihotra is a brief epitome of Soma-sacrifice like
Sandhya rites ctc. The sprcading of grass metaphorically denotes the inward
urge for usc of mind for higher things. '

3. In TA 3, 1, 1, the csoteric sensc is stated as follows : mind is
ghee, object thereof is grass, knowledge is fire. In (6, 6, 4) the sacrificer
is called Atma, carnestness his wife, and body as a piece of sacred fuel.
IFecling in the form of desire is always urging man forward to action, and
so is called liquid ghee. To feel and to think are two parts of the | process
for using the mind; and so sacred grass and fuel pieces are used. Mind in
action is called ghee. Man is given mind, senses etc. for conducting life
(RV 10, 90, 15). The various vessels in the sacrifice represent the various
organs of the body.

The tying of grass-girdle round the sacrificer’s wife represents control
of mind’s feelings through the regulation of the heart beats. The kindling
of firc metaphorically represents oxidation after supply of Soma-Juice to
the organs. Apana is control of colon in Pranayama. Udana is moving of
spinal cord. Samana is circulation. Conjunction of Prana and Apana (Vide
Chandogya 1, 3) is called Vyana, which controls thc heart through the
spinal bulb. Amba, Ambikd and Ambalika referred to in TS (7, 4, 19)
refers to Kundalinf awakening. Prastara is will-power of man (TS 1, 7, 4).
~ It 15 used in all sacrifices from the beginning, and is thrown off at the end.
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The term Savana, in its csoteric sense, refers to the offering o1 devotion
of the mind towards the suprecme Self. The term Purandaratvam rcfers to
the removal of ignorance and of cvil forces or Raksasic nature of man.

Varunapasa makes man hedged in physical conditions on this planet
undcr the Sun; such life is called Drupada. (RV 1, 24, 13 and 15). The
term literally refers to the bondage of all, created by Varuna, from the time
of crcation. It is he who created the path for the Sun, stars ctc. It also
refers to the ignorance of man in its metaphorical sense.

I have appended herein a list of symbolical terms relating to the
organs of the body occurring in Soma-sacrifice.
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Parts of the body Sanskrit names

Mouth ... Hotrucamasa

Gullet ... Antaryama and Upamsupatras.

Alirn’cntary canal Ifra—uga—gakata or Aindra-Vayu-graha
Sikyapasa or Dasapavitra.

Teeth ... QGravanah

[.egs and head ... Sukramanthi-grahas.

Abdomcn ... Sadah or Prthvi in the symbolical sense.

[.ungs ... Havirdhana, Pliha or Dyus in the symbolic
sense.

Stomach ... Dadhigraha.

[cart ... Dronakalasa, Agnidhra or Garhapatyagni in
the symbolic sense.

Ribs ... Samya.

Brain ... Upabhrt.

Pulmonary vein ... Ahavaniya.

Pulmonary Artery ... Putabhrt.

Aircells ... Nida or kapalani.

Navel ... Avata

Neck ... Dhruvasthali

Aorta ... Agrayana or Sveta-kalasa.

Coronary artcry ... Patnivat. |

[Larynx : ... Prenkha.

Capillarics ... Sutramani.

Chambers of the heart ... Catuskaparda of Agni

Chemical heat ... Ukhagni.

llole in the diaphragm ... PrsniraSma.

Suragraha ... Thoracic duct ‘Pass through the hole in

Somagraha ... Aorta the diaphragm

Mind ... Ahavaniya or Daksinagni

Spinal column ... Maitravaruna-graha.

- Superior or inferior
vena cava ... Adityagraha and Adityasthali

Small intestines ... Lokamprna



