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PREFACE

As my father has mentioned in his introduction to this volume,
he had been wanting to write about the Vedas for many decades, but
the circumstances were not favorable. He could begin this work only in
1997, and the first volume came out in 1998. The last volume was
published in 2005, just before his demise. In his estimation, the entire
series on the Rg Veda was to have comprised of thirty two volumes. He
had often remarked that this was the most valuable and onerous task
he had ever undertaken. It is unfortunate that he could not complete
the task.

The Prof S. K. Ramachandra Rao Memorial Trust has been
reprinting the books of Prof S. K. R. and have so far brought out thirty
three books in both Kannada and English. The Rg Veda Darsana series
had been out of print for some years, but we were hesitant about
undertaking the publication of this sixteen volumes series. We were
pleasantly surprised when Smt (Dr) H. R. Rama and Shri Phaniraj urged
us to bring out this important series of books and also offered to help in
its publication. On behalf of the Trust, | sincerely thank them for their
encouragement and support.

Some changes have been brought about in this edition. The
volume seven (of the first edition) which has been named
‘Development of Rg Vedic Thought’ contains matter which does not
directly deal with the Rg Veda, and we therefore thought of bringing
this out as a separate book sometime later. The volume eight deals with
subjects such as sources of Vedanta, crystallization of Vedantic outlook,
reconstruction of Samkara’s Thought, etc. This has already been dealt
with in the book that we have recently published, ‘Writings on Samkara’s
Advaita’ (2012). The appendix to the eight volume has the article ‘Stress
and its Management in Indian Thought'. This article has been included
in the book ‘Origins of Indian Thought and Some Related Writings’ which



we have brought out in 2013. The tenth volume which explains the Sri
Sukta hymn contains material which has been discussed in my father’s
book ‘Sri Sukta-Text with Translation and Explanation’ that has been
published by the Divine Books, Delhi in 2012. The sixteen volume series
has therefore been reduced to thirteen volumes.

| thank my nephew, Sri Maitreya Jagalur for designing the attractive
cover page, Sri Srichand for scanning the sixteen books and Bhavish
Graphics, Chennai for the elegant printing.

S.R. Sudarshan



INTRODUCTION

| have been wanting for over two decades to present the
traditional approach to Rg Veda because the books that have appeared
on this subject until now have consistently ignored this approach.
Following the lead of the Western Indologists, our scholars also have
been approaching the Veda from linguistic, mythical, historical and
ritualistic angles. The three-level interpretation (Adhiyajna, Adhidaiva
and Adhyatma) which has been favoured by Yaska and several
bhashyakaras is really the traditional approach, and this has not been
given the attention it merits. The present endeavor is to project the
traditional view.

The first volume that has appeared now is introductory in
nature. It provides a comprehensive acquaintance with the Vedic
corpus, and also details of traditional study of the Veda. The three
principal factors, the Rshi, the Chhandas and the Devata, have been
dealt with strictly in accordance with the traditional understanding. An
account of Yajna has also been presented from an earlier publication of
the Kalpatharu Research Academy (1991). This will be followed by
another volume, presenting the Adhi-yajna approach of Sayana, the
Adhi-daiva approach of Saunaka (Brhad-devata) and the Adhyatma
approach of Yaska (Nirukta). The subsequent volumes will take up the
mantras of Rg Veda for this threefold consideration.

My interest in undertaking this rather ambitious and arduous
project at the tail-end of my life is summed up in a line by Anantacharya
of the seventeenth century, the author of Kanva Samhita Bhasya:

AT AT war Hufar wf |
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PROLOGUE

I =t e

After the European indologists
opened around 1805 the doors of
Indian religious literature, hitherto
closed to all but the earnest, there
have been many books written on
the Vedic corpus, translations as well
as critical estimates. The Rgveda
was rightly regarded as the fountain
of all Indian religious literature, and
was presented in German and

English translations. The one general

feature of all this writing on the

Rgveda-Darsana

Vedas is the conspicuous absence of
the attitude of faith and devout
repect for the traditional approach.
It took them quite some time to
realize that Indians had their own
traditional stand regarding the
content of the Vedic corpus; and

they never attached any value to it.

It is understandable that the
Western indologists had no reason
to treat the Vedic corpus with
respect or devotion, for after all it

was no scripture of theirs; and they

1A TR AN (AN 1RRAN @R A 1R
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looked upon it as the scripture of
the ‘undeveloped heathens’. But it
is remarkable that Indian indologists
too cared little for the traditional
approach. This was probably
because they were in reality the
‘manasa-putras’ of  Western
indologists, and they dutifully
interited their interest in prehistoric
mythology, racial history, Indo-
european philology, linguistic
analysis and cultic religion ‘which
was at once profane and primitive’.
It is natural that they also inherited
the contempt for traditional Indian

approach.

However, some of these
indologists (Western as well as
Indian) did recognize that there was
a traditional approach to understand

the Veda, crystallized in Yaska's

I

Nirukta and incorporated in the early

bhashyas. In a sense, it was

unfortunate that some early
indologists (like Wilson and Max-
Miiller), who got interested in
Rgveda as the foundation of Indian
religion, were exposed only to
Sayana’s bhashya, which was
ritualistic in orientation (adhi-yajfia).
They became convinced that the
Veda was but a sacrificial and cultic
source-book, and they imagined that
the traditional Indian approach was
patently sacrificial in intent, crassly
superstitious, crudely animistic,
throughly irrational and unmistakably
primitive. It is small wonder that
thev were prejudiced against the

traditional approach.

It was like trying to understand

a river after it had reached the

Rgveda-Darsana
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plains, and when it had been used
for irrigation and other purposes by
the people who lived around. The
river’s origination in a mountain
glazier, and its early course down
the virgin rocks can hardly be
visualized by merely setting eyes on
the river on the plains. The ritualistic
context of the Veda was altogether
different from the original intuitions,
which provided the main plank for
the traditional approach. The
intuitions were no doubt pristine,
but certainly not primitive. They
abound in symbolism and mystery.
There is a repeated reference in the
Vedic corpus that the gods delight
in what is mysterious, what is out
of sight, what is beyond the normal
ken, and what is hidden behind
appearances (‘paroksha-priya iva hi

devah’), and that they abhor what

Rgveda-Dar$ana

is all too patent and visible

(‘prakyaksha-dvishah’).

The Veda has a language of
its own, which is peculiarly prone
to imagery, vision and flash of
insight. The form in which the Vedic
mantras are clothed is interestingly
and suggestively called ‘Chhandas’,
which expression signifies hiding,
concealing and mystification
(‘chhadanat’). The real meaning of
the mantras are in fact hidden behind
words. Mere involvement with
words, however brilliant and
meticulous, fails to provide the
insight necessary for understanding
the meaning. An  external
acquaintance with the Vedic corpus
can be very different from the
internal understanding, which can be
provided only by the traditional

approach.

I
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The traditional approach

requires that ones own
presuppositions and conjectures
must not be allowed to meddle with
the texts and the context. We have
today our own notions of theology,
ritual, sacrifice, priest, caste and so
on. These must not, however, be
read into the Vedic mantras. For
instance, the Veda emphasizes the
role of ‘gods’. But who or what are
these gods? The traditional line of
thinking, illustrated by Yaska's
Nirukta, takes the Vedic word ‘deva’
to mean manifestation of a hidden
power, illumination, apperception
mental). It may

(sensory or

sometimes refer to natural
phenomena like Sturya (the sun in
spring), Vayu (the north-eastern
wind), Savitr (the regenerating solar

power) or Soma (the controller of

v

seasons); or to sense-functions (as
Samkara invariably interprets deva);
or to dimensions of life. It does not
have, in the Vedic context, the
theological overtone, which is
suggested by the classical
mediterranen words ‘theoi’ or ‘dii’,
or the ‘theos’ (or deus) of the Greek

philosophical tradition.

It would indeed be incorrect to
translate the Sanskrit word ‘deva’ as
‘god’ after ‘deus’ in the Judeo-
christian theological sense, as it is
generally done. Likewise the Vedic
word ‘Agni’ is not the same as the
Latin ‘Ignis’, the Slavic ‘Ognis’ or
the Lithvanean ‘ugnis’. Agni in the
traditional context, is really ‘agri’
(from ‘agram’, the light that shines
ahcad of other lights’, ‘the first
flash’, or ‘agre’, ‘in the first place’,

‘foremost’, cf. Satapatha—bréhmana,

Rgveda-Dar$ana

1A 1A R @A A @R



FAZIARA FAZIAAA HARITAA Az @ARs

6,1,1,11). It becomes a mystic

name, even as ‘Indra’ is the
condensed form of ‘idindra’ (‘he who
saw that’, viz. the real and absolute)
(cf. Aitareya-brahmana, 2,4,3), and
‘dikshita’ is the camouflaged
expression for ‘dhikshita’ (meaning
one who has made his abode, cf.
Satapatha—bréhmana, 3,1,3,28).
Philological similarities may lead one

astray.

When the Western world
discovered the Yeda, the racial
concept of ‘aryans’ was becoming
increasingly  important. The
indologists found it exciting to
associate the composition of the
Vedic corpus with the invading
‘aryans’, who migrated (in their
imagination) from some central spot

of Asia into the Indian subcontinent.

Rgveda:Darsana

They ignored altogether the fact that
Indians themselves had never used
the expression ‘aryan’ in the racial
sense: it was an expression signitying
culture. The root ‘ri’ from which the
word ‘aryan’ is derived actually
means ‘to split’, ‘to scratch’, ‘to
plough’. An aryan is therefore the
master ploughman, the wealthy
farmer, the respectable agricuiturist
who was also a trader (vanik). It
was an expression referring to the
cultured group as a whole, people
who matter at large (‘mahajana’;
‘vaisya’ from the root ‘vi§’ to enter
into the populace). The lexicons give
the word ‘vaiSya’ as synonymous
with  ‘arya’ (‘aryah svami-
vaiSyayoh’). It was in this sense that
the vaiSya was also called a

‘mahajana’ and a ‘S$reshthi’. The

ruler of the realm was called the

TRAAD TRAD 7R A @A A R
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master of the people who produced
wealth and traded with commodities

(‘visam pati’).

There are references in the
Vedic lore to the word ‘arya’ being
originally applied to this large group
of cultivators and traders. When the
society was structured into four
classes of people, the Yajurveda
addresses its auspicious words to all

of them:

T g FHEAT @S S |
SRS JEE A IR |

We find here that the word
‘arya’ refers to the vaiSya. Similarly,

Samaveda:

frr ar Fup @y B aSg AT FL
fef wder gvad: 3@ Yy AW |l

Vi

The region where these classes
of people headed (or dominated) by
the vai$yas was called ‘aryavarta’,
the region between the Vindhya-
ranges and the Himalayan-foothills

(ef Amarakosha, 2,1,9 ‘aryavartah

punyabhamih madhyam
vindhyahimagayoh’; ‘tayor
evantaram giryoh (=himavad-

vindhyayoh) aryavartam vidur
budhah’). Interestingly, Manu speaks
also of an area called ‘brahmavarta’
within this ‘dryavarta’, the area
between the rivers Sarasvatl and

Drshadvati (2,17)

GO gUEcT: JaEdEaty |
T affid 3w sEmed SeEd il

This was called ‘brahmavarta’,
because the form and extent of the
Vedic corpus were finally settled
here (‘brahma’, meaning here ‘veda-

sambhita’)

Rgveda-Darsana
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It becomes very clear to the
dispassionate student that the early
Indian tradition did not recognize
any racial connotation for the word
‘aryan’. This racial sense which was
introduced only in the nineteenth
century by Western indologists into
the Vedic corpus found its ready
acceptance among the cultured
people who inhabited the ‘aryavarta’
region in the northern plains of India.
It was not, however, the creation of
a priestly class; nor was it at any
time forced upon all classes of
people. But there was a desire
expressed which sought to make the
entire mankind cultured (RV 9,63,5,
‘krpvanto visvam aryam’). There was
a recognition that among people
there were those who were cultured
(aryans) and those who were not

(dasyus, from the root ‘das’ meaning

Rgveda-Dar§ana

‘to destroy’, ‘to kill’). A Vedic hymn
(RV 1,51,8) asks us to distinguish
between the ‘aryans’ and the
‘dasyus’ (‘vijanihi aryan ye cha
dasyavah’); and the context is not
in any sense racial in import. Another
hymn (RV, 1,51,9) speaks of the
aryans as.disciplined and restrained
in their approach to life (anuvrata),
and the dasyus as having a different
approach altogether (apavrata). Yet
another hymn praises Indra as one
who was engaged in transforming
the uncultured people into cultured
ones (RV. 6,22,10 ‘yaya dasany

aryani vrtra’).

The discerning student of the
Vedic corpus, therefore, has to steer
clear of many of the misconceptions
generated by the Western indologists

and their Indian successors. The

VII
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traditional viewpoint emphasizes the
need for a careful and critical
examination of the import of the
Vedic texts, despite the projection
of the Vedic corpus as
‘apaurusheya’. The system of Parva-
mimamsa has arisen only to fiil this
need; and the traditional
commentators have followed the
maxims and methodology evolved
in this system. Ananda-tirtha quotes
an early authority (Rgbhashya,

1,1,1,2):

ATGIN AT AT TSR Tpe |l

That import of the Vedic text
which is rational and convincing, is
to be understood as the real one.
The criterion of carrying conviction
(yogyata) involves (i) satisfying the
accepted means of knowledge

(pramana), (ii) not contradicting the

VIII
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established position, supported by
the pramanas; (iii) agreeing with the
sense which is suggested by other
Vedic texts; and (iv) not being self-
contradictory (cf. gloss by Srinivasa-

tirtha).

Sayana also sets out to examine
the Vedic texts in terms of the
definition of the terms {lakshana),
the proper subject-matter (vishaya),
the anticipated purpose or objective
{prayojana), the relations which are
conceptual and pragmatic
(sambandha), the eligibility of the
student (adhikéari), and the available
evidences (pramanya) (cf.
Introduction to Taittiriya-samhita-
bhashya). He follows the traditional
method of suggesting a prima facie
position (purva-paksha) and then
answering all the objections raised

(uttara), before establishing the

Rgveda-Dar$ana
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correct position (siddhanta), carrying

conviction.

However, this patently
intellectual enterprise, however
valuable for extracting a coherent
network of ideas from the mass of
the Vedic hymns, would fail to shed
light on the intuitions and the inner
teachings of the seers, which stand
outside space and time. It is not the
verbal form of the hymn that is as
important as the light which has
assumed that form. Words may
indeed conceal the light, as ‘the
worker gets hidden in his workshop’
(Rumi). In order to get at this light,
we must rely on a path-finder who
can show us a road through
wilderness. The pathfinder is Yaska,
the author of Nirukta, on whom the

present endeavour to project the

Rgveda-Darsana

traditional approach to the Vedic

corpus mainly relies.

The language in which the
Vedic mantras are found does
contain words and meanings which
are all too evident and familiar to
us. These, however, are but on the
surface. They are classified under
modes of the language which are
directly cognized (pratyaksha-vrtt).
Yaska points out that the language
of the mantras has a more important
aspect, which cannot be grasped
directly, or by an acquaintance with
rules of etymology, grammar and
composition. The words and
meanings of this category (viz.
paroksha-vrtti), have a traditional
background and a hidden context,

which are brought out by texts like

the brahmanas.

IX
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For instance, words like Indra

and Agni used in the Vedic
hymnology are not derived from the
familiar roots found in our dhatu-
patha. indra, in the Vedic context,
means the self (atman), which makes
fissures (chheda) like the sense-
organs and organs of elimination in
the body in order to express and
satisfy himself. Aitareya-upanishad
(1,3,14) unfolds this sense: ‘tam
idandram santam indram ity
achakshate’. What is really ‘idam-
dra’ appears in the hymns as ‘indra’.
But the expression is not to be
derived from the otherwise proper
root ‘idi paramai$varye’ (‘indatiti’).
Similarly, ‘Agni’ in the Vedic hymns
is not merely what moves or goes
upwards (‘agi gatau, anger na-

lokascheti nih na-lopa$cha’; ‘angati

ardhvam gachchhati’), but, as

explained by Yaska, it is what is
foremost, the fore-runner, the
leader, the path-finder (‘agnih
kasmat agranir bhavati’ ‘agram
nayati’). The word is strictly agra-
ni, which takes in due course the
form ‘agni’ (agra-ni and ag-ni). The
word may therefore mean soul, self,
teacher, commander, god or king.
The emphasis, however, is that
which leads us towards the goals of
life (purushartha). Thus the ordinary

agni (fire) is very different from the

Vedic agni.

Even when the word in a
mantra can be taken in its normal
etymological sense (viz. in the
pratyaksha-vrtti), the contextual
relevance makes the meaning

altogether different and unusual (viz.

paroksha-vrtti). For instance, the

Rgveda-Darsana
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word ‘asura’ employed in the
mantras does not always refer to the
‘un-bright ones” or the forces of
darkness (a-sura). It might also
indicate those who delight in life,
vitality or power (asu-ram), or those
who give life, light or power (asu-
rati), or again those who throw away
(asyati), according to circumstances.
‘Rudra’ may mean one who cries,
roars, giving or causing trouble (rud-
ra), or one who drives away troubles
(rud-dra),

or one who offers

instructions (rut-ra).

Besides these two senses in
which a Vedic word may be taken,
there is also a third one which is
even more indirect (ati—p’aroksha-
vrtti), extremely difficult to

understand, and the derivation of

which is' altogether unusual. No

Rgveda-Dar$ana

normal rules of etymology or
grammatical formation will be useful
here; it is only tradition that can
unravel its meaning. For instance,
the name ‘kasyapa’ is a secret code
signifying the seer (pasyaka, one who
sees); the word is formed by
reversing the order of letters
(adyanta-viparyaya). The word ‘jala’
(meaning normally water) in the
mantra is taken in the sense of what
creates (‘ja’ for ‘janma’) and also
destroys (‘la’ for ‘laya’). The word
for the moving chariot is ‘ratha’; but
the word is actually formed by
reversing the Wbrd for stability
(sthira), and by making some
elisions: sthira-rasthi-ratha. Gopatha-
brahmana (1,4) explains that the
word ‘atharva’ comes from the
‘atha arvak enam

admonition

anvichchha’; this is altogether

XI

. <
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different from the usual derivation
of the word, and cannot be easily

imagined.

Thus the Vedic corpus 1s a
curious admixture of ordinary words
and extraordinary imports. There is
a distinct tendency towards hidden,
implied meanings relevant only in a
spiritual or esoteric context
(paroksha-priyata). The meanings of
mantras naturally occur at different
levels. Agni, for instance, may
sometimes refer to the physical fire
which we all know (adhi-bhautika);
Sometimes, the same word may
indicate lustre, luminosity (tejas), the
inner heat and light (prana), the
warmth and vitality in the body and
the senses (adhydtmika). Or again,
the word may stand for the foremost

reality, which is the soul or God

(adhidaivika). The first meaning,

XH

which is familiar to all of us, is what
we find in our ordinary lexicons.
The other two meanings become
accessible to us only by following
the traditicnal line of interpretation
(like
Nirukta).

the brahmana-texts and

Patanjali, while commencing
his Maha-bhashya draws our
attention to the enigmatic Rgvedic
mantra (4,58,3), which seems to
refer to many deities, principally to
Agni and Surya according to Yaska,
speaks of the extraordinary power

of the spoken language.

T =T FAT I I
g IS oHEwEr T |
TR 3ET gl

It is likened to a ‘buil’

(vrshabha, signifying the masculine

Rgveda-Darsana
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energy or male principle} with four
horns (here referring to the four
parts of speech, nama, akhyata,
upasarga and nipata), three feet {the
three tenses), two heads {nitva and
karya aspects of the sound), seven
hands (the vibhakiis or cases of
declension). Bound in a three-fold
manner {in the three organs of
speech), the great god enters into
the mortal man. Agni assumes the
form of speech and enters into
human affairs. Yaska’s Nighantu
deals with the four parts of such
speech: nama {nouns), dkhyata
(verbs), upasarga (prepositions 22
in member pra-, pard, apa-, sam-,
anu-, ava-, nis-, nir-, dus-, dur-,
vi-, a-, ni-, adhi, api-, ati-, su-,
ut-, abhi-, prati-, pari- and upa-} and
nipata ({particles like iva, na, chit,

nu and va, in the sense of similarity

Rgveda-Dar§ana

< < < <

or comparsion, u in the sense of
interrogation and determination, aha,
ha, hi, kila, ma, khalu, niinam, sim,
tvah, kam, Im and it in different
senses}. Such speech interestingly is
bound to three sites of speech-
origination in the body thead, throat
and chest); but vrshabha, which is
aiso maha-deva, stands for Vedic
speech; it is not so much sound
{$abda) as the sense ({artha): the
meaning is bound to three levels:
pratyaksha, paroksha and ati-

paroksha.

This mantra must be read along
with apother mantra in the same

corpus (1, 164. 45):

ety g/ qiohar gt
mEr Aifr Bfear St
qha arer ogen @&l il

X
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Speech actually occurs at four
levels; but it finds expression and
articulation only at one level (called
vaikhari), while the other three levels
are hidden. The deepest, the most
fundamental and the purest speech
is described as ‘para’, beyond the
transactional world. Arising out of
this level, speech enters into the
stage of initial but still amorphous
bifurcation into the subject and the
object, the sound and the sense, the
word and its meaning. Speech here
looks outward, and is hence called
‘pasyantl’; it is as yet unarticulated.
~ After this level, speech emerges into
the next stage called ‘madhyama’
(because it stands between ‘pasyanti’
and the stage subsequent to the
madhyama, viz. ‘vaikhar?’), where
there is a definite thrust towards

expression. Speech has already come

X1V

out of the level of buddhi
(undifferentiated but purposeful
consciousness) and enters into the

realm of manas (conceptions, modes

‘of consciousness). The next level is

express articulations in words and
sentences; it is known as ‘vaikhari’.
It 1s at this level that our normal
lingual transactions take place. Our
organs of speech operate; and the
speech thus expressed is heard by
others. This is what the mantra
describes as. ‘turiya’ (the fourth

level).

All speech, according to this
traditional doctrine, originate at the
‘para’ (transcendental) level, hidden
at the muladhara-centre, the basal
level of human existence. It denotes
the impulsion of the self’s power;

and here the self (atma) joins with

Rgveda-Darsana
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consciousness (buddhi). When this
impulsion reaches the heart-centre
(hrdaya or anahata), where mind
springs up, it becomes initially
organized in terms of intentions and
resolves, this is the level of
‘pasyanti’, where the mind (manas)
joins with the fundamental principle
of human existence (agni). When
the original impulsion reaches the
throat-level (kantha, viSuddha), it is
called madhyama; the vital currents
in the body (prana) joins here with
the winds that make all action
possiblé,(maruts). At all these levels,
_speech is hidden, viz. unexpressed,
inarticulated, unmanifest in words
and meanings (gupta-sabda). The
mantra speaks of speech at all three
levels being ‘hidden in the cavern
of consciiusness’ (‘guha trini nihita’);

this is spoken of as the buddhi.

. Rgveda-Darsana

When the speech comes out of the
throat-centre, mind is pulled out of
the buddhi, and it prompts the
organs of articulation. This is

‘vaikhart’.

The mantra is no exception to
this general principle. It invariably
arises at the ‘para’ level of
consciousness, and assumes a
definite but amorphous shape at thé
‘pasyanti’ level. Jt gains clarity at
the ‘madhyama’ level;” and finally
gets articulated in words at the
‘vaikbar?’ level. The mantras that
the Vedic corpus contains are no
doubt creatures of the ‘vaikhari’
stage, and share the transactional
characteristics of our ordinary
language (pratyaksha-vrtti). But the

speakers in this case being seers

(rshi) who have risen above the

XV
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world bound by space and time, and
have intuitive visions of reality
(darsana), untrammeled by reason
and unobscured by desire, their
speech cannot be fully ‘vaikharf.
The impdct of ‘madhyama’ and
‘pasyanti’ levels still operates in the
mantras. This is why, along with
pratyaksha-vrtti, the two other vrttis
(paroksha and ati-paroksha) become
relevant in understanding the

mantras.

The four modes of speech
mentioned in this mantra have
variously been explained. The view
of the seers is that the four modes
refer to Om (pranava) and the three
vyahrtis (bhah, bhuvah and svah).
The grammarians see the four forms
of speech; noun, verb, preposition

and particle. The ritualists interpret

XVI

the four modes as mantra, kalpa,
vyakarana and the language used in
ordinary transaction. The
etymologists suggest that Rg-veda,
Yajurveda, Sama-veda and
transactional lore are the four modes.
The experts in animal behaviour see
in the four modes, the means of
communication among reptiles,
birds, lowly worms and insects, and
human beings. The metaphysicists
interpret the four modes as the
languages used by beasts of burden,

birds, wild animals and human

beings.

FI IREITRATIATHH | ATHIEATA
Sugiffrasfe daepom: 1 = we
e agft e afseer | F=
agfy ey ageff SmEEieTtT A |
g o el ge algee ageff

TR erd (Afngfas:) | ogy quey
AT AATHYETET: I '
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The Indian theory of language
itself is intuitional in orientaticn. For
instance, the idea of the ‘letter’ {or
phoneme) being indestructible
(akshara, avinasi), supports the
invariable, immutable and eternal
coexistence of sound ($abda) and
meaning (artha). Sound is the
property of dkasa, and therefore it
endures as long as akasa endures.
In this sense it is ‘nitya’, and hence
called ‘immutable’ (a-ksbara). But
sound assumes forms that appeal to
our organs of perception (aksha-ra,
‘ramate’). And the units of
communicable. sound (and sense)
that are not only foundational but
spontaneous and significant for all
lingual transaction (in Sanskrit) are
some Six

known as ‘dhatus’,

thousand of them.

Rgveda-Dar$ana

The vowels in Sanskrit are
called svaras, meaning spontaneous
and independent expressions
(svayam rajate). Of the sixteen
vowels that the Sanskrit alphabet
has, five are foundational 37 (guttural,
kanthya), § (palatal, talavya),
# (lingual, murdhanya), T (dental,
dantya) and 3 (labial, oshthya). This
is also the conventional order of the
places of origination. And all other
vowels in the alphabet are formed
out of these five. 3 is the beginning
and source of this group of vowels
(in fact, it is the source of all the
letters of the alphabet), and 3 is the
end of the series. The supposition
is that the entire alphabet is
accommodated between  and 3.

And the two of them rounded off

by the unmodified nasal (anusvara)

XVII
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produces the mystic and potent
seed-syllable 3T (3%), which stands

for the entirety of the world of

sounds and represents the Vedic

corpus. (‘omity ekaksharam
brahma’, ‘omitidam sarvam’). It

signifies the Sabda-brahman.

The five primary vowels
represent the five vital currents
(prana), which when they touch
different organs of speech produce
the other vowels and consonants.
The five primary vowels are short
(hrasva, the duration of utterance
being one matra, the unit of time),
long (dirgha, two matras), or
prolated (pluta, three matras). Each
of these three vafieties of vowels is
further classified in terms of the
pitch of intonation: natural or

accentless (anudatta, not raised, low,

XVIII

grave), raised (udatta, accented) and

mixed (svarita, also called
madhyama, a combination of high
and low tones, called ‘samahara’ by
Panini, (1,2,31). This makes nine
varieties. In each of them, the
articulation may be without nasal
modification (anunasika-rahita) or
with it (anunasika-sahita), making

altogether eighteen varieties of vowel

articulation.

If this refers to the modes of
sound (adhi-$abda), the five vowels
also sfand for the principles of our

constitution (adhyatma), namely the

five tanmatras of the elements (earth,

water, fire, air and space); there are
also deities for each of the vowels

(adhi-devata).

Rgveda-Dar$ana
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(1) 37 and 31 :
Brahma, Siva, Vayu,

Vaisvanara and atman

(2) g and % :

Kamadeva and Lakshmi

(3) 3 and & :

Brahma, Siva and Chandra

{4) & and F : Aditi

(5) § and & : Prthvi

(6) © : Vishnu

(7 ¢ . Siva

(8) = : Brahma

(9) = : Prthvi, Sesha

(Ananta)

Rgveda-Darsana

This ideology of looking upon
the five primary vowels in three
aspects is fundamental to the
traditional outlook. When viewed
from the sound or articulatory aspect
(adhi-$abda), we have the Sabda-
When,

brahma. however, it is

viewed from the individual’s
constitution (adhyatma), it is the soul
(jivatma); and when viewed in terms
of divinity (adhidaiva), it is the
transcendental brahman (para-
brahma). As sounds, 3 represents
wakefulness, 3 dream state and H
deep sleep (adhyatma); and they
correspond to vi$va, taijasa and
prajiia at the adhi-daiva level.
Together, they form 31t (3%) , which
comprehends all three aspects

(purna) and creates the world of

sounds and objects (srshti)

XIX
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The vowels (known as ach)
also bring into being the consonants
(vyaiijana) called hal. They are
Their

thirty-three in number.

classification i1s as follows:

TR

1. gurttural (kanthya)
% (hard) @ (hard and aspirated),
T (soft) o (soft and aspirated),

€ (nasal); ¥ (liquid) = (sibilant)

2. palatal (talavya)
T (hard) ® (hard and aspirated),
S (soft) # (soft and aspirated),

37 (nasal); ¥ (liquid) ¥ (sibilant)

3. lingual (murdhanya) :
Z (hard) 3 (hard and aspirated),
€ (soft) @ (soft and aspirated),

o (nasal); T(liquid) ¥ (sibilant)

XX

4. dental (dantya) ‘
d (hard) ¥ (hard and aspirated),
g (soft) # (soft and aspirated),

T (nasal); < (liquid) @ (sibilant)

S. labial (oushthya)
U {hard) % (hard and aspirated),
& (soft) ¥ (seft and aspirated),

T (nasal); & (liquid) = (sibilant)

The philosophy of Sanskrit
grammar associates the production
of five primary consonants §,d,{,&
and ¥ with the five aforementioned
primary vowels 37,3, %,¢ and 3
respectively. These in turn provide
the six groups of five consonants
cach: 7,%,2,9 and ¥ (aspirated); (2)
1,9,8,8 and o (soft, sarala); (3)
%,,2,d and 9 (hard, parusha); (4)
9,9,3,9 and % (associated with )

(5) &,31,u,7 (druta) and ¥ (nasal,

Rgveda-Dar$ana
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anunasika); and (6) : (visarga), ¥,9,%

and = .

o
)
=
H
@
o

H

o
~
6y
g
o
o
9
]

Ilalgy|F | 9| %| ¥

)

Of interest in this connection
is the set of fourteen siitras ascribed
to Mahe$vara, which are responsible
for the formation of the large number
of root-words (dhatu) by combining
the vowels and consonants in
different ways, which in turn make
the entire language meaningful and

useful:

TREAA

Rgveda-Dar$ana

(1) g 3O

(2) =g FI

(3) T gl

(4) TS

(5) a3 aTN
(6) & il

(7) sSTHEOoTAIU
(3) & 9 =l

(9) = Egql
(10) ST a7 ET I
(11) ¥ sg3ggTdql

(12) & 7 U
(13) w9 a
(14) g I

Relevant to our purpose here
is the identification of the fifty letters
in the alphabet with divinities. We
read in Aitareya-brahmana (1,10)
that the thirty-three consonants

correspond to thirty-three deities:

T FafEvEe wad: | g < |l

It is therefore that at the

commencement of the sacrifice the

XXI
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deities are made to partake of letters
appropriate to them (‘tat prathame
yajiia-mukhe devata akshara-bhajah
karoti’). The letters piease the deites
relevant to themseives (‘aksharenaiva
tad-devatah prinati’). The letters
assume the form of a platier on
which the offerings for the deities
are placed (‘deva-patrenaiva tad-
devatas tarpayati’). Each of the
letters is thus a vessel for the divinity
(deva-patra). In a mantra, this
principle is carefuily attended to.

Words composed of letters are used

entirely consonant with the purpose.

The letters (varna) can be mild
and soft {alpa-prana: & T | o &
T TSN TITATTAI

or hard and violent (maha-prana :
I 3 AT %A 2 IT9

gl); they may be gentle (mrdu: T

XXII

g I A S TTFAl 9
i ¥ T & dl) or harsh (kathora: &
I3 TINI TR TGl FI).
The divinities are also accordingly
soft, hard, gentle or harsh. The
verbal form of the mantra suggests
the presence of the types and
temperaments of the deities in it.
The deities for rthe sixteen vowels
have aiready been indicated; and
below is given a list of deities, their
attributes, or objects over which they
preside, corresponding to the thirty-

three consonants:

TR

(1) =% :

Agni, Sirya, atman;
Brahma, Vishnu, Yama;
Kama-deva (desire), Kala
(time); Sabda (sound),
megha (cloud).

Rgveda-Dar$ana
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(2) @ : Space (akasa), Surya.
(3) ™ : gandharva, Gane$a.
(4) ¥ : ghana (compact, loud)
(5) € : Siva, Bhairava

(6) = : Siva, Chandrama

(7) & : grha (homestead), sacred

(pavitra)

(8) st : Siva, Vishpu, jaya
(victory)

(9) & : Vayu, Brhaspati; nidra

(sleep)

(10) s1: Sound ($abda, dhvani),
singing (gayana)
(11) 2: Bhomi (earth), Vamana (a

form of Vishnu)

(12) 3: Sarya, Chandra, Siva,
sabda (sound),i Gola

(circular)

Rgveda-Darsana

(13)

(14)

(15)

(16)

(17)

(18)

(19)

(20)

(21)

(22)

o

. Agni, Siva, $abda (sound)

: Sarpa (serpent), Sabda

(sound)

- Siva, jnana (knowledge),

dana (charity)

¢ Amrta (immortality),

garbha (foetus), Buddha,
Lakshmi

- Parvata (mountain)

. Agni, tapas (penance) and

giri (mountain)

: Brahma, Kubera, dhana

(wealth)

. Ganesa, dhana (wealth),

yuddha (battle) dana
(charity).

: Vayu

: Agni, Vayu, maruts

(breeze)

XXIII
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(23)

(24)

(25)

(26)

(27)
(28)

(29)

(30)

(31)

XXV

: Sukra, graha

: Vayu,

;- Vayu,

: Varuna, jala (water)

(planet),

nakshatra (stellar body)

Brahma, Vishnu, Siva,
Chandra, Yama, Kala
(time), jala (water), sukha

(happiness).

Yama, prakasa

(lustre), kirana (rays)

: Agni, priti (love)

: Indra

Varuna, Rahu,
sastra (weapon), Sakti

(power)

: Siva, sukha (happiness),

Sastra (weapon)

: Svarga (heaven), moksha

(liberation), jfidna

(wisdom), nidra (sleep).

(32) @: Vayuy, Siva, Vishnu, sarpa

(serpent), Lakshmi

(33) g: Siva, Vishnu, Brahma,
Chandrama, akasa (space),
atma (self), svarga (heavens),
jiana (knowledge), yuddha
(battle), sukha (happiness),
jala  (water), $0nya

(emptiness), asva (horse)

(ef. Sripada Damodara

Vedaka

Svayam-§$ikshak (Hindi),

Satwalekar,

Part II, Svadhyaya Mandal,
Aundh, 1922,
63-64)

Pages

It should be noted that in the
context of the mantras, the
expression ‘deva’ (normally meaning
god, deity, divinity) also signifies
the soul (jiva), the sense-function
(indriya), the

supreme Spirit

Rgveda-DarS$ana
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(parames$vara), the brave one (sara),
the wise one (jnani), the wealthy
one (dhani), the king (raja), the sun
(sirya), the moon (chandra) or the
fire-god (agni). The devas are no
doubt manifold, but it is the fact of
being a deva in all these expressions
that is really significant, as RV (10,
64, 8) says:

¥ wY A gAm

All the Vedic mantras involve,
directly or indirectly, the presence
of the devatas, and seek their help.
They eulogize them in the Rgveda,
prescribe actions like ritual, charity
and worship in the Yajurveda, and
suggest devout ecstasy as the most
expedient approach in the Sama-
veda; and in Atharva-veda the
method of coricentration of mind (a-

tharva, non-agitation) or dwelling

Rgveda-Darsana

firmly in the atman’s own state is
expatiated. The mantra is not only
expressive of the devatas, but is
itself a devata. In fact, in the secret
language of the Vedas, the
expression ‘veda’ is a reversal of the
word ‘deva’. This play on the words
is found in a mantra of Vajasaneyi-
samhita, which speaks of the
Supreme Spirit as having become
the veda for the sake of the éods,
and the deva is asked to become
again a veda (giver of knowledge)

for the seer of the mantra:

st 7 & oF d| AT ARISHA: |
SRR I I

Here, the words ‘deva’ or
‘veda’, which are used almost
synonymously, mean not god in any
theological sense, but ‘luminosity’,
‘illumination’. The

‘light’” and

XXV
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etymological significance of the word
‘deva’ is to shine, to light up, to
indicate a higher realm; and the root-
meaning of the word ‘veda’ is to
know, to shed light, to obtain
something by knowing it. The
context is one of self-realization,
knowledge of the very essence of
existence. In this sense, adhi-daiva
is in its depth adhyatma; and
adhyatma is but a play of the adhi-
daiva at a psychophysical level; and
what we call adhi-bhata is only a
material manifestation of adhidaiva
and adhyatma. The three levels of
interpretation of Vedic wisdom are
in fact one and the same; but to
appreciate the significance of the
three levels helps us to understand
the oneness of the approach. The

adhi-yajna approach of Skanda-

XXVI

svamin, Venkata-madhava and
Sdayana is a dimension that, in a
sense, comprehends the above three
levels via the ritual, which has its
practical as well as gnostic
involvements. When we recognize
that yajfia in the context of Rgveda
means only self-realization, we are
following the traditional line of
interpretation which relies heavily
on symbolism and allegory. The
present work attempts only to do
this: to show that Veda is like the
light that is waved in front of the
deity during worship; the purpose is
to illumine the essence, hitherto
hidden in darkness, the essence that
is more inside than out there. “‘By

this light of the Veda that I wave

before Hari, I am illumining Him"’.

AT g gaAr Arafsar g )
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It is to be noted here that ‘Hari’ the study or recitation of the Vedic
is the conventional name of Vishnu corpus has therefore always been:
(the pervading spirit) in His aspect ‘Harih Om’, where ‘Hari’ is deva,
of the indwelling light (antaryamin). the light within, and ‘Om’ is veda,

The traditional manner of beginning the light of tradition.

Rgveda-Darsana XXVl
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CHAPTER ONE
THE TRADITIONAL APPROACH

(1) HOW RELEVANT IS VEDA TO US?

No book, scriptural or secular, or elsewhere can claim greater
has laid greater claims to our antiquity than the Veda, or a more
attention and reverential regard for far-reaching influence. Its impact on
over ten thousand years in India than the Indian mind has been the

the Veda. No other book in India deepest, longest and most enduring.

Rgveda-Dar$ana 1

1RALAD IRRAD RN FRAD 1A 7R



dAz AR FAZINAR AAEIIAR AAGIAAA

It has given the culture of the country
not only light in plenty, but
nourishment in abundance. Much of
what is mighty and magnificent in
our culture can be said to have
flowered out of this pristine pool of
wisdom that the word ‘Veda’ really
means. We arc loathe to ascribe a
human origin to this book, because
the loftiness of its poetry, the
excellence of its imagery, the
profundity of its thought and the
grandeur of the guidance it gives are
obviously impossible for the normal
human mind, however talented, and
for the normal human heart,
however refined. The manner in
which this book has moulded the
thoughts and sentiments of an entire
nation for thousands of years is
something beyond the powers of any

human composition. The wisdom

that this book provides and the

holiness that it transmits are unique.

Despite its immense antiquity,
the Veda has had a continued
relevance to our people throughout
the ages; and its relevance curiously
has only been growing. This,
however, is not strange. Man’s life
on this planet no doubt moves on
and onward in an interminable
progression, unfolding its
potentialities in ever-increasing
complexity. Man moves so far away
from his origins that it seems
profitless to remember what his
origins were really like. It is often
thought that it is the present that
should hold our attention and prompt
our activities, and that when future
should concern us it should only be
the near-future: our plans and visions

to be actualized immediately. Is the

Rgveda-Darsana
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past worth remembring, for has it
not gone entirely beyond our reach

or hold, never to return?

It is true that it is the present
that must be lived, and the near
future to be hoped for. But the past
is not all lost or buried. The past
somehow continues in the present,
and determines the future. In fact,
it is the past that has made the
present, and the present will function
as the past in the future. The
continuity of culture is the bedrock
of our life on earth. It is only when
we are rooted in the past that we
can live meaningfully in the present,
and reasonably hope for the future.
Like the near-future in which we
are naturally interested, is it -not the
immediate past that can be of any
relevance to us? Most of us are

concerned only with the immediate

Rgveda-Dar$ana

past and the near future. When,
however, we recognize that man
does not live by bread alone, the
distant past and the far off future

also become eminently reievant.

It would surprise us when we
consider how much of our present
has its background in the distant
past. The cultural elements of our
presentday life appear to be a

continuation from the Vedic times.

It would not be difficult to
discern the presence or influence of
the Vedic culture in our daily life
now. Of course, the great sacrifices
that were being performed during or
immediately after the Vedic period
(like Dar$a-piurna-masa, Chatur-
masya, Soma or Agnishtoma,
Agrayana, Viajapeya, Rajastya,

Agni-chayana, PrayaS$chitta and

IR AN TRRAR 1A 1R AN (@A 1Ry
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Asvamedha) are no longer
performed now; in fact, they had
been given up even in the middle
ages. But some of the rituals
prescribed in the Kalpa-section of
the Vedic corpus (Smarta and
Grhya-Sutras) are still being
performed in numerous households
in the country. Many a ‘homa’ or
‘havana’, typically Vedic in its
character, can still be witnessed. The
concept of the pentad of rituals
(paiicha-yajfia), mentioned in
Satapatha—brahmﬁna (11,3,7,5 and
6) as incumbent on a pious
householder (viz. the scriptural study
as brahma-yajiia, worship of
tutellary deities as deva-yajiia,
reverencing the ancestors as pitr-
yajiia, honouring the guests as

manusha-yajiia, and feeding animals

and birds as bhita-yajiia) is still in

vogue. Many of the domestic

sacramental rites (samskara)
continue to be prevalent. The fire
ritual, which was characteristic of
the Vedic religious acts, is even now
widely in evidence, not only in
devotional contexts but also during
marriage, investiture, house-
warming, purification, offering of

oblations and cremation.

The temple-culture which has
permeated the country is also a
continuation of the Vedic culture.
The deities worshipped today are
no doubt of puranic origin, and not
Vedic in their background. The
Vedic gods like Indra, Varuna, Agni,
Aévins, Mitra, Prajapati and Vayu
are no longer worshipped; Siva,
Vishnu, Devi, Gane$a, Subrahmanya

and other forms of the God that

Rgveda-Darsana
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receive worship today have new-

associations. But the iconographic
details (murti-lakshana) of the
worshipful gods are directly derived
from the Vedic hymnology. And the
structure and layout of the temple
have their background in the yajna-
$ala (the sacrificial hall) of the Vedic
period. The formal worship-rituals
(upachara) seen in the temples today
in effect follow the Vedic convention
of treating the deity as an honoured
human guest and offering him
eulogies and prayers (cf. the apri-

siiktas). Even the involvement of

Rgveda-Dar§ana

Agni (fire) in the daily homa-rituals
in the temple of some standing is
further augmented by placing of
lights (dipa) and ceremoniously
waving lights in front of the deity
(aratrika). In the worship in a temple
or in a household, we still employ

the Vedic mantras.

The institution of sun-worship,
which was again Vedic in origin and
spirit, is prevalent even now. The
elaborate worship of the sun in the
form of sandhya-ritual, involving
recitation of the Vedic hymn for the
Sun-god (Savitri-gayatri), the
frequent recourse to multitudinous
prostrations for the sun (Strya-
namaskara), repeating hymns from
Krshna-yajurveda, and observance

of solar events like Ratha-saptami

and Makara-sankramana that we see
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now go back to the Vedic times.

~ The Hindu calendar that is used
today has all the details which were
suggested in Vedanga-jyoutisha: the
year (samvatsara) being divided into
two ayanas, each ayana being further
divided into three rtus (seasons),
each rtu being made up of two
months (misa), each month
consisting of two pakshas, a paksha
being constituted of two weeks
(vara), and seven days forming a
week. The solar year consisting of
three hundred and sixty-six days,
and five of such years constituting
a ‘yuga’, accommodating sixty-two
full moons and sixty-two new moons
and the enumeration of twenty-eight
constellations (nakshatra) are all

Vedic in origin. The present names

that we use for the months, Chaitra

.Q'

etc., are to be found in texts of the
Vedic corpus like Satapatha-
brahmana, Paficha-vim$a-brahmana
and Kaushitaki-brahmana. The
practice of consulting the almanac
for suitable positions of sun, moon,
stars and planets for the conduct of
domestic rites and festivals, which
is in vogue with us, is a continuation
of the Vedic convention of
calculating the propitious period and
day of the performance of sacrificial
rituals. In fact Jyoutisha became an

adjunct of Vedic study (Vedanga)

only for this purpose.

Hindu religious life is still
guided by the Vedic texts like
Rgvidhana of Saunaka, and the
smrtis of Apastamba, Yajfiavalkya,
Bodhayana and Parasara. The Vedic

recitation (parayana) is a regular

Rgveda-Dar$ana
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feature in religious assemblies. Vedic
hymns continue to be employed on
several specific occasions, like
Varuna-sikta (7,89), Apah-sukta
(10,9) and Asya-vamiya-sikta
(1,164) for expiation of sins,
Purusha-stkta (10,90) for bathing
the deity during worship,
Mrtyuiijaya-sukta (7,59) as prayer
for long life, Madhu-sukta (1,90)
when food is offered to the gods
and guests, Agni-sikta (10,16) and
Agni-stuti (1,180) during cremation,
Sri-sikta (khila) for prosperity and
welfare, Satarudriya (Taittiriya-
yajurveda)  during  worship,
Vagambhrani-sukta (10,125) in a rite
for empowering the student,
Punyaha-vachana (Taittiriya-
brahmana 1,4,8) for blessing the
occasion and place of a ritual,

Aghamarshana-mantra (Taittiriya-

Rgveda-Darsana

aranyaka) for purification,
Rakshoghna-mantra for warding off
evil, and many mantras during the
sacrament of wedding. The ten
mantras (collectively called $anti-
mantras) are even today widely

employed to invoke peace and

prosperity.

The Veda merits study even in
the contemporary world chiefly
because the human values that it
upholds are supremely relevant fer
all times and among all people. The
values that the Veda advocates are
suitable for the development of the
individual and also for the collective
advancement of the group. They are
brought out in bold relief in the
historical and narrative ballads called
itihasa-purana and akhyanas, which

were to be recited and heard during
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the performance of sacrifices and
also during domestic rituals. Some
of them were praises and eulogies
(narasamsa); some were
recollections of ancient episodes of
significance (puravrtta); some told
stories and legends of antiquity
(purana); some were narratives
which were didactic in nature
(gatha): and some extolled the virtue
of generosity (dana-stuti). These
compositions crystallized the Vedic

view of life and transmitted it to the

succeeding generations.

The tradition thus formed in
the Vedic corpus, or rather inherited
by the Vedic corpus from a distant
past and presented in several
compositional styles, - was directly
responsible for the ancient lore

(purana), events of antiquity (iti-

vrtta), anecdotal tales which were
purposeful (akhyayika), illustrative
narratives (udaharana), the science
of good conduct (dharma-$astra) and
the science of political economy
(artha-$astra) - all of which are
involved in the branch of study called
‘itihasa’ (authentic tradition),
according to Kautilya (Artha-$astra
1,5,24). It is this authentic tradition
that has helped the continuity of the
Vedic thought and outlook
throughout the ages. The mass-
media in India for thousands of years
has been in the nature of purana,

gatha, akhyayika and dharma-§astra.

The four-fold values of life
(material prosperity and wellbeing,
artha; satistaction of all normal
human urges, kama; purposeful and

enlightened living, dharma; and

Rgveda-Darsana
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absolute liberation from misery,
moksha) constitute the essential
message of the Veda. All our
philosophical systems are in fact so
many examinations of the values,
intrinsic and instrumental. Our
literature, both secular and religious,
is an essay into the realm of values.
Beauty, utility and enjoyment in the
Indian context are valid only in terms
of values. If values thus are
important for Indian life today, the
Veda becomes supremely relevant.
Any study of the Vedic corpus
without reference to the values of

life is bound to be misconceived and

valueless. The Western scholars who
in the nineteenth century began to
study the Vedic corpus as mere
literary books or as historical
documents were themselves
misguided and set about to misguide
us. Most of them rejected the
traditional interpretations and
annotations of the Vedic hymns as
of any value; they relied on
comparative philology, mythology
and linguistics for understanding the
Vedic hymnology, and naturally went
astray. Needless to say that Indian
scholars trained in their schools have

also floundered.

Rgveda-Dar$ana
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(2) SOME MISCONCEPTIONS

The Vedic corpus is
undoubtedly the earliest available
human document not only in India
but anywhere in the world. And it
is customory to believe, not without
some justification, that everything in
Indian culture can somehow, directly
or indirectly, be related to this
corpus; it is assumed that it provides
a soft of pervasive backdrop to onr
mythology, religion, philosophy,

social organization, literature and

historical traditions. It would,

2

however, be incorrect to ascribe the
beginnings of Indian culture to this
source. For the very hymns
incorporated in the corpus give
evidence to an already well-
developed culture. They suggest the
existence even then of a tradition,
or rather traditions, stretching back
to a more distant past. There were
already not only divese religious cults

but disparate intellectual movements,

exactly as in our own day. And

Rgveda-Darsana
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society was even then pluralistic, as
it is now. And the emerging culture
was a composite one, not very

different from what it is today.

In other words, the Vedic
corpus represents but one chapter
in’ the immeasurably protracted
course of Indian culture. But the
chapters, ecarlier than the Vedic,
have been lost so irretrievably that
the Vedic chapter appears to be the
very first. However, we must guard
against the lay surmise that the Vedic
corpus contains altogether original
thoughts, or that it was designed to
organize the thoughts and actions of
a whole group of people so as to
bring about an integrated culture for
the whole country. No such motive
can be recognized in the Vedic

hymns. If indeed this has happened,

Rgveda-Darsana

it was clearly not the intention of

the Vedic poets or seers.

The Vedic corpus came Into
existence as a perfectly natural and
spontaneous product of that
particular age, with no discernible
ambition to prescribe, regulate or
direct the thoughts and actions of
a particular group of people. In this,
it was different from the other
scriptural lores of the world. The
Vedic corpus can truly be regarded
as a book of poems, highly
imaginative, vividly descriptive and
tantalizingly spiritual. If the hymns
were employed in rituals and were
sacrificial

taken to  justify

prescriptions (found in the
brahmana-texts), it was altogether
a different matter. The

interpretation -of the Rgvedic portion

8
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of the Vedic corpus in terms of
sacrificial rituals (yajiia), given by
Skanda-svamin and Sayana, is only
one of the several available
interpretations. If a tree is cut down
and a piece of furniture made out
of it, that was surely not the purpose

of the tree being there!

It is also a grievious error to
imagine that the Vedic corpus was
the composition of the so-called
aryan immigrants or invaders, who
drove away or subjugated the
indigenous pedple. The myth of
aryan invasion has in récent years
been so successfully exploded that
it needs no mention here. In the
nineteenth century when the Vedic
corpus was exposed for the first
time to the view of William Jones,
H.H. Wilson and others, they looked

upon it with a measure of reverence,.

12

and were inclined to accord it great
value and antiquity. But later,
Woolfey, Wheeler, Piggot, Basham
and others preferred to sit in
judgement over the Vedic corpus,
ignoring our own

The Veda was looked

altogether
traditions.
upon as an Indo-European

document, valuable only for

comparative philology and
comparative mythology. The myth
of aryan invasion was the brain-
child of Max-Miller. It was avidly
supported by Western indologists,
ahd there appeared a tendency to
regard the Vedic corpus as a mere
historical document, however
mystified by mythology, describing
feuds, encounters, attacks and
destruction among different racial
stocks, principally between the aryan

invaders and the indigenous groups.

Rgveda-Dar$ana
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It 1s not difficult to imagine,
or believe, that in the country, during
the period when the Vedic corpus
appeared, there were numerous
groups of people, tribes distinguished
from each other not so much by
racial features as by their manners
and customs. The levels of culture
were various. This IS sC even now.
The Vedic hymns mention pani,
dasa, dasyu, grshaya, turvasa,
paravata, vrjivat, puru, asura,
danava and other tribes differing in
cultural orientations. And scholors
are not wanting who identify them
with racial affinities: australoid
yakshas, negroid rakshasas, palae-
alpine gandharvas, assyrian-semetic
asuras, phoenecian panis,
mediterranean turvasis, aryan purus

and so on.

Rgvéda-Darsana

But the ingenious exercise is
wasted because it is not the
employment of a word that is
significant, but the intended sense.
For instance, the word ‘aryan’ has
been used not more than thirty-six
times in the Rgvedic corpus which
consists of ten thousand and odd
hymns; and never once has the word
been used in the sense of a race
or even a tribe. In every one of the
cases, the word denotes a trait or
quality. The stream of soma, which
is white in colour and ‘aryan’ in
nature has given us the wealth of
cattle (9,63,14). The vows that we
keep are ‘aryan’ in character
(10,65,11). Indra has the ability to
‘aryanize’ the dasyus (6,22,10). It
is by the power of soma that Indra

is able to ‘aryanize’ the entire world

(9,63,5). The expression ‘arya’ in

13
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all such usages in Rgveda means
what is good, benevolent, beneficent,
disciplined and generous. In contrast,
the ‘pani’ etc. are the rich owners
of wealth (cattle) but miserly and
avaricious; they do not attach
importance to the ‘aryan’ way of life
(4,25,7; 7,64,2; 8,72,2; 8,97,2;
10,60,6); they were not the ‘true
singers’ (1,180,7). Indra will punish
the ‘dasyu’ in order to protect and
encourage the éiryanAway of life

(3,34,9).

It must be noted that the words
of apparent enmity and contempt
like pani, dasa and dasyu are often
used in the singular number. The
disapprobation, even if it be in the
social context, was therefore for
individual conduct; and not for the
group as a whole. It is, however,

reasonable to assume that there were

14

occasional skirmishes and periodical
encounters between groups then, as
now; and tribal upheavals must have
been frequent. But the persons
responsible for the Vedic corpus
were essentially poets, seers and
sages, who lived and moved
presumably at a higher level. Judging
by the hymnal context and import,
they were least interested in political
clashes and social tensions. They
could not be expected to have taken
sides. Allowing that they used words
which normally connoted social
groups or tribes, the intention clearly
was to single out an individual leader
whose attitude to life was

blameworthy, regardless of the social

group to which he belonged.

The ‘dasa’ or ‘dasyu’, for
instance, is indicative of non-

acceptance. He is described as

Rgveda-Dar$ana
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‘anasa’, which expression has often
been interpreied as referring to a
racially distinct gioup with a
prominent racial characieristic of
being flat-nosed (a-ndsa). But
traditionally, the expiession ‘an-asa’
means one who does not care to
dwell at a particular place (an-asa),
one who is nomadic in habit or one
who changed his residence all too
frequently. Whoever was greedy and
miserly was called a ‘pani’,
irrespective of the social group to
which he belonged. The poets and

seers weie not interested in groups

or in the ‘group-mind’, nor in the

political fortunes and rivalries of
groups. They were concerned with
the individual’s attitudes to life and

his ways of living.

Rgveda-Darsana

All Indian thought is essentially
individualistic in orientation. Our
ideas of ‘karma’, ‘aptirva’, ‘punya’,
‘papa’, ‘jiiana’, ‘bhakti’, ‘abhyudaya’
or ‘mukti’ becoine relevant only in
the individual coniext; they éannot

apply to Even the

groups.
congregational worship in a temnple
o1 1 a religious gathering has only
the participating individual’s gain in
view, and not the gain of the group
as a whole. This has obviously been
the trend of our culture since art |
least the days of the Vedic coipus.
The Indian mind is interested in the
evolution of an individual, and uot
in the history of the group. This has
been partly responsible for what is
often described as the Indian ‘lack
of historical sense’. Whatever the

truth or otherwise of this description,

15
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the Vedic corpus can certainly not

be treated as a historical document.

And the combats,

confrontations, invasions and
aggressions that we do find referred
to in the Vedic hymns (like the
destruction of Sushna and Vrtra and
defeat of Purukutsa and Sudasa in
1, 63, Indra bcruéhing Sambara,
Varchin, Arna and Chitraratha in 4,
30, Tuvayana’s delivery of Kutsa,
Ayu and Atithigva from the clutches
of enemies in 1, 53 and 6, 18
Divodaasa’s victory over Sambara,
Turuvasa and Yaju in 9, 61) do not
necessarily refer to social upfleavals
and community stresses, but to the
ever-present encounter between the
sensuous, seifish and violent urges
of man and the universally valid
r;straint,

principles of order,

L

17REN 171

generosity and altruistic compassion.
There is the principle of what the
Vedic poet called ‘rta’, (the right
and the rite), which works for the
good of all creatures. The gods and
sages preserve this order; the right-
thinking man must do likewise. But
there are those whose inclinations
are for pleasure, power and
possession. They violate the ‘rta’

knowingly or unknowingly.

There is a hymn in Rgveda
which speak of only two classes of
people in the world: the votaries of
‘rta’ and the enemies of ‘rta’. Both,
however, are blessed by the sage
Agastya (1, 179,6). The context
makes it clear that one class of
people were interested in the higher
values of life, and the other class

was earthy, mundane and

Rgveda-Dar$ana
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materialistic. The hymn calls the not give this meaning. It is important
groups ‘varna’ (‘ubhau varnau rshir to note that ‘varna’ means a class
ugrah pusposhd’). But the word does (in abstraction) of people who are
not suggest a social group or tribe, distinguished by an attitude,
caste or social order. Our lexicons, profession or vocation.

Amarakosha and Medini-kosha do

Rgveda-Dar$ana 17
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(3) THE GREAT AND THE LITTLE TRADITIONS

This digression was meant only
to emphasize the fact that the Vedic
corpus has grossly been misinter
preted and misrepresented by
scholars who are ignorant of the
traditional approach, or have little
sympathy with it. It is time we
recognized that the Vedic corpus
has not only immemorial antiquity,
but has had a longstanding tradition
of interpretation and communication,
which has continued to our own

day, albeit in small pockets. Owing

18
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to peculiar historical circumstances
in our country (some of them
involving great social upheavals), the
tradition attached to the Vedic
corpus became increasingly weaker
and was side-tracked. We must
concede that the Vedic corpus as
such was never all too popular; its
appeal was always limited. What
supported our culture and its
continuance all through the ages was
not the Vedic corpus but the spirit

of the Vedic vision, which was

Rgveda-Darsana
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popularized by a succession of
committed teachers. We will speak
about it later. Suffice it to mention
here that the continuance of the
traditional approach in its fullness or
purity was jeopardized owing to
certain historical factors that altered

the course of our culture.

The well-known traditional
method of interpreting the contents
of the Vedic corpus was to rely on
Nirukta (with Nighantu) and
Vyaékarana that figure among the six
aids to Vedic study (Vedanga)
Nirukta is the explanation of the
meanings, while Vyakarana deals
with the nature of the words used
in the Vedic corpus. Nirukta is
etymological interpretations of words

listed in the lexicon known as

Nighantu. But we have it on the

Rgveda-Dar$ana

authority of the tenth century
commentator of Rgveda, Venkata-
madhava, that those who seek to
understand the Vedic import on the
basis of Nirukta and Vyakarana only,
will understand not more than one

quarter of the total import:

IR (RN CE IR Rt Gl
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According to him, the
knowledge of the brahmana portions
(dealing with ceremonials, rituals and
sacrifices) is indispensable for
ascertaining the true import of the
Vedic corpus consisting of the
mantras (or hymns). That is to say,
Kalpa as the ‘Vedadnga’ (aid to the
becomes an

study of Veda)

important gateway. Most of the

19
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commentaries of the Rgveda that
are available to us today are inclined
to interpret the Vedic hymns in the

context of sacrificial acts (yajiia).

This has partly been
responsible for the disfavour into
which the Vedic corpus has fallen.
The Vedic corpus was inextricably,
but without justification, tied up with
the professional priests and sacrificial
sessions. The same commentator,
(Venkata-madhava) speaks of the
‘respected elders’ (vrddha), whose
judgement alone helps us determine
the exact meanings of the hymns,
which are otherwise enigmatic and

obscure.

sEiEas gy SR |
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And who are these ‘elders? He
explains that those who are
proficient in Aitareya (of Rgveda),
Paippalada (of Atharva-veda)
Taittiriya (of Yajurveda) brahmanas
are the ‘elders’

UIhAe T eeqYEy |
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This exclusive ascription of the
sacerdotal orientation to the Vedic
corpus was unfortunate, for it pushed
to the background the original and
great tradition of universal appeal

and brought into focus the little

~ tradition of priestly interest. All the

Vedic commentators that this little
tradition has supported from Skanda-
svamin (around 630 A.D) to Sayana-
Madhava (1315 - 1389 A.D) have
taken the stand that the sacrificial

acts (yajiia) is the real import of the

Rgveda-Dar$ana
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Vedic corpus. This, however,

militates against the earlier
authorities like the authors of
Anukramani (Saunaka), Nirukta

(Yaska), and even Jaimini, who
although avowedly an exponent of
the sacrificial culture, points out
clearly that the Vedic corpus has
another import different from the
sacrificial (Mimamsa-satra 1,4, 19
‘anyartham tu jaiminih’). It is this
little tradition that in course of time
facilitated the appearance of Srauta,
Grhya and Smarta-siitras to guide
the life and conduct of only a section
of people in the society, and thus
rendered the relevance of the Vedic

corpus narrowly circumscribed.

The appearance of the little
tradition along with the Satras

mentioned above was unfortunate,

Rgveda-Darsana
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also because it introduced severe
restrictions and prohibitions that
were not there earlier. Women, for
instance, were now prohibited from
studying the Vedic corpus,
notwithstanding the fact that many
seers (rshi) of the Rgvedic mantras
were themselves women, and despite
the explicit statement of Yaska, the
author of Nirukta which is the most
important guide to understand the
Vedic corpus, that the expression
‘rshi’ referes to man as well as
woman. The wisdom of the Veda,
and the spiritual attainment that it
envisages was not a mere male
preserve. And the upanayana-
sacrament, which was considered a
preliminary requisite for the study
of the Veda, was not earlier denied
to the women aspirants; but later

the restriction came into vogue. And

21
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this denial made their religious status

equal to that of the ‘Sudra’.

The organisation of the society
into endogamous, and professionally
distinct ingroups (called in later times
Varna) with fringe-groups and
outgroups was a phenomenon very
much later than the period when the
Vedic corpus appeared, or the great
tradition was instituted; and this was
contemporaneous with the little
tradition, which brought the Vedic
corpus down to fit into the social
structures and functions prevalent at
that time. This was when the Vedic
corpus became the exclusive concern
of the brahmana-classes, and other
classes were kept out of it. Social

belongingness and  religious

affiliations never meant anything in

the great tradition, which focussed

its attention on the spiritual

.22

development of the individual,
regardless of any consideration other
than the urge or aspiration for it.
No seer (rshi) in the Vedic corpus
is ever distinguished by the social
group to which he belonged or the
profession he followed. The
conceptual contributions of the great
tradition like jiva (individual soul),
atma (self), karma (action with its
consequences), punya (rﬁerit leading

to welfare), (demerit

papa
obstructing ones spiritual progress),
punarjanma (rebirth in
transmigratory cycle), and moksha
(freedom from bondage) do not
know of any social class or gender

distinctions.

It must be conceded that the
Vedic corpus was at no time all that
popular, or so widesperad in its

appeal to all the people. Even Yaska,

Rgveda-Dar$ana
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without whose help the Vedic corpus
would remain largely unintelligible
refers to this fact. He has two distinct
expressions: ‘bhasha’ for the
language used by the people, and
‘anvadhyaya’ for the language
employed in the Vedic corpus. He

cites an illustration:

Zofq aNET o FEEE T |
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The expression “‘iva’’ connotes
the same sense in ‘bhasha’ as well
as ‘anvadhyaya’ (‘like’, ‘similar to’};
but the expression ‘na’ means “‘no’”’
in bhasha, while in the Vedic hymns
it means ‘no’ and also similar to (or
‘like’) according to the context
(negative sense in ‘na vindhe asya
sushthu tam’ and the sense of

similarity in ‘dyaur na pratinasavah’)

Rgveda-Darsana

It is suggested that the language
used in the Vedic corpus was
somewhat strange for the people
even during Yaska’s days; it became
even more so in succeeding periods.
There was thus an ever-widening
gulf between the custodians of the
Vedic wisdom and the multitudes of
people to whom the Vedic message
was addressed. It was but natural
that there was a dilution or distortion
of the values upheld by the Vedic
corpus, constituting what may be

called the ‘great’ tradition.

Attempts to utilize the

hymnology for religious and
sacerdotal functions (for which
however they were not originally
meant) are indicative of this dilution
or distoration. The interpreters of
the Vedic tradition like Bhatta-

Bhaskara, Skanda-svamin and
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Sayana made the sacrificial purpose
all important, and thus restricted the
appeal of the great tradition to a
small section of priests and their
patrons. It was no longer a great
tradition, it had already become
truncated and ossified. In the Vedic
corpus itself, the brahmana-texts had
favoured this development. It
required effort and revolt to pull the
great tradition out of this quagmire
in which it had got stuck. The effort
is indicated in the aranyakas and the
revolt in the upanishads, which were

the concluding portions of the Vedic

corpus.

The authors of the aranyakas
were already disillusioned by the
ritualistic involvement of the great
tradition: they withdrew from priestly
activities and retired into forests to

quietly contemplate. And the sages

24

who dominate the -upanishads
rejected the value of rituals
altogether, and insisted that the great
tradition had a universal appeal, and
was by no means confined to the
priestly calling. The priestly activities
and ritualistic involvement were not,
according to them, the real import
of the great tradition of the Vedic
corpus. It was thus that the
transformation of the great tradition

into a little tradition was sought to

be undone.

The tendency for such belittling
transformation was already noticed
by the sages responsible for the
Vedic corpus; and it was promptly
decried. For instance, a passage in
RgVeda (10, 85, 3) makes light of
the claim of the Soma-ritualists that
the soma-juice they press is the real

soma, for the real soma that the

Rgveda-Dars$ana
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wise ones take in is not available
to any of these ritualists. Soma in
truth refers to wisdom and not to

ritual.

This, however, led to a schism
among the votaries of the Vedic
corpus. There were those who
insisted that the little tradition (of
the brahmanas, the kalpa-sutras, the

Srauta and smarta-sutras) was the

were, of course, those who sat on
the fence, or preferred to be in the
middle of the road. Thus the mighty
river of the great tradition found
itself differentiated into numerous
small streams, each pretending to
be the whole river. The coexistence
of these streams, often peaceful but
sometimes uneasy, is what one may

call Hinduism.

real tradition; they were
the Mimasakas. And there
were others who rejected
this sectarian, sacerdotal
and ritualistic appeal of
the little tradition, and
relied on the universally
valid values of the great
tradition; they were the
Vedantins (the votaries of

the upanishads). There

Rgveda-Darsana
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CHAPTER TWO
THE VEDA AS TRADITION

(1) WHAT IS VEDA?

The Sanskrit word ‘Veda’ is
cognate with the Avestan ‘vaeda’
the Old Slavonic ‘Vede’, the Latin
‘Video’ or ‘videre’, the Old Teutonic

‘wait’, the Old English ‘witan’, the

26

new English ‘wit’, the German
‘Wessen’, all of which denote the
sense of knowledge, awareness,
vision, cognition, learning and

information. The Sanskrit word is

Rgveda-Darsana

TR AN TFRAD 1FRAD QAN QA A



FARIAAN AAZ IR FARIAAA AARIAAAN
o)

derived from the root ‘vid’, which (4) root ‘vid (churadi-gana), to be
means ‘‘to know’ (jiane). The alive, to narrate, to dwell
Vyakarana-karika gives five different (chetanakhyana-nivaseshu);

meanings of the word: (5) root ‘vidalr’ (tudadi-gana)

(ubhaya-padi) to gain, to attain

gt foe m faed feEmor | (Iabhe): it helps attain the four

o fomefa umt v g%
= ufgg FAEG N

ultimate  values of life
(purushartha): wealth (artha),
pleasures (kama), meaningful

(1) root “vid" (divadi-gana, atmane- and purposeful life (dharma) and

padi) to endure, to stay (sthitau, liberation from all ills (moksha)

sattayam), the Veda is eternal

(nltya) in this sense; it is also GeneraHY, however, Veda is
real (satta); taken to mean that comprehensive
body of knowledge which illumines

(2) root ‘vid’, to know, to cognize

11 thi dayati kasayati
{(jiane), (adadi-gana parasmai- e ings (vedayati prakasayati

padi) a body of knowledge; sarvam); and by ‘‘all things’ are
meant actions, their instruments and

(3) root ‘vid’, to inquire, to examine the fruits of such actions (‘kriya-
(vicharane) (rudhadi-gana); it is  karaka-phalatmakam’). And the
the sense in which Mimamsa  ypowledge represented by Veda is

becomes a Vedic discipline; not what is got otherwise (viz. by

Rgveda-Dar$ana 27
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observation or inference, by ones

sense-organs or intelligence).

In the Vedic texts themselves
the word ‘veda’ is sometimes used
as a verb, as for instance in the oft
repeated expression ‘ya evam veda’
(‘““one who thus knows”’), although
it is used as a noun more frequently.
The word in the nominal form occurs
in several compounds which are
widely used in books as well as
discourses throughout the ages till
our own day. Interesting and
instructive are some of the
compounds. ‘Vedabhyadsa’ (or
‘Vedadhyayana’) is the study of the
Veda as a book; likewise ‘Veda-
patha’ (or Veda-parayana) is the
recitation of the hymns from this
book. ‘Vedokta’ (or ‘vedodita’ or

‘veda-vihita’) is what is prescribed

in this book; ‘Veda-sammata’ is what

28

is in conformity with this book.
‘Veda-dana’ refers to the
transmission of the text of Veda.
‘Veda-gupti’ (or Veda-rakshana) is
the preservation of the Vedic text.
‘Veda-pravada’ is a statement or
opinion found in the Vedic texts,
‘Veda-nighantu’ is the glossary of
Vedic words. Veda-vikraya is selling
of the Vedic wisdom by teaching
the book for monetary
considerations. ‘Veda-ghosha’ is the
sound of the recitation of hymns
from the book. ‘Veda-dharana’ is
memorizing the book. In all the
compounds given above the
expression Veda clearly refers to
the book called Veda, consisting of
hymns that can be recited and heard,

studied and discussed.

There are other compounds

that refer not to the book but to

Rgveda-Darsana
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the tradition that can be described
as Vedic. This is larger than the
book, and is valid even for those
who cannot recite, study or examine
the hymns contained in the book.
‘Veda-$astra’ (doctrines of the Vedic
tradition); ‘Veda-dar$ana’ (vision
provided by the Vedic tradition),
‘Veda-vidya’ (learning related to the
Vedic tradition); ‘Veda-nindaka’
(one who condemns the Vedic
tradition), ‘Veda-vada’ (speaking
about or discussing the details of the
tradition), “Veda-stuti’ eulogy of the
Vedic tradition, (cf Bhagavata, 11,
87) ‘Vedopanishat’ (the secret
doctrine of the Vedic tradition),
‘Veda-vrata’ (religious observances
related to the alignment with the
Vedic tradition), “Veda-guhya’ (what

are concealed in the tradition,

Rgveda-Dars$ana

rahasya) and ‘Veda-bahya’ (outside

the Vedic tradition) are examples.

There are some compounds
which refer to both the book and
the tradition. ‘Veda-vichara’ is
discussion relating to the concepts
and doctrines in the Veda,
‘Vedartha’ (or ‘Veda-tattvartha’) is
the essential import of the Veda;
‘Veda-vyasa’ is one who arranged
and redacted the book with the
tradition in view. ‘Vedanga’ is an
aid to understand the text and
meaning thereof. ‘Vedopakarana’ is
what serves as an instrument to the
study of the Veda. ‘Veda-tray?’
refers to the three Vedic books
distinguished by distinct traditions.
‘Veda-phala’ is the meritorious
reward for the study of the book

as well maintaining the tradition.

29
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When we normally speak of
the Veda, we do not confine our
attention to the book, but also to
the tradition that it embodies and
exemplifies. Hence the statement
that is frequently heard: ‘ananta vai
vedah’ (‘‘the Vedas are indeed
infinite’). As a book it is patently
constrained by the language, the
metrical form and the seer’s visions
and imagery. It cannot in the true
sense of the term be described as
eternal and immutable (nitya). It is

the Vedic tradition that answers to

this description. And the book cannot

30

reasonably be ascribed to a non-
human origin (apaurusheya); the
very insistence on the association of
a seer (rshi) with every Vedic hymn
proves this point. We must also note
that the mimamsakas uphold the
‘apaurusheya’ character of the Veda
(meaning thereby that there
cannot be a human author for the
Veda) on the ground that such
an author is not known or

remembered.

T JACUTENY IS QRN Sh TR
T f& Je@r ®al gor @& ar
I ar g

(Visva-mimamsa)

The idea of ‘apaurusheya’ for
the Veda involves the
acknowledgement that the Veda

does not suffer from the natural

Rgveda-Dars$ana
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limitations of the normal human

mind (like erroneous ideas,
misconceptions, doubts, incomplete
apprehension and imagination). The
Veda as a book is brought into being
by the seers who have gone beyond
such  limitations. For  the
Mimamsaka, it does not suggest that
the Veda was revealed by God the
almighty (as it does for the
Naiyayika); the authentic character
of the Veda does not depend on any
extraneous authority like the creator
or lord (i$vara) for its authorship or
inspiration (tat-prerana). The
argument refers to the smrti view
that the Veda is the primaeval sound
emanating from the self-born
creator, which sound is without
beginning or end, and which was
responsible for all creation and its

processes.

Rgveda-Darsana
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This view which is both theistic
and theological takes the Veda as
incorporating the commands of God
(‘paramatmanah ajna-saktih’). The

traditional outlook, however, inclines

towards the Mimamsaka insistence

on the proper understanding and
examination of the book known as
Veda. The root-expression of Veda
is ‘vid’ which means not only to
know but to discuss and examine
(vicharane), which would be absurd
and uncalled for if the Veda was a
divine revelation. The ‘nityatva’ (the
eternal, immaculate and immutable
character) of the Veda therefore
refers not to the book but to the
tradition, which is self-evident

(svatah-siddha), self-manifest

31
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(svayam-bhuta) and independent

(anya-nirapeksha).

It is in this context that several
synonyms of Veda commonly in use
become relevant: $ruti (‘‘what is
heard from the master’, cf Vartika,
3, 3, 94 ‘$§ru + S$ru-yajistubhyah
karane + ktin’), ‘anu$rava’ (‘what is
received from the teachings of the
master’, ‘guru-mukhad anuériyate’,
YVachaspati in Samkhya-tatva-
kaumudi, 2), and ‘amnaya’
(‘constantly cogitated upon’, from
‘mna abhyase’, ‘ang + mna + ghang
+ yak) clearly point out to Veda as
tradition. The word ‘nigama’ which
is used as synonymous with Veda
also means traditional wisdom that
is transmitted from generation to
generation (Nirukta, 2, 1, 3). But

the words ‘Chhanda’ {(metrical form

that is delightful), ‘Svadhyaya’ (study
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in the family line, Tarittiriya -
aranyaka 2, 15, 7 also cf ‘svadhyayo
dhyetavyah’ Taittiriya-aranyaka 2, 2,
5 and Satapatha-brahmana, 11, 5,
7) and ‘trayl’ (the triad, Rgveda,
Yajurveda and Samaveda) refer to

the book rather than to the tradition.

Sayana, the great commentator
on the Vedic corpus, seeks to
reconcile the two views which
appear to have survived from a great
past, one holding the Veda as a
book and the other looking upon the
Veda as a tradition. Veda, according
to him, is both a book and a
tradition. As a tradition it is ‘nitya’
(eternal, unoriginated and
immutable), and as a book it was
‘I$vara-krta’ (revealed by God). The
‘nityatva’ of the Veda is a
transactional notion (vyavaharika).

The transactional period extends

Rgveda-Dar§ana
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from creation till dissolution. During
this period, Veda is immutable,
indestructible and enduring, even as
time (kala) and (akasa) are. Other
books composed during this period
originate from human mind,
(‘paurusheya’), and therefore are not
‘nitya’. However, although Veda is
‘nitya’ during the transactional
period, it was created by God at the
beginning of creation, even as ‘kala’
and ‘akasa’ were; like ‘kala’ and
‘akasa’, which have no human origin,
Veda also is not of human origin.

It is in this sense that it is

‘apaurusheya’

Sayana further argues that
Veda is authentic (pramana) because
it is ‘apaurusheya’ and thus free
from the defects the books of human

origin are inevitably prone to. Veda

Rgveda-Dar$ana

has the merit of being informative
(bodhaka), even as the human books
are; but the authenticity of the
human books are open to doubt and
discussion, while the authenticity of
Veda is self-evident and beyond the

scope of human reasoning.

The Mimamskas, however do
not entirely accept this position.
There is scope for discussion in Veda
even according to Daksha-smrti (2,
34) which regards Vedic study as
five-fold in its nature: first the study
in the sense of learning the texts,
then inquiry into and examination of
the import, followed by constant
reflection over it,

and finally

transmitting the knowledge to others:

i qd s S |
e =9 R denamEr & ogeer )
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When the Veda is described as
‘informative’ (bodhaka), the
traditional view suggests that it is
not so in the sense of enlightening
us about God, man or nature. It
merely awakens the knowledge that
is already latent in us, through the
mass of words that constitutes the
book called Veda. The Veda is in
this sense ‘udbodhaka’ (merely
causing the arousal of the memory-
traces). That is to say, Veda as a
tradition is a part of our
psychophysical existence, is a reality
that lies deep in our constitution,
and is ever present in us. But the
words of the book called Veda serve

to bring this tradition to our

awarcncess.

In the Vedic corpus itself, there

appears to have been three views
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held on the subject: (1) Veda is
eternal, devoid of human faults; it
is the sound heard by the seers who
are adepts (Rgveda, 8, 75, 6); (2)
Veda was born out of the sacrifice
or yajiia (Rgveda, 10, 90, 9); and
(3) Veda was brought forth by the
self-existent lord (Yajurveda, 40, 8
and Atharva-veda 10, 23, 4, 20),
and was presented to us through
Agni (Rg), Vayu (yajus) and Surya
(sama) (S‘atapatha—bra‘hmana, 11, 4,
2, 3).

The view that has gained
popularity among the masses is the
third among the above views. It was
the view that was held by the
puranas and the epic Mahabharata.
We read, for instance, in the great
epic that Veda lapsed into oblivion

as the aeon drew to its close, and

Rgveda-Darsana
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that the sages who had obtained it
by their austerities were permitted
(or directed) by God to reveal it to
mankind when the new aeon

dawned.

FrisiEar dem afteEe weiE: |
AR queT gdugEaT SERET ||

If the foregoing discussion
takes Veda to mean wisdom or
knowledge (from the root ‘vid’, to
know’’), there are other authorities
who incline towards the sense of
gain or attainment (from the root
‘vidalr labhe’). Bhatta-Bhaskara, for
instance, defines Veda as that
through which one attains (the
realization of the absolute Brahman)
(‘vidyate labhyate aneneti vedah’).
It is not a book of words, however

holy, for him, but a tradition that
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helps one to reach the highest goal
in life. He refers to a story that
occurs in Kathaka-samhita,
Maitrayaniya-samhita, Taittiriya-
samhita and Taittiriya-brahmana,
which tells us how the devas (spirits
of light) obtained the wealth of the
asuras (spirits of darkness) through
the instrumentality of the Veda. This

made it the Veda or the means of

accomplishment.

A & Far orguon fam SR
Fforemq dgee dga@q. ||

Here, the expression
‘avindanta’ (‘‘obtained’’) (Taittiriya-
samhita, 1, 7, 20) signifies that the
wealth (viz. highest wisdom) which
was already there was revealed by

the Veda. The devas could perceive

it because the Veda is light (veda-

35
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dipa) which illumines all things,
rending the darkness. They could
also gain access to the object they
were looking for, namely Brahman-
realization, which was hitherto
concealed in darkness. Light not only
reveals what is there (vidyate), and
lets us know its existence and value,
but more importantly helps us to

secure it (‘labhyate’).

What does Veda help us to
attain or gain? According to Bhatta-
Bhaskara, it is brahma-jiana, as
already indicated. He was primarily
a Vedantin, and for a Vedantin the
upanishads, which teach Brahman,
constitute the culmination of the
Vedic corpus (hence they are called
Ved‘a'mta or the Veda-end). This is
not so for the Mimasakas. Although
staunch votaries of the Vedic
tradition, the Mimamsakas rely
almost exclusively on the brahmana
portions of the Vedic corpus, which
deal with rites and rituals for material
prosperity and welfare. They hold
that ‘dharma’ (source of strength
and happiness here and hereafter)
1s the import of the Vedic tradition
(‘vedartha’). Veda is the means not
only of ascertaining what is ‘dharma’

but of accomplishing it. For unlike

Rgveda-Dar$ana

IR AN R A (R A 1A 1A @A



FAZAAAN AAZIAAAN FAZIAAA FARAAAA

Brahman, dharma is not what exists
already; it comes into being as the
end-result of the performance of the
prescribed rites and rituals. Thus, it
is not the mere knowledge that is
relevant, but the obtainment of the
objective (viz. dharma) through that

knowledge.

Many authorities after the
Mimamsaka position define Veda as
the means of accomplishing dharma,
but dharma here refers to the values
of life. Hemachandra in his
Abhidhana-chintamani takes Veda to
mean what makes one know and
attain the dharma (‘vidanty anena
dharmam’). Devamirtra makes it
clear that Veda provides not only
knowledge concerning the four
objectives of life but helps their
attainment (Bahvrcha-pratisakhya-

vrtti):

Rgveda-Darsana
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Kshira-svamin, the
commentator on Amarakosha, and
Sarvananda also hold the same view
(‘vidanti dharmadikam anena’)
Medhatithi, the commentator on
Manu, has this to say on the subject:
““The word Veda i1s now
etymologically explained. The import
and characteristics of dharma, which
cannot be ascertained by any other
means of knowledge, are made

known by Veda”

Sy T 4q9ss: | e
prri L I AT GO

Sayana quotes a verse which
makes this the special merit of the

Veda: Vedas tell about things which
37
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cannot be known by observation or

inference (or reasoning)

JIAI AT a7 T T JEAd |
T forfed aeT qeAees aar ||

Kapardi-svamin, who has
commented on  Apastamba-
paribhasha, enlarges the scope of
dharma to include all activities
prescribed in the Veda that lead to

the total and ultimate welfare of the
individual:
- Srrgeafor suifor smEew=dfe aer
However, the Mimamsakas
emphasize that discussion, inquiry
or examination (from the root ‘vid
vicharane’) is the central point in
the Veda. The expression ‘mimamsa’
in fact

means examination,

discussion, inquiry, investigation.
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But the sense of practical
attainment prevails in expressions
like ayur-veda (medicine),
gandharva-veda (music), sthapatya-
veda (architecture) natya-veda
(dance and drama). SusSruta, for
instance, defines’ ayurveda’ as that
through which life (viz. health) is

obtained, or that in which life abides.

sgEr fmd s ar
sfdedifa smgde:

For ‘vidyate’, which is used in
a sense different from ‘vindati’, there
are different meanings given by
‘known’

Dalhana: exists (asti),

(jnayate), or ‘inquired into’
(investigated, vicharyate). And
Abhinava-gupta in his celebrated
gloss over Bharata’s Natya-sastra,

defines the expression ‘veda’ (in

Rgveda-Darsana
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Natya-veda’) as apprehension or
knowledge (vedanam), attainment or
realization (sattalabhah), and

investigation (vicharah):

TR Je gare: foemy I
REIEIE el il

There is a statement in
Brhadaranyaka-upanishad (2, 4, 10)
that the Veda as a tradition is the
outgoing breath of the great being

(viz Brahman)

e wedr ae frafed ageEe: |l

In this sense, it is coeval with
creation, and contains the spiritual
essence thereof. In the created world
its role is that of the creator’s
representative. However, Sayana in

the introduction to his commentary
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on Taittirlya-samhita tells us that
the Veda as a book lets us know
the means of realizing what we
desire and eliminating what is
undesirable for us; but the means
taught in the Veda is different from
the normal means available to us
through our observation, intelligence
and so on. What is available to us
is ‘transactional’ (laukika), whereas
Veda

what teaches us 1is

‘transcendental’ (alaukika)

SRR R R CI I E 2o IR
A gl JeEfa @ d: |
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Madhva in his Yati-pranava-
kalpa also makes a similar claim,
but the Veda, according to him is
the means of knowing the Brahman,

who cannot be known by our sense-
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organs or by our intelligence; he Afesafor :ﬂﬂ‘:ﬂ? JeT @I Jeafl
takes this stand to be Paippalada- T S G

Sruti:

40 Rgveda-Dar$ana
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(2) WHAT DOES VEDA CONTAIN?

It is clear from the foregoing
account that Veda is the most
dependable verbal authority (apta-
vakya, $abda-pramana) and hence
described as ‘$ruti’. It is valid where
other sources (or means) of correct
knowledge (pramana) fail, or cannot
be operative. This is the principal
among verbal testimonies (apta-koti-
mukhya); and is irrefutable by
reason. What then is the subject-
matter or universe of discourse

where 1t functions as an

Rgveda-Darsana
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authority? The source of verbal
testimony (apta) must not only be
capable of communicating to us
correctly about things as they are,
but also be reliable in that it is free
from common frailties and foibles
(like prejudices, love, hate, ill-will,
partiality etc); it must be interested
in the welfare of all those who seek
its testimony. So the Veda as a
testimony must deal with some

subject of common interest. It

must be related to some
41
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objective which the seekers

pursue.

Traditionally there are two
objectives which the Veda is
supposed to address itself to. The
Mimamsakas make the universe of
discourse ritualistic (yajiia of several
kinds). The Vedantins, on the other
hand, regard Veda as the supreme
authority in matters of self-
realization or Brahman-realization.
The Mimamsakas hold ‘dharma’ as
the import of the Vedic tradition
(vedartha). Vyadsa-smrti (6, 14),
therefore defines dharma as that

which is known by the Veda:
I @ I gET AT AgEaTEd

Dharma in this context refers

only to the rituals, which when

42
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performed lead one to worldly
prosperity (abhyudaya). We read in
Hiranya-kesi-Srauta-siitra  that
rituals derive their authority solely
from Vedic testimony, not being
verifiable or justifiable from any
other source (or means) of correct
knowledge (like observation and
inference). It is usual for this verbal
authority incorporating hoary
tradition (samamnaya) to conclude

with words like “‘iti vedah’ (‘*‘Thus

the Veda’)

TR
GHTREETE] devse: ||

It this be so, then the scope
of Veda would include not merely
the mantras but also what is known
as the ‘brahmana’ (ritualistic texts)
for the

and ‘Kalpa’ (manuals

Rgveda-Darsana
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performance of yajias of various
kinds). In fact, Mahadeva’s
Vaijayanti gives this inclusive
definition of the word Veda.
However, ‘Kalpa’ being known as
an aid to Vedic study (vedanga), it
is left out of the strict scope of
Veda; its inclusion is only by an
extention and by

courtesy

(aupacharika).

Sayana in his Vedartha-prakasa
(Commentary on the Vedic corpus)
cites from Apastamba’s Yajia-
paribhasha (1, 33) a statement to
the effect that Veda consists of
mantras (or the Samhita) and the

brahmanas.

TSR ey ||

Shadguru-sishya in  the

introduction to his Sarvanukramani-
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vrtti holds the same view; and also
tells us what ‘the mantras and

brahmanas are:

O TRUENIgaates Hgua: |
fafrimperedr @ @ 7 3fq =@d |
faftregfoat W smeer wemtd fgo

According to him, the mantras
are what are employed during the
rituals, and the remaining portion of
the Veda (other than the Sambhita)
is the brahmana which prescribes
the rituals and also explains and

eulogizes them.

In this, he follows Jaimini:
Tolehy ATl | AY FRUEEE: |
MANTRAS

The prescriptive portions of the

Veda are called ‘mantra’, the
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remainder is known by the word
‘brahmana’. Mantra refers to the
individual poem in the Vedic corpus;
a collection of such poems is known
as ‘Samhita’ (literally meaning ‘put-
together’). The  mantra is
distinguished by the ‘chhandas’, the
precise metrical form in terms of
the number of phonemes (varna), in

which it is presented, for there can

be no mantra without chhandas, and
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no chhandas for what is not a
mantra. It is necessary to recall its
‘chhandas’ (along with the seer and
the deity) before any mantra is
recited. The expression ‘mantra’
signifies consultations which are
confidential or personal in nature
(‘mantryate guptam paribhashyate’,
from the root ‘mati gupta-bhashane’
with the suffix ‘ghang’). The later
tantrik involvement extended the
meaning of the ‘word to signify
‘protection as result of cogitating
about it’ (‘mananat trayate yasmat,
tasman mantrah prakirtitah’); but the
metrical form in which it was cast

continued to be important.

The Vedic mantra is not only
an expression of realization of the
highest value or truth (by the sages

who were rshis, by definition the

Rgveda-Dar$ana
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realized ones, ‘sakshatkrta-
dharmanah’), but an instrument for
such realization; and the ‘chhandas’
1s the natural form (svarpa) of the
mantra. It adequately represents (or
symbolizes) the total mantra-import.
It is the form, and the sound of the
mantra; the content covered over by
the form (hence the meaning of
‘chhadana’, covering up or
concealment, given by Yaska to
chhandas). That the word mantra
means sound (or word intoned in a
specific manner) becomes evident

when we consider the following.

There is a story given in
Taittiriya-samhita how Vrtra was
killed by Indra as a result of the
mispronunciation of a syllable by
Vrtra’s father. Paniniya-Siksha (52)

gives this as an illustration for the

Rgveda-Darsana

ill-effects of distorting the syllables

while reciting a mantra:

g &9 Tar goiar ar

TRl T qwelde |
O arest geme fEAfed
FAZIY: EAISTHET |

Patafijali in his Mahabhashya
has occasion to cite this very verse,
but takes care to modify the first

line:

ge: wed: @@l avfar ar |

This was not accidental,
according to the Udyota commentary
thereon, but intended deliberately
to signify that ‘mantra’ means only
‘sabda’, which may mean sound or

word. It is important in this context

to note that Panini (4, 2, 66)
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associates mantra (calling it ‘nigama’)

with chhandas.

Another meaning of the
expression ‘Samhita’, which is
normally taken to refer to the
collection of mantras, is synonymous
with mantra itself, when it is recited
joining together (sam-hitz) individual
words by appropriate phonetic

changes. We find this definition in

Nirukta:

JeuHfd: dfear |
ORI gfar I

As against this, the pada-patha
would break up the compound words
into their constituent units. The
‘samhita-patha’ of the very first

mantra in Rgveda 1is :
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sfidfies QR 799 g |
BT TereTany ||

Its ‘pada-patha’ would be :

AfF | 2 1 qusled | w0 =
wfas | 8AR | TEsaaE |l

According to Panini, therefore,
the Veda consists only of mantras;
a collection of these mantras, each
recited in its ‘samhita-patha’ is a
samhita. The pada-patha was a later
device for preserving the correct
reading of each mantra; and it helps
greatly the understanding of the
meaning of the mantra. But it does
not form a natural or necessary part
of the mantra itself; and it is not
recited when the mantra is recited.
This is also the widely prevailing
view: we mean by Veda only Veda-

samhita or the texts of the mantras.

Rgveda-Darsana

P

NENEN



AAZIAAAN FARIAAAN AR AR FAZ AR

What, then, was it that
prompted the Mimamsakas to
enlarge the scope of the Veda to
include the brahmanas also? The
brahmanas are described traditionally
as the second ‘skandha’ (branch) of
the Vedic corpus (with the
‘aranyakas’ as the third and the
‘upanishads’ as the fourth skandhas).
They consist entirely of prose
passages, and in this they markedly
differ from the mantras. And their
exclusive preoccupation is with
major and minor rituals (yajia or
karma). These texts are designed to
indicate the practical purpose
(viniyoga) to which the mantras
could be pressed, i.e., a ritual in
which they may be recited.
Incidentally, some technical words
are explained, and their secret

connotations pointed out. There are

Rgveda-Darsana

also some stories relevant to the
ritualistic situation given. In form,
the brahmanas are like interpretation
of the mantras, entirely in a ritualistic

context.

The segregation of the mantras
from the brdhmanas is justified on
the ground that not all the mantras
are ritualistically oriented. Yaska
defines mantras as distinguished by
thoughts, cogitations, reflections
(‘mantra mananat’, Nirukta, 7, 3,
6), and points out that there are
mantras which are cosmological,
philosophical, psychological, social
and purely poetic in import. The
brahmanas, on the other hand are

out and out ritualistic in flavour.

The Mimamsakas look upon

the mantra in a different light. For
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them, the mantra is what denotes
the object or purpose of the
prescribed ritual (‘vihitarthabhidha-
yakah mantrah’), and the brahmana
is the passage where the ritual is
prescribed (‘vidhayakam vakyam
brahmanam’). The two texts are
therefore closely related to each
other. The mantra, for the
performers of the rituals (yajfiikas),
only reminds one that a particular
ritual has to be performed. We read
in Jaiminiya-nyaya-mala-vistara (2,

1, 7, 8):

TFFEHAT GHEIE A0 uateay |
ASTTFEARHTET F-A9e8 T3 ||
ry grEvEfa 9 a9 g |

HAG FRVHATE, TGS TR0 ||

The definitions provided by the

ritual-experts are free from defects,
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and they employ the expression
‘mantra’ in contexts where the
performance of rituals is recalled as
being prescribed. Then there is a
circular argument. Because Veda is
said to have two parts, mantras and
brahmanas, what are not mantras
may be said to be brahmanas. The
brahmanas are not otherwise
defined. Jaimini also means by
brahmana that which is not mantra
(‘Seshe brahmana-sabdah’,
Mimamsa-sitra, 2, 1, 33). Sayana
paraphrases this position, and says
that the word brihmana refers to

what is other than the mantras (or

‘mantretara-veda-bhaga’):

HeeAfRRIT g STavTeRR e aEd:

The justification for tagging on

brahmana-texts also to the mantra

Rgveda-Dar$ana
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(or Samhita) part of the Veda is
given by Sabara-svamin who
commented on Jaimini’s Purva-
mimamsa-satras (1,1,1). He quotes
the views of the venerable ritual-
experts (yajiiikas) that mere study
of the Veda (viz. the mantra part)

will not produce results:

T ¥ OO STEIEHE aavaed
Tigr: A GEEART ]

Rituals are to be performed in
accordance with the prescriptions
involving the mantra and then only
the Vedic study will bear fruit: that
is to say, mantra is only a forerunner;
it should be followed by the ritual
prescriptions, viz. the brahmana
texts. It is thus that the Mimamsakas

found it necessary to club mantras

Rgveda-Dar$ana

and brahmanas together in the scope
of Veda. Each of the four Vedas has
one or more brahmanas of its own,
as will be shown later, but this is
only as ‘skandhas’ (branches) and
as specific texts. However, what the
‘brahmana’ means in the context of
clubbing it with mantra is only .
prescriptive passage, facilitating the
performaiice of a ritual indicated by

the mantra.

Now, it may be useful to get
acquainted with what the mantras
and brahmans are really like, when
they constitute the book called 'he
Veda. The mantras are called ‘rchah’
(or rks) when they form part of
Rgveda, ‘yajus’ when they form part
of Yajurveda and ‘saman’ in the
differ

Samaveda. Their forms

accordingly.
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(1) The mantras called ‘rks’
are essentially prayers and eulogies,
from the root ‘rcha-stutau’ (‘rchyate
stiyate devata yaya sa r1k’). They
are organized in a metrical form.
Jaimini gives importance to the
arrangement of lines in accordance
with meaning (‘tesham rk yatrartha-
vaSena pada-vyavastha’, 2,1,35.
Sabara _explains: ‘padabandhe-
narthena chopeta vrtta-baddha
mantrda rchah’). There is a further
description given by Vishnu-mitra in

his Rk-pratisakhya-vyakhya:

T A qEAH T HATEREIE |
TRIHISTEE T qge qREEd

(2) The mantras called ‘yajus’
are ritualistic passages in prose,
meant for use by the ritualists

(adhvaryu), according to Yaska.

50

<

They are not metrical in form, nor
are they in the nature of songs. That
is why Jaimini defines: ‘Seshe yaju$
sabdah’ (2,1,3); explained by
Sabara-svamin: ‘ya gitir na cha pada-
baddham tat praslishta-pathitam
yajuh’. The root ‘yajus’ has the
senses of worship (deva-piija), giving
of gifts (dana), and accommodation
or reconciliation (sangati-karana).
Jaimini-nyaya-mala-vistara has this
to say on such mantras: ‘vrtta-giti-
mantra

varjitatvena pra$lishta

yajumshi’.

(3) The mantras called ‘saman’
are songs, meant to be musically
rendered. Hence Jaimini’s definition
‘oitishu samakhya’, and Sabara-
svamin’s explanation: ‘vi§ishta kachid
gitih samety uchyate; pragite hi

mantra-vakye sama-$abdam

Rgveda-Dar$ana
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abhiyukta upadi$anti’. Such mantras
in Sama-veda are mostly taken from
Rgveda, and therefore the ‘samans’
are basically ‘rks’, but intoned
differently (‘ganaartham grhita rk
sama’). They are sung in certain
sequences (as for instance, while
pressing the soma-leaves,

somabhishava) in sacrifical sessions

known as soma-yaga.

(4) The mantras included in
Atharva-veda are employed for rites
such as pacification ($anti) and
nourishment (paushtiki) and also in
black magic and sorcery. The
collection includes many hymns from

Rgveda.

Rgveda-Darsana

The mantras are classified into
several kinds. Sayana mentions that
there are nine kinds of mantras found
in the Veda (cf. Introduction to his

Bhashya on Sama-veda):

(i) Some mantras prompt onc
to engage in a ritual by reminding
him about it. These are called
‘anushthdna-smaraka’ mantras. An
example is the mantra beginning with
the words

‘uru prathasva’ in

Taittiriya-samhita (6,2,7,3);

(ii) Some mantras assume the
form of eulogy (stuti-rupa), like the
very first mantra in Rgveda, which
is a praise of Agni (‘agnim ile’,

1,1,1);

(iii) There are mantras which
are directly addressed to a deity. an

object or a person; and these arc

S1
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called ‘yushmacchhabdanta’ mantras.
An example would be the mantra

beginning with ‘ishe tva’ in

Vajasaneyi-samhita (1,1);

(iv) The ‘amantrana-mantras’
are invocations, invitations, forms
of welcome, like the mantra in
Sama-veda (1,1) beginning with the

words ‘agna ayahi’;

(v) Some mantras assume the
form of farewels and send-offs
(‘praisha-rtipa-mantras’), as for
instance the mantra in Taittiriya-
(6,3,1,2)

samhita ‘agnidagnin

vihara...... ;

(vi) there are mantras which
are discursive and which take the
forms of examination or investigation
(‘vichara-riopa’), like the Rgvedic
mantra (10,129,5) ‘adhah svid asid

upari svid asid’;
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(vii)) Some mantras bemoan,

exclaim or ejaculate  with
consternation or grief (‘paridevana-
ripa’), like the one in Vajasaneyi-
samhita (23,18): ‘ambe ambike

ambalike na manayati kaschana’ etc;

(viii) Some mantras assume the
form of interrogation or questions
(‘prasna-rupa), like another mantra,
in Vajasaneyi-samhita (23,61):
‘prcchhami  tva

paramantam

prthivya’; and

(ix) mantras which answer the
questions ($samadhana’ or ‘uttara-
rupa), like the answer to the above
question in the same text
(Vajasaneyi-samhita, 22, 62):

‘vedim ahuh paramantam prthivyah’.

Sayana, being in favour of the

ritualistic interpretation of Veda,

Rgveda-Dar$ana
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takes the first variety (‘anushthana-
smaraka) alone as answering to the
classical characteristic of the mantra
given by the ritualists (yajfikas);
while the other varieties of mantra
are justified in some situations or
on specific occasions, this variety is
invariable in its application.
Otherwise, mantra cannot be defined
at all. Unless a thing is defined, it
cannot be perfectly understood.
Thus, according to Sayana, the
definition given by the ritualists that
the mantra is that which reminds us
of the performance of a ritual, must
be accepted. He cites in support of
this position the verse of earlier
masters (cf. Jaiminiya-nyaya-mala-

vistara):

FAIsi qerfay A A gUhd: |
deo g fagmmea anfa foufi: 1

Rgveda-Darsana

and adds,

TEHTENGRAT FATSA T

TR e ||

Another commentator of Veda,
Uvata, who commented on the
Sukla-yajurveda-samhita, classifies
mantras into thirteen types. (i)
prescriptive (‘vidhi’); (i) providing
narrative

explanation with a

(‘arthavada’); (iii) begging or
beseaching  (‘yanchna);  (iv)
benedictive (‘asih’); (v) eulogizing
(‘stuti’); (vi) sending off with a
farewell (‘praisha’); (vii) enigmatic
(pravahlika); (viii) interrogating,
questioning (‘prasna); (ix) analytical
explanation (‘vyakarana’); (x)
reasoning or discursive (‘tarka’); (xi)
recalling an old episode
(‘purvavrttanukirtana’); (xii)

determining, resolving the doubt

S3
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(‘avacharana); and (xiii) secret

teachings (upanishat).

BRAHMANAS

Jaiminiya-nyaya-mala-vistara
N2 1,8) and Sayana after this text
in ‘Sama-veda-bhashya’, hold that
the Veda is really infinite in extent,
and that no one can determine where
the Veda ends. It is impossible to
say: ‘This is the precise extent of
the Veda’. But tradition says that

the Veda has two parts: Mantra

and Brahmana; no further

characterization need be adduced:

Terdg, STROIeT ay faadsy ar |
TdRAr aadTT gf FgHaeEd: |
mey sl Afd & 9 9 A |
FAG FTRMNHITG Wolg, STUeTeadory ||

It is usual for brahmanas to be

classified into three main varieties:

(1) injunctive propositions
(‘vidhi’) which are either mandatory

OT permissive;

(2) descriptive or explanatory

(‘arthavada); and

(3) reinculcatory or repititive
of an earlier injunction (‘anuvada’).
More often, the first two are the
only kinds of brahmana that are

recognized.

Rgveda-Darsana
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Sayana in his commentary on
Sama-veda cites a verse which
varieties of

enumerates nine

brahmana:

TqHaee famer gerer @vEr fafrn
HaT qURed] FTIRoEeTT i

We may note that all three
kinds mentioned above are found
here; four subvarieties of ‘arthavada’

are also enumerated.

(ij ‘hetu-brahmana’ is the
passage which provides a reason or
cause for a prescribed act. An
example would be ‘tena hy annam
kriyate’  (Satapatha-brahmana,

2,5,2,23);

(i1) ‘nirvachana’ is a statement

in the form of an explanation, like

Rgveda-Dars$ana
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‘etad dadhno dadhitvam’ (Taittiriya-
samhita, 2,5,3,3);

(iii) ‘ninda-brahmana’ depre-

cates, criticizes, admonishes and

prohibits, like the statement
‘amedhya vai masha’ (Taittiriya-

samhita, 5,1,8,1);

(iv) ‘prasamsa’ or ‘stuti’ is
eulogy, praise, for instance ‘vayur
vai kshepistha’ (Taittiriya-samhita,

2,1,1,1);

(v) ‘samsaya’ is expression of
doubt, indecision, like the passage
‘tad vyachikitsan juhavani ma
hausham’ (Taittiriya-samhita

6,5,9,1);

(vi) ‘vidhi’ is prescriptive or

enjoinment as for instance
‘yajamdnena sammitaudambari
55
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bhavati’
6,2,10,3);

(Taittiriya-samhita,

(vii) ‘parakrti’ is illustrative,
narrating how some thing was done
hbv a person instead of something
else, like ‘mashan eva mahyam

pachate’;

{viii) ‘pura-krti’ (or ‘pura-
kalpa’) is the narration of a
commen:'able act or sequence that
was done in ancient times; ‘pura

.hmana abhaishuh™ (Taittiriya-

samhitd, 1,5,7,5); and

(ix) ‘viseshavadharana-kalpana’
{or anuvada) is reinculcation, like in
the passage from Taittiriya-samhita
(2,3,12,1) ‘yavato$van pratigrhniyat
tavato varunamschatushkapalan

nirvapet’.
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Sayana, however, points out
that these nine functions of the
brahamana are not exclusive to the
bréhmana texts. He gives examples
to show that they are also found in
the mantra-division of the Veda. He
also anticipates the objection that if
it be so, the brahmana defies all
definition. By implication, the
brahmana-passages do not form part
of the Veda. Sayana answers, as
pointed out earlier; ““We have agreed
that the Veda has only two divisions:
Mantra and Brahmana, The Mantra
has been defined earlier; what
remains (viz. the other division) of

the Veda is the Brahmana’ .

TEATAGT STRIOTAETTHfT ST 3: -H=-
FIAEYT g agfaarmiaerste g
ATeteqvTe qanfifeaeTg Safrsr aeumy
FEUTRAgAT Jadifa |l
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That in actuality the mantras
and brahmanas were distinct
divisions of the Veda becomes
evident when we note that even in
the Sukla-yajur-veda the mantra-
portion relevant to the performance
of sacrifices is markedly set apart
from the prescriptive brahmanas. It
is only because of this clear-cut
segregation that the Yajurveda of
this type is called ‘Sukla’ (meaning
bright, clear, spotless). The other
recension of the Yajur-veda is called
‘krshna’, (meaning dark, unclear,
confounding, confused), because the
mantras, the brahmanas and the
arthavada are all jumbled up here;
it is said that it is possible that the
mind might get confused (buddhi-
vyamoha) because of the subject-
matter being thoroughly mixed up

(vishaya-sankarya). We find the

Rgveda-Darsana

brahmana-texts in the Sambhita-
portion and also mantras in the
brahmana-division. This 1is an
especial characteristic of Krshna-
yvajurveda. The brahmana-texts
appear to have been prepared mainly
in the upper Gangetic plains. We
find mention of the lands of Kuru-
Panchalas and Kurukshetra. There
are also broad territorial divisions
like Brahmavarta, Aryavarta,
Madhya-desa and Dakshinapatha.
The sacrificial rituals detailed in
these texts are mainly meant for
ruling Kshtriyas (like Rajastiya and
Asvamedha). We read in a smrti
without

quoted by Sayana,

identifying 1it:

gfgmfarRge dy: FonRT |
AUl qos: YFAHEd |l
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In another and later work
called Satra-mantra-prakasika,
(verse 61) the prefix ‘Sukla’ to
Yajurveda is explained to signify the
preponderance of ‘sattva’ in this

recension:

AT ATqamfE A ||

The ‘sattva’ in this explanation
refers tc the ‘mantras’ being shown
with clarity and distinctness; and
‘yatayama’ refers to the brahmanas
which are ‘un-ripe’ or raw (being
useless without the mantras). The
mantras are basic to the brahmanas,
as they offer sustenance and
justification for the latter; they are
independent and can exist on their
the aid of the

own without

brahmanas. But the brahmanas
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cannot have relevance without the

mantras.

However, the Vedic corpus
contain not only the mantras and
brihmanas, but also other texts,
enumerated in Brahmayajna-

prakarana as follows:

g STEIOTHITAETE, QU et

T R Sontd |

(i) ‘itihasa’ or historical
traditions (e.g. ‘devasura samyatta

asan’j,

(if) ‘purana’ or ancient myths
and legends (e.g. ‘idam va agre naiva

kimchasit’, dealing with creation);

(iii) ‘kalpa’ or manuals for
actual conduct of rituals (e.g.
‘kalpotha ardhvam, yadi balim

haret’);

Rgveda-Dar$ana
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(iv) ‘gathd’ or song-verses (e.g.

‘yamagathabhih parigayati’), and

(v) ‘narasamsi’ or praises of

men and their accomplishments.

The standard definition of the
Vedic corpus as comprising of
mantras and brahmanas (Apastamba-
$rauta-siitra, 24,1,32, ‘mantra-
brahmanayor veda-namadheyam’)
would naturally exclude the above
five classes of texts, which in
actuality are found in the Vedic
corpus. The traditionalists, however,
would value these texts to justify,
explain and reinforce the mantras
and brahmanas. (‘itihasa-
puranabhyam vedam
samupabrhmayet’). Therefore they
prefer to include ail these texts under

the class of brahmanas.

Rgveda-Darsana

Even Nirukta and Brhaddevata
concede that several hymns of
Rgveda are mixtures of mantras
(rks), itihasa and gatha; they
describe, for example, the hymns
1,165; 8,91 and 10,102 as ‘itihasa-
siktas’. Kautilya (Artha-$astra,
1,2,1) refers to ‘itihasa’ as part of
Veda. Atharva-veda, Satapatha-
brahmana, Taittiriya-aranyaka,
Brhadaranyaka-upnishat,
Chhandogya-upanishad and
Agévalayana-grhya-sitra mention
‘itihasa’ and ‘purapa’ immediately
after the four Vedas. During the
asdvamedha-sacrificial  session,
‘itihasa-purana’ were required to be
recited on the eighth and the ninth
days. They were also prescribed in
some texts for daily recitation by
householders. The ‘gathas’ about
Janamejaya, Marutta-avikshita,

59

IR 1FRAD R AN 1R @R A 1A



AR AAZIAAAN

Kraivya, Pafichala and Bharata are
to be found in the brahmanas. The
‘narasamsi’ concerning Sunah-$epa
(son of Ajigarta), Kakshivant
(descendent of Usih), Syavaéva,
Bharadvaja, Vasishtha, Vatsa,
(desecendent of Kanva), Asanga-
playogi, Vasa ({(son of AS$va),
Praskanva, and Nabhanedishtha are

to be found in Rgveda.

It is usual to regard itihasa-
purana as providing historical
traditions developed by poets
belonging to families of Bhrgu and

Angirasa. We have also a reference

to the Atharvangiras as the bees,
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and the ‘itihasa-purana’ as the

flower. ‘Itihasa’ as works of
historical nature (puravrtta or events
that actually happened in times of
yore) are coupled with puradnas as
ancient lore. They are purposeful
narratives. The ‘gatha’ is a
constituent of ‘purana’, as also
‘akhyanas’ (narrative accounts,
distinguished from ‘itihasa’ in
Satapatha-brahmana and Nirukta).
The ‘gathas’, are frequently coupled
with ‘narasamsis’, and we find in
later texts, that the ‘gatha’, the
‘narasamsi’, and the ‘akhyana’ are
taken to form one class of works,
providing the foundation for
historical treatment of human values.
They are eulogies of deceased
ancestors and composed by human

poets.

Rgveda-Dar$ana
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It is interesting to note that
Kautilya defines ‘itihasa’
(comprehensive narratives of human
beings of note and of events of
especial signifance) as constituted
by purana, itivrita (ancient events),
akhyayika (ancedotes, tales),
udaharana (illustrative accounts),
dharina-§astra (manuals of conduct)

and artha-$astra (science of

economy, polity and statecraft)
(Artha-Sastra, 1,5,24). At one place,
he even identifies such an ‘itihasa’
as Veda itself (‘itihasaveda’), along
with the four well-known vedas
{Artha-sastra (1,3,1). Later this
‘itihasa’ was regarded as an authentic
tradition which would enable us to
accomplish the four values of human

life.

Ui
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(3) THE COMPOSITION OF THE VEDIC CORPUS

KKLEC

The now familiar reckoning of
the Vedic corpus is in terms of its
being composed of four divisions,
each of which is called a Veda:
Rgveda, Yajurveda, Sama-veda and
Atharva-veda. There are these four
samhitas (consisting of the mantras),
which are widely prevalent in the
country and which are studied in
schools. But

traditional early

62

references speak only of three Vedas
(excluding Atharva) as constituting
the ‘tray?’ (the scriptural triad). Even
in Rgveda (10,90,9), we read

TTERIGT: A SR |
TIEAEHTGST |

Aitareya-brahmana (5,32,33)

is more explicit: it says ‘‘Three were

Rgveda-Dar§ana
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the Vedas that arose. From Agni
was born Rgveda, from Vayu

Yajurveda and from Aditya
Samaveda. The branches of learning

are only these three’’.

T A&7 S | FHE U ST |

FSdal ae: | geE e | FET
foreRife s

Taittiriya-brahmana (1,2,1,26)
describes the sages as ‘knowers of

the three Vedas’’:

T FUT: e fage
w: W A I

The same text (3,12) asserts

that the Vedas are only three:

Jewaratnfa @ 1
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Satyashadha-satra also says in

a simiiar vein:

IS CHERTR LI

There are some scholars who
argue on the basis of such references
and by consideration of the language
used in Atharva-veda that Atharva-
veda was a later work, and that it
was added to the three Vedas at
some point of time to make the
sacrifice rest on four legs
(chatushpat). But the traditional view
does not concede that any Veda
was earlier or later; all the four
Vedas are equally ancient and
contemporaneous. Even in Gopatha-
brahmana (2,24) the four vedas are
enumerated to correspond with the

four categories of priests invoived
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12 AN IR AN 1A IRRA R A 13



AAZ AN AAZ AR, AAZIAAA FAZ AR

in a sacrifice: the ‘hotr’ (invoker of
the deities) the master of Rgveda,
the ‘adhvaryu’ (offerer of oblation
in the ritual fire) expert in
Yajurveda, the ‘udgatr’ (the singer
who raises his voice) with mastery
over Samaveda, and the ‘brahma’
(the master of ceremonies) for whom
the Veda known as Atharvangiras
(another name for Atharva-veda)

was meant:

Ffdede gan guisa | agfdenrsy |
gafaegaRy | SEifies s |

Brhadaranyaka-upanishat
(2,4,10) also enumerates four Vedas
as emerging out of the breath of

Brahman:

I "edr o frafdd wag waer
AT AEARISHANE: ||
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Likewise, Mundakopanishat
(1,1) mentions all four Vedas in the

same breath:

T FoE! ASde: HHIGISUEaE: |

Nrsimha-parva-tapaniya-
upanishat {1,2) explicitly says that

Vedas are four in number:

FIS: AR 92Tl

Vishnu-purana (3,4,15) says
that although Veda is like one tree,
it branched off into four major
divisions, and that in due course
numerous offshoots sprang up so as

to make the Veda a forest.

GRWET JAT JeEed gUEDd: |
aqufsy adr Shd aeuETRET

The rationale for the four-fold

division of the Vedic corpus is given

Rgveda-Dar$ana

A7 1A AFAAD TRRAD 1RGN 1R



AARIAAAN AAZIAAAN AARIAAA AARIAAA

by Apastamba. Any sacrifice can be
performed ornly by four chief priests
and their associates (gana). Each of
them employs the mantras of one
of the four Vedas while discharging
his duties. The Rgveda mantras are
empioyed by the ‘hotr’, as said
earlier, and his three assistants
(maitra-varuna, achchhavaka and
grava-stut); the mantras of
Yajurveda by the ‘adhvaryu’ and his
three associates (prati-prasthata,
neshta and unneta); and the songs
of the Samaveda by the ‘udgatr’ and
his three associates (prastota,
pratiharta and subrahmanya). The
mantras of Atharva-veda are not in
actuality employed in the sacrificial
sessions. But the ‘brahma’ or the
supervisor of all the other priests,

is said to be acquainted with all

three Vedas.

Rgveda-Dar$ana

FAT BT U | ATy |
S CECTARIM I CE L

It may be noticed that while
the Gopatha-brahmana would make
Atharva-veda the exclusive text for
the brahma-priest, Apastamba
recognizes the role of the brahma-
priest but makes him master of the

other three Vedas; Atharva-veda is

not mentioned by him.

It must also be noted that in
texts like Nirukta, (7,3) (Yajurveda
is known only as ‘adhvaryava’
(belonging to the adhvaryu-priests)
or adhvaryu-veda, and likewise
Rgveda is ‘hotr-veda’, and Sama-

veda ‘udgatr-veda’.

According to the traditional

belief, the Veda was only one in the

65
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beginning; it was classified four-fold
because of the priestly needs in the
‘dvapara’-age (the third of the four
great ages, immediately pricr to
present age, viz. Kali-yuga). Matsya-

purdna (144, 11) says:

Fedwggat § IR FEURY

Likewise in Vishnu-purana

(3,3, 19-20):

TH deEgal § X Far geaRy i

This division into four Vedas
1s ascribed to the sage Vyasa (hence
called Veda-vyasa, which term really
means ‘the arranger of the Vedic
texts’) or Krshna-dvaipayana; and
the motive is given as compassionate
understanding of the limitations of

the presentday human beings.
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Bhatta-Bhaskara, an early authority,
held that it was Vyasa who ciassified
the one heap that Veda was into
several branches (Taittiriya-samhita-
bhashya). Mahidhara, who came

later says:

TR FETEEAT 9 a9
fofor qepuar Sl o5
R AR
M TSI - ST -
gage: FHAGURRT |

Vyasa is said to have had four
main disciples: Paila (to whom the
master taught Rgveda),
Vaisampadyana (Yajurveda), Jaimini
{Sama-vedaj and Sumantu {Atharva-
veda). Durgacharya, who prepared
a gioss (vrtti) on Yaska’s Nirukta,
tells us that the one Veda which had

come in the lineage of Brahmai the

Rgveda-Dar$ana
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creator {or the eternal one Veda,
manifested in Hiranyagarbha’s
leneage, according to Uvala, ‘soyam
hiranyagarbha - parainparaya-

bhivyakto nityo vedah’) was
extremely difficult for study, because
of its immense magnitude; and that
Vyasa classified this mass of mantras

into easily understandable divisions:

AZBECEMICIBEE]
AT | GEURTE ST
GHHE=T:

(Note Durgachdarya was
eariier than Bhatta-Bhaskara, who

was earlier than Mahidhara)

There is a story in Taittirlya-
sambhita (6,8,7) which mentions that
in the beginning all the mantras of

the Veda were one indistinguishable

Rgveda-Darsana
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mass, like the sound of the waves
of the ocean, without segregation of
sentences, words, or phonemes. It
was Indra, who was pleased because
he was granted the honour of
drinking Soma along with Vayu from
the same cup, made a division of
this sound in terms of ‘prakrti’ (base
or root of word) and ‘pratyaya’
(suftix or affix to it). This was later
known as  Aindra-vyakarana
(vyakarana meaning grammatical
analysis, separation, discrimination),
the forerunner of other Vedic
grammars like Chandra, Kaumdra

and Sakatayana.

There is another account given
by Madhva in his Rgbhdshya: the
original Veda (mula-veda) was one,
in Krta-yuga, and there was no

distinction like Rgveda, Yajurveda
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etc. In the next age, Tretd, the Veda
becamne distinguished into three
strands: rk, nigada and sama. These
were known as ‘upa-vedas’,
secondary in nature, relative to the
original Veda. This tripartite division,
however, became obsolete in
Dvapara-yuga. It was then that
Vedavyasa rearranged the mass of
Veda in three divisions, incorporating
rchah into Rgveda, ‘nigada’ into
Yajurveda and ‘samans’ into

Samaveda:

TH AT F TR Fq@ET & Brerswaq |
(FgfreamTifa qoeeTggar
IS I )

qeaE 3fd el ®i FAgN @@t |
Yopamre AT qer deer wa |

F: d KT Igd FAS Faad W |
T R U @ e
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The Vedas that were thus
rearranged came to be known as
‘avantara’ - vedas: Atharva-veda was
included in the ‘nigada’. The same
Veda-vyasa, later, further classified
the Veda iﬁto twenty-four divisions
of Rgveda, one hundred and one
divisions of Yajurveda, one thousand
divisions of Samaveda, and twelve
divisions of Atharva-veda. Madhva
explains that these differences in
divisions ($akha-bheda) were
occasioned by Vyasa’s disciples and
their disciples (‘rchas s$akhatvam
apannah $ishya-tachchhishyakair

imah’)

geidegyaar qursa @ 9 |
TGS JEIshaT Ha: |
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(commentary by Srinivasa-tirtha:

TH gode: | THIgEd ST9S: | ad 3gd

FATEE: | T O T ITTETETE:
g e gddesry feafamfer 1)

The Vedic corpus, as it 1is
available to us now, is structured as

follows:

I. RGVEDA

There are two arrangements of
the hymns contained in this Veda.
One of them is the ‘mandala’ (books)
arrangement, mentioned in Aitareya-
aranyaka, and in the grhya-sttras of
Aévalayana and Sankhayana. In this
arrangement, there is a total of
10,552 stanzas (or rks, mantras)
(including 80 khila-stkta-mantras of
the Valakhilyas), in 1028 suktas

{including eleven khila-stktas of the

Rgveda-Darsana

Vilakhilyas in the eighth mandala),

arranged in ten mandalas (or books).

The other arrangement is in
terms of ashtaka (‘groups of eight’).
In this arrangement the 10,552
stanzas (mantras) are grouped In
2024 wvargas (including 18 Kkhila-
hymns of the Valakhilyas), and they
in 1028 suktas (including eleven
khila-siiktas of the Valakhilyas), the
whole arranged in eight ashtakas.
The total number of phonemes in
Rgveda would be 3,97,265,
including 3,044 phonemes in terms
of eight ashtakas, 64 adhyayas, 85
anuvakas, 1028 suktas and 2024
vargas; here the total number of
mantras is given as 10589, and the
total number of 153826 padas {lineal

feet or verses). And the mandala

arrangement also has a variant: ten

TR FRAD AREAD 1R W3RN 13
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mandalas, 1017 siktas and 10,185
1/2 mantras, with 1053826 padas.
A mention was made of the ‘khila’
(extra) hymns of the Valakhilyas.
These eleven siiktas have been
accepted as such in the Sakala
recension of Rgveda, whereas they
are parts of the original corpus (viz.
not ‘khila’) in the A$valayana

recension.

Rgveda is said to have 21 (or
24) sakhas (recensions). Patafijali’s
Mahabhashya tells us ‘eka-vimsati-
dha bahvrcham’. Bahvrch is another
name for Rgveda, because it contains
more rks than any other collection.
It may indeed be a term for the
Manditkeya recension. In any case,
of the 21 $akhas mentioned by
Patafijali, five are said to have been
in vogue in Charana-vyiiha: Sakala,

Bashkala, Aévaliayana, Samkhayana,
70

< c
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LR EALRE K]

and Mandikeya. Each cf them had

branches:

1. Sakala
(i) Mudgala
(i1)
(iii)
(iv)
(v}

Galava
Saliya
Vatsya

Saisira

2. Bashkala :
(i)
(ii)) Agni-Mathara

Baudhya

(iii) Parasara

(iv) Jatukarnya

3. Sankhayana :
(1) Kaushitaki
(ii) Maha-Kaushitak?

(iii) Sambavya

At present, only two of the

§akhas are extant: Siakala and

Rgveda-DarSana

1ZR AN (RRAN 1R



dAzaAaAy qAZIAAHN AARITARA AARIAAA

Baskala. Agvalzyana and
Sankhayana-sakhas do not appear
to have been very different from
Sakala-$akha. The only difference
between the two extant recensions
is that eleven siiktas appear in excess
in the Bashkala recension; and some
hymns in the first mandala appear
at different places in the two
recensions. However, it is the Siakala

recension of the Rgveda that is

widely prevalent.

I YAJURVEDA

It occurs in two major
divisions: Taittiriya-samhita (also
called Krshna-yajurveda) and
Vajasaneyi-samhita (also called
Sukla-yajurveda). Vajasaneyi-
samhita is described as belonging to

Aditya-sampradaya, while Taitiiriya-

Rgveda-Darsana
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samhita to Brahma-sampradaya. This
Veda is said to have one hundred
and one recensions ($akhas)
(‘ekasatam adhvaryu-$akhah’). As
mentioned earlier, Vajasaneyi-
samhita contains only mantras {in
completely metrical form) for use in
rituals and their explanatory or
descriptive  passages  {called
arthavada); and the brahmana
portion occurs separately. In
aittiriya-samhita, on the othet
hand, the mantras and brdhmanas

are intermixed.

Sukla-yajurveda has fifteen
$akhas, of which only two are extant:
(1) Kanva-samhita, which prevails
in the northern districts of our
country and is related to the
Pancharatra system, in 40 adhyayas,

328 anuvakas and 2086 maatras;
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and (2) Madhyandina-samhita, (also
called Vajasaneyi-samhita, after
Vajasaneya-yajiavalkya who figures
prominently here) with 40 adhyayas,
1975 (or 1976)
kandikas and 3,988 mantras (the

303 anuvakas,

total number of words being 29,625
and phonemes 88,875. There are as
many as 700 mantras taken directly

from Rgveda.

Krshna-Yajurveda (also called
Taittirlya-samhita) has 86 recensions
(Sakhas), which are grouped into
three area-wise divisions: (1) Uttara-
des$iya with Syamayani as the patron-
saint, (2) Madhya-de$iya with Aruni
and (3) Prachya-de$iya with Alambi.
Of these, twelve recensions are
known after Charaka (another name
for Vaisampayana): Charaka,

Ahlaraka, Katha, Prachya-Katha,

72

Kapishthala-Katha and so on. Of
these $akhas, Katha, Kapishthala,
Maitrayaniya (earlier name being

Kalapa) are in vogue.

Taittirlya-samhita (sometimes
called also Apastamba-samhita) has
seven kandas, 40 adhyayas {called
sthanakas), 13 anuvachanas and
3091 mantras, and deals with
sacrifices like Rajastiya, Asvamedha,
Agnishtoma and Kamyeshti.
Kapishthala-samhita has six khandas

and many lacunae in the text.

III SAMA-VEDA

This text, meant to help the
‘udgatr’-priest in the sacrificial
sessions, especially of the soma-
yaga, is said to have a thousand

recensions. Pataiijali’s statement

Rgveda-Dar$ana
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confirms this: ‘sahasra-vartma

samavedah’. Charana-vyiiha-
parisishta which also gives the same
number as the $akhas, enumerates
nine of them as especially important:
Ranayaniya, Sétyz‘lyana, S?ltyamugra,
Kalvala, Mahakalvala, Langala,
Kauthumiya, Gautamiya and
Jaiminiya. Of these, only three are
extant in our day: Randyaniya
(prevalent in Maharashtra),
Kauthumiya (prevalent in Gujarat)
and Jaiminiya (prevalent in

Karnataka)

Sama-samhita is available to
us in two divisions called ‘archikas’
(collection of rks): Purvarchika
consisting of 585 mantras arranged
in 59 dasatis (groups of ten mantras),
12 adhyayas and six prapathakas;
and Uttarachika consisting of 1220

Rgveda-Darsana

mantras arranged in 120 da$atis and
nine prapathakas. In between the
two ‘archikas’ are ten mantras,
collectively called ‘mahan
amyarchika’. The former division
eulogizes Agni (in the first 12
da$atis), Indra the soma-drinker (in
36 dasatis) and Soma (in the last
11 dasatis). In Sama-veda, a total
of 1504 mantras are from Rgveda
(especially from the eighth and ninth
mandalas). About 99 (some give the

number as 75) mantras are original

in Sama-veda.

IV ATHARVA-VEDA

This Veda (called variously
Atharvangirasa, which was probably
its old name, Bhrgvangirasa or
Brahma-veda, sometimes also as

Nigada or Chhanda) is said to have
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as many as 50 recensions. However,
it is more usual to enumerate nine
recensions (‘navadhatharvano

vedah’, Patafjali). Atharvana-
parisishta-charapa-vyiha names the
nine recensions as follows: (i)
Paippalada, (ii) Stauda, (iii) Mauda,
(iv) Saunakiya, (v) Jajala, (vi) Jalada,
(vil) Brahmavada, (viii) Devadasa,
and (ix) Charana-vaidya.
Ahirbudhnya-samhita (12,20}, states
that this Veda has only five

recensions,

sreEifiEr I/ gerwrer g'rA |

and also,

T TET: §EE QY TG |

Now, only two recensions are
extant: Paippalada-samhita and

Saunaka-samhiti, and Saunaka
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recension appears to be the better

preserved and more complete.

A large portion of the Atharva-
samhita is in metrical and poetic
form, although some prose passages
are interspersed. This text is in
twenty kandas, 35 pravarakas, 111
anuvakas, 772 wvargas and 6000
mantras. According to another
reckoning, it has 5918 mantras
arranged in 736 stktas in 20 kandas.
Out of this number, as many as
1,200 mantras are taken as such
from Rgveda (especially from the
eighth and the first mandalas). The
Veda as said earlier, is not ritualistic
in orientation. It deals with a variety
of subjects like anatomy, physiology,
magic, medicine, materia medica,

philesophy, witchcraft, polity and so

Oil.

Rgveda-Darsana
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Each of the Vedas has its own

Brahmana appendages and
Upanishads associated with them.
There are alsc specific pratiSakhyas
(to be explained later), meant to
preserve the texts, and manuals like
Dharma-$astra, Srauta-sttra and

Grhya-satra for each Veda.

1. Rgveda-samhita

Brahmanas : Aitareya,
Kaushitaki,
Sankhayana and
Bashkala

Upanishads :  Aitareya and
Kaushitaki

Pratiséadkhya : Saunaka (Parshada

- sitra)

Dharma- Vasishtha

sutra

Grhya- Aé$valayana,

sitras Sankhayana and

Kaushitaki

Srauta-sitras : Same as above

Rgveda-Darsana
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2. Yajurveda:

(a) Sukla-yajurveda

(Midhyandina-samhita)

Brahmanas :
Upanishads :
Pransakhya :
Dharma-

sutra

Grhya-sutra:

Srauta-satra:

Satapatha and
Kanva

Isavasya and
Brhadaranyaka
Katyayana
Bodhayana,
Apastamba and
Hiranya-kesi
Mainava
Bodhayana,

Apastamba and

Hiranya-kes$i

(Kanva-samhita:)

Brahmanas :

Upanishads :

Pratisakhya :

EAE LI EAL L IR AR R

Satapatha and
Kanva
Isavasya and
Brhadaranyaka

Katyayana
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Dharma- : Bodhayana, 3. Samaveda-Sambhita

Sttra Apastamba and

. . Brihmanas : Pafichavimsa
Hiranya-kesi : ’

B Shadvimsa,
Grhya-Satra: Manava
Sama-vidhana,

Srauta-Sutra: Bodha , A
rauta-sutra: Bodhayana Arsheya and

Apastamb d
pastamoa an Gopatha

Hiranya-kesi
Upanishads: Chhandogya and

(b) Krshna-yajurveda: Kena (Talavakara)
Brahmanas : Taittiriya e R
Pratiséakhya: Sikatiyana

Upanishads : Taittirlya, Katha (rktantra)

Svetasvatara, Pushpa-siitra.

Maitrayaniya and

Maha-narayaniya Dharma-siitra: Gotama
Pratisakhya : Taittirlya Grhya-siitra: Khadira, Gobhila,
Dharma- : Apastamba, Gautama

sutra Bodhayana,

Hiranya-kesi Srauta-satra: Khadira,

Grhya-satra: Manava Latyayana,
Srauta-satra: same as Drahyayana
Dharma-satras-
76 Rgveda-Dar$ana
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4. Atharva-veda-samhita Pratisakhya : Nil
Brahmanas : Nil Dharma-satra : Nil
Upanishads : many, principally Grhya-sttra: Kausika

! unds . _ .
Prasna, Mundaka Srauta-satra: Vaitdana

and Mandukya

Rgveda-Dar$ana 77
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CHAPTER THREE
THE NATURE OF VEDA

(1) IS VEDA MEANINGFUL?

There is a belief, which is
widespread, that mere recitation of
Vedic mantras is in itself meritorious,
and that a knowledge of the meaning

thereof is not a necessary requisite.

78

This assumption, however, is untrue,
and is altogether unsupported by
tradition. There is no doubt that
Vedic recitation (veda-patha) has a
significance all its own. It is
accompiished by an elaborate and
Accurate

diligent training.

Rgveda-Dar$ana
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enunciation and correct intonation
are highly valued. Vedic recitation
was held so important that a separate
branch of Vedic study known as
Siksha was developed carefully as
an aid to Vedic learning (vedanga).
Vedic séholars for many centuries
have specialized mainly in the
recitation of the manitras. However,
this was rather an unfortunate and
lopsided development. Tradition has
always accorded an unqualified and
supreme importance to the
uniderstanding of the Vedic mantras,
and has dismissed the mere

recitation of the mantras as of very

little value.

When the Vedic tradition began
to be handed down in generations,
writing was not in vogue. Even when

writing began to be used extensively,

Rgveda-Dar$ana
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it was confined to secular
transactions. Sacred scriptures had
only to be communicated orally in
prescribed situations; the relation
between the Vedic teacher and his
chosen pupils was held so sacred
that no profanity (like writing whick
can be read even casually by any
one conservant with the script) was
allowed to sneak in. The Vedic
student was not permitted to be a
‘reader of what is written’
(pustakadhyayi), but he was to listen
attentively to what his teacher
uttered, and memorize it by
repeating it several times and in
several ways (patha). This was an
excellent and expedient procedure
for the preservation of the Vedic
maniras. The method of loud and
congregate recitation continues to

this day, even when printed books
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of Vedic mantras are available. And

its value cannot be overestimated.

Yaska, the supreme authority
in the matter of understanding the
Vedic lore, says that one who loudly
recites the Vedic mantras, without
understanding the meaning thereof
is like the dry fuel without any fire

to light it up (1,6)

ag Eidmfag ety weEd |
T R 7 asgard wferad I

He also compares the student
who learns the Vedas without
knowing its import to a peg on which
cloth is hung or a post which carries
without

a burden, in anyway

profitting by it.

TINRT WREN: fohamyq STt
g T fasmfa avsdg 1)
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Taittiriya-sandhya-bhashya 1is
somewhat harsher in its judgement
of the person who can recite the
Vedic mantras but does not
understand the meaning of what he
is reciting; he is like unto a beast
of burden which knows only the
weight of what is on its back, but

does not attain to the value or use

of what it it is carrying

TAT GYMIETET T T FART |
fosreqensafafimr T Jgwamm I

Bodhayana likens the brahmana
who has not taken the trouble to
study the meaning of the Vedic
mantras, but merely recites it, to a
wooden elephant (which can not
move about) or a stuffed deer (which
is not alive). All three are only

namesakes:

Rgveda-Darsana
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FAT EEAT AT a7 SEHEAT P |
a@vr%rmﬂm':azr{%wﬁwz I

Laghu-vyasa describes
recitation of mantras not knowing
their contents as mere pounding of
the husk (with no intention to get

at the corn), a useless effort:

TFArsYy dcgs U @eed 9T ||

It is therefore that Manu insists
that one who is eligible to Vedic
learning must understand the texts
with their

thoroughly, secret

teachings not excluded (2, 165):

Yo FosRorasT: geEr e 1l

Apastamba mentions that one
who fails to study the Veda in its
depth and thus becomes an ignorant

person, or one who, after studying,

Rgveda-Darsana

fails to teach it to others is guilty
of a sin, for it is prescribed in
Taittiriya (1,1,1) that one must not
fail to study or teach (‘svadhyaya-
pravachanabhyam na pramadita-

vyam’)

ARG GaA: |

The sin is called ‘brahmojjha’
(killing or giving up the Veda,
abandoning what one has learnt); it
is as grave a sin as drinkihg liquor
(Apastamba, 1,7,21,8). In a similar
vein, Yajiavalkya-smrti insists that
one must study the contents of the
Veda as a prescribed discipline and
go across the river of Veda (1,51,
‘vedam vratani va param nitva); and
the commentator explains fhat such
étudy includes the acquisition of the

text (for recitation) as well as

81. BN
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understanding the meaning thereof;
and that this is what is meant by

‘going across’

JT UTAIT AYAT ORIy Sy |
T Ud @l

When the scripture (Taittiriya-
aranyaka 2,25) prescribes that one
must, witI?Utfail, study the Veda
(‘svadhyayodhyetavyah’), as a daily
duty (nitya-karma), it means that
the study must be of the import of
the Veda, along with the six aids
to such study (shadanga, like Nirukta
and Vyakarana). Study does not end
with learning to recite (patha-matra),
but must continue with
understanding of the meaning (artha-
vabodha) of what one recites. This
is so because the Veda is the

extraordinary means of
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~import

accomplishing all the objectives of

life (alaukika-purusharthopaya).

s F@T

Sayana adds that the
prescription includes an acquisition
of the knowledge concerning the
of the Veda (‘tasmad
adhyayana-vat artha-jfianasyapi
vihitatvat’). The understanding of the
meaning is also a daily duty
(nityavidhi). If mere recitation
(without the knowledge of the
meaning) is repeated again and
again, it serves no purpose. The
essential aspect of the Veda is its
meaning; it is the sine qua non of
Veda. To fulfil the requirement
Veda

of the study of the

(enjoined by the scriptural text

Rgveda-Darsana
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‘svadhyayodhyetavyah’ one must not
rest content with recitation but
acquire knowledge concerning thé
meaning of the Veda. Sayana’s gloss
on the Vedic lore makes this point

explicit;

srepEEiEf: graETEaaE srfeseg
ferat-wges sfq fasm 1oL
(Prologue to Kanva-samhita-

bhashya)

9T GAEId ...
azr ... @Y J gEhwEa |

... TUWE FE A AgEnd
ged T W@ | ST degeataay
sy @ agd: |l
(Prologue to Rg-veda-bhashya)

In fact, Apastamba would
preclude the teacher who knows only
how to recite the Veda but does not

understand the meaning of the

Rgveda-Dar§ana

mantras from initiating the student
of the Vedic lore. If he does perform
such an initiatory rite, it is like one
who is already in darkness falling

into greater darkness

ayar ar oy an: gfawfa amfrgraEEd
Fenfag g T STEer |

We find that the Vedic texts
themselves insist that one must
understand the meaning of what he
recites or performs. Expressions like
‘ya evam veda’, ‘ya u chainam evam
veda’, ‘ya evam vidvan’, ‘ya evam
vidur amrtas te bhavanti’, ‘tam eva
vidvan amrta iha bhavati; nanyah
pantha vidyate ayanaya’, and
‘tasyaivatma padavit tam viditva, na
karmana lipyate papakena’ clearly
indicate  the

superior role

understanding of the meaning plays
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in Vedic learning. Even a sacnificial
text like Taittiriya-brdhmana
{(3,1,4,1) brings out the significance

of knowledge:

J U &N aNd @ 3 Jdsd 3 ||

Satapatha—bréhmana (14,7,2,3)
goes a step further and declares that
like the ‘aptrva’ occasioned by the
ritual act following the performer
after his death, the ‘aparva’
generated by knowledge would also

follow the knower after his death:

o faenedelt gu=aa

Reproduced below is an entire
discussion concerning the necessity
and value of understanding the
meaning of the Vedic texts, as

opposed to the mere ability to recite,
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which we find in Yaska's Nirukia.
The argument which is taken as the
prima facie view (piirva-paksha)
insists that the Veda is meant only
for recitation (mukha-patha): the
Vedic mantras, according to this
view, do not have meanings (or
import) apart from what the
brahmanas prescribe. Even if the
mantras have meanings, they are
not relevant in the sacrificial context,
and therefore there is nio need for
one to understand the meaning of
the mantras. The value of the Veda
consists only in its articulation

{uccharana).

Rgveda-Dar$ana
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This view is rejected by Yaska,
who is the spokesman of Vedic
tradition. He concludes that the
Vedic mantras are meaningfui, and
that an understanding of the meaning

is indispensable in Vedic learning.

qes TR a3 0

(1,2)

The knowledge of the human
being is indeed limited, and is
changing. It is impossible for him to
know all things and in all their
aspects. To understand how an
action can fruitfully be accomplished,
the mantra in the Vedic lore is surely

an aid.

Fremdien=nor g v T R |
e sqTRTe weed GrelETeg®
T |

(10,15)

Rgveda-Darsana

Without the help of Nirukia,
the import of mantras can never be
understood. Without a ‘proper
understanding of the import of the
mantra, the grammatical points and
nuances are lost sight of. Grammar
(Vyakaranal is therefore
complementary to Nirukta, which
has however its own purpose to

achieve (viz. to help understand the

proper import of the mantra).

afy memlyeeaEes vadifd S |
SefT f8 A= 1) adaafarass | ()
fraqarEr gwar Feagt wat< | ()
FHYM o soawEr oo |osw
morata weafa | wEEify Swfa o0 (3)
ST wat | S TR |
e 89 &l | semr ke o (8)
arofy fawfafvgf wafe | & w@
wRsaaw 7 fedi: | rEEATaT HREI ¥
wgT SRy, | iR SR | o &
s | 3fd i () Ity SEe
aysTeny oftemeEEse 0 (8)
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Hqarearg | sfefa wd sfa
sifefaaidefamafeey | sfd 1 ()
sfgereret el | swEg aefag
Sreicca car il

(1,15)

There were some authorities,
like Kautsa, who held that the
mantras were by themselves
meaningless and devoid of impeort;
the only use of the mantras was
recitation, which alone was valid in
sacrificial rituals. It is futile,
therefore, to look for understanding
the meaning of the mantras. Nirukta,
according to them, was needless and
meaningless exercise; it may also
lead the inquirer astray. They argue
as follows, and justify the

meaninglessness of the mantras.

(1) The mantra text has a fixed

and unalterable order of words. For
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mstance, the manira beginning with
the words ‘agnirmtrdhd’. It must be
recited only as ‘agnir mirdha’, and
not as ‘mardhagnik’, although the
meaning would be the same; nor
can the word ‘agni’ be substituted
by one of its synonyms, ‘vahni’ {the
mantra caanot take the form ‘vahnir
murdha’}. It is obvicus that recitation

is the important use of the mantra.

(i) We find that the specific
employment of a martra is indicated
in the brahmana portion. For
instance, the Vedic mantra ‘uru
pratha uru prathasvoru te yajfiapatih
prathatam’ {Vajasaneyi-samhita,
1,22) is prescribed to be recited
while offering the purodasa and
addressing it, in Satapatha-brahmana
1,3,6,8). If the mantra was itself
brahmauna

meaningful, the

Rgveda-Darsana
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prescription would be altogether
unnecesary. The mantra does not
indicate the specific act that is to
be performed, or a particular
sequence in it. And the brdhmana-
passage explicitly states that the
mantra must be recited while the act
is undertaken. It is clear therefore
that the only use of the mantré is

its recitation.

(ii1) Many mantras are found
to be devoid of any palpable sense.
What for instance, is the sense in
addressing a plant and invoking it
to protect a devotee ( in Taittiriya-
samhita 1,2,1,1 ‘aushadhe
trayasvainam’)? How can a plant
protect a human being? And how
can one speak to a plant in this
manner? The mantra, it is clear, is

only for a formal recitation, without

Rgveda-Darsana
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any intentions or meaning. The other
example given in the text is from
Vajasaneyi-samhita (4,1, ‘svadhite
mainam himsih’, ““O weapon, do
not hurt this person’’). One should
not seek to read any meaning in the

mantras.

(iv) Some mantras, when their
meanings are inquired into, are
found to have contradictory
meanings. One mantra declares that
Rudra is but one, without a second
{‘eka eva rudrovatasthe, na
dvitiyah’), while another mantra
(Vajasaneyi-samhita, 16, 54) says
that Rudras are in thousands, in fact
innumerable (‘asamkhyatah sahasrani
ye rudrah’). A Rgvedic mantra
speaks of Indra as being the victor,
who has no enemies whosoever (RV,

10, 133, 2), while another mantra
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(RV 10, 103, 1) mentions hundreds
of enemies for Indra. It is obvious
that the literal or metaphorical
meanings are irrelevant in such

mantras.

(v} Looking for meaning in
mantras is uncalled for, because if
the priest who participates in the
rites is conversant with the import
of the mantras (when and to whom
the offerings must be made), then
it would be redundant for the
brahmana-prescriptions like ‘agnaye
samidhyamanaya hotdram anubrihi’
(Taittiriya-samhita, 1,3,2,3), which
would be purposeless if the priests
already know what the mantras
meant. It is obvious that the meaning
of the mantras, even if it should be
there, is irrelevant for the priests.
Their only concern is recitation of

the mantras.
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(vi) some mantras are
obviously devoid of sense. A mantra,
for instance, in Rgveda speaks of
Aditi as everything, Aditi as sky,
midregion, mother, father and son
(1,89,10). How can one Aditi be
herself father, mother and son? It
is reasonable to assume that the
mantra is meaningless, that one

should not search for its import, but

be content by reciting it.

(vii) Many of the expressions
used in the mantra-texts (like
‘amyak’, ‘yadr$min’, ‘jarayayi’,
‘kapuka’) are evidently mere sound,
lacking in any possible meaning.
Further, it would be absurd to say
that some words in the mantra have
meaning, and others not. It would
be more reasonable to reject the

assumption that the mantras are

intended to convey any meaning, cr

Rgveda-Darsana
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carry any import; they are meant

only for articulation.

Now Yaska proceeds to rebut
these arguments and establish that
the mantras are meaningful, that they
are intended to convey a sense and
carry an import; they are not meant

merely for recitation.

el YeeHEI | Uag I TG
SEeL AT R PR I LS IR E G
T e || #ea gHgiaRia e
vafmraarer gwar FEagyet vEedfa
Afererea et fragamiaf || Tar @y
STEoe sygree faefe sgfeagane: €
wafd I agt  gggguaATdt
e ieTEEEAEfedT SdRa || 7 Tl
gt yadhf difrrsaieTsaIEs T
graonsafist wefe 1 @ wEsTa
gyrefa 11 7ot uasfefa:  adfafa
AfeRhSSTaErT TATHT STIITHT: TR
| 7 Teefererrert TawAfT S ST
AT T Ut JEIIE: g owand ||
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a7 JHUE fgend:  gesfaerst wafd
yafa |
(1, 16)

(1) The mantras are essentially

lingual phenomena; they are
composed of the very words that we
use in our ordinary transactions. The
words used in the mantras must
therefore have the same neanings.
It is not proper to say that the
mantras are meaningless, especially

when there is no reason for their

being meaningless.

(ii) We do not reject the value
of the brahmana-texts, but it does
not follow that merely because there
are brahmana-texts, the mantras
have no meaning. The brahmana-
texts in fact are meant to expiain

the mantras and indicate their
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employment. If the mantras had no
meaning, the brahmana-texts would
have been irrelevant. The mantras
are necessarily required to make the
act that is undertaken well-
accomplished ({samrddha). This
would be impossible had the mantras

been meaningless.

{111} There are mantras, for

instance, which are wused 1in

benediction f{(as RY 10,85,42
‘thaivastamm ma viyaushtam’ etc.
which is recited while blessing the
newly married coupie). To say that
they are meaningless would defeat
the very purpose of reciting those
marntras. The meaning of the mantras
would be in perfect accord with the

situation that calls for them.

{ivj The orderly sequence of

words, which we find 1n the mantras,

is similar to the orderly usage of
words in normal transactions. Do
not we, for instance, always say
‘father and son’ (pitd-putra) with
due emphasis on the relation
between them, or ‘Indra and Agni’
with due regard to their relative
importance? A change in the order

may suggest a different meaning

altogether.

(v) It is not right to say that
the mantras are meaningless on the
ground that there are brahmana-
passages which tell us what act is
to be done and how. The brahmana-
texts are not meant to communicaie
some meaning which are not present
in the mantras themselves. The
mantras do contain meanings which
of the

are quite independent

bridhmanas, but the brahmana

passage only expatiates on this

Rgveda-Darsana
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meaning, and indicates how the
mantras may be employed. There
may be many mantras which could
be employed equally reievantly, and
one might be  some doubt as to
which particular mantra is to be
employed. The brihmana-passages
heip in such situations. Thus both
the mantras and the bridhmanas have

their roles.

(vi) Maniras which appear to
be ravings of mad men like invoking
a plant for protection of a human
being (‘aushadhe, trayasvainam’
Taittiriya-samhita, 1,2,1,1), are not
really so. The mantra in question is
addressed not to the plant as such
but to the deity of the plant. The
invoecation ipj) all such mantras are
for the gc;ds representing these

objects.

Rgveda-Darsana
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(viit Contradictions in the
mantras are not any different from
contradictions that we find in our
normal liagual behaviour. For
instance, we speak of a brahmana
who has no rivals or a ruler who
has no enzmies. We do not
necessarily mean that the brahmana
has no rivals at all or that the king
no enemies whosoever, but what is
meant is that there is no rival for
the brahmana or enemy for the king
worth mentioning or to be taken

seriously.

{Viti} Likewise, the
simultaneous menticn of Rudra as
one and Rudras as mnumerable is
not a self-contradiction. Rudra is
one, but his prowess hus many

dimensions, and each dimension is

to be regarded as Rudra himself.
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(ix} The mantras do not
become meaningless and have only
the recitation as their purpose merely
because the priest already knows
the meaning. He may, for instance,
know that the mantra is addressed
to Agni; but he has to make a formal
invocation. This also follows our
normal conduct. When we make
respectful bows to our teachers, we
mention our names etc. It is not as
if the teachers do not know our
When we

names. receive an

honoured guest, we place
‘madhuparka’ before him, and say
“‘madhuparkah’ thrice, although he
can see madhuparka before him,

without our telling him so.

(x) The objection that the
mantras like the one which eulogize

Aditi as everything, father, mother
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etc are meaningless because of self-
contradictions, does not stand, for
this usage also follows our normal
conduct. Do we not, for instance,
praise our benefactor with words
such as “‘you are everything for me;
you are father and mother to me?”’
When we say that water has all
medicinal properties; it is 2 way of
saying that it is good for health. The
literal but

meaning is not

metaphorical.

{xi} The objection that many
words used in the mantras lack sense
(like ‘amyak’, ‘yadr$min’ etc) is like
a blind man knocking his head
against a pillar. It is not the fault
of the pillar which is there all the
time, but the fault of the person
who could not see it. Likewise, the

meaning of the mantras is there, but

Rgveda-Dar$ana
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one may not perceive it. In life,
there are persons who are specialists
in various professions; and they are
respected. Even so, there are
specialists in the Vedic-lore, who
have studied the mantras with the
help of Nirukta, Vyakarana and so
on. They can easily understand the
meaning of ithe words which lay

persons do not understand.

Further, there is an important
aspect of Vedic learning: separating
the words used in a mantra {pada-
vibhaga). This would become
unnecessary if the mantras were not
meaningful. Separation of words are
made only in accordance with their

meanings.

T IRER: Semgdied o8
7 o arsdy |
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FHfEAeAr ||
agEeafaE fea e |
FAAIfE yERET T dSEd SeEd
(1,17)

One who siudies {or learns)
the Veda without understanding the
meaning thereof, is like unto a post
or short pillar which is used to lay
ones burden on. The expression
‘sthanu’ is also taken to mean a
tree. A tree bears fruits and flowers,
but the tree has no use for them.
They are but burdens which it
carries. On the other hand, one who
understands the meaning of the
Vedic mantras secures his welfare
and becomes happy, for he would
get rid of all his demerits and sins

by knowledge.
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There is a saying of the wise:
whatever is acquired but not known,
is recited leudly. Dry fuel without
a touch of ignition wiil never burn
brightly; even so, loud recitation
deveird of understanding will not
come to anv good.

(1,18)

Yaska then quotes a mantra
from Rgveda {10,71,4) and explains

it.

3T @ 9VIF ge9 drand
A YU |
a3l gsmar: |l

FAE: ovrd qwafe aEmfr @ goEe
MR EeEE A 7 fawe
FTENIHEHAT AT SEd U SHEIHET
garar mgehmg gIFEh:  FGTET:
FIRHET FGHY | T F oA gvafy
g yonfa serdgeEr o)

(1,19)
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The first half of the mantra
speaks about a person who studies
the Veda but does not know the
import thereof: ‘He sees but does
not really see; he hears but does not
really hear’. He has eyes, but does
not see what i1s to be seen. He has
ears, he hears the mantra; but not
understanding the meaning of it, is
tantamount to not hearing at all.
Understanding is a matter of the
mind, not of organs of sense. One
who merely recites the mantra will
not be able to get an insight into

the nature of the Veda.

The second half of the mantra
speaks about one who really seeks
to understand the import of the
Veda: “‘for him, the Veda will reveal
its own nature, even as a young
damsel, well-dressed, approaches

her husband at the time of nuptials™.

Rgveda-Darsana
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Another mantra in Rgveda
(10,71,5) refers to the knower of
the meaning of the mantras as the
friend of Veda. He is firmly devoted
to the task of understanding the
Veda’s import. He is settled to drink
deep the ambrosia of the meaning
of the Veda. Even the most eloquent
orator cannot in an assembly outbeat

the knower of the import of Veda.

3 & ue R das:
¥ Ry arfmAyg |

The second half of the mantra
speaks of the person who has been
content with learning how to recite
the mantras, and has never tried to
understand the meaning thereof. He
is likened to a barren cow. He roams
about reciting the mantras, but his

speech is devoid of fruits and

Rgveda-Darsana
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flowers, like a barren ftree.

YT Ifd gAY aE
YA STHRARGE |

Study of the Veda by any one
without an understanding of its
meaning is of no use to him. Ananda-
tirtha quotes in his Rg-bhashya

(1,1,1) the following verse:

ATy e e S |
adgy: Ao FarsTd R |
aimmrr fFafd @ St

Thousand times more valuable
than mere study of the Veda is to
teach others that part of the Veda
which one has learnt from his
teacher (yatha-$ruta-vyakhyana). But
a million times better than the

teacher is one who has understood
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aright the meaning of what he has
learnt on his own. And many more
times better than him is one who
can justify such understanding with

reason and scriptural authority.

It becomes clear that the
meaning of the Veda cannoct be what
is readily seen from the text; but

what is arrived at after careful

consideration of all the involvements
and implications by employing the
traditional method of examination
or determination of import (tatparya-
nirnaya): how the text begins and
ends (upakramopasamhdrau), what
is repeated again and again
(abhyasa), what the unique feature
is (aptrvata) and what the purpose

aimed at is (phala).
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(2) AIDS TO THE MEANINGYUL STUDY OF VEDA

While the Vedic mantras are
undoubtedly meaningful, it must be
conceded that the meaning 1S not
easy to ascertain. Knowledge of
Sanskrit, even of the archaic
Sanskrit, would not be enough; an
acquaintance with several branches
of philosophical learning would aiso
be of littie help. There are nuances
in the meaning of the Vedic hymns
which only tradition can unravel.

There is a traditional method of

Rgveda-Darsana
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making the Vedic mantras yield their
inner and hidden meaning and make
explicit the nuances. This method is
known as ‘Vedanga’ or aid to the
study of Veda. Manu (3, 184) calls
them ‘expositions’ (pravachana),
which incidentally is a term applied
also to the brahmana-text. The
brahmana-texts were in fact the first
attempts to explain the meaning of
the mantras, especially i1n the

ritualistic context. The study of the
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Veda has always been done in India

with the help of the Vedanga (sanga).

geRT JrsEET ITg |l

(2,4,8,11)
six-fold

Apastamba
describes Vedanga as
(‘vedangani shat’) and enumerates
them in this order: Siksha, Kalpa,
Vyikarana, Nirukta, Chhandas and
Jyoutisha. Of these texts, Siksha and
Chhandas seek to secure the correct
reading or recitation of the mantras;
they also help preserve the text.
Kalpa and Jyoutisha concern
themselves with the ritualistic details.
It is only the pair, Vyakarana and
Nirukta, that addresses itself to
extracting proper meaning from the
mantras; they help wus in
understanding the important and

correct nuances of meaning. A brief
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description of these branches of

Vedic study may be given here.

(1) Siksha: Literally meaning
‘instruction’, this branch of study
deals with the proper articulation of
the Vedic chants. [t may be
described as Vedic phonetics. The
Vedic mantras are required to be
pronounced with due attention to
the individual sound-phonemes
(varna), accents (svara), quantity of
sound that may be properly

(matra),

(bala),

produced organs of

pronunciation delivery
(saman), and principles of euphony

(santana). Sdyana defines S$iksha:

Rgveda-Darsana
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There are also ‘prati$akhya’
texts which are meant primarily to
preserve the Vedic corpus and which
prescribe correct recitation of the
mantras, taking into account the
correct and full grammatical form of
the words. They are so called
because they are specific to each of
the ‘branches of the Vedic tree’
(sakha), a particular traditional
recension of the text or a school of
Vedic adherents specializing in
recitation. Rgveda, for instance, has
two recensions: Sakala and Bashkala.
The author of the former is Saunaka.
It has three chapters, each chapter
having six sections (patala), dealing
with technical terms (paribhasha),
consonents

vowels (svara),

Rgveda-Dars$ana

(vyafijana), combination  of
phonemes (sambhita), accents {svaraj,
rules of enunciation, and
grammatical points. There 1s also a
discussion about the origin of the

sound and metrical forms.

Katyayana is said to have
composed the first ‘pratiSakhya’ for
Sukla- Yajurveda, called Vajasaneya-
pratisakhya. Krshna-Yajurveda has
a ‘pratis$akhya’, known as Taittiriya-
pratisakhya. This also contains
indeces (anukramani). Sama-veda
has a pratisakhya of its own along
with Pushpa-sitra and Paficha-vidha-
sitra. Atharva-veda-pratisakhya
describes characteristic features of
the four parts of speech {noun, verb,
prefix and particle) that we find in
the Vedic texts (samhita-patha as

well as pada-patha).
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Pratisakhya is an important
branch of learning inasmuch as it
seeks to codify and crystallize the
number and nature of phoneinies,
the number of vowels and
consonanis; proiunciation of vowels,
combination of words,. division of
words, exceptions to geuerai rules,
derivation of words, meaning of
words and so on. We find in Rk-
prati$akhya (also called Péarshada-
sitra), an excellent exposition of
metrics. Saunaka, the author of this
work, is also the author of another
work on Atharva-veda: Chatur-
adhyayi. Pushparshi, who wrote the
Pushpa-sttra on Sdmaveda, gave
details of Saman-singing i his work,

and also in the appendix (parisishta).

An important text in this branch

of study relating to Rgveda as well
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as Yajuiveda is Paniniya-siksha
which tells us about the origin of
accentis, the varieiies of accenied or
or unaccenied pronunciation, pioper
enunciation and so on. There are
also Svara-vyaijana-siksha and
Samana-$iksha  for  Rgveda;
Yéjavalkya-$iksha, Parasari-Siksha
and Amoghanandini-$iksha for Sukla
Yajurveda, Chardyaniya-$ikshda and
Vaidikabnarana for  Krshna-
Yajurveda; Naradiya-$ikshd,
Lomasi-Sikshd and Gautami-$iksha
for Sama-veda; and Manduki-$iksha

for Atharva-veda.

X

{2) Chhandas: This branch of

study deals with the Vedic tradition

Rgveda-Darsana
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concerning different metres. Without
the employment of metrics, it is
impossible to study or recite Vedic
mantras. Vedic mantras are based
on accented chants, and involve
stylized voice-modulation, which
was further developed in Saman
music. It is prescribed that any
recitation of the mantra must follow
the formal mention of the triad: seer,
deity and metrical form (chhandas).
The Veda itself is called Chhandas,
heart

for it delights the

(‘chanderadescha chhah’, Unadi-
satra, 4,218} ‘chandayati ahladayati’

from ‘chadi ahlade’)

Chhandas is dealt with in texts
like  Sankhayana-$rauta-sitra,
Katyayaniya-rk-sarvanukramani,
Saunakiya-rk-pratiséakhya  and

Patarijali-nidana-siitra. The tradition
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of chhandas is said to have originated
from Siva and come down to Pingala
through Brhaspati, Indra, Sukra,
Mandavya, Saitava, and Yaska
(cf. Yadava-prakasa’s Pingala-
chhandas-sastra-bhashya). Pingala’s
book is the most celebrated on the
subject. It is in eight chapters and
is in aphoristic style: it has relevance
to sacred chanting and also to
classical secular poetry. In the third
chapter of the work, we have
accounts of deities, colour, caste of
the different varieties of chhandas.
When the meaning of the mantra or
its metrical form is uncertain, these
details of the chhandas help. We
find in this book mention of previous
preceptors of sacred metrics:
Kraushtuki, Yaska, Tandi, Saitava,
Kasyapa, Mandavya and others. A

commentator on Pingala was Bhatta-
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Halayudha. We have also glosses
from Bhaskara-rdja and Sakharama-

bhatta.

The subject-matter is an
important one, for the form of the
Vedic mantra is tantamount to the
structure of the sound which is
evocative of the deity of the mantra.
The matra-form and the metrical
form cannot really be separated,;
whatever is the metrical form of the
mantra, provides for the mantra an

especial evocative power.

{3} Kalpa: This 1is the
ceremonial manual, giving details of
the actual performance of the rituals.
It teaches the employment of the

mantras (prayoga), and method of
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performance (anushthana-krama).
The expression ‘Kalpa’ means
providing competence for the
performance of ritual (‘kalpyate
samarthyate yaga-prayogotra iti’). It
is broadly in two divisions: ‘Srauta-
sttra’ (prescriptions of major and
public sacrificial rituals, and the
mantras to be employed in the
different sequences thereof), and
‘Smarta-satra’ (prescriptions of the
various consecrations or samskaras
necessary for the householder, hence
also called Grhya-sitraj. There is in
addition ‘Dharma-sttra’ which
enjoins rules of normal conduct in
the family and in the community.
There is also ‘Sulba-sutra’, which
provides details of measurements
which are proper in the construction

of Vedic altars, platforms, pavilions

and utensils.

Rgveda-Dar$ana
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The Kalpa is a branch of study
that has directly emerged out of the
brahmana-texts, which are ritualistic
in orientation. Besides the details of
the rituals, the brahmana-texts
contain a variety of unrelated topics
which are historical, mythological,

explanatory, philosophical and
literary, so that they present a
hopeless mix-up. The Kalpa texts
are attempts to salvage from this
mass, only details pertaining to the
performance of rituals. Each branch
of the Veda has a Kalpa-sutra
attached to it. A$valayava and

Sankhyayana are important names

Rgveda-DarS§ana
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in the Kalpa-literature belonging to

the Rgveda; Bodhayana and
Apastamba in Krshpa-Yajurveda,
Katyayana in Sukla-yajurveda and
Latyayana and Drahyayana in
Samaveda. Atharva-veda is strictly
not connected with rituals, and

therefore it has no Kalpa.

L

Closely

Jyautisha:
associated with Kalpa is Jyotisha,
which is indispensable for
determining the precise time when
sacrificial rituals may be undertaken.
The texts prescribe certain rites to
be done for a year (e.g. Taittiriya-
aranyaka, 1,32,1, ‘samvatsaram etad
vratam charet’),

in a particular

season (e.g. Taittiriya-samhita
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5,6,5,1, ‘vasante vasante brahmano
gninddadhita, grishme rajanyah,
$aradi vaiSyah’), during a month (e.g.
‘masi masi prshthanyupayanti, masi
masvatigrahya grhyante’, ibid.
7,5,1), in a fortnight (e.g. ‘yam
kamayita vasiyan syéd iti tam piirva-
pakshe yajayet’, ibid. 2,23,1) in a
lunar day (e.g. ‘ekashtakayam
diksheran phalguni purnamase
diksheran’, ibid. 7,4,8,1) or at the
conjuction of a constellation (e.g.
‘krttikasvagnim adadhita; ‘etad va
nakshatram’, Taittiriya-

1,1,2,1). The

agner
brahmana
determination of the periods when
the prescribed rites {in the Kalpa)
are to be perfermed necessitated
the development of Vedanga-

jyautisha.

There was need also to

determine the positions of sun and
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* Chyavana, Yavana,

moon, the solstices, the new-noon
and full-moon in a cycle of twenty-
eight consetellations (nakshatras) of
the zodiac. There was a need for
simple rules and concise formulae
for calculating the most favourable
time and day. The Vedanga-
jyautisha, which fulfilled this need,
has a long tradition beginning from
Strya: Strya, Brahma, Vyasa,
Vasishtha, Atri, Parasara, Kasyapa,
Narada, Garga, Marichi, Manu,
Angirasa, Loma$a, Paulisa,
Bhrgu and

Saunaka (Kasyapa-samhita).

Vedanga-jyautisha by Lagadha
is an important work containing
thirty-six verses relevant for Rg-veda
and forty-three for Yajurveda, 30
being common for both. This book

speaks of 366 days making a year

Rgveda-Darsana
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(samvatsara), and five years
accommodating 62 full-moons and
62 new-moons making a yuga. The
cycle of the year, according to this
authority, commences with the first
lunar day (tithi) of the month Magha
in the beginning of uttarayana. There
are also brief accounts of the twelve

rasis and nakshatras.

There is also a work called
Atharvana-jyautisha, which has 162
verses dealing with ‘muharta’ (a
particular division of time), ‘karana’
(astrological division of a day),
‘yoga’ (leading constellation in lunar
asterism), ‘tithi’ (lunar day), ‘vara’
(week-day) and also ‘jataka’

(astrological significances of birth at

a particular moment).

It may be noted that this

jyautisha was not predictive in

Rgveda-Dars§ana

character, but was a fore-runner of
the later Jyautisha-sastra which had
(triskandha):

three  divisions

Siddhanta, Samhita and Hora.

(5) Vyakarana: It is said (in
Taittiriya-samhita, 6,4,7) that the
Veda at the beginning of time was
one mass of sound like the roar of
an ocean. It was indistinct and
unarticulated (avyakrta): the stems,
suffixes, words and sentences were
all rolled into a mass. Indra who
became delighted with the boon that
he got to partake of the Soma-juice
with Vayu, according to the story
related in Taittiriya-samhita, (6,8,7),
undertook to separate words and

sentences, and distinguish between
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‘prakrti’ of a word and its ‘pratyaya’.
This became the first grammatical
undertaking (called Aindra-
Vyakarana). The word ‘vyakarana’
~ means separation, articulation,

analysis and distinctions.

Indra’s efforts were followed
by Chandra, Kumara, Sékatayana,

Gargya, Sakalya and others.

But the work which is extant
and which has become celebrated is
Panini’s Ashtadhyayi, in eight
sections. But this work deals
primarily with classical Samskrit, and
refers to rules of Vedic grammar
only in passing, more as exceptions
than as rules. This work cannot be
called Vedanga-Vyakarana. He refers

to sixty-four grammarians earlier tc

him like Apisali and Kasakrtsna, but
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unfortunately their works are lost.
Therefore, Panini’s Vyakarana 1s at
present being used in analysing the
Vedic mantras in terms of lingual
forms, and for determining the
accurate forms of words, and their
pronunciation; it no doubt helps in
understanding the meaning of the
mantras. Panini’s commentator
Patanjali also is a great help in this
regard, along with Kaiyata’s gloss

and Bhartrhari’s Vakyapadiya.

Besides the grammatical works
mentioned above, there are also
grammatical traditions which are
occasionally sought to understand
the Vedic mantras: Jainendra,
Sékatéyana, Ka-tantra, Hemachandra
and Mugdhabodha. Santanava’s Phit-

satra helps us in the understanding

of accents.

Rgveda-Dar$ana
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Vyakarana as an aid for Vedic
study was evolved to protect and
preserve the Vedic text without
corruptions, additions and deletions
(rakshana), to help in the clear
understanding of the traditional
meanings of the mantras (agama),
to enable the priests to adapt the
number, gender and case of the
words in conformity with ritual
situations (Gha), to help in precisely
ascertaining the meaning and form
of words (by rules of linguistic
analysis) with great ease (laghava),
and to enable the priests to
understand the import of the mantras
without doubts and errors, for the
successful accomplishment of rituals
(asandeha) (Katyayana:
‘rakshohagamalaghvasandehah

prayojanam’)

Rgveda-Dar$ana

(6) Nirukta: There can be little
doubt about the position Nirukta
occupies in the study of Veda. It is
the most important and independent
aid to understand the meaning of
the Vedic mantras. In fact, Vedic
mantras cannot be understood at all
without the help of Nirukta. ‘Nirukta’
literally means etymology and
analytical explanation of difficult
words. It demonstrates how words
are formed and how words may be
analysed, provides rules governing
indicates the

changes, and

transposition and decay of words.

Ui FoifaRiag & =1 -
e cCatciNiil
TaIedifaTAT AT agead
qerfaer Fepy 1l
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The five themes of Nirukta are
said to be (1) a letter being added;
(2) letter in a word being altered;
(3) a letter assuming a different
form, (4) a letter getting omitted;
and (5) excessive association with
the root of the word. The Nirukta
also tells us how compound words
in the Vedic hymns may be split,
what the import of each mantra is,
what the deity for the mantra is, and
what the partial, complete, possible

and probable meanings may be. It

- is thus indispensable as a Vedanga.

In fact, Sayana describes it as
partaking of the nature of Veda itself
(veda-dharmi). Nirukta as a text
being composed of the Vedic words
themselves, it i1s regarded as very
much a part of the Vedic lore. And

its roots may be seen in the very

108

samhitas, brahmanas, aranyakas and

the upanishads.

—

At present, Nirukta by Yaska
is the earliest available text on the
subject. But he quotes several
authorities earlier to himself, like
Sakapini, Audumbarayana and
Aupamanyava who had tried to
explore the meaning of the Vedic
hymns. He also indicates that among
students of Veda in his own days
were Nairuktikas (etymolfgists),
Yajiiikas (ritualists), Aitihasikas
(historians and historiographers) and

atma-vidas (philosophers), and that

Rgveda-Dar$ana
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the meanings of the Veda were
ceremonially valid (adhiyajia),
patent and physical (adhibhautika),
theological (adhidaiva) or
psychological (adhyatmika). Yaska
provides alternative meanings for
several mantras (‘yadva
adhyatmam’, ‘athadhyatma-pakshe’,
‘evam

‘atha adhi-yajfiam’,

atmavidam abhipretarthah’,
‘nairuktikanam tu mate’ etc). And
the meanings of words are also
determined in three ways : (1)
‘pratyaksha-vrtti’, obvious
connotations and derivations; (2)
‘paroksha-vrtti’ indirect and abstract
connotations, and (3) ‘atiparoksha-
connotations

vriti’, involving

transformations of letters- or

phonemes (varpa-vyatyaya).

It is usual to regard the

meanings of the Vedic mantras are

Rgveda-Dar$ana

three-fold (‘trayorthas sarva-
vedeshu’): ceremonial or ritualistic
(adhi-yajna), theological or deity-
oriented (adhi-daivata), and mystical
or esoterical (adhyétma). It is to the
credit of Yaska that he competently
brings to light all three shades of
meaning, although his own
preference is for the deity-oriented

and mystical interpretations.

Yaska’s Nirukta includes a
glossary of synonyms, multiple
meanings, lists of objects, animals
and limbs, deities and their names
(Nighantu, also called Samdmnaya)
in three parts, of which the Nirukta
is in the form of an independent
commentary. It is regarded as the
very first prose work is Sanskrit.
Yiaska was earlier to Panini, for
Panini mentions him by name

(2,4,63, ‘Yaskadibhyo gotre’)
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What follows is a brief
exposition, by an eminent Vedic
authority Devaraja-yajvan, of the
branch of Vedic learning, Nirukta.
It points out that it is meaning that
is important, and words only follow
meaning. Even the ceremonial texts,
Kalpa, prescribe mantras and rituals
only based on the meaning of the
mantras. And an inquiry into
meaning is attempted only by
Nirukta and by no other branch of

learning

|
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Nirukta is described as an
investigation into the import of the

mantra (mantrartha-chintabhytha-
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lakshana); it is also called Gha-
brahma, for the final objective of
Veda is inquired into here (‘Ghyate
- atra brahma vedarthah iti’). It 1s
rational appraisal, and employs logic
in determining the Vedic import.
Nirukta (13, 13) has a story: After
the seers of the mantras disappeared
(viz. passed away), the human beings
approached the gods and asked
them: “Who will now function as
seers for us?*‘. The gods gave them
logic (viz. Nirukta-$astra), and said
“This will be in future your guide’.
The seers were, by definition, those
who had realized directly the
essential import of the mantras
They

the best

(‘sakshat-krta-dharmanah’).
would therefore be
authority. When, however, they,
being human beings after all, died,
the Nirukta was the substitute for

their authority.
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We read in Nirukta (13,12):

g wErEiraeEsesi giaarsty
dha: |

It is impossible, it is said, to
explain each mantra independently.
The explanation must uecessarily
derive  from  the  context:
yajiiadaivata or sacrificial-ritual,
adhyatma or symbolic-philosophical,
and itihdsanupravesa or
mythological-narrative as the case
may be:

T g guET AT T | TR OF
d EERE

It should not be imagined that
the meaning of the mantra will

become seif-evident or will become

Rgveda-DarSana
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apparent ai first glance, for one who
is himself not a seer nor an austere
sage. Therfore, one must rely on
external aids to ascertain the exact
import of the mantras. The
instructions of the master will be a
great help, supplemented by ones
own keen and cautious intellect. The
meaning of the mantra becomes
more or less precise, depending on
whether the master’s instructions are
more or less extensive and ones
own intellect more or less incisive
(Nirukta 13, 13)

T B Serefer STga9ar ar | yEd ey
a Ay g S
QLT !

These six Vedangas are
described as so many limbs of the
Veda in Panpiniya-Siksha:

e U A9 T HeUsy US|
sitfaomad agfies  aagzad |
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Chhandas constitute the feet
of the Veda-person; Kalpa the
hands, Jyautisha the eyes, Nirukta
the ears, Siksha the nostrils, and
Vyakarana the mouth. They are all
evidently interrelated;  each
supplements the other, and helps a
comprehensive perspective 1o

emerge.

Understanding of the Veda 1s
facilitated, besides these Vedangas,
by Saunaka’s Brhad-devati, which

belongs to a period slightly posterior

“to that of Yaska. It is in the nature

of metrical concordance enumerating
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the seers, the deities and the metrical
forms of mantras. It explains how
deities get their names, how one
deity may have got many names,
and what were the exploits of the
deities. The book also contains
legends and myths concerning the
deities and seers. It is in 1200 verses
arranged in eight chapters. This work
appears to follow some ‘aZmnaya’
(tradition), probably Mandukeya-
sakha, for we read at the beginning
of the work, that following an
amnaya the devices are enumerated

and explained.

AT FHEe QATAEE: |

The text mainly sets out to
describe the deities of the mantras,
and subscribes to the doctrine of

one deity (eka-devata-vada).
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Although the Brhad-devata that is
available to us now is only for
Rgveda, it is likely there were similar
texts for other Vedas, as suggested
by the references by Skanda-svamin,
Udgitha, Venkata-madhava, Uvata
and Durgacharya (the glossator on

Nirukta).

An equally ancient work is
Rgvidhana, which explains the
internal concordance of Vedic
mantras, and the purposes for which

the mantras may be employed.

LEC

There are also anukramanis,
which are alphabetical lists of the
individual mantras and the prominent

words in the mantras, the suktas,

Rgveda-Dar$ana
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the seers, the metrical forms, and
the deities. Rgveda itself has as many
as seven anukramanis (all ascribed
to Saunaka). Katyayana’s
Sarvanukramani is an important
work, listing the first words of all
the stktas in Rgveda, along with the
seers, the deities and the metrical
forms of the mantras. Shadguru-
§ishya who has written a
commentary on this work called
Vedartha-dipika, mentions that there
were in olden days separate
anukramanis for seers, deities and
mantras, and that they were no
longer extant. Rgveda has another
anukramani called Arshanukramani
in 300 verses, enumerating and
listing the names of seers. Similarly
there are Chhandonukramani,
Anuvakanukramani, Padanukramani,
Siktanukramani and Devata-

nukramani.

Rgveda-Darsana
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Krshna-yajurveda has two

anukramanis: -~ atreya and
charayaniya. Suk]é-ya jurveda has an
anukramani for the Madhyandina
recension prepared b‘y Katyayana in
five parts, closely following
Sarvénﬁkmmani There are two
anukramanis for Sama-veda, one
giving the names of seers
(Arshénukramani) and the other the

names of deities (Daivatanukramani).

While Atharva-veda does not
have an anukramani, it has a

supplementary text known- as
Charana-vyiiha, which functions like
an anukramani. The purpose of an
anukramani is to preserve the form
of the Veda (veda-svartipa) and also
to help in understanding the meaning
of vthe mantra (mantrartha). It
provides answers to questions like

who is the seer of a mantra.
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PADA-PATHA

Another important aid to Vedic
learning is the method of separating
the words in the mantra known as
‘pada-patha’. Sanskrit language
permits words to be combined, and
unless one knows how the words
are to be separated properly, fanciful
meanings may issue forth. The
mantras do employ combinations of
words, and it is necessary to fix the
order and arrangement of words, so
that the meaning intended by the
seer may be perceived. We do find
attempts in this direction in the
Siksha texts and Pratiséakhyas. The
student

possibility of each

understanding the meaning in his
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| pada-patha

own way was sought to be

eliminated.

It must be noted that the
1wethod of affixing pada-patha for
the mantra is only for the Samhita,
and not for the brahmanas,
aranyakas or the upanishads. There
is the convention of studying the
independently. To
understand the meaning of the
mantra, one must not only know
how to separate the words in a
compound, but also the grammatical
peculiarities of the words (like
prakrti, pratyaya, samdasa etc). If
particular words have different
shades of meaning contextually
determined, and variant in the
branches (Sakhantara) or recensions
(pathantara) then the separation of
done

words also must be

Rgveda-Darsana

EACE U AT EE KR EAE R T I AT HE R AL LI EAL TR



dARIARAN AAZIAAR AAZIAAR AR IAAA

accordingly. And usually when the

textual meaning alters, the
accompanying accent-markings also
vary. Thus, the pada-patha is an
invaluable aid in preserving the
correct text of the mantras and also
in presenting the original meaning

intended by the seers.

The pada-patha of the Rgvedic
mantras provided by Sikalya (also
called Devamitra, Sthavira-sakalva,
Vidagdha-$akalya) is the earliest, for
it is referred to in Yaska’s Nirukta
and in Rkpratisakhya. According to
the reckoning of the Puranas, it is
ascribed to about 300 B.C. There
were also other and later pada-
pathas by Rathitara, Bashkali, and
Bharadvaja. Brahmanda-purana

(2,2,34) has this verse:

Rgveda-Darsana
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Still another pada-patha was

by Ravana.
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the
Madhyandina-recension has a pada-
patha by Sakalya himself, while the
pada-patha of the Kanva recension
is of unknown authorship. Similarly
the Maitrayani-samhita-Padapatha is
anonymous. The pada-patha of
Taittiriya-samhita has been ascribed
to Atreya by Bhatta-Bhaskara (in his
Bhashya) and Deva-raja-yajvan (in
his Nighantu-bhashya). The pada-
patha for Sama-veda is by Gargya
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(according to Skanda-svamin).
Atharva-veda also has a pada-patha,

but of unknown authorship.

While acknowledging the
importance of pada-patha, it is
insisted by Patadjali (in his Maha
bhashya) that the pada-patha must
follow the grammar, and not
grammar the pada-patha. According
to him, Panini’s grammar is valid for
all the Vedas and their recensions;
and any pada-patha must be in

accordance with Panini’s rules.

T TEUH TEFEN A | IEHRAA
TEUEIASY | TR 9E FAeAq |
A .
A further explanation
concerning the rationale of pada-
patha is indicated here. There is

some confusion about the priority of

the samhita-patha and the pada-
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patha. Some authorities feel that the
pada-patha was earlier and it was

only on this basis that the samhita-

‘patha was evolved. Words are prior

to sentence; and the sentences

evolve out of the words. Others

speak of the pada-patha as
dependent entirely on the Samhita-
patha, because the meaning of the
words are determined only by the

meaning of the sentence as a whole.

We may explain that the word
‘samhita’ has two meanings ih this
context. The first is in the sense of
collection, compilation, putting

together.

All the mantras belonging to
the Rk division were put together,
and this collection was Rk-sambhita.
So with the other samhitas. This is

also called ‘sandh@na’. Vyasa is

Rgveda-Darsana
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credited with the first classification
of the mass of mantras into four
samhitas, and taught them to four
of his disciples: Paila, (Rk-samhita),
Vaisampayana (Yajus-Sambhita).
Jaimini(Sama-samhitda) and Sumantu
(Atharva-samhita). Mahidhara has

this to say:

TS FEUCTET Y 98 JgeamE
meemd e, A, e acptar St
FE FES: A EgU Ia
YIRS AT FHTga el

Another meaning of samhita is
conjunction, joined words or
uninterrupted series constituting a
text. Vajasaneyi-pratisakhya (1,158),
for instance, defines ‘samhita’ as
utterance of phonemes without

talking a second breath (‘varnanam

eka-prana-yogas samhitd’). Panini

Rgveda-Dar$ana
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means by ‘samhita’ continuous
utterance of words in a mantra
(Ashtadhyayi, 1,4,109 ‘paras
samnikarshas samhitd’). Yaska has

this to say (Nirukta, 1,17):

T gfaed: gfgar | 9ewRa: | TEuERdE
GEOTHT aTdeT |

The first statement defines
samhita as reciting the words of the
mantra or the prakrti and the
pratyaya without

interruption between words: it is a

pause or

continuous recitation. The second
sentence further describes sambhita
as ‘pada-prakrti’. It is open to doubt
whether the sambhita is the ‘prakrti’
(root, source, original form) of the
words used in the mantra, or the
words constitute the ‘prakrti’ for the
underlines the

samhita. This
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importance of the knowledge of
grammar, for the words must be
combined only according to the rules
of conjunction, otherwise the total
meaning will fail to be evoked, or
the meaning may be distorted.
Words no doubt exist prior to their
combination or conjunction; but they
cannot be called the ‘prakrti’ or root
of the mantra or sentence; for the

mere presence of discrete words

cannot be evocative of any meaning.

Further, when a mantra
appeared before the inner vision of

the seers, it appeared not as mere
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words, but as a meaningful whole,
(composed of course by words,
which however acquired meanings
of their own, in the light of the
import of the whole mantra). That
is to say, samhita-form was original
o the mantras. And the teaching of
the mantra to disciples also was in
the samhita-form. When the mantras
are recited in rituals, they are done
so orly in the samhita form. Words
of the mantra in all such cases are
not uttered separately or
independently. When, however, the
pratisakhya-texts, dealing with the
divisions of the mantra (charana) in
a particular recension, indicate the
method of enunciation or recitation
of the mantra, words are separated
(and justifiably so) and are treated

as if they are the original forms

(prakrti): the samhita-text here

Rgveda-Dar$ana
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appears as a transformed form
(vikrtij of the words. Not
withstanding this provision, it is
necessary to separate the words in
the mantra (for pada-patha),
following the conventional
grammatical rules, and in accordance
with the total meaning of the mantra.
This position has general approval,

according to Yaska.

The samhita-form of ‘the
mantra is roughly of two varieties.
The first is the uninterrupted
utterance of words in a mantra
(nirbhuja or arshi-samhita), even as
the seer saw the mantra. The very
first mantra of Rgveda would,
according to this variety, would

begin thus:

st qafeay 1
Rgveda-Dar$ana
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The emphasis is on the mantra as
a whole. The second variety
(pratrna-samhita), however, breaks
up the sentence into its constitutent
words without, however, taking them
out of the combination. This is done
in two ways, one by indicating the
words separately (pada-samhita), as
for instance, the above line of the

mantra (1,1,1)
sfi §3 qusfeag 1l

and the other by marking out the
line as a distinct entity, with the
constituent words also emphasised

in a series (Krama-samhita), like

A § € Ry |
qufeafufe qesfeag |

This latter method evolves,

according to Vyadi’s gloss on

Taittiriya recension, into eight
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modified methods of recitation of
Vedic recitation (vikrti): Jata, Mala,
Sikha, Rekha, Dhvaja, Danda, Ratha
and Ghana.

o g snfeds mefiom |

Serar fapfarst eee Aoty |
ST grer R@r t@r sasr gver
©r oo |
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All these variations in the
Krama-samhita recitational method
are primarily intended to fix the
mantra in one’s memory so that the
text is preserved without additions,
omissions or corruption. Katyayana
in his Pratisakhya(4,18)
acknowledges this retentive help of

the Krama-samhita:

HH: Fﬂﬁm: Il
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Thanks to such attempts by
the ancients, the entire Veda-
samhitas are made to be available

to us today.

There is also considerable
commentarial literature on the Vedic
corpus. There are commentaries
(bhashyas), glosses (vrttis) and
annotations (artha-dipikéas), all
purporting not to explain the general
import of the Vedas as the
Mimamsakas set out to do, nor to
provide etymological explanations of
technical words as the Nirukta
proposes to do, but to interpret
individual mantras in the light of
sacrificial (yajfika), or ideological

(adhyatmika) traditions. There must

Rgveda-Dar$ana
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have been such interpretational
attempts since very ancienf times,
for even Yaska mentions several
approaches o the  Vedic
interpretations, prevalent even during
nairukta

his own days:

{etymologicalj, $abdika  (or
vaiyakarana), pauranika (mythic),
and adhydtmika (philosophical and
metaphysicalj. There must certainly
have been many more commentaries
than are available to us today. There

are references to numerous such

works which are longer extant.

Devaraja-yajvan {around 1213
A.D.) in his Nighantu-bhashya gives
a partial list of Vedic commentaries
earlier t¢ himself: Skanda-svamin,
Bhava-svamin, Guha-deva,
Srinivasa, Madhava-deva, Uvata,

Bhatta-bhaskara, Bharata-svamin

Rgveda-Dar$ana
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and others (‘bharata-svamyadi

virachitani veda-bhashyani’)

The earliest commentary that

is available to us today is Skanda-
svamin’s (about 600 A.D.} on
Rgveda. Even in this commentary,
there are expressions like ‘smaranti’,
‘kechit’, ‘smrtih’ and ‘kechit tu’,
which clearly suggest that there were
earlier commentaries. What is extant
today is the commentary on the
entire text of the first ashtaka, and
some parts of the second, third,
fourth and fifth ashtakas. It is said
that Skanda-svamin, Narayanpa and
Udgitha prepared the commentary
on Rgveda together (according to
another commentator Venkata-

madhava):

el ANE 399 30 d HE |
% T FOUT qEETEREITIMRRY ||
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This commentary holds that the
Veda must be understood by
Chhandas and that this Veda is useful
for the performance of sacrifical

rituals.

On Rgveda, there are other
valuable commentaries. The one by
Venkata-madhava (mentioned by
Devaraja-yajvan as Madhava-deva)
(around 1000 A.D.) is a brief but
lucid commentary (‘varjan S$abda-
vistaram, $abdaih katipayaih’); it
holds that the 1bréhmana—texts
provide the key for unlocking the

Vedic treasure.

Devaraja-yajvan (about two

centuries later) prepared a gloss on

Vedic Nighantu. Haradatta (of

unknown date) wrote an annotation
on A$valayana-mantra-patha; and
1000 A.D.) on

Uvata (about
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Katyayana’s Sarvanukramani.
Ananda-tirtha (1197-1277 A.D.)
prepared a commentary on the first
forty stiktas of Rgveda (Rgbhashya).
He held the view that the Vedic
mantras admit of interpretation at
three levels: the gods like Agni
(devata-para), the inner spirit of
Vishnu

these gods who is

(agnyadyantargata, paramatma-
para), and the philosophical and
symbolic meanings (adhyamika).
This commentary has a gloss by
Jayatirtha (1365-1388} and an
excellent annotation by
Réaghavendra-tirtha (1623-1671,
Rgartha-manjari). there is also a
Vivrti by Chhalari-Narasimbha
(1661), and another work called
Bhava-ratna-prakasika by Narayana,
both of which seek to explain and
support the viewpoint of Ananda-

tirtha

Rgveda-Daréana
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Atmananda (about 1143-1243
A.D.), brother of the celebrated
Lolla-Lakshmidhara, wrote a
bhashya on Rgveda, especially on
the famous ‘asya-vamiya’ hymn (1,
164, 1), in which he claims to focus
attention on the philosophical and
symbolic (adhyatmika) interpretation
of Veda, in contradistinction 10
Skanda-svamin who emphasized the
sacrificial context, and to Nirukta
which attended to the deities more

importantiy.

AfgFfow wharfeuray |
Freeatadfaway | 5 d
eI I ||

He quotes extensively from
Sakaptuini’s Nirukta, and relies

explicitly on Vishnudharmottara.

Lakshmana (around 1092

A.D.}) is said to have written

Rgveda-Darsana

commentaries on all the Vedas,
called Veda-bhiishana (‘vedanam
bhashyam akaron namna veda-
bhishapam’). Dhanushka-yajva
{thirteenth century) claims that he
wrote commentaries on three Vedas
(‘tri-vedi-bhashyakarena dhanushka-
yajvana’, ‘trishvapi veda-
bhashyeshu’), which, however, are
not available now. Sayana (1315-
1387 A.D.), whose ‘Bhashya’ on
Rgveda is both extensive and
informative, wrote commentaries not
only on all the four Veda-samhitas
but on several brahmanas (like
Aitareya, Taittiriya, Tandya,
Satapatha, Shadvims$a, Sama-vidhana
and Arsheya) and aranyakas
(Taittiriya and Aitareya). A summary
of his bhashya on Rgveda was
prepared by one Mudgala by

name.
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Ravana (around 1600 A.D.)
wrote commentaries on Rgveda as
well as on Yajurveda; but only some
parts of his commentary on Rgveda
(seventh ashtaka) have been
published. According to Surya-
pandita {author of Lilavati-ttka and
Gita-tika), who was probably a
contemporary of Ravana, mentions
that Sayana’s interpretation of
Rgveda highlighted the battles in
which the gods were involved as
external events, while Ravana
considered these battles as symbolic
and internal to man; Uvata appears
to have reconciled the two

views:

TR faRThnme  seeam
far 2fifa: | g s aTsSET
iy gffa: | Sgeurs qrEmty ||
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On Sukla Yajurveda, Saunaka
(of uncertain date), Hari-svamin
(around 638 A.D., student of
Skanda-svamin), Uvata ({(around
1042 A.D.), Gaura-dhara (around
1292), Mahidhara (abound 1587,
author also of Mantra-mahodadhi)
and Réva‘na wrote commentaries on
the Madhyandina-recension; and
Halayudha (1174-1199, Brahmana-
sarvasva), Kala-natha (around 1192,
on 250 mantras in Yajusha-krama),
Murari-misra  (around 1342,
Péraskara—mantra-bhéshyé}, Sayana,
Ananda-bodha (1442-1542), Kanva-
veda-mantra-bhashya-samgraha),
and Anantacharya (17th century,
Veda-dipa or Bhavartha-dipika)
wrote commentaries on the Kanva-

recension.

Rgveda-Darsana
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On Krshna-yajurveda, Kundina
(fourth century A.D. Vrtti), Bhava-
svamin (eighth century A.D.,
Prayoga-sara), Guha-deva (same
period), Kausika Bhatta-Bhaskara
(around 1050, Jiana-yajia-bhashya
which seeks to interpret the mantras
at three levels: sacrificial level, level
of deities and symbolic level
(‘adhyatmadhidaivam adhiyajiam
chadhikrtya tredhemam mantram
vyachakshate’), Kshura (around
1290 A.D.), Sayana, Venkatesa (of
uncertain date, Veda-bhashya-
samgraha-sara), Haradatta-misra
(13th Century, Ekagni-kanda-
mantra-vyiakhya) and Satrughna
(around 1528, Mantrartha-dipika)
wrote commentaries on the Taittiriya
Madhava

recension. (seventh

century, Vivarana), Guna-vishnu
(12th cent.

bhashya), Sobhakara-bhatta (about

Chhandoga-mantra

Rgveda-Darsana
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1400, Aranya-gana-vyakhyana),

Bharata-svamin (about 1300),
Sayana, Strya-daivajiia (about 1402
A.D., Sama-bhashya), and
Mahasvamin (17th cent) wrote
commentaries on Sama-veda.
Sayana’s is the only commentary on

Atharva-veda that is well-known.

Among these commentators
there are three major approaches
that may be discerned. The first of
course is the sacrificial context (adhi-
yajiia) that is seen in all the mantras.
Veda is designed to assist the
performance of rituals that secure
the welfare of human beings
individually as well as in
aggregations. The Vedas therefore
do not contain statements of facts
(bhatartha-vishaya), but only

instructions or injunctions (vidhi) and

prohibitions (nishedha), and their
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explanations and justifications
(arthavada). The gods that are
mentioned in the mantras may not
in reality exist, but they are useful
in assisting the sacrificial act. This
view is characteristic of the
commentaries of Skanda-svamin,
and of Sayana to a considerable
extent. The second approach is
deity-oriented (adhi-daivata) or
deist. There are all the deities or
divinities which the Vedic mantras
describe. They are various according
to rituals performed and the benefits
sought. They play an active role in
rendering the ritual not only complete
(as the above view concedes) but
also fruitful. This is the view taken
by Yaska to some extent, and also
by Venkata-madhava. The third view

is philosophical and metaphysical

(adhyatma). It seeks for a symbolic
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interpretation of the Vedic texts,
related to valid spiritual experiences.
For instance, Yaska explains that
the various deities mentioned and
eulogized in the mantras are but
aspects of one single spiritual reality.
Atmananda, who has based his
bhashya on Yaska, Saunaka, Veda-
mitra and Vishnu-dharmottara, (a
Kalpa work) believed that the entire
Vedic corpus is designed to draw
our attention to the sole reality, viz.
the Brahman (1,164,7 ‘kanda-traya-
vishaya vedah brahma-vishaya eva’;
1, 164, 41 ‘srutih parame amani.....
etasminneva tatparya-vati’; 1, 164,
41, ‘atah sarva-$rutinam tu syad
mahatatparyam atmani’). This
position is supported by Ananda-
tirtha’s bhashya also. And it

conforms to statements such as

‘vedai$ cha sarvair aham eva vedyah’

Rgveda-Darsana
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(Gita, 5,15), ‘sarve veda yatpadam or knowledge, having liberation as
amananti’ (Katha upanishad 1,2,15), its goal:

‘brahmatmavishaya vedah’ {Maha-

bharata), and ' T FH SR dE: |
A TR AT |
e TEaraTE wey |

¥ TR AT QT AT quT | R e

. \ . ATITET 2 I
FRE< T 7 9 [ wEy e |l o

- . . He quotes as Vyasa-vachana:
Atminanda firmly believed that d 7

the Veda is intended for liberation : :
IYaEa(ET: YeT: Yaded SHIEA |

e ey T FEfaET N
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CHAPTER FOUR

RSHI, CHHANDAS AND DEVATA

The Vedic mantras are
intimately, almost inextricably,
associated with the triad (trika): the
seer of the mantra (rshi),the metrical
form of the mantra (chhandas), and

the deity eulogized in the mantra

(devata), It is said that without

Rgveda-Darsana

reminding oneself of this triad, one’s
study or utterance of the mantra
would altogether be ineffective;
the employment of the mantra
d{Jring rituals involves also the
explicit mention of the purpose

(viniyoga).

131
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FipE=ar dadi SeoTEETy |
Afafeear sg=FT FoETeE Il

We read as the opinion of
Yogi-yajiavalkya (quoted in

Acharadarsa)

af mr a9 = FfEmads = |
I W gEPE fTmwa

and in Anushthana-tattva-

prakasika:

T | Aoy fesealfdaay. |
witts = @ o aREr 9g gumwem

It is also a convention in rituals
to adopt some placement devices:
the seer of the mantra is imagined
to be located on ones own head (for
form

adoration), the metrical

132

c <>

consisting of words in the month (or
the organ of articulation, tongue),
and the deity in the heart (the organ

of contemplation)

sffecaely ermERaT & |
FATUETSEET e Ffama: ||

In Prapaincha-sara (6,2), we

have a verse giving the same details:

Firleene@a g -
SFRISECATEEATTd &I |
ReaTdeaqar g

gfe ufowr aggaamr:

The order in which these
details must be recounted while
reciting a Vedic mantra in any
context is also specified: first the
name of the seer of the mantra,
then the particular metrical form of

the mantra, and finally the deity that

Rgveda-Dars$ana
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is invoked by, or eulogized in, the
mantra (‘rshi-chhando-daivatam cha

viniyogam anukramat’)

Fiugarcaa game Faegdr:

or in Yati-pranava-kalpa:

FU g T g seeg dedad |
ZIAMY AN wUEaEtd gfd: |

or in the Grhya-prayoga:

FEET Tgesiia gear qe SEeRd |
EAmaEE F 9 gded |

The particular purpose for
which the mantra is employed
(viniyoga) comes at the end, after
the triad (trika). It should, however,
be noted that the mantras in Rgveda
do not have this detail (viniyoga) in
the tradition of recital. It figures

prominently only in Yajurveda,

Rgveda-DarSana

which 1is ritualistically oriented.
Hence we find Ananda-tirtha giving
this information with regard to Vedic

study:

Fipg=r daaiy earsed == A |
WA AT e gl

The Vedic mantras are not
couched in common language. The
Vedic language, especiaily in
Rgveda, is meant to embody the
thoughts, lofty and profound, born
directly out of deep contemplation
or tapas. The words found their
forms simultaneously with the
thoughts: the ‘$sabda’ and the ‘artha’
were coeval, and formed one mass.
When Winternitz said ““The Vedic
language hardly differs at all from

Sanskrit in its phonetics, but only

through a much greater antiquity and

133
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especially through a greater wealth
of grammatical forms’ (History of
Indian Literature, Vol I, p.-36), it
was not the whole truth. Vedic
Sanskrit is distinguished by Panini
and Patafjali from what they called
the ‘bhasha’ or Sanskrit spoken by
the people. And Panini and Patanjali
sought to fix the norms of Sanskrit
as spoken by the cultured sections
of the people (Sishtas). The form of
Sanskrit that we find in the
brahmanas, aranyakas and
upanishads is very close to the
standard Sanskrit that Panini and
Patafijali favoured. Yaska also
employs the same Sanskrit in his
Nirukta. But this is characteristially
different from Vedic Sanskrit, which

is not merely archaic, but had a

different purpose to fulfil.

134

Its chief aim was self-
expression. But there is a definite
mystery about it, because the seers
were seeking to express in a pattern
of words what was in reality beyond
words. And the pattern of words
which they employed (viz. the
metrical form or chhandas) becomes
important for this very reason. Hence
the alternative expression Chhandas
for the Veda. This is also why the
mantra is not easily intelligible,

unless one strives to delve deep into

the inner meaning, hidden in the

Rgveda-Dar$ana
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exterior sound. The mantra is said
to be well-chiselled in the heart
(Rgveda, 2,35,2 ‘hrda su-tashtam
mantram’); it provides an insight
‘into the hidden truth beyond the
words and other expressions’ (ibid.
10,85,16 ‘yad guhad tad addhataya
id viduh’). Satapatha-brahmana
(10,3,5,13) speaks of mantra as
knowledge of the hidden truth
(addha-vidya), the truth that settles
all doubts (cf.
14,4 ‘addha na

Chhandogya-
upanishad, 3,
vichikitsasti’), and affords certainty
to ones knowledge (cf. Rgveda, 3,
54, 11; 10, 111, 7 and 10, 129,
6 ‘addha veda’).

The mantra thus embodies a
vision of cosmic order or truth that
manifests itself everywhere and at

all times (Rgveda 9,76,4). Rta, the

Rgveda-Darsana

universal, eternal and immutable law
is in fact the reality. The Vedic poet
saw it operating everywhere, in sun,
moon, mountain, tree, man, beast
and rain, wind and bird; and he
firmly believed in it not only as the
natural order but as moral law. It
was the source of plenty; and it
destroys sins (Rgveda, 4, 23,8-10);
it is how Providence manifests itself
(8, 100, 34, and 4, 40, 5). There
truth from this

is no apart

(Mahanarayaniya, 1,6). It shines
forth as all powers and qualities, as
(§r1), (bharga),

beauty glory

splendour {mahas), brilliance
(varchas), power (ojas), intelligence
(dhih), valour (sahasa), light (jyoti),
and life (jiva). The poet also
recognized the supremacy of rta in
his own life. Human life, like

anything else in the world, is guided

IRRAD IFRAD A 1R A 1A
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by rta. Any violation of this law or
order is in itself a sin, an offence
against the entire universe, against
the society one lives in, and against
oneself. The gods not only protect
the rta, but punish those who violate
it. The Vedic mantras speak of the
sins of ignorance, anger, greed and
lust (Rgveda, 7,86,10), and has
many words for sin : papa, agas,
enas, agha, durita, dushkrta, vrjina,
ambhas, pataka, and abhidroha.
Taittiriva-aranyaka (2,3,426) knew
the forms the violation of rta took:
theft, adultery, murder, violence,
drinking, falsehood, playing dice
(gambling), and harming ones own
king or a stranger. The mantra is
also a sort of purifier; it rids one
of all such sins and puts him back

on the track of rta.
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Such being the importance of
the mantra, there must be a concern
to render it most effective, and this
is done by prefacing the mantra with
the triad {trika} as mentioned above.
When the triad is specifically
mentioned, it indicates that what
follows is a mantra; and that it is
not a formal or ordinary
communication. It is not the
utterance of the three details (rshi,
chhandas and devata) that is as
important as the knowledge and
calling to mind of these details
That 1s  why

(anusmarana).

Prapaficha-sara and Rudra-kalpa-

Rgveda-Dar$ana
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druma {Paribhashi-vibhaga) say that
all three must be borne in the heart
{*hrdi pratishtha) for mantra to

become significant and effective.

(1} THE KSHI

The word ‘rshi’ is usually

translared as a sage or seer. It s
derived from the root ‘rsha’ {"jfiane’,
to know, to see} with the
grammatical culturing {‘in kiccha’,
Unadi-satra, 4, 19 ‘igupadbat kit’).
Aupamanyava. according to Nirukfa
(2, 11), defines rshi as one who has
the wvision. as one who sees

(rshirdasanat); he is one who

perceives the eulogies or the manfras

Rgveda-Dars$ana
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(‘stoman dadarsa’j. He is not so
much the ‘author’ of a mantra, as
its perceiver. The implication is that
the mantras existed prior to their
perception; in fact the mantras are
ever present; they are outside space
and time. The ‘rshi’ gets to know
them directly (‘rshati prapnoti sarvan
mantran’), as it they stood before
him embodied. Having ‘seen’ the
mantras. he proceeds to clothe the
vision in words of significance (cf.
Aittareya-brahamana, 2.25,5 ‘tad
etad rshih paSyan abhy antvacha’).
The visualization itself is in terms
of mystic form of speech, which is
at once sacred and subtle and
altogether different from common
speech, and therefore
incomprehensible to ordinary senses
and intellect. Punya-raja (on

Vakyapadiya 1.5) says:

137
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I g HemdEar = e
HTeTchaeraion gerger: gwfed |l

That direct vision is the
criterion of being the rshi is
suggested by Yaska (‘rshir dar§anat’,
‘rshayo mantra-drashtarah’), and is
accepted by all traditional writers
on the Vedic corpus. Ananda-tirtha,

for instance, says (Rgbhashya)

T TW@fd @ I g R
ffda: |

and his glossator Jayatirtha explains
that such vision 1is altogether
independent of scholastic effort,
intellect

study or normal

(Rgbhashya-tika)

JoT I @ I e gge
TEld g a9 arEaf: ghifda:
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The vision of the mantra
emerges only after a life of strict
discipline and strenuous austerities
(tapas). Taittiriya-brahmana
(2,8,8,5) explains that the rshis who
brought forth (to us) the mantras

did so by effort and penance:

TG HAFAT G
e AT quET RO ||

What was seen by such
penance was a matter of realization,
validated by their own inner
experience (‘rshibhis tapasa drshtam
sakshatkrtam svantaranubhava-
siddham’). A verse in Brahmanda-
purana states that as a result of the
extremely severe  austerities
undertaken by the rshis, the mantras
manifested themselves in front of

them, in days of yore:

Rgveda-Darsana
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FAON qEAgT ;AR |
OT: UgedfE Eaa-RtaE Il

The same text, interestingly,
enumerates five reasons for their
undertaking such severe austerities:
(1) dissatisfaction with normal life
and restlessness (asantosha), (2)
fears, anxieties and misgivings
(bhaya), (3) longstanding misery and
continuing unhappines (duhkha), (4)
excitement, exhiliration and joy,
(sukha), and (5) sudden sorrow and

sense of helplessness (Soka):

FEANE TG @it q2el |
FOT dT: He=T ST Igeaar I

The seat of this vision which
transforms an ordinary sage into an
extraordinary seer is said to be the
heart (hrt). Rgveda speaks of the

heart as that which enables one to

Rgveda-DarS§ana

see what is denied to the senses
(10, 123, 6), as the place where the
gods enter into communication with
man (8, 18, 15 and 5, 4, 10), the
place stationing themselves on which
the sages can discover the close
connection between being and
nonbeing (10, 129, 4), and as the
seat of firm resolves and volitions
(10, 64, 2). The mantras come out
in a steady stream out of the heart
that is pure and clear (4, 58, 7 cf.
also 1, 190, 7; 3, 26, 8; 7, 85, 1;
9,95,3; 10, 71,2 and 89, 4). Visions
are fashioned into mantras only in
the heart (1, 67, 4; 1, 60, 3; 2,35,2;
10, 71, 8 and 10, 119, 5). And in
this enterprise, mind assists (1, 61,
2; 1, 171, 2 and 8, 100, 5). The
light in the heart opens the door of
the mind (6,9,6), and helps in
delving into the mysteries of life and

existence (7, 33, 9 and 1, 105, 15).
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The seer is also called a ‘vipra’,
which word etymologically refers to
the excitement, inspiration, zeal,
dynamism in one to convert his
imagination or vision into vibrant
speech (from root ‘vip’, ‘vep’, to
tremble’, ‘to quiver’, ‘to shake’; vipa
is ecstasy, excitement; and
‘vipaéchita’ is inward excitement, as
in Rgveda, 9,22,3). The ‘vipra’ is
one who is imbued with divine spirit
(5, 68, 1 and 10, 99, 6); he is also
‘spirited’” (6, 7, 3); and to him is
made

patent

knowledge (3,27,8 and 10,87,22).

supersensory

Another expression in the
Vedic corpus for the seer is ‘kavi’,
normally translated as ‘poet’ (‘person
with intuition’). The vipras are
basically kavis (10, 114, 5), for their

knowledge is beyond ordinary minds

140

(1,185,1), and they readily solve
the riddles and unravel secrets
(4,16,3). They, being kavis, watch
the deity Agni blazing forth in their
owﬁ hearts (1, 146, 4), and
recognize Indra even when he
assumes the form of a duck (10,
124, 9). They know the origin of
all things (1, 164, 6 and 18), and
the hidden bonds betwixt all things

(10,129,4).

The normal human being (man
or woman) is transtormed into a
seer by his vision and by the
expression thereof. Rgveda has an
expression ‘rshi-krt’ or ‘‘making of
a seer’ (9,96,18). Soma, the source
of inspiration, is said to convert the
ordinary minds into the minds of
seers (rshi-manah}), to transform a

human being into a seer (rshi-krt),

Rgveda-Dar$ana
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and to guide the inspired sages
(padavih kavinam). The vision of
the seer pertains to the reality
beyond our senses, to truth beyond
space and time, to the problems
which are beyond normal human
understanding. The seer has a perfect
and true understanding of rta (the
universal and immutable order) as
the essence of all things (4,13,5;
10,87, 22). Rgveda (9,764) tells us
that the mystery of the rta is
unravelled only to a rshi (9,76,4,
‘rtasya dhiti rshishalavivasat’). There
is in the Vedic lore an interesting
expression ‘addha’ (at + dha + kvip’,
atam satatim gamanam jfidanam va
dadhati’, yathartha) which signifies
‘truly’, ‘verily’, in accordance with
truth which cannot be described or

defined by words. Knowing things
in this way is ‘addha-veda’ (3,54,11;

Rgveda-Dars$ana

\\\\\

10,111,7 and 10, 129, 60). The
perfect knowledge of the hidden
‘addha-vidya’ (Satapatha-

10,3,5,13).  This

truth 1is
brahmana,
knowledge is deep within the heart
of the seer and is beyond all doubts
and uncertainties (Chhandogya-
upanishad, 3,14,4). The seers as
knowers of this mysterious but
significant truth are called in Rgveda
(10,85,16) ‘addhatayah’ (‘yad guha
tad addhataya id viduh’).

There 1s contrarily the
expression ‘anaddha-purusha’ which

means an empty man, a person if

who is

141]
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vain, ignorant of truth, and out of

tune with reality (Satapatha-
brahmana 6,3,1,24; 6,3,3,4 and 14;
32,8 and

16,2,14).

Aitareya-brahmana,

Katyayana-srauta-sitra,
This, however, i1s a later coinage,
and has associations not necessarily
involved in the original meaning of
‘addha’ (like refusal to clear the
debts, rna-traya, and indifference to
please the gods or the fellow-
humans). An ‘anaddha-purusha’
would be a person without a sense
of values in life, pnlike a normal and
decent citizen who is aware of his
obligations to his family, his
ancestors, his community and above
all to himself. A seer, however,
would be different even from this
normal and decent citizen. The Vedic
expression ‘addhatayah’ has been

employed to distinguish the seers
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from those priests who are scholarly
and skilled in their vocation but
devoid of insight and inspiration (10,

85, 16).

What the seers visualize, they
bestow on it the form of a mantra,
well-chiselling it in their hearts (‘hrda
su-tashtam mantram’ cf. 2, 35, 2;
7, 7, 6). This mantra is not be taken
as composed by them or authored
by them. Patafijali (on Katyayana’s
Vartika on Panini 4, 3, 101 and
116) distinguishes the expression
‘tena proktam’ (‘revealed by him’)
from ‘krtam (grantham)’ (made,

composed or authored by him).

T 97k 7 & s<ifa g | e
et | Ffy ot e o ey qorigyHt
asfear | ag de 9 TdgWdfd #1e%
FATIH High JoqATGHHET ||
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There are seers, and there are
also authors of Vedic portions named
after them (like Kathaka, Kauthuma,
Kalapaka, Taittirtyaka and so on).
The works of the latter are ‘krta’
(made, authored, composed). The
seers, on the other hand, are not
authors but only transmitters of their
own visions (prokta). The mantras
are not therefore creatures of human
intellect, but works of intuitive
perception of meta-empirical value.
Brahmanaspati (the deity presiding
over all sacred speech) is in truth
the inspirer of the mantras (1,40,5
‘praniinam brahmanaspatir mantram
vadatyuktham’). The words of the
mantra are not inventions of the
seer, but they transmit through the
rshi the mysterious power of

Brahmanaspati.

Rgveda-Dar$ana

The seer is in direct contact
with the essential nature of divinity
(5, 52, 13 and 14), and has an
insight into the greatness, majesty
and power of divinify (10, 54,3). He
associates himself with the deities as
representatives of this divinity
(1,23,24 and 10, 90, 7). He
addresses them personally and extols
them (9,114, 2 and 5,75,1), invokes
their help (1,48,14) and occasionally
involves himself in rites and rituals
for deities like Soma (9,68,12) and
Agni (10, 150, 4).

Yaska points out that a rshi
has not only the profound and
transforming vision, occasioned by
his austerities and insight, but has
a natural and sincere desire to
transmit this vision for the benefit

of those who have not been able to
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have this mystic vision. The traths
realized are communicated to those
whose spiritual powers aie
inadequate for direct experience of
those truths; and these lesser
mortals, having received this vision
second hand, become rshis i their
turn. That 1s to say, the scers are
characterized by an urge to help
humanity; and the mantras are meant

to serve this purpose.

FUAT FAEEG | ASEETSHIE ichaaHar
3T HE TG | 9T fE e G
T ST |

This suggests that the rshis are
not all of them necessarily the seers
of the mantras; some of them have
become rshis by contemplating on
the visions of the seers as transmitted

to them and by realizing the truth
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embodied in the manira. We read

w Yogi-yajiavalkya:

47 FghoT gg fuRE WA W AT T |
I TS A G BRI e T |

In fact, according 1o Yaska, it
1 oniy when the seers of the mantras
wanted 10 communicate their vision
to others (their progeny, spouse or
discipies), the mantras becanie well-
articulated, neatly spelt out; the
words were separated from each
other, and were employed in
conformity with conventional usage.
This 1s how the mantras assumed
their present form, which 1s
meamngtul and purposeful. Yaska
uses the expression ‘bilma’ as the
naturai device to separate, break
up, arrange, classify and standardize
words and sentences 1n speech. The

structure of the Vedic corpus and

Rgveda-Dar$ana
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the arrangement of the mantras serve
the purpose of edification by those
who are incapable of the seer’s
vision. The words are arranged so
as to illustrate or bring out the import
of the mantra. The principle
underlying this is ‘bilma’ (from the
root ‘bhidi’, to break up, or ‘bhasati’
‘to shine forth’, ‘to illumine’; ‘bhider

bhasater va bilma-§abdah’)

IRV TEEsH foenmReRE IR
gUTEATYY: J o JEEI F )
(foew firem wrmmfa ar )

(Nirukta, 1,20)

Thus there were the original
seers who actually had the vision of
the mantras, and there were thosec
who became seers with their effort
to replicate the vision in their own
hearts.

Even in Rgveda, we find

Rgveda-Dar$ana

these two classes of rshis: one of
the hymns, for instance, speaks of
Agni being adored by ancient rshis
as well as modern ones (1,1,2,
‘agnih purvyebhir rshibhir idyo
natanair uta’j. The mantras do not
become manifest, according to
Yaska, for those who are not seers,
and for those who do not put forth
spiritual effort (Nirukta, 13,12, ‘na
hyeshu pratyaksham asti
anrsheratapaso va’). The expression
‘seers of mantras’ (‘mantra-
drashtarah’) is interpreted to mean
those who have had the vision of
the mantras, and also to refer to
those who are intent on the import
of the mantras (‘mantre drshtayah’,
‘mantrartha-drashtarah’). Bodhayana
in fact defines ‘rshi’ as one who
knows the import of the mantra

(Dharma-satra, 2, 6, 36 Govinda-

145
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svami’s comment. ‘rshir
mantrarthajiah’)
Medhatithi on Manu-smrti

(1,1) takes the word ‘rshi’ to mean
only the Vedic corpus; ome whe
studies it, knows the import thereof
or applies it in life, is called a rshi

by extention:

Fqde: | qeEgAaTH
qeaTggmTaeEEnTg, geushy wfawss: |

Haradatta {Pada-manjari on
Panini 1,1,18) also means by rshi
only Vedic corpus (‘rshir-vedah’,
‘tad uktam rshind’ ity adau darsanat’)
Vaijayanti-kosha likewise
understands by ‘rshi’ only Veda
(‘rshis tu vede’). The Vedic corpus

in its present form is thus entirely

the work of the original seers as
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UBARULERIN IR

well as the seers who came after

them.

In the Rgvedic corpus, we find
now about three hundred seers of

the stktas being mentioned.

Prominent among, them are

Madhuchchhanda, Medhatithi,

Sunahéepa, Parasara, Kanva,
Vasishtha, Visvamitra, Vamadeva
and others. There are also seven
great seers enumerated. Atri
(-bhauma), Kasyapa (-maricha),
Govama (-rahiigana), Jamadagni
Bnaradvija

Vasishtha

(-bhargava),

(-barhaspatya},
{(-maitravaruni), and Visvamitra
(-gathinaj. (The names within the
brackets indicate the seer’s ancestry

oF parentage).

The Rgveda corpus has a

structure based on the ‘mandala’
Rgveda-Darsana
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division, and-+this division is in turn
is based on the authorship of seers.
The mantras ‘seen’ by a pariicular
seer or his descendents are collected
in one mandala. In Rgveda there are
ten mandalas, nine of them following
this principle and the last one being
a collection of mantras of many
seers. The seers who arc called
‘$atarchina’ (or seers of a hundred
mantras) figure in the first mandala;
the seer Grtsamada in the second,
Visvamitra in the third, Vamadeva
in the fourth, Atri in the fifth,
Bharadvaja in the sixth, Vasishtha
in the seventh, and Kanva in the

eighth.

A$valayana-grhya-sitra
enumerates three classes of seers:
§atarchinas or the seers of a hundred
rks (mantras) (like Madhuchchhanda

and others in the first mandala of

Rgveda-Dar$ana
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Rgveda); Madhyamas or the seers
of considerable number of mantras,
certainly less than hundred (like
Grtsamada and others who are seers
in the mandalas second to seventhj;
and Kshudra-stuktas and Mahasuktas
or the seers of the short and long
(included

hymns in the tenth

mandala).

ST AT YIAfeAT WEHT [T
feramitEy araearstriweT afes: g
TEHTT: AJEETHT HETETT 3 |

Harischandra who commented
on Charaka-satra-vyakhyana (1,7)
classifies the sages into four
categories; the seers (rshayah) who
performed austerities to become
seers

(like Kavya, Brhaspati,

Kasyapa, Chyavana, Utathya,
Vamadeva, Agastya, Usik, Kardama,

Visravah, Sakti and Valakhilyah), the

147
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near-seers (rshikah) or those who
attained the status of seers by their
upright conduct (‘saty2d rshiiam
gatah’) (like Vatsara, Nagnaha,
Bharadvaja, Dirgha-tama, Brhad-
uktha,

Vajasravas, Para$ara,

Dadhicha, Samsapa and Vaisravana)

5 éﬂ;?uhﬁ |

e
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The seers are enumerated in
Brahmanda-purdna in families, as

follows:

I. The Family of Bhrgus ( 19 scers}

1. Bhrgu
2. Kavya (Usanas)

3.  Prachetas

148
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10.
11.
12.
13.
14.
15.
16.
17.
18.
19.

ik

Dadhicha (Dadhyai atharvana)
Apnavan
Aurva (rchika)
Jamad-agni
Vida
Sarasvata
Arshti-shena
Chyavana
Vitahavya
Sumedhas
Vainya

Prihu
Divodasa
Vyaghrya$va
Grtsa

Saunaka

The Family of Angiras (33

seers)

(Angiras is credited with the

discovery of fire and institution

Rgveda-Dar$ana
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of fire-cults) (associated with 18. Kapi
Atharva-Veda); (with 19. Virtpa
Atharvan, he was responsible 20. Kanva

for the whole of Atharva-veda) 21. Prshad-a$va

1. Angirah 22. Mudgala

2. Trita 23. Utathya

3. Bharadvaja (-bashkaii) 24. Saradvan

4. Rtavak 25. Vaja$ravas

5. Garga (earliest to mention and 26. Ayasya
enumerate the constellations) 27. Su-vitti

6.  Sini 28. Vamadeva

7.  Sankrti 29. Asija

8.  Guruvita 30. Brhad-uktha

9. Mandhata 31. Dirgha-tamas

10. Ambarisha 32. Kakshivan

11. Yuvanasva 33. ?

12. Purukutsa

13. Tri-sadasyu MI. The Family of Atreyas {6 scers)

14. Sadasyuman {responsible for the fifth

15. Ahirya mandala of Rgveda)

16. Ajamidha 1. Atri (mind-born of Brahma)
17. Rshabha 2. Archanana

Rgveda-Dar$ana 149
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V.

(o)

AN

150

Syavasva

Gavishthara

Avihotra

Paruvatithi

(Two women-seers Vi§vavara
and Apala belong to this

family).

The Family of Kasyapas (6
seers)

Kasyapa (son of Marichi and
Kala)

Vatsara (Avatsaraj
Naidhruva

Raibhya (Rebha)

Asita
Devala.
(T‘wo others are also
mentioned elsewhere;

Bhutamsa and Vivrha)

VI.

The Family of Vasishthas (7
seers)

(Responsible for some hymns
in the seventh mandala of

Rgveda).

Vasishtha (son of Maitra-
varuna)

Sakti

Parasara (fahter of Vyasa)
Indra-pramati

Bharad-vasu

Maitra-varuni

Kundina

The Family of Agastyas (3

seers)

Agastya |
Drdhaya {Drdha-dyumna)
Indra-bahu {Vidhmavaha)

Rgveda-Dar$ana
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Vil. The Family of Kausikas
(Visvamitra) (13 seers)
(Responsible for the third
mandala of Rgveda).

1. Visvamitra (-gathina)

2. Devarata

3. Udgala

4.  Maduchchhanda
5.  Aghamarshana
6. Ashtaka

7. Lohita

8. Kata

9. Kila

10. Devasravah

11. Renu

12. Purapa

13. Dhanafjaya

(Sisira, Salankayana and Mambuddhi

also belong to this family)

Besides these, the Purédna

mentions two  rdjanya-seers

(Vaivasvata-manu and Puriirava-aila)

Rgveda-Dar$ana
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and three vaiSya-seers (Vatsa,
Bhalandana and Sankila), and gives
a total list of ninety-two secrs.
Vitahavva of the Bhrgu clan was a
ruler-chieftain before he became a
seer; and among his desendents were
Grtsamada and Saunaka. Aurva, the
grandson of Bhrgu (son of Chyavana
and Sukanvd) is said to have been
a resident of Madhya-de$a, and a
contemporary of the celebrated
Kartavirya-arjuna of Mahishmati.
Flesewhere, the family of
Bharadvaja is also mentioned: his
son was Brhaspati, and am’ong his
descendents are Kanva and
Medhatithi. Bharadvaja figures
prominently in the sixth mandala

of Rgveda. Dirgha-tamas of the

angiras family is responsible for the

famous hymn ‘asya vamiya’
{Rgveda)

151
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There were also several
women-seers (rshika): Ghosha
(Kakshivati, Rgveda 10, 39),
Sraddha (Kamayani, 10, 151), Sikata
(Nivavari, 9, 86), Agastya-svasa (10,
60), Sarpa-rajii (10, 189), Indra-
snusha (Vasukra-patni, 10, 28),
Godha (10, 134), Nadi (3, 33),
Lopamudra (1, 179), Vi$vavara
(atreyi, 5, 28), Vak (ambhrani, 10,
125), Yami (Vaivasvati, 10, 10),
Sagvati (angirasi, 8, 1), Saramai
(Deva-$uni, 10, 108), Surya (Savitri,
10, 85), Sachi (Pulomi, 10, 159),
Juht (Brahma-jaya, 10, 109),
Dakshina (Praja-patya, 10, 107),
Aditi (Dakshayani, 10, 72), Ratri
(Bharadvaji, 10,
(Brahma-vadini, 1, 126 and 127)
and Apalz (8, 7)

A selective list of seers of

mantras in Rgveda has been given

152

127), Roma$a

here. The names of the seers have

been arranged in  Sanskrit
alphabetical order, with the mantras
given after their names (mandala
and sukta). The names given within
brackets indicate parentage or
lineage.

-

(80
Agastya (Maitravaruna)l,165;13,15;
His disciple Brahmachari 1,
179, 5
Agastya-svasa 10, 60
Agni 10, 124
Chakshusha 9, 106
Tapasa 10, 141
Pavaka &8, 102
Barhaspatya 8, 102
Vaisvanara 10, 79
Sauchika 10, 51
Agni-yiipa (Sthaura) 10, 116

Aghamarshana (son of

Rgveda-Dar$ana
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Madhucchhandas) 10 ,190
Anga (aurava) 10, 138
Angiras 8, 34
Ajamilha (sauhotra) 4, 43
Ajah (prsniya)
Atri 10, 137
A. Bhauma : 5, 27; 9, 67
A. Samkhya 10, 143
Aditi (rshika) 4, 18, 7.
Aditi {Dakshayani) 10, 72
Anila (vatayana) 10, 168
Apala (atreyi) 8, 91
Apratiratha (aindra) 10, 103
Abhitapah (Saurya) 10, 37
Abhivarta (angirasa) 10, 174
Ambarisha (Varshagira) 1, 100
Ayasya 9,44;10,67
and 68

(angirasa)

Arishtanemi (Tarkshya) 10, 178
Aruna (Son of Vitahavya) 10, 91

Archan
10, 149

Rgveda-Darsana

(son of Hiranyastupa)-

Archanana (atreya) S, 63; 8, 42
Arbuda (kadraveya) 10, 94
Avasyu (atreya) S, 31
Asvamedha (Bharata) S, 27
Asva-stkti (kanvayana) 8, 14
Ashtaka (vaisvamitra) 10, 174
Ashtadamshtra (Vairapa) 10, 111
Asita (Kasyapa) 9, 5

(3

-

Ayuh (Kanva) : 8, 52

Asanga (Playogi) 8, 1

€Y

Indra 1, 165; 1,170; 4,18; 4,26;
8,100; 10,86

Indra (rshi) 10, 28

Indra (Mushkavan) 10,38

Indra (Vaikuntha) 10, 48

Indra-pramati (vasishtha), 9, 97
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Indrani 10, 86 Rshayas-sapta 9, 107
Irimbithi (kanva) 8, 16 Rshikas
Isha (atreya) 5, 7 (1) Agastya-svasa

1)
(2) Aditi
(3)

Indra-snusha

= (4) Godha 10, 134
(5) Nadi
Uchathya (angirasa) 9, 50 (6) Yami-(vaivasvat)
Utkila (katya) 3, 15 (7) Sasvati (angirasi)
Upamanyu (vasishtha) 9, 97 (8) Sarama (Deva$uni)
Uruchakri (atreya) 5, 69 (9) Sarya (Savitri)
Urvast (rshika) 10, 95 Rshya-¢érnga (VataraSana) 10, 136

Usana (Kavya) 8, 84; 9,87 to 89
Urdhvanabha (Brahma) 10, 109 (z)

Urdhva-sadma (angirasa) 9, 108
Evayamarut (atreya) 5, 87

() Evavada 5, 44
Rjisva (Bharadvaja) 6,49-52; 9,98 60
Rjrasva (Varshagira) 1, 100

Rshabha (Vairaja) 10, 166 Aindra {Laba) 10, 119
Rshabha (vaiSvamitra) 3,13-14; 9,71

Rshabha (Sakvara} 10, 166

154 Rgveda-Dar§ana

1R IFRAD (RAAD TRAAD IRRAD (7R A



AR HAZIARRN AAZIAAAN AARIAAA

(@) Ku$ika (Saubhari) 10, 127

Kusidi (kanva) 8, 81

Kakshivan (dairgha-t 9, 74
akshivan (dairgha-tamas) 9, Kturma (gartsamada) 2, 27 et

Kakshivan (Ausij
akshivan (Ausija) 1, 116 Krtnu (Bhargava) 8, 79

Kanva (ghaura) 1, 36; 9, 94 Kréa (Kanva) 8,55

Kat iSvamitra) 3,17 and 18 )
ata_(vaisvamitra) an Krshna (angirasa) 8, 85-87; 10, 42-
Kapota (Nairta) 10, 165 44

Karikrata (Vatarasana) 10, 136 Ketu (agneya) 10, 156
Karna$ruti (vasishtha) 9, 27 Kshatramanasa 5. 44
Kali (Pragatha) &, 66

Kavasha (Aitasha) 10, 30-34 3D
Kavi (Bhargava) 9,47-49

Kasévapa (maricha) 1,99; 8, 29; 9,64 Gaya (atreya) 5, 9-10

etc Gaya (Plata) 10, 63-64
Kasiuraja (Pratardana) 10, 179 Garga (Bharadvaja) 6,47
Kutsa (@ngirasa) 1,94-98; 9-97 Gavishthara (dtreya) 5, 1

Kumara (agneya) 7, 101 and 102 Gatu (atreya) S, 32

Kumara (atreya) 5, 2 Gathi (Kausika) 3, 15-22
Kumara (Yamayana) 10, 135 Grtsamada 2, 27-28

Kurusuti (Kanva) 8,76 Grtsamada (Bhargava) 2,1; 8,26;
Kusika (Aishirathi) 3, 31 9,86

Rgveda-Daréana ' 155
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Grhapati (Sahasahputrah) 8, 102
Gotama 10, 137

Gotama (rzhogana) 1,74; 9,31
Godha 10, 134

Gopavana (atreya) 8, 73-74
Goshukti (kanvayana) 8, 14 and 15

Gauraviti ($aktya) 5,29; 9; 108; 10,
73 and 74

Gharma (Tapasa) 10, 114
Gharma (Saurya) 10, 181
Ghora {angirara) 3, 36

Ghosha (Kakshivati) 16, 39

=0

Chakshu (Manava) 1, 106
Chakshu {Saurya) 10, 159
Chitramaha (Vasishtha) 10, 122

Chyavana (bhargava} 10, 19

156

(=0

Jamadagni 3, 62; 10, 137
Jamadagni (bhargava) 8, 101; 9, 62
Jamadagni-Vi§vamitrau 10, 167
Jaya (Aindra} 10, 180

Jaratkarna (Airavata) 10, 76
Jarita (Sarnga) 10, 147

Juhih (Brahma-jaya) 10, 109
Jati (Vatsara$ana} 10, 36

Jeta (madhuchhanda) 1, 11

@

Tapur-mirdha (barhaspatya) 10, 182

Tarya 5, 44

Tanva (Prarthya} 10, 93

Tiraschi (angirasa) 8,95-96

Trna-pani 5, 49

Trasadasya {paurukutsya} 4,42;
5,27; 9,110

Rgveda-Darsana
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Trita {aptya) 1, 105; 8,47; 9,33; Devah 10, 51; 6, 11

10, 1-7 Devatithi {Kanva) 8, 4
TriSira (tvashtra) 10, 8-9 Devapi (arshishena) 10, 98
Trisira (kanvaj 8, 45 Dyutana (maruta) 8, 96

Trairuna (Traivrshna) 5, 27,9, 110 Dyumna (Viévacharshani atreya) ;
Tvashtda {Garbha-kartd) 10, 184 5, 23
Dyumnika (vasishtha) &, 87
(2) Drona ($arnga) 10, 142-144

Dvita (aptya) 9, 103

Dakshina (Prajapatya) 10, 107 Dvita (dtreya) 5, 18

Damana (yamayana) 10, 16
Divya (angirasa) 10, 107 (D

Dirghatama (Auchathya) 1, 140-164

Durmitra (kautsa) 10, 105 Dharuna (angirasa} S, 15

Drlha-chyuta (agastya) 9, 25 Dhruva (angirasa) 10, 173

Devamuni (Airammada) 10, 146

€9

Devarata (vaiSvamitra) 1, 24

Devala (Kasyapa) 9, 5 Nadi 3, 33 etc.

Devarata (Bharata} 3, 23 Nabhah-prabhedana (vairtpa) 10,

Devasravas (Bharata) 3, 23 112
Devasravas (yamagana) 10, 17 Nara (bharadivaja) 6, 35-36
Rgveda-Darsana 157
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Nahusha (manava) 9, 101
Nabhaka (kanva) 8, 39-42
Nabhanedishtha
61-62
Narada (Kanva) 8,13; 9,104-105

{manava) 10,

Narayana 10, 90

Nidhruvi (Kasyapa) 9, 63
Nrmedha (angirasa) 8, 89-90 etc
Nema (Bhargara) 8, 101

Nodha (Gautama) 1, 58-64; 8, 88,
9, 93

&9

Panayah (panis, asuras) 10, 108
Patanga (prajapatya) 10, 177
Prajapati (Parameshthi) 10, 129
Parasara ($aktya) 1, 65; 9,97
Paruchhepa (daivodasi) 1, 127
Parvata (Kanva) 8, 12; 9, 104-105
Pavitra (angirasa) 9, 67

Parasurama (jamadagni) 10, 110

158

Payu (Bharadvaja) 6, 75 ; 10, 87
Pavaka (Agni) 8, 102; 10, 140
Punarvatsa (kanva) 8, 7
Purumilha (angirasa) 8, 71
Purumilha (sauhotra) 4, 43-44
Purumedha (angirasa) 8, 89 and 90
Purtrava (aila) 10, 95
puruhanma (angirasa) 8, 70
Putadaksha (angirasa) 8, 94
Ptrana (vai$vamitra) 10, 160
Puru (atreya) 5, 16-17
Prthu (Vainya) 1, 148
Paura (atreya) S, 73 and 74
Paulomi (Sachi) 10, 159
Pragatha (kanva) 8, 63-65
Pragatha (Ghaura) 8, 1-2; 10, 48
Prachetah (angirasa) 10, 164
Prajapathi (Vachya) 3, 38; 9, 84
Prajapathi (vai§vamitra) 3, 38; 9,
101
Prajavan (Prajapatya) 10, 183

Pratardana (daivodasi) 9, 96

Rgveda-Darsana
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Pratikshatra {atreya) S, 46

Prauratha S5, 47

Pratha (vasishtha) 10, 181

Prabhiivasu (angirasal 5, 35-36; 9,
35-36

Prayoga (Bhargava) 8, 102

Praskanva (Kadnva) 1,44; 8§,49;

9-95

Priyamedha (angirara) §,2; 9-28

=0

Bandhu {gopdyana) 5, 24
Bandhu (gaupayana) 10, 57 and 60
Bandhu (laupayara) S5, 24
Babhru (atreya) 5, 30

Baru {angirasa) 10, 96
Barhaspatya (Agni) 8, 102
Béahuvrkta (&treya) S, 44; 5, 71
Bindu (angirasaj 8,94; 9,30
Bibhrat (Saurya) 10, 170

Budha (atreya) S, 1

Rgveda-Darsana
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Budha (Saumya) 10, 101
Brhaduktha (vamadevya) 10, 54-56
Brhaddiva (atharvana) 10, 120
Brhanmati (angirasa) 9, 39-40;
10, 71-72
Brhaspati (laukya) 10, 72
Brahmatithi (kanva) &, 5
Bhayanuana (varshagira) 1, 100
Bharadvaja (Barhaspatya) 6,1; 9, 67
Bharadvaja 10, 137
Bharga (Pragatha) 8, 60
Bhavayavya 1, 126
Bhikshu (angirasa) 10, 117
Bhishak (Atharvana) 10, 97
Bhuvana (aptya) 10, 157
Bhutamsa (Kasyapa) 10, 106
Bhrgu (varupi) 9, 65; 10, 19

€9

Matsya (sammada) 8, 67
Matsyah (Jalanaddhah bahavah)

8, 67
159
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Mathita {Yamayana) 10, 19

Madhuchchhanda
1, 1, 59, 1

(vaiSvamitra)

Manu (apsava} 9, 106

Manu (vaivasvata) 8, 27

Manu (samvarana) 9, 101
Manyu (Tapasa) 10, 83

Manyu (vasishtha) 9, 97

Maruta 1, 165

Maitarisva (Kanva) 8, 54
Mandhata {Yauvanasva) 10, 102
Mardhanvan (angirasaj 10, 88
Mirdhanvan (Vamadevya) 10, 88
Mrlika (vasishtha} 9,97; 10, 150
Medhatithi (kanva) 8, 53 eic
Medhyatithi (kanva) 8, 1; 3, 29

C9)

Yakshmana$ana (Prajapatya)

10, 161

160

Yajata 5, 44

Yajata (atreya) 5, 67

Yajna (prajapatya) 10, 130
Yama (vaivasvata) 10, 10 et
Yami {vaivasvati) 10, 10
Yayati (nahusha) 9, 101

Yavishtha (Sahasah-putra) 8, 102

Rakshoha (Brahma) 10, 162
Rahiigana (angirasa) 9, 37-38
Ratahavya (atreya) 5, 65

Ratri (bharadvaji) 10, 127

Rama (jamadagnya) 10, 110
Renu (vai$vamitra) 9,20; 10, 89
Rebha (kasyapa) 8,97

Rebhasinu (kasyapa) 9, 99-100
Rebhasanu (-kasyapau) 9, 99-100

Romaéz‘i (Brahmavadini) 1, 126-7

Rgveda-Dar$ana
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Laba {Aindra) 10, 119
Lusa (dhanaka) 10, 35-36

Lopamudra 1, 179

0

Vatsa {agneya) 10, 187

Vatsa (Kanva) 8, 6

Vamru (Vaikhansa) 10, 99
Varuna 10, 124; 5-9

Vavri (atreya) &, 46

Vasishtha (Maitravaruni) 7, 1; 9, 67
Vasishtha 9, 67; 10, 137
Vasishtha-putrdh 7, 33; 10,14
Vasu (Bharadvaja) 9, 80-82
Vasukarna (vasukra) 10, 65-66
Vasukra 10, 2

Vasukra {Aindra) 10, 27 and 29
Vasukra (vasishtha) 9, 97

Vasukra-patni (Indrasnusha) 10, 28

Rgveda-Dar$ana

Vasumana {(Rauhidasva) 10, 179
Vasurochisha (angirasa} 8, 38
Vasusruta (atreya) 5,3
Vastiyava (atreyah) 5, 25-26
Vak (ambhrani) 10, 125
Vatarasanah (group of seven sages
Rshya-$riga, Etasa, Karikrata, Juti,
Vatajati,  Viprajuti  and
Vrshinaka) 10, 136
Vamadeva (Gautama) 4,1; 8, 13
Viprajuti (Vatarasana) 10, 136
Viprabandhu (Go\péyana) 5, 24
Viprabandhu (Gaupayanaj 10, 57
Viprabandhu (laupéyana) S, 24
Vimada (Aindra) 10, 20
Vimada (Prajapatya) 10, 20
Viripa (angirasa) 8, 43-44 ;
Vivasvan (Aditya) 10, 13
Vivrha (Kasyapa) 10, 163
Vibhrat (Sarya) 10, 170
Visvaka (karshni} 8, 86
Visvakarma (bhauvana) 10, 81-82

161
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Visvamana (Vaiyasva) 8, 23
Visvavara 5, 44

Visvavara (atreyl) S5, 28
Visvasama (atreya) S5, 22
Visvamitra (gathina) 3,1 etc.; 9, 67
Visvamitra 10, 137

Visvamitra (Jamadagni) 10, 167
Visvavasu (deva-gandharva) 10, 139
Vishnu (Prajapatya) 10, 104
Vihavya (angirasa) 10, 128
Vitahavya (a@ngirasa) 6, 15
Vrshagana (vasishtha) 9,97
Vrshakapi (Aindra) 10, 86

Vena (Bhargava) 9, 85; 10, 123
Vaikhanasa 9, 66

Vaisva {angirasa) 8, 26

Vyaghrapad (vasishtha) 9, 97

€19)

Samyu (Barhaspatya) 6,44-48
Sakti (vasishtha) 7, 32; 9,97

162

Samkha (yamayana) 10, 15
Sachi (Paulomi) 10, 159
Sataprabhedana (Vairtpa) 10, 113
Savara (Kakshivata) 10, 169
Sasakarna (Kanva) 8,9 |

Sasvati (angirasi) 8, 1

Sarnga 10, 142

Saryita (Manava) 10, 152

Sasa (bharadvaja) 10, 152
Sikhandinyau (Kasyapau) 9, 104
Sivi (ausinara) 10, 179
Sirimbitha (Bharadvaja) 10, 155
Sisu (angirasa) 9, 112

Sunahsepa (Ajigarti) 1, 25; 9, 3
Sunahéepa (vai§vamitra) 1, 24
Sunahotra (Bharadvaja) 6, 33-34
Syavasva (atreya) S5,52; 8,35; 9, 32
Syena (agneya) 10, 188

Sraddha (Kamayani) 10, 151
Srutakaksha (angirasa) 8, 92
Srutabandhu (Gaupayana) 10,57-60
Srutabandhu (Gopayana) 5, 24

Rgveda-Dar$ana
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Srutavit 5, 44
Srutavit (atreya) 5, 62

Srushtigu (kanva) 8, 51

=

Samvanana (argirasa) 10,191
Samvarana (prajapatya) 5, 33-34
Saravarta {angirasa) 10, 172
Satyadhrti (varuni) 10, 185
Satyasrava (atreya) 5, 79-80
Sadhvamsa (kanva) 8, 8
Sadhri 5, 44

Sadhri (vairopa) 10, 114
Saptagu (angirasa) 10, 47
Saptavadhri (atreya) 5, 78
Sapti (Vajambhara) 10, 79-80
Sapratha (Bbharadvaja) 10, 181
Sarama (Devasuni) 10, 96
Savya {angirasa) 1, 51

Sasa (atreya) 5, 21

Rgveda-Darsana
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Sahadeva (varshagira) 1, 100
Sadhana (bhauvana) 10, 157
Sarparajii 10, 189

Savitrl (Surya} 10, 85

Sikata {(Nivavari) 9, 86
Sindhukshit (Praiyamedhaj 10, 75
Sindhudvipa (Ambarisha) 10,9
Sukaksha (angirasa) 8, 92-3
Sukirti (Kakshivata) 10, 131
Sutambhara 5, 44
Sutambhara (dtreya) 5, 11-14
Sudasa (Paijavana) 10, 133
Suditi {angirasa) 8, 71
Suparna (Tarkshya) 10, 144
Subandhu (Gopayana) S, 24
Sumitra (kautsa) 10, 105
Suradha (varshagira) 1, 100
Suveda (Sairisi) 10, 147
Suhastya (ghausheya) 10, 41
Suhotra (Bharadvaja) 6, 31
Stnu (arbhava) 10, 176
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Sobhari (Kanva) 7, 19-22 therefore that the maniras assuined
Soma 10, 124 a veibal form that coula obe
Somahuti (Bhargava) 2, 4-7 preseived and trausmiited {oraliyj

Stambamitra ($arnea) 10, 142 to others. It is also natural that the
Svastyatreya 5, 50-51 forrn was poetic; ihe outpouring was
~'

spontanecus and Int a state of ecsiasy

, and abandon. it was freed froin tiae
3 S ] (
menial habits of formal and prosaic
. _ . — ic ace HE 113 ) 1aarv
Harimanta (angirasa) 9, 72 langaage used i orcinary

. tiansaciions. The mantras were
Haryata (Pragatha) 8, 72
o o } manifestations of the seer’s owi
Havirdhana (angirasa) 10, 11-13
‘ o ) 7 powerful visions, which tiansiorined
Hiranyagarbha (Prajapatyaj 10, 121 . ‘
him from an cordinaiy man 1o a
Hirdnyastipa (angirasa) 1.31; 6.4 . -
seer. The words of the wmauntra
canuot be static or comunon; they

2. THE CHHANDAS must also be capable of transtorimiiig

any persoin who is exposed to theii.

The Mantra is thus a special device
to contain and suggest the seer’s

vision. The metrical form that it

The mantras us visualized by  gssumes has a specific function do
the seers were also meant for  fyjfil. This 1s the importaice of

communication. It 1s natural Chhandas.
164 . Rgveda-Darsana
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The word chhandas, derived
from the root ‘chadi’ {ahlade, ‘to
pleage’, ‘to delight,” ‘to exhilerate’},
is a meaningful and pleasing metre
in which the mantra is rendered.
The words constimting the mantra
are arranged in terms of panses and
pronunciations which are time-
bound. A mantra has many metrical
lines {called ‘padas’} and each of
such lines has many unalterable
syllables (akshara). The nnmber of
syllables arranged in the metrical
lines determines the metrical form
knewn as ‘chhandas’. The metrical
forms are really innumerable, but
about twenty-six of them figure
prominently in the Vedic corpus. It
is to be noted that it is only the
mantras incorporated in the Rgveda |
that are strictly and elaborately

metrical. The mantras in Yajurveda

Rgveda-Darsana
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are not metrical in form. In fact, the

characteristic feature of the

Yajurveda is the absence of
chhandas in it. We have definitions
like ‘gadyatmako vyajuh’ (‘the
mantras of Yajurveda are prose-
pieces’), or ‘anivatdkshardvasano
yajuh’ (the number and arrangement
of syllables or lines are of no

consideration’).

The varieties of metrical form
in Rgveda are usually classified in
four groups (called vargas}; and the

forms are alse named.

1.  Anadishta-chhandas:
1. Ukta
2. Atyukta
3. Madhya
4. Pratishtha

5. Surpratishtha
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Brhachhandas:
6. Gayafri
7. Ushnik

8. Anushtup
9. Brﬁaﬁ
10. Pankti
11. Trishtup
12. Jagati

Ati-chhandas:
13. Ati-jagati
14. sakvari
15. Ati-Sakvari
16. Ashti

17. Aty-ashti
18. Dhrti

19. Ati-dhrti

Krti-chhandas
20. Krti
21. Prakrti

22. Akrti

23. Vikrti
24. Samkrti
25. Abhi-krti
26. Utkrti

This classification is based on
the number of syilables (akshara)
occurring in a single metrical line
(pada). Usually a metrical form will
have four lines, and in each line the
number of syllables may be one to
twenty-six. In the Rgvedic collection,
the mantras have only the metrical
forms of the second and third groups
(vargas, viz. 6 to 19). And these
metrical forms differ among
themselves only in terms of the
number of syllables (usually four
more or four less}. The metrical
form is determined by the number
of syllables; but there is also a

provision for omitting a syllable

Rgveda-Darsana
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(nichrt), or two of them (virat), or
adding a syllable (bharik) or two of
them (svarat), without however

altering the metrical form.

(e FragyfeT |
grey foie @t 1)

Gayatri is the first metrical
form found in Rgveda and this is
ascribed to the seer Madhuchhandas.
It has three metrical lines (padas)
with eight syllables in each line; thus
the total number of syllables is
twenty-four (8+8+8). The nichrt-
gayatri form has one syllable less
(8+8+7); the virat-gayatri has only
two

syllables less (9+6+7). The bhurik

twenty-two syllables, viz.

form of Gayatri has one syllable
more (8+10+7=25); and bhurik-

padapankti form has twenty-six

Rgveda-Darsana
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syllables arranged in five metrical
lines (5+5+5+5+6). These are all

sub-varieties of Gayatri.

The details of the twenty-six
metrical forms with their subvarieties

are given below.
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The metrical form which the
mantras assume is determined solely
by the number of letters or
phonemes ({(aksharas) which are
involved in it. Kityayana defines the

form thus: -

TEENHAT Foa: |

(Rksarv.énukramani, 2,6)

and basesﬁ his definition on the
Rgvedic mantra itself (1,164,24)
which speaks of ‘aaksharena mimate

saptavanih’

There are 21 metrical forms
which are found in Rgveda, ranging
from 24 aksharas {(Gayatri) to 104

aksharas (utkrti)!- There is an

168

increase of four aksharas, as can be

seen from the following table:
I The first group of seven forms :

1. Gayatr1 (24 aksharas)

(used about 200 times)
2. Ushnik (28 aksharas)
3. Anushtup (32 aksharas)

4. Brhati (36 aksharas)

(used about 120 times)
5. Pankti (40 aksharas)
6. Trishtup (44 aksharas)

7. Jagatt (48 aksharas)

(Each of these seven are again in

seven forms: Daivi, Asuri,

Rgveda-Dar$ana
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Prajapatya, Yajushi, Samni, Archi

and Brahmi)

II. The second group :

8. Ati-jagati (52 aksharas)
9. Sakvari (56 aksharas)
10. Ati-Sakvari (60 aksharas)
11. Ashti (64 aksharas)

12. Atyashti (68 aksharas)
13. Dhrti (72 aksharas)

14. Ati-dhrti (76 aksharas)

III. The third group :

(not found in the Sikala recension
of Rgveda-samhita, but found in

Yajurveda)
15. Krti (80 aksharas)
16. Prakrti (84 aksharas)
17. Akrti (88 aksharas)
18. Vikrti (92 aksharas)
19. Samkrti (96 aksharas)

Rgveda-Darsana
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20. Ati-krti (100 aksharas)
21. Utkrti (104 aksharas)

An account of the important

metrical forms  with  their
subvarieties, is given below. The
details include the name of the
metrical form, the number of Padas
and aksharas, the relevant formula
(stutra) and an illustrative example

of the mantra in that metrical form.

I. Gayatri :
3 padas; 24 aksharas (8+8+8)

(tripada gayatri)

ITeT gty |

AL TeTarany | (1,1,1)

Varieties:
(1) Nichrt - 23 aksharas (8+8+7)

(inadikenaikena nichrd-

bhurijau)

1ZRAN IRREAD 1A
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7 Frfes @ga,

T e 398 |
Ffptar Fur @q |l (4,30,1)
(2) Virat : 22 aksharas (9+6+7)

(dvabhyam virat-svarajau)

I ATTarsh

FAT TeAT |
oy % Y Il (4,30,4)
(3) Yava-madhya-virat : 22

aksharas (7+8+7) (da$akas)

finfife sgrermmer

qSi=r gd dd T |
T EEERE | (1,38,14)
(4) Pada-nichrt : 21 aksharas

(7+7+7) (trayas-saptakah)

170

(5) Vardhamana : 21 aksharas

(6+7+8} (yasyastu shat-
saptakashtakah)
A AT AT
fraar sggd: |
SAfaur STEd aq: |l (10,127,2)

(6) Ati-nichrt : 20 aksharas (7+6+7)
(madhyamah shatkaschet)
. i
o foanfa |
FeEtEam

(6,45,29)

(7) Ushnpig-garbha : 24 aksharas

(6+7+11) (shatsaptaikadasa)

ar ¥ 3Tyl
RUUIBRECINET)

3Ar J FeAMT JATEET (8,25,23)

(8) Yava-madhya-gayatri : 24
aksharas (7+10+7)

(dasakaschet)

Rgveda-Dar$ana
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T g ar agiy
9 qEEaT T

TIMET WEY T gadee 1(9,108,13)

(9) Bhurik : 25 aksharas (8+10+7)
fogrer fagt o=

GHERIE I EC I

7 fog 7d @R {1,120,2)

{10)Bhurik-pada-pankti; 4 padas

and 26 aksharas (5+5+5-5+6)

(pafichakas chatvarah

shatka$chaikah padapanktih}

g4 A o, QT
gfer g
aa sl T

Y=g @R | (4,10,6)

1. Ushnik :
3 padas; 28 aksharas (8+8+12)

(ushnik tripadantyo dvada$a)

AT T MHd
S O 9 a|r |
S 98 Sader Ay 0 (1,79,4)
Rgveda-DarSana
&> &

R R IREATHS

varieties :

(1) Kakup : 28 aksharas (8+12+8)
(madhyamaschet)
quTE W Y
g% gy mEdl StEHd: |

& arar FdtE (5,53,5)

(2) Pura-ushnik - 28 aksharas
(12+8+8) (adyaschet)

T & ThT=q
T9IH NS Taq |
Sfam g A |l (7,66,16)
(3) Pipilika-madhya : 28 aksharas
(11+6+11) (madhye chet
pipilika-madhya)
g g gyen fagdr
& ar g war |
3T G T FHEET afddT 1(10,105,2)
(4) Tanu-S$ira: 28 aksharas
(11+11+6) (ekadasinoh para$

shatkah)
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RTINS

TAT FHET IS GRET ST |

Y fagr

(1,120,5)
(5) Kakubnyanku-§ira (nichrtj : 27
aksharas {(11+12+4})

(traishtubha jagata-chatushkah)

q éaa‘g \qi\i\:fx a ST Ik !
A9 | (8,46,15)
(6) Anushtup-garbha : 4 padas and

29 aksharas {5+8+R+8) {adyah
pafichakas trayoshtakah)
frg 3 =
mar gwior afedig
T B S
g7 faud wdaq o (1,187,1)
(7) also Ushnik : 4 padas and 28
aksharas (7+7+7+7)

{chatus

saptakoshnig eva)

~]
¥}

1ZRAN

03 REAn 1ziRA

oHmEE @1 T -
orTE 3 O |
meftar = gy

foomm sy 01 (10,26,4)

T Apnunshtnp

4 padas and 32 aksharas

{8+8+8+8) (trtivam anushtup)

U Teed § JgEay

g & oIty Sear] |

TSl IuEd 1 (10,191,2)

Varieties

(3 to 7 are in 3 padas):

(i3 Nichrt : 31 aksharas {8+8+8+7)

EICICIRCEREEY
gy e g
FEHA 2 & || (4,7,3)
(2) Mahapadapankti : 6 padas and
31 aksharas (5+5+5+5+5+6)

Rgveda-Dar$ana
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ipaitcna-paicnakdh shaikas-

cnaikain)

foeg &1 FgEn: |
Brr sy T,
Uad 3UTH ] (4,10,5)

{3) Kavirat : 30 aksnaias (9+12+9}
{ravakayor madhye jagatan)

o e ganag aig

P AT gD Hear "gadd |
YideggHmT ar §: o (1,120,3)

{4y viar: 30 agsnaras (10+10+10j
{aaSakas trayo wvidy
il & Tand-edTs -
EICTCICS ERIREI T
gtal gAiRd=aHr W THT 1 (7,22,4)

{5} anotner Virar : 33 aksharas
{(11+11+11} texkiaasaxa vaj

Sid §Rd RIgHT guT
gaEar AFHEEA |
SUET EWIH 99 &dr il (3,25,4)

Kkgveda-Darsana
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(6) Nashta-rapi : 32 aksharas
(9+10+13) (nava vairajas
trayodasah)

feyssir aEr T g

IR FHAETH ZE: |
Td o gEE g9 T oFE Tl
(1,120,4)

{7} Pipilikd-madhya : 32 aksharas
(12+8+12) (madhye
chedashtakah)

Gy ¥ U areEad

qie garfor gt |

feveoear sorar T =@ 11 (9,110,1)

1V Brhati
4 padas and 36 aksharas
(8+8+12+8) (brhati tritiyo
dvadasakah)
T AT g9 -
yr afd & yesal |
SET g9 TgEEd
Ioqreata afeor: o (1,48,5)

173

FRAN (FRAN R



FAZIAAAN FARIARAN AARIAAA AARIAAAN

DN

varieties

(1) Purastat : 36 aksharas
(12=8+8+8) (adyaschet purastad
brhati)

arefima gwfd o @ =

e fefew ama: |

e fefew oredt:
gar Rfew "m@e: 10(10,93,15)

(2) Uparishtat : 36 aksharas
(8+8+8+12) (antyaschet)
T Her T g
qFTET TEHAY |
qeSEr T
i waf<r awom eAfafsw: 1l

(10,126,1)

(3) Nyankusarini : 36 aksharas

(8+12+8+8) (dvitiyaschet)
(also called Urobrhati and

Skandhogrivi)

174

TGOS ety syt |
ST SFATEMAT-

afy geedam o (10,132,1)

(4) Vishtara : 36 aksharas
(8+10+10+8)} (ashtinor madhye
dasakau)

5 T SR

aT gfERa o Tag |
ar A ay g =
qrd AT gebreEmr: 1 (1,120,7)

(5) Vishama-pada : 36 aksharas

(9+8+11+8) {navakashtyeka
dasyashtinc vishama-pada)
gt g afHar
for afom g@a |
T §T @ §GN @ &Y
4sg I~y =9 I (8,46,20)

(6) Urdhva-brhati : 3 padas and 36
aksharas (12+12+12)

(tri-jagatordhva-brhati)

Rgveda-Darsana
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STSISHT 379 AelsaTy
Faed g g AR |
T T FeEesT dfseq |

(9,110,4)
(7) Pipilika-madhya : 3 padas and
34  aksharas  (13+8+13)

(trayodasinor madhye-shtakah)

afr A e gey M

i wer foremEy |
T AW YT IR = Jur |l
(8,46,14)

(8) There is also the °‘pragatha’
metrical form, involving two
varieties of Brhati, one known
by that name and having four
padas and 36
(8+8+12+8, or

aksharas
alternately
9+9+9+9 ‘chaturnavaka brhati
eva’) and another called Sato-
brhati with four padas and 40
aksharas (12+8+12+8).

Rgveda-Dar$ana
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V Pankti: 5 padas and 40

aksharas (8+8+8+8+8)
(pafichapada panktih) (also
called pathya-paikti)
aeTd gd wer
yEd IE T |
form f& @1 gEag -
O HHSHTS |

or Asfear w1l (1,81,8)

varieties : (4 padas)

(1) Satah-pankti (or Sato-brhati) :
40 aksharas (12+8+12+8)
(chatushpada) (ayujau jagatau
sato-brhati)

I @1 &M A YE

afvE gegared |
F Fuar AeATarrTeIay

F gur TgTEa: I (1,36,10)

(2) Viraj (Virat) : 40 aksharas
(10+10+10+10)

da$akaih)

(chushpada

175
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R T Al

0 @& HaRegaE |
0 @ GEAIE R

O T guy FuuiEeg |l

(8,96,4)
(3) Viparita : 40 aksharas
(8+12+8+12) (yujau chet

viparitd) This is also called
‘Viparita-sato-brhat?’
T R HFdHdT
fodeq I8 ST gREa |
o fadr wEr g
g9 T diav gage:  (8,46,12)

(4) Prastara : 40
(12+12+8+8) {adyau chet)

aksharas

IT AT AT YT
qiTsTEEoT SESany |
Hg: 9 U9 W as
fo g=7 gfar 1 (10,93,6)

(5) Astara 40  aksharas

(8+8+12+12) (antyau chet)

- 176

AT T EIRENT -
gAR @ goime |
wEEERY T ar 6
IR gy faaa
(10,21,1)
(6) Safnstéra : 40 aksharas

{12+8+8+12) (adyantau chet)
frgar T argicgea:
gfer gedr F=mfd |

3T AT TTGEH:
g gagid aaq g Saar |l

(10,172,3)

(7) Vishtara (or Vistara) : 40
aksharas (8+12+12+8)
(madhyainau chet)

S gF Har aar

nfe gewg =T fovmEETr |

Jeg WHT TEET AT,

T ST F I (10,140,1)

V1 Trishtubh : 4 padas and 44

aksharas (11+11+11+11)

(trishtup traishtubha-pada)

Rgveda-Dar$ana

AL I DR AT HE L IR RATEE: NI EAT EE LR EAT R L IR CAE R



AAZIRAA AAZINAR AR IAAA AARIAAAN

A0 ST UT YHT T
AT A AT TR |
I ETERHT STETHAT]
IO 4@l T WA gl
(2,12,1)

varieties

(1) Jagati : 46
(11+12+11+12)

~aksharas
(dvau 1tu
jdgatau yasyah sa jagate jagati)

JUSERT 3d F JAATET -

I T NHYUE qtT |
I AT T O -

AT dqERIfaT g il
(1,162,6)

(The manrtra gives the chhandas
as ‘jagati’ but it 1s a variety of

trishtubh)

(2) Vairaja : 39  aksnaras
{10+9+11+9) (navaxau vairajas

traishiubha$ chaj

Kgveda-Darsana

1A 1R A A

I G| e DA
Y S FIERYAT |
HEEEE JIguTr o
qrefifder: o wam
(2,11,4)

(3) Virat-sthana 40 aksharas

(10+9+10+11) (dvaa va vairdjau

navakas-traishtubha$ chaj

T gafieg o7 T

| d ae ag |
ThT T cargE At

Fgre: fagar @ g

{

{4) {ij Viparita (virad-ropa) : 41
aksharas (8-11-11-11)

e AT WH HT Y
AT argAT dfaEe: |
ar s wq gusr T fown
HET qEar qEore ]

(5,19,5)

(11} Virad-rapa : 41! &aksharas

(11+11+11+8) {ekadaSinas
trayoshtakas$cha)
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o & e e
T yd geq favad: @9 |
g 7 A A
geem fmpmehn 0 (1,122,6)
(5) Jyotishmati 44 aksharas
(12+12+12+8) (dvadaS$inas

trayoshtaka$cha) (also called

Uparishtaj-jyotih)

ARSI w0 TS

feed sxdghn. a=mqEr |
S| ITET qHr A

o fUsamtaar (8,35,1)
(6) Jyotih : 44 aksharas

(12+8+12+12) (yatoshtakas tato
jyotih) (also called Madhye-
jyotih)

aiir g gueng ¥ g,
foraeg foaamiy |
3O AfERT R A
amfir: fRfa arggEahmr g

(8,22,12)

178

4 padas and 44
(10+10+8+8+38)

(7) Virat-purva :
aksharas
(adyau da$akavashtakas trayah)

(also called Panktyuttara)

TR HET @ gy

T g9 T qEAiEhT |
ar gy A 9T -
o g fegag (5,86,6)

(8) Mahidbrhati : 4 padas and 44
aksharas (8+8+8+8+12)
(chatvaroshtaka jagata$ cha)

TAHAT AT

forer g |
garamTy  AHISS

T I AN
gfgr wy @ Agar GE |

(1,191,13)

(9) Yava-madhya : 4 padas and 44

aksharas (8+8+12+8+8)
(madhye chet) (also called

Mahabrhati)

Rgveda-Darsana
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q AT JUI:
HyeE qeia: |
oo T frar Seie A
AR O ashar

forqd o e Tedr |l (1,105,8)

(10)Abhisarint : 4 padas and 44
aksharas {(10+10+12+12)

(vairajau jagatau cha)

ar amEr e gyarE
9% ggar fvEr sEm
aafeaer die it
fre Feafadf a@er w&:
(10,23,5)

(11)Nichrt : 4 padas and 43 aksharas
(no order) (trishtup with one

akshara less)

TRV o Il

e afy @ T e
fog agwg aeafa gar

gegen fagy gdm

(2,23,19)

Rgveda-Darsana
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(12)Virat : 4 padas and 42 aksharas
(no order) (trishtup with two
aksharas less)

3 FUE ST FAEH

Faerr egd wel @ |

feromer dfoar o

qar amfa e 9w ||
(1,35,2)

{13)Bhurik 4 padas and 45
aksharas (no order) (trishtup

with one akshara more)

gAfswTd FgASHY |

g d=sdd FAYSI
demrg sfaor afe g
(2,23,15)

(14)Svarat : 4 padas and 46 aksharas
(no order) (trishtup with 2

aksharas more)

g o fova et Ba -
Aed: W gEaugi |
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FuES WY T ST §d -
A TAeT @ e,

(4,58,11)

(15)Dvipada : 2 padas and 22
aksharas {(11+11) f{dvipada
trishtup)

FT 9T GUHET GiHE

3 sfeefaar & sguia

(7,17,1)

(16)Ekapada : one pada and 11
aksharas {also called trisntup-
ckapada-virdt)

STfas=T ISHMAT 4 &l

(4,17,15)

Vil.Jagati 4 padas and 438
aksharas (12+12+12+12) (jagatl
jagata-pada)

TOTHT ST TG g

FHT FAMHITATEAHS, |

SUFUS FET FEEdT

ST T oA Wig E@eaq

(2,23,1)
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{1} Manasato-brhati : 5 padas aand
48 aksparas {12+8+12+8+8)
{ashiinas irayas svau cha dvau)

AT A UGS WA UGHT I

PEERCICTOR I
forqar gay SwarEAn
FTATE&ET guT

w@ar e 99T || (6,48,6)

{Z) Mahapanki :

{iy 6 padas and 48 aksharas
{(8+8+7+6+10+9) (ashtakau
saptakas shatko da$ako navaka$
cha)

FATIeRT  TTgi=dehT

el SEE T faud |
ar ey 9 Aafq =1

9 TOAISST H
AT ENET Y

@1 g @R f (1,191,11)
(i) 6 padas and 48 aksharas
(8+8+8+8+8+8&) (shalashtaka va

niahapanktih)

Rgveda-Dar$ana
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TEl a7 ey 3
FeoT fiE S |
T T
eE °@ F Fau:

g S g S 1 (8,47,1)

{3) Nichrt: 4 padas and 47 aksharas

(jagati with one akshara less)

R e wfdey |

(2,23,3)
{4} Upa-jagati : 4 padas and 46
aksharas (12+12+11+411})

(jagati with two aksharas less)

ar fug afeder w@r &=t
T5: vyfoT EfaT IR |
fegsifa amar zur a9 |
(10,23,4)

Rgveda-Dar§ana
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(5) Virat : 4 padas and 46 aksharas

{no order)

gEd A IR

(2,23,2)
VITT Pragsthi :

{1} Rarhatah : 76
{8+8+12+8=36; 2+8+12+8=40)

aksharas

(pragatha brhatisatobrhatyau
barhatah) {vishama brhatyah,

samah sato-brhatyah)

FT a1 YA
ga: Y FqEdr |
TR AT ?‘J{lﬁ( I (36 aksharas)

Frewgor Baar guaEr
T ArauiEET |
FUATHT AT FA FHUGTEAL

S O
{40 aksharas)

(1,47, 1 and 2}
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(2) Maha barhatah : 92 aksharas
(8+8+12+8+8=44,
12+8+12+8+8=48)
(mahabrhati mahasatobrhatyau

mahabarhatah)

NEEECIRIIEE I
TES afterEr AT
kCEHNED dfefe |
Taq aEw dfelE
(44 aksharas) (mahabrhati)

framat TeaffdeRy
@y "o |
igR o e
QT J T aafd
(48 aksharas) (mahasatobrhati)
(6,48,7andR)

(3) Kakubha : 68 aksharas
(8+12+8=28; 12+8+12+8=40)
(kakup chet purva kakubhah)

o . Fg

YASEaqd JIET I |

GreAHATEE, |1(28 aksharas) (kakup)
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AT SR HRdE ST

AT YErd |
AT geAich HRAT U
I greEEd ||
(40 aksharas) (satobrhati)
(6,48,11and12)

(4) Viparitottara : 76 aksharas
(8+8+12+8=36; 8+12+8+12=40)

(brhati viarite viparitottarah)

T RO I TEErs
= faeriy =
gz A quay feefsar
fery e |
(36 aksharas) (brhati)

T R HEAHWT!
%’??%l?'[ g g ST qrgda: |
q foed wge m -
= gEw afeT Fage:
(40 aksharas) (viparita)
(8,46,11and12)

(5) Anushtubhah : 80 aksharas
(8+8+8+8=32; &+8+8=24+24)
(anushtub-gayatrau
chanushtubhah)

Rgveda-Darsana
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R RO IR RIEE]
gHE FaamE |
firg wfow Fead 1l
(32 aksharas) (anushtubh)
SERGISEER]
it fvaar 7d )
ST 9Ty Hfgead T |
(24 aksharas) (gayatri)
T d Afedr HeE:
qft SARAT Hiog:
gET A5 fewe

{24 aksharas) {gayatri)
IX Sankirnam (miscellaneous)

(1) Ati-jagati : 5 padas and 52
letters (12+12+12+8+8) (pada
atijagatyam tu trayo dvadasakah
parau ashtakau)

¥ oar R gan g e

weeda T waameq |
T Il SgSad gEed

Rgveda-Dar$ana

ey Tfery
IEERIDENE

(5,87,1)

(2) Sakvari :
aksharas (8+8+8+8+8+8+8)

7 padas and 56

(Sakvari padah saptaivasht-

akshara$ cha te)

§r o g -

forgmr SomeEa |
afer fag A

g gAcy aAETS |
e Sty =fedr

TIATHIRTT |
sqreRT Af 9=y (10,133,1)
(3) Ati-Sakvari : 5 padas and 60

aksharas (16+16+12+8+8)

(atisakvara-padau aditah
kartavyau sholasaksharau

jagataschashtakau)

HTE S ST ARSI aatad
HF ger did: grateddr fo=fr
grar T FAd H ag

< <
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B9 9¥g <9y <d

g o 3 (2,22,3)

(4) Ashti: S padas and 64 aksharas
(16+16+16+8+8) (ashtipadah

sholakas trayah ashtakau cha)

g AEfiEg BeEr g aeeq |
¥ % OAR Hig FH wdd HeTgEq

8 "@9g I3 9]
qAaE 9 75 || (2,22,1)
(5) Atyashti :

aksharas (12+12+8+8+8+12+8)

7 padas and 68

(atyashti-padau jagatau

chashtakas trayah jagatas

chashtaka$ cha)

AT AR T araaq

9Y {J wedl SfaaeEy
g T SaaeEy |

T Fedar @eal
AT T T |

SSSEFS Tfty: || (1,127,1)
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(6) Dhrti : 7 padas and 72 aksharas
(12+12+8+8+8+16+8)

(dhrti-padau tu jagatau padas

trayoshtakas chatha
sholasakshara eva cha
ashtakas$cha)

anE % e gt @

g feoah e T ot akar
Wﬁﬁﬂ#fa&'ﬁ:l
Feenfirtere |

ATETEAT AT I T -
foat: s me@hn: 1 (1,133,6)

(7) Atidhrti
aksharas {12+12+8+8+8+12+8+8)

& padas and 76

(athatidhrtau jagatau
trayoshtaka jagata$cha
tathaivashtakau)

g & ol 7 Ord glasafr

arfeetr |

Rgveda-Dar$ana
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dFeT HIET |

ST T gHAr
Fffadr fag gwd oy

T 9 T o

(3) THE DEVATA

(1,127,6)
23R

EEE N\ N T

The third detail in the mantra,

the devata, refers to the deity who
is eulogized, addressed or described
in the mantra for some purpose
which the seer has in his mind.
Nirukta (7,1) has a statement to this

effect:

TehTT SR iRy &
Yt aREd: | AT safd |l

That deity who is capable of
fulfilling the desire of the seer is the
devata of that mantra. 1Uf the seer

is one whose expression is the

Rgveda-Darsana
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mantra (‘yasya vakyam sa rshin’},
the deity who is referred to in the
mantra is the devata (‘ya tenochyate
sa devatd’). The seers thus motivated
are said to have obtained the grace
of the devatis by employing the
metrical forms {viz. the mantras)

(‘arthepsava  rshayo  devatas

chhandobhir upadhavan’)

There has been quite some
discussion about the nature and
Rgveda.

number of gods in

Expressions like polytheism,
henotheistn and monotheism have
been employed to explain the Vedic
religion. The traditional approach
does not encourage such discussion;

nor do the ideas of polytheism and

so on apply in the Indian context.

Indian mythology has thirty-
three crores of gods, for we read

in Padmottara-khanda.
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Wﬁw:ﬁmwﬁﬁ:aiz’l
IR aq TIfETIehIeEEaT AT 9d ||

Rgveda (3, 9, 9) counts the
number of gods as three thousand
three hundred and thirty-nine. And
Aitareya-brahmana (10, S} speaks

modestly of thirty-three gods:

FRETeeaT: Aty auehiy |

(Vasus 8, Rudras 11, adityas
12, Prajapati and Vashat = 33)

However, Niurkta (7,.5) speaks
only of three gods, Agni on earth,
Vayu or Indra in the mid-region,
and Siarya in the celestial realm.
They are in fact different names of
one reality which is mighty and can

assume many forms. Or, the

186

different names are in accordance

with different functions :

argéﬁmsaﬁw: Fﬁﬁig:@ﬂq: | qrT
ATRTHTTher e 31T Sl ATHEan saf |
At a1 FHgEE |

We have the well-known

formulation in Rgveda (1, 164, 46)

3= fid aeomfimgel fer: @ goon
TeeHH |
araieaTETE:

Reality is but one, but the seers
call it by many names: Indra, Mitra,
Agni, Suparpa, Yama and Matari$va.
There is another hymn (Rgveda 6,
47, 18), which explains that Indra
assumes a multiplicity of forms by
his extraordinary power (‘ripam

ripam maghava bobhaviti mayah’).

Rgveda-DarS$ana
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This one reality is described as
‘imperishable’ {akshara), ‘eternal’
(nitya), ‘one’ (ekam), ‘real’ (sat).
all-pervasive and ‘ever-expansive’,
(brahma), ‘support of all’ (skambha),
‘self of all beings’ (atma) and so on.
The entire universe finds its one
abode only in this one reality (Sukla-
yajur-veda, 32, & ‘yatra viSvam
bhavaty eka-nidam’). All the gods
referred in the Vedic mantras are
really forms of this one brilliant spirit
(Rgveda, 10, 63, 2 ‘mahad devanam
asuratvam ekam’). The gods of the

Rgveda are only aspects of existence.

This becomes evident when,
for instance, we consider who the
thirty three gods of the Vedic seers

are

I the thirty-three gods of the
Soma-drinking group {somapa):

(Taittiriya-aranyaka, 1, 9,1)

Rgveda-Darsana

1. The Vasus {8):

Agni, Jataveda, Sahoja, Ajara,
Vai$vanara, Naryapa, Pankti-

radha, and Visarpi

2. The Rudras (11):

Prabhrajamana, Vyavadata,
Vasuki, Rajata, Parusha, Syama,
Urdhva,

Kapila, Atilohita,

Avapatanta, Vaidyuta

3. The lords of the twelve months
of the year (Brhadaranyaka, 3,
9, 5); or Tvashtr, Savitr, Bhaga,
Pashan,

Strya, Vishnu,

Vaisvanara, Varuna, Kesi,

Vrshakapi, Yama, Aja-ekapat

Il The thirty-three gods of the non-
soma-drinking group (asomapa);

they are content with pasu-homa).
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1. Prayaja (11) : The names are clearly

. - _ _ suggestive of major and minor and
Samidha, Tantnapat, I[ia, &8 v

Barhidvira Ushasanakia aspects of nature and man’s physical

. o and social surroundings; ritnal fire
Daivya-hotara, Tvashtr, ' g ’

. e - - faggots, trees and plants, sea, sky,
Vanaspati, Svidhakrt, Sarasvati, &8 p y

o o _ midregion, day and night, months of
Bharati (Taittiriya-brahmana, 3, & y S

6, 2 and 3) the year, phases of the sun and

moon, earth, water, air, hnt, cave
2. Anuyija (11} : and so on. There is also a convention

f iping the god ana-devata
Barhidvara, Ushasanakta, Joshtri, of grouping the gods (gana-devatd)
o ) _ o like the adityas {12}, tushitas (30),
Urjahuti, Devya-hotara,
o, ) o visvedevas (10), sadhyas (12),

Narasamsa, Vanaspati, Svishti-
o ) o bhasvaras (64), maruts (49),

krt, Agni, 112, Sarasvati, Bharati
L o maharajikas {220), rudras (11} and

{ Taittiriya-samhita, 3, 6, 13-14)
vasus (8). Evidently, the groups are

3. Upayaja {11) : natural orders like the solar phases,
the winds, the luminous bodies, the
Samudra, Antariksha, Savitr,

fierce storms, and treasures of the
Ahoratra, Mitra-Varana, Soma,

earth.
Yajha, the chhandas, Dyava-

prthivi, Nabha, Agni-Vai§vanara. It would be wrong to dissociafe

Taittiriya-sambhbita 3, 11 . . .
(Taitirlya-samhia, ‘1, 3, 11) the religious practices and folk

188 Rgveda-Datsana
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current

beliefs  that  were
coniemporaineously with the maniras
froin the theology of the Vedic
corpus. People had worsnip-rituais
and pacificatory-rites for several
powers of nawure, and sought to
spell out the gods that were 1o
receive tneir prayers and offerings.
1t is not surpusing in the context
that tne numper of gods honoured
and worshipped by the people was
said to be 330,000,003, or at a
more modest esumnate 3339, The
numoer may mdeed be a fanciful
extension of the sacred and

mysterious nurnoer 33, a nuinber

Rgveda-barsana
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that seeras to have been significant
in the Vedic corpus (cf. Satapatha-
brahmana, ‘trayas-trimsad-devan’).
The thirty-three gods were of this
earth, and of the yonder heavealy
vault (the twelve aspected solar
energies, the adityas), the fierce and
awe-inspiring rumblings in the sky
(the eleven roaring forces of nature,
the rudras), and the beneficent
powers in the eight directions (the
eight vasusj. The names of the
derties are manitestly symbolic. Later
explanation was in terms of the three
spheres; this earth (bhoh}, the mid-
region (bhuvah) and the upper
realms (svah), corresponding to the
tiiree urnits of the primordial creative
urge symbolized as Om (pranava):
a, u and ma. In each of the spheres,
eleven gods were accommodated,

and they were aspects, powers or

189
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forms of the three gods Agni, Vayu
(or Indra) and Surya respectively.
Hence the expression ‘tridasa’ for

the gods.

It is true that Rgveda
sometimes counts the total number
of gods as 3339 (RV 3, 9, 9 and
10,52,6); but more often thirty-three
is the number of gods (RV 1, 139,
11; 1, 34, 11; 1, 42; 3, 6,9; 8,
30, 2, 8, 35, 3 and 9, 92, 4, also
Satapatha-brahmana 4, 5, 7, 2,
Brhadaranyaka-upanishad, 3, 9).
There are also variant figures such
as 303, (‘trayaécha trf cha’, Sakalya)
and 3003 (as many as are
enumerated in the VaiSvadeva-
mantras), and the two added giving
3306 (trayascha tri cha sahasra iti’).
When the figure is 33, it is usual

to include eight vasus, eleven rudras,

190

twelve adityas and dyava-prithivi
(sky and earth) or Indra and
Prajapati. The eight vasus represent,
according to Yajnavalkya, fire (agni},
earth (prthvi), wind (vayu}, space or
midregion (antariksha), sun (aditya),
upper realm (dyuloka), moon
(chandrama) and consteilations
(nakshatrani). The eleven rudras
represent the five organs of cognition
(jianedriyas), the five organs of
action (karmendriyas) and mind
(manas). The twelve &adityas are of
course the twelve months of the
calender. Indra represents thunder
and lightning; Prajapati represents
yajfia. When the gods are
enumerated as six, they are fire
(agni), earth (prthivi), mid-region or
space (antariksha), sky (dyu) and

sun {aditya); and when they are

regarded as only three, they are this

Rgveda-DarS$ana
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region (bhtuh), the mid-region
(bhuvah) and the yonder region
(svah). When two gods are counted,
they are food (anna) and life (prana).
When the god is said to be one and
a half (adhyardha), it is wind {véyu).
When, however, god is regarded as
one only, it is life (prana), which
is synonymous with brahman or

‘that’ (tat).

The expression ‘deva’ (from
the root ‘div’) (the variant ‘devata)’
being the abstract form of deva,
(‘svarthe tal’) an image of the deity,
(divinity) has the
illumination, (dipana), shining
(dyotana), bestowing of benefits
(dana). Sayana, for instance,
interprets the word ‘deva’ in the
very first mantra of Rgveda (1,1,1

‘agnimile’) as ‘yajiiasya data,

Rgveda-Darsana

senses of

dipayita, dyotayita’ as referring to
Agni. There is still another sense,
‘dweller of the upper realms’
(dyuhsthanad va). The word ‘deva’
is masculine (according to Panini, 3,

3, 120).

Although the term 1s used
usually for deities that confer
benefits on man, the term is also
used for malevolent spirits (as for
instance in Atharva-veda, 3, 15, 5

and Taittiriya-samhita, 3, 5, 4, 1)

Sayana states that the Vedic
gods are distinguished by their ability
to receive the offerings made in
rituals (Aitareya-brahmana, 6,7
‘havir-bhagatvad deva eva nama-
grahanam arhanti’}); and the offerings

being three-fold in nature, the gods

are also in three groups (Yajurveda,
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7, 8) : {1) those whc delight in the
offerings made in the ritual fire
(ahuti-bhagahj, in according with the
prescriptions n Yajurveda; {2) those
who delight in the musical eulogies
and praises of the Samaveda (stoma-
bhigah), and (3) those who delight
in the chantings of the mantras with

metrical forms (chhando-bhagah):

U Al SEEHT gard QIEUEIaWmT:
oy Fesfafa © T =
TIHYRIPRTITT:  |

This account is interesting,
because it is suggested here that the

only justification for the existence
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of the gods is to be the objects of
the offerings made in a ritual. The
Mimamsakas, the well-known
exegesists of the Veda, reject the
popular {puranikj conception of gods
as mere ‘arthavada’; they deny that
any human being can really
experience the presence of gods.
The gods have no existence apart
from the mantras; the forms of the
gods are derived only from the
descriptions in the mantras.
According 1o Sabara-svamin (on
Pirva-mimamsa-saira 10, 4, 23},
the gods are no more than creatures
of our imagination in order to make

the chants and offerings meaningful

and purposeful:

TR FlwTery domm: i

There must be some god to

whorn the hymuns are addressed, and

Kgveaa-DarSana
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who will receive the offerings made;
or else the hymns or the offerings
serve no purpose whatever. But the
Mimamsakas do not recognize god
as the one that bestows the fruits
of the ritual on the performer of the
ritual; 1t is the very act of the ritual
that is potent enough to produce the
fruit directly, through the force of
‘apurva’. The god has nothing to do
with the effect of the ritual. For the
ritual to become potent the mantras
must be recited when offerings are
made, and this constitutes the form
of the god eulogized or addressed
in the mantra. The god in the form
of the mantra assists the performer
of the nitual in precisely the same
way that the hands of the performer

assist him while offerings are made.

The gods, otherwise, have no

reality. They have no material form,

Rgveda-Dar$ana

~and do not feel hungry to receive

the offerings, and do not get elated
by the eulogies. Their only function
is to support the ritual, and they do
so only through the mantras. it is
the mantras that are associated with
the offerings made, and the gods
are nothing more than what are
conjured up as the ‘recipients’ of
the offerings made. Making offerings
would be senseiess if there were no
recipienis, at least the imagined
recipients. Imagination of the
recipients, however, would not be
an exercise in futility, although it is
the act, and not for whom it 1s
meant, that is effective, for it would
give a total relevance to the mantras
that are recited. It cannot be denied
that the mantras themselves assume
divinity and become forms of those

gods. (‘Sabda eva devatd’).
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The Mimamsaka rejects the
theism of the Nyaya school, for no
god is involved in the creation of
the universe, which was never in
fact created, and does not at any
time cease to exist (‘na hi kadachid
anidrsam jagat’, ‘the universe can at
no time be ditferent from what it
is now’), nor in the bestowal of
rewards or punishments, for the
devout or the erring. The early
Mimamsakas like Jaimini and Sabara
do not find any reason to posit an
ultra-cosmic god or gods to preside

over the destinies of living beings.

It might appear strange that
such were the views of the most
zealous exponents of the Vedic
religion. But they show how
irrelevant such designations as
polytheism, henotheism and

monotheism are to the Indian
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context. The following excerpts are
from Jaimini's Piarva-mimamsa-

satras and Sabara-svamin’s

commentary thereon.

g sfeisy d@ar: Il (10,4,23)
qerrs Frfaemamieets qeafagar dadmanie
waaFdifa 1 (9,1,9)

T 98 A | T & 39 | aeIg
qee dedntefd aeag= ...

T f& mraf q@an

TG FoASadIshd Aiases Jad 11(6.1.2)
AT AFGIEAITET T BU0T Wi |
& afe ? gmEfeEr sweed |

FAT Y EEATATHRUNT T 3FdT 1o
AT |

a5 : | oL

Yoc U EONT @Rtdd | dcdrrHedisi
Zoar wfasafa | L.

T f& wear sfawr qreeda wwsad @r
ECRIN A DI CE )

w4 fgEd | @ g e @@ FE
gryafd | aeEyeERET: wee 3t .
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iy a1 eaYdcdTaTRd TUH R o
Fgargfa: 1 (9,1,6-10)

The significance of believing in

gods lies in their having a
recognizable form, their acceptance
of the offerings that we make, in
their being masters of circumstances,
in their being pleased by our praises,
and in their ability to award benefits

in return for our offerings.

faer efawr W Uved = gHedar |
FoeIdea Hedacadh  fausTiasy |

But the Mimamsakas refuse to
concede that gods can have forms,
that they can receive the offerings
made in their names, that they can
possibly be present at once in several
sacrificial acts, that they can be
pleased with the little offerings that

are made, or that they are capable
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of bestowing any benefits on the

supplicants.

fomer gfoee goeRng fefa: |
gfr: BRE = A 7 fEd o

That is why the prescription is
to contemplate on the god or deity
with vashat-kara, for whom the
offering is made. This act renders
the offering potent and effective

(Aitareya-brahmana, 3, 8, 1).

SR aug I

W

The vashat-kdra 1s an
important condition. The expression

‘Vashat’ signifies the mantra used in
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making offerings intended for a god
(‘devoddesyaka-havir-mantra’,
Amara-kosha). ‘Making of Vashat’
or more precisely, exclamation of
‘Vashat’ is the actual ritual of
offering (deva-yajha, ahuti, homa
and hotra are synonymous with
according to

Abhidhana-
chintamani). Rgveda (10, 115, 9)

vashat-kara,

Hemachandra’s

justifies this meaning; there is a
reference in this mantra for the
priests who approach the sacrificial
fire holding the vessels containing
the offerings in their uplifted hands,
and ejaculating ‘Vashat’ repeatedly

with their faces held upward.

3 @ givgere g
3T WA FEASIAE |
arg T oAy g,
gAY EATaT ST
T gogeatar S Il
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The actual procedure in vashat-
kara involves the exclamation of
‘vashat’ at the end of the mantra
by the hotr-priest, usually also
indicating the god (e.g. ‘pushne
vashat’) for whom the oblation is
meant. On hearing this exclamation,
the adhvaryu-priest offers the
oblations into the fire. As already
explained, the hotr-priest is the one
who eulogizes, lauds the deity and
invokes his presence by chanting a
mantra (usually a yajya-mantra)
from Rg-veda; and adhvaryu is the
priest (whose specialization 1is
Yajurveda), who sits near the
sacrificial fire and offers the
oblations. The two act in perfect
coordination with each other. It is
the responsibility of the hotr to
ensure the deity’s appearance at the

ritual; when this 1s done, the

Rgveda-Darsana
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adhvaryu proceeds to make the
offerings. The expression ‘vashat’ is
meant to announce to the adhvaryu
that the deity is present. Vashat-
kara is regarded as the deity
personified. It is also imagined to
serve as a plate (‘deva-patram’) on
which the offerings meant for the
deity are placed; by this act, deity
is pleased. Hence Aitareya-brahmana

(11,15) says:

AU AT UTUENHRT TTEHUT
TIUEOE ARIdEauAtd |

Another detail to be noticed in
this connection is that the
exclamation of ‘Vashat’ at the end
of the yajya-mantra (inviting the
deity) by the hotr-priest must be
done

loudly, in a high pitch

(therefore called ‘vajra’) and there

Rgveda-Dar§ana
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must be no pause introduced
between the last word of the mantra
and the utterance of ‘Vashat’
(‘santatam rcha vashat-krtyam’,
Aitareya-brahmana 11, 7). The latter
condition is meant to enssure that
the expression ‘vashat’ is uttered as

if it is a part of the mantra.

The same text says further that
the vashatkara is designed not only
to provide a base for the deity, but
the hotr during the utterance of
‘vashat’ gets into direct contact with

the deity. He many not ‘see’ the
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deity physically, but will have a

mental vision of the deity:

EIEHITTT |
Ry qeadr SNt gereeaar
Foifd it (11,8)

Sayana explains:

A BIATCHERF Jaares e |
BT | FUSHNE TREHELAEE: 8 |
AR SR Admfd FRnTE
EEIGEELCE IR

Ug gfq grened Feed adr aiatd |
T Fhadt geadia JTamET: TR | g
YT SoTEOE qadm J&fd | FTTeRTe
Jeeor aedied: |

9 IFAT T T A, HARET:
JeFefca i g | A QW | AHETerEe

foaferaearg | wom AR daar Tager
grad ada foremmTy 5T gwd o ||

Whatever deity the adhvaryu-

priest seeks to please by making
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offerings, the hotr-priest must invoke
that deity through the procedure
known as Vashat-kara. First, he must
visualize in his mind the form of the
deity as defined by the scriptures
and then utter the vashat. So doing,
he will directly please the deity and
make the deity favourably inclined.
It is not only for the purpose of
pleasing the deity that he is thus
directly realized (viz. made to appear
in front of the priest). The deity
must be actually perceived (viz.
concretely visualized) during the
sacrificial session (viz. when the
offerings are‘being made). It may
be asked how the deity who has no
visible form can be perceived. The
answer is that it is the mental
perception that is indicated here. It

is like a deity standing right in front

of us can be seen; even so the deity

Rgveda-Darsana
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conjured up in ones mind is also

perceived by the mind.

The text proceeds to state that
involved in the expression ‘Vashat’
are ‘oja’ (vigour), which 1s
psychological, and ‘saha’ (strength),
which physical and physiological,
and these two are regarded as the
most intimate characteristics of
vashat-kara (‘oja$ chaha vai sahas

cha vashat-karasva priyatame

tanvau’, 11,8). And ‘vashat-kara’ is
principally a form of speech (vak),
presupposing life in our breathing in
and breathing out (prana and apana).
Thus the deity that is visualized is
a matter of speech, life, vigour and

strength.

What follows is the traditional
account concerning the devatas, as

formulated by Yaska in his Nirakta;

|
— L

The Ground Plan of Borobodur.
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(1)
STITAT AT ]

A discussion concerning the
deities (devatas) that are referred

to, eulogized, invoked or described

200

iIn mantras belonging to the Vedic

corpus begins.

qeadfIeT=Ead |

The Vedic mantras are found
to contain references to several
deities. It is possible that in a single
mantra more than one deity is
referred to. But whatever deity is
especially and significantly referred
to (viz. eulogized, invoked,
described) in a mantra is to be
regarded as the deity specific to that

martra. In other words, that mantra

is addressed to that deity.

ﬁmé'a?\mrﬁw I

Further details of the deities

are given below.
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IR FIGRAT SgamT mduea s
Wi W dead: @ wEr wafa

What after all is a mantra? It
is & verbal formulation: it consists
of words woven into a sentence or
a group of sentences. They are
expressions of the desires, intentions,
thoughts, conjectures, feelings and
reflections of a seer (rshi); they are
intended to convey meaningful
information, admonition, advice,
counsel, or praise; and they are
always addressed to a deity. The
seer expresses himself in specific
relation to a deity. The mantra then
is said to have that deity as its
presiding spirit; for it eulogizes that

particular deity.

A mantra is distinguished by
two details: a deity that is eulogized
and the seer who expresses his

mind.

Rgveda-Darsana

qraferer For: || AT SerEhar:
ATATICHEFTT || (7,1)

The mantras specific to deities
are of three varieties. Some refer to
the deities indirectly; the eulogy or
description will have deity as a third
person, not right in front of the
seer. Some other mantras are
directly addressed to a deity, as if
the deity is right in front of the seer.
There are also mantras which deal
with spiritual, psychological, moral
or historical topics, without bringing
in the deities, either directly or
indirectly. They may assume the
forms of eulogy (stuti), benediction
(asih), curse ($apa), resolve
(pratijfid), casual description of some
object or event (kasyachidbhava),
admonition

grief (paridevana),

(ninda) and so on.
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qeTRAT: GoTEghaTy HT mT |
ST AR | (7,3)

In the Vedic corpus, the
majority of the mantras belong to
the first two varieties: deities
indirectly referred to (parokshakrta)
and deities directly addressed. The
third variety (philosophical, ethical,
mythical, spiritual) has very few

mantras.

AT JegeashelT: TATART o
qUErRaT waeT | (7,1)

Some mantras, however, may
have elements involving the indirect
reference as well as direct addresses.
In such cases, the human beings
who offer eulogy are to be regarded
as directly available for observation

(pratyaksha), and the deities who

202

are eulogized as indirectly referred

to (paroksha).

(2)

qEHIeERadT ATy SaamamiET Il
(7,4)

In some mantras, there will be
no specific mention of any deity.
But there can be no mantra without
a deity. How then can we identify

the deity for such mantras?

Teaa: | gAT &1 IS AT aeddm
ata |l

For whatever deity the
sacrificial rite or a sequence thereof
is intended, that deity is to be
regarded as the deity of the mantra
(where there is no specific mention

of a particular deity) employed in

Rgveda-Darsana
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that rite or in its sequence. For
instance, the rite known as
Agnishtoma is intended to please
Agni (‘agneyognishtomah’). Any
mantra used in this rite, whether it
contains the name of Agni or not,
has Agni as its deity. The mantra
employed in the ‘morning-oblation’
(pratas-savana) has Agni as its deity,
for Agni is the presiding deity of this
the mantra

oblation. Likewise,

recited in the ‘noon-oblation’
(madhyandina-savana) has Indra as
its deity, and the mantra in the ‘final
oblation’ (trtiya-savana) has Aditya

as its deity.

FAT A TG 3f ATHET

However, the experts in
sacrificial matters (ydjiikas) hold

that Prajapati should be regarded as

Rgveda-Dar$ana
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the deity for all mantras where no
particular deity is mentioned. Or
when the brahmana-passage
associated with a mantra refers to
a deity, that is the deity for the

mantra also.

TerEr gfa AeET Ol

The experts in etymology and
Vedic explanations, on the other

hand, assert that Agni, which is

meant by  the expression
‘narasamsa’, meaning literally ‘praise
of man’ (according to Sakaptni), is
the deity of all such mantras (as in
the apri-stktas). Agni represents the
sacrifice (yajna), and he also
represents all the gods (‘agnih sarva
devatah’). So any mantra, whose
deity is in doubt, must be taken as

having Agni as its deity. Or the

203
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expression ‘yajna’ also signifies

Vishnu (‘vishnur vai yajiiah’), who.

must be taken as the deity of all

such mantras.

IFfr ar ar FHEar @ |l

Or again, the seer of the
mantra may have some deity in his
mind, but may not have referred to
it in the mantra by name: or he may
have used some symbol of that deity
during the course of his articulation.
This deity may not be found among
the familiar Vedic deities (like Indra,
Agni, Varuna, Ushas and so on}, but
it becomes the deity of the mantra

nevertheless.

yreEdr a1 | SAfeT EERr 9gd @k
geayfatea fUgeaey 1l
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Some mantras may not refer
to the deities as such, but may
mention some human individuals or
things, which appeal to their fancy.
They are to be regarded as the
deities for the purpose of the
mantras. This is in accordance with
the common usage amongst the
people. We speak of father, mother
and honoured guest as deities (pitr-
deva, matr-deva, atithi-deva). We
some animals or

may even regard

inanimate objects as deities,
depending on our attachment to

them.

AFETA B ST gRIAT 2adraq
AR ATt |

A mantra need not always refer

to a deity honoured in sacrificial

Rgveda-Darsana
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rituals. The seers of the mantras are
found many a time to eulogirze an
animal (l‘ike a horse or a cow) or
an object (like a rock, dice, a plant
'(‘)r a grinding stone), which is not
of course a deity. But such animals
or objects eulogized in the mantras
must be régarded as deities, so far

as those mantras are concerned.

(3)
SATHTT ZrgT | T AR It
YT TEA T HIGTTTEAdraT U ATt
CERURS RN

There are some supernormal
powers which human beings may
acquire, after much effort. Eight of
them are enumerated in classical
texts: (1) anima’, becoming very
minute, (i) ‘mahima’, becoming
giant-sized, (iil) ‘laghima’, becoming

light like a feather, (iv) ‘prapti’,

Rgveda-Dar$ana

attainments of even impossible
things, (v) ‘prakamya’ perfect
freedom of will, (vi) ‘ISitva’, gaining

sovereignty over people, (vii)

‘vasitva’, subjugating people, and

(vii) ‘kamavasayita’, fulfilment of all

desires. These powers which human

‘beings acquire will stay in them for

some time, but leave them sooner
or later. They are not permanent
possessions. For the deities, however
these powers are natural, and they
have them all the time. The deities
are never bereft of these powers,
and they make no special effort to

gain them or retain them.

These powers are technically
known as ‘great powesses’ (maha-
bhaga). The spirit (atma) in all the
deities is one and the same; but
owing to the manifestation of one

or more of these powers they are
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eulogized in the mantras in several
ways (viz. as different deities). For
instance, we read in Rgveda (3, 53,
8) that ‘Indra assumes numerous
forms to appear (‘rGpam rupam
maghava bobhaviti’); in another
mantra (1, 164, 46), we read that
the real spirit is one, but appears
as Indra, Mitra, Varuna, Agni,
Garutman, Yama and Matarisva (viz.
Viyu) (‘ekam sad vipra bahudha
vadanti’). Agni is addressed as Indra
in one mantra (2, 1, 3), as Varuna
in another mantra (2,1,4), and as
Rudra in yet another, (2, 1, 6}. Agni
is likened to the nave of the wheel
and the other gods to the spokes
{5, 13, 6, ‘agne nemir ara 1va

devah’)

THETEAIS AT Gegae vt
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The essential spirit (atma) is
but one; all the deities relating to
the mantras are so many aspects

thereof:

ST = Feca T TepTeE T FaalcdTg:
| wE faaE AT || SAaS T
oAt e | FHSHI: | STTCHSTHT:
|| STTCHITT TT WETCHTE ST ARG
AT Td I qEE ||

It 1s said in this connection,
that all the creatures and objecis are
rooted in the one spirit (which 1s
their essential nature, prakrti); they
are not different from it. They come
out of that one source, and disappear
into that one abode. Whatever names
the deities are called by, they all
refer to this one spirit. All objects,
animate and inanimate, are ditferent

expressions of this one spirit; all

Rgveda-Dar$ana
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their different names, therefore,
refer ultimately to this one spirit.
Thus, when the mantras address or
eulogize plants, inanimate objects
or nature’s forces and processes,
they are not to be taken as strange
prattlings of mad folk; the mantras
refer to this one spirit which

manifests itself in so many forms.

There 1s no self-contradiction
when in some mantras one deity is
spoken of as the offspring of another
deity, and in other mantras the
relationship is reversed. For instance,
one mantra describes Surya as the
son of Agni (‘agneh suryo ajayata’),
while another mantra makes Agni
the son of Suarya (‘siiryacchaghih’).
Yet another mantra says in one
breath that Daksha was born of Aditi
and that Aditi was born of Daksha

(‘aditer daksho dakshacchaditir iti’).

Rgveda-Darsana

The names of the deities refer really
to the powers of the one spirit; and
so no contradiction is involved in
such descriptions, for the powers
are all interrelated and mutually
supportive. And the deities are so
named according to the functions
they discharge. So they can truly be
said to be born out of the one spirit

(atma).

When the mantras describe the
deities as riding on chariots, or on
horses, carrying weapons and darts,
we must recognize that it is the one
spirit (atma) who transforms itself
as the chariot, horse, weapons and
darts. Whatever the deity, and
whatever his vehicles or implements,

1t is only the spirit in so many forms. .

So whatever deity is eulogized

in the mantras, and whatever his
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form or exploits described, the seer
of the mantra has only the one spirit

(atma) in his mind.

%H@%amgﬁrﬁrm Iﬂmtm
FEERT AT gA e
qrETTER R EET iy agf AmEAr
ya-cafy a7 FHyYEE || (7,5)

The experts in etymology and
explanations hold that three are the
principal forms of the deities ( all
of them being rooted in the one
spirit or atma): Agni is the deity in
relation to the earth (or terrestrial
region), Vayu or Indra (synonymous)
in relation to the midregion, and
Siirya in relation to the heavens (or
celestial region). And because of
their great prowesses, each of them
is known by different and numerous

names. The different names may also

208

be due to the different actions

(functions) ascribed to them.

(4)

AYTHA T aaHm |l

Now, a discussion regarding

the form of the deities begins:

gefayr: ofcds || SadElE EgaET

gafer 1 qarfagrafe o ergrly
qreafafretd: e i IRl
drewfafirshdsaearit: || I eFerty
qrevfafud: &Hf: STqEyfaer

i g ag g

The experts in the sacrificial
lore provide names for the deities.
Some of the names suggest direct
observation to be the basis: for
instance names like Sarya (sun),
Vayu (air), Agni (fire), Ushas

(dawn), Ratri (night). Other names

Rgveda-Dar$ana
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of deities are not based on what is
available to sense-perception, but
on their inferential reasoning or
imagination. Names like Indra, Rudra
and Parjanya are instances. Thus
there is scope for discussion about
the deities having specific forms

(akara) or not having.

Even if we assume that the
deities do have forms (for otherwise
distinctions amongst them cannot be
made), do they have forms similar
to the forms of human beings, or
are their forms like the forms of

inanimate objects?

The first of the alternatives is
accepted by the expertsl in the
sacrificial lore. The justification for
the presence (or existence) of deities
comes from the mantras, as the

mantras are addressed to deities
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directly or indirectly. And the
mantras would fail in their function
if the deities do not exist, or are
not present when the mantra is
recited. The deities and mantras are
closely related to each other. The
reference to the deities in the
mantras invariably presumes their
form similar to that of a human

being (purusha-vidha).

The deities live and move in
the world of mantras, as if they are
human beings (albeit with prowesses
much superior to those of human
beings), with ability and intention to
listen to the supplications and
eulogies made by the seers of the
mantras. The deities of the mantras
communicate with the seers, and
the seers communicate with the
deities. The seers invoke, and the

deities respond. So the deities of the
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mantras have not only forms very
much like the human beings, but are
alive and sensitive (chetana-vat), for
otherwise mantras addressed to
lifeless and insensitive objects would
be purposeless and thoughtless. It
must be assumed that the deities are
capable of listening to and
understanding the mantras, and also

of acting favourably with regard to

the content of the mantras.

Further, the mantras not only
give names (abhidhana) for the
deities as we do for human beings,
but transact with the deities using
names (proper nouns) as, for
instance, in the inquiry ‘kutas tvam
Indra?’ Names would point out that
the deities have forms and shapes

that could be designated.
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Many of the mantras refer to
the deities as having not only a
general form like the human being,
but also as having limbs (like hands,
legs, head etc) very much liice those
of the human beings (‘purusha-
vidhikair angaih’). For instance, a
mantra in Rgveda (4, 7, 31) praises
the arms of Indra, which are
charming, large and protecting. The

mantra would be meaningless, if the -

deity did not really have arms.

The mantras also refer to the
deities as having associations with
objects, just like the human beings
(‘paurusheya-vidhikair dravya-
samyogaih’), as for instance, the
mantra in Rgveda (2,6,21) speaking
of Indra as arriving in a chariot

drawn by two horses, or the mantra

(3,3,20) referring to Indra’s wife

Rgveda-Dar$ana
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staying in his house. It is but proper
therefore to assume that the deities
have forms similar to those of human

beings.

Again, the deities are described
in the mantras with reference to
their actions even as human beings
are referred to (‘paurusha-vidhikaih

karmabhih’). The deities are

frequently asked to come, listen,
drink soma, and take us to a place

of perfect refuge.

FgEafET. ey, || AT g aggwads
qenfere qernfiarieer: gt s gfl
... W gt ua=adragfg  sgadl
T I ST FATSeTa =TT e
eI (N [ P L L E IR E e
Grqa-d seadaitaEdg yacafwERa
giahmafffa omaggfa: o .. 1 o=
e s eraamniee iy agema | ...
IR 1R C e T e RIS
AT |l (7,7)
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However, there are other
authoritics who reject this position,
and hold that the forms of the deities
referred to in the mantras are not
like those of human beings at all
(apurusha-vidhah). It may be that
the references indicate similarity with
the forms of human beings, but the
forms of deities like Agni (fire}, Vayu
(air), Aditya (sun), Prthivi (earth)
and Chandrama (moon) cannot
indeed be said to be human forms.
Their shapes and actions are
altogether different. No one can
poésibly mistake the mantra

description of forms and actions of

deities for human forms and actions.

The argument that the mantras
refer to the deities as if they are
alive and sensitive does not hold.

The mantras also refer to inanimate
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objects like dice, and to plants and
herbs as deities. No one will agree
that their forms and actions suggest
the consciousness and life of human

beings in them.

‘Similar is the case with the
evidence of the mantras speaking of
the deities as having limbs like
human beings. There are mantras
which describe the crying of the
soma-crushing stone with its green
mouth; the seer conjures up this
vision as a metaphor: the sound of
crushing is imagined as crying, and
the soma-juice-smeared part of the
stone is fancied as its green-mouth.
Such descriptions are not to be taken
literally. Stones do not cry, and they

do not have mouths.

Associations of the deities with

objects in the mantras are also
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metaphorical in intent. For instance,
who would mistake the river Sindht
for a human being, when the mantras
describe the river as having yoked
its horses to the excellent chariot.
Can rivers (albeit a deity) have
horses which can be-associated with,

chariots?

Actions of deities mentioned
in the mantras are not any different
in import. When the mantras refer
to the soma-crushing stone as having
the first taste of the sorﬁa—juice,
even before the priests, it is but
figurative. The stones surely do not
have tongues with which to taste.
Nor do they have life. The contact
of the soma-juice with the stone is

all that is referred to here.

The mantras employ several

figures of speech (like imagery,

Rgveda-Darsana
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metaphor and allegory), to make
the meaning impressive. It should
be remembered that the mantras are
poetic in character, and that such
references, although unreal and
exaggerated, are permitted. One
should not commit the mistake of

reading them as veridical accounts.

Tt anafaer: g 11 A1 a1 gEafEEmE
gar AT T IAT I9 ASHEE |l
(7-7)

T AR ||

Or, it is possible that the deities
have and do not have forms of
human beings, for the mantras
support both views. But this position
would be untenable. How can
anything have a form and not have
a form at the same time? To get

over this difficulty, it is suggested

Rgveda-Darsana

that while the deities by themselves
do not have forms resembling those
of human beings, they assume forms
while they function; their forms are
intended to be expressive of actions
(karmatmanah). It is like the priest
who is the performer of a sacrifice
(yajamana); the priesthood has no
form, but it assumes the form of a
sacrifice (yajiia). The form of the
yajamana is determined by the form
of the yajna. The form of the yajfa
is actual, while the form of the
yajei;nﬁna is metaphorical, and
endures only as long as the yajfia

continues.

Yet another view is that the
deities referred to in the mantras
have enduring forms as presiding
deities (adhishthatr-devata), which

are different from their actual
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expressions like earth, water, fire,

wind and rains.

The convention (samaya)
guiding the narrative parts of the
mantras and their derivative texts

(akhyana) reconciles all the above

views: (i) the deities have forms
resembling human beings, (ii) they
don not have forms; (iii) they have
and do not have forms; and (iv)
they have enduring forms as

presiding spirits.
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Now some excerpts from
Saunaka’s Brhad-devata on the

subject of devatas

(1)
afeqer a9 & wr me W |

dgaar & m=n dedmaTstd 19,2

One must with effort learn to
identify the deity in each of the
mantras, for it is only the person
who understands the deity will be
able to understand the meaning of

the mantra.
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T f& wfyefagr gmqeas daaq |
AR e a7 FHOT FATLT 19,3 1

One who fails to understand
with exactitude the deity, will not
be able to accomplish any act,

secular or sacred, fruitfully.

qegel  eadrAry  afeg-g-asHivefiad |
aHE SodT faar = JeuET e 19,991

When in a mantra, the name

of the deity is explicitly and directly
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mentioned (viz. the deity is
addressed), one must understand
that that deity is the deity of the

mantra, for that is the indication.

TEOTY qadT AT B e AT |
SgCAITETT SR, 19,92 11

Therefore, one who is
acquainted with the employment of
mantras must seek to recognize with
effort the deity, by his name and
also by the various designations that

are used to describe him.

(2)
srdfes *&Weg I garemwfeafs |
JTET=I Fa T Aeded O |: 119, 11

If a seer eulogizes a deity,

desiring some objective, that deity
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should be regarded as specific to
that mantra. And whatever mantra
has an especial eulogy addressed
with devotion to a deity, that deity

1s the deity of that mantra.

Tqasd a7 gatsgmdgery mrmfa |
wrdtead gara = et qmy qwafa 19,4 i

The deity will understand that
the seer who eulogizes him has a
desire to be fulfilled, and also that
the seer knows the deity to be

capable of fulfilling the desire.

wafeal gafeal wufirdcasifn: |
e Irare Fdd: w9 119,90 1|

The seers who have realized
truth, may eulogize the deity or

supplicate to him expressing a desire
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of their own; they are both the same.
There is little difference between

the two forms of address.

(It is clear that the seer
eulogizes a deity, only when he has
some objective in his view. The deity
will readily recognize this, and
proceed to satisfy the seer’s desire,
even if he does not explicitly state

his desire in the eulogy).

wfaeg AT ®YOT FHOT SFEEA o |
wTi gy a9, |l

The seer’s eulogy mentions the
name of the deity, his form or
actions; or his relationship may be
referred to. The seer seeks to obtain
thereby some benefit, like heaven,

longevity, wealth or progeny or the
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mantra may assume the form of a

benediction.

TAET g ATegy gEAdSeey T SF |
ATATeIaURdT: B T AT
I=IT 119,< |

However, the Rgvedic corpus
does not contain the eulogies or
benedictions in large measure, and
more infrequently seen are prayers

for heaven.

(3)

groquigfygras g g&facafadiad |
g AT AfeTeR e a8y g 119,93

The totality of the seer’s
articulations with regard to a deity
is called a ‘stkta’. A Suokta may
contain several mantras, and the

deity’s name will be found in one
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or more of the mantras belonging

to a suokta.

(The expression ‘sukta’ means
well or properly recited. In the
arrangement of the Rgveda-corpus,
the ‘sikta’ is distinguished from
individual mantras, called ‘rks’,

which go to constitute that ‘siikta’).

eFaieEar Afaer T T |
R g @ gEasE J
= 19,9911

Stktas become various with
regard to the deity, the seer, and
the metre in which the mantras are
composed. The entire sikta may be
ascribed to a single seer, or
addressed to a single deity; and all

the mantras in that stkta may be

set to one metrical form. Alternately,
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the deities may be specific and
various to the mantras constituting
a sukta; likewise there may be
several seers in a single sukta, and
the metrical forms also may vary.
when, however, the secer is the same
for all the mantras included in a
sikta, such a sukta is known as

‘rshi-sikta’

gAq A gaifor = g & oo aq |
AeCFEHIN: TRy daf-a adq H9,9% |

All the mantras included in a
‘rshi-stikta’ are ascribed to one and
the same seer. And if one theme is
covered by all the mantras in a sikta,
the stkta then is known as ‘artha-

sukta’

(‘Artha’ here refers to topic,
subject-matter, deity, action or an

event)
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TAFReHT AT TS gwesd |

dferea gmE formermaed 119,94

If all the mantras in a stkta
are composed in the same metre,
the stokta is known as ‘chhandas-
sikta’. One must understand the

source of variety in the suktas arising

out of the deity, the seer and the |

metrical form.

&

(4)

sFamEEaarty Ay fafagrfs g |
gerTsaniTisT aoT AaTiaeitT g 119,96 |

TN woid & gRRrgTIST o S |
gseadsaT sy
Frrd 19,9% 1l

Names of deities that the

mantras refer to occur in three
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varieties. If the same deity is referred
to in all the mantras constituting a
sikta, then it is ‘sukta-bhafji’
(sharing the entire sukta). If,
however, the name of the deity
occurs in one only of the mantras
constituting the sukta, then it is ‘rg-
bhaiiji’ (sharing only the rk). If, along
with the deity mentioned in a
mantra, another deity also is

mentioned, then it is ‘naipatika’

{(incidental mention)

TUAT WSTa cgrer At dEaq |
feefr amgfies a1 g e = 19,¢ |l

The deities are grouped in
three regions: Agni is the deity of
the earth region (terrestrial); Vayu
of the mid-region, and Siirya of the
celestial sphere. There are also other

deities similarly grouped.
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mmﬁﬁuﬁaﬂﬁgl
AT, TR b EThAI T

g,9¢ 1l

When one deity is being
culogized, another deity belonging
to the same region (carth, midregion
or celestial sphere) or related to the
main deity in some way is mentioned
or explained, such sioktas are also
called ‘naipatika’ (containing other
deities incidentally referred to). Thus
there may be many sub-varieties in

the ‘sukta-bhafji’ variety.

ggar duyr gwafansy  gdFd |
e gh agea e = 119,20 |l

In case the deity is not
specifically and explicitly mentioned
In a mantra or in a sukta, then the
words or imports of the mantra or

stkta must be separately considered,
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and the identification of the deity of
the mantra or sukta arrived at by

the process of inference.

% aF AuEs] g wHg A |
AT INFERE FH TgEId 119,29 1l

It is only after ascertaining the
deities that the mantras must be
appropriately employed in the
prescribed ritual actions. That is the
only way how the rite will become

fruitful.

ATITAIEY T THFAHGAT, |
GRS SURAST FAEd 119,22 11

The seers who eulogize the
deities will usually indicate the
particular theme of the sukta, either
at the beginning of the sukta or at

its end, or at both places. The expert

Rgveda-Darsana
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in mantra will be able to recognize
the deity by considering the names

and designations by such indications.

(5)

Tq Goalg: HIae] FHAT AT S |
goeamMT Afgwdmr ar Fgrs=fee frem
119,231l

As regards how the deities get
their names, it is said that the nature
and number of actions performed
by them provide the clue. This
applies to the names recounted in

the Vedic lore or elsewhere

framarerton surTEengr =@ emfy: |
AGTSAITHIATTITSTIE0T= ] 119, ||

An individual gets his name by

where he resides, by what profession
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~ he follows, by his physical form, by

his good luck, by his speech (which
consists of prayers or benedictions)

or by mere accident.

aged 3fa aEgErETRC A |
srfymTsarfdEaTgT: FHT T F 119,9% 1|

On this issue, the opinion of
Yaska, Gargya and Rathitara is that
there are four considerations: speech
(prayers and benedictions), different
objectives, articulations (other than
prayers and beﬁedictions) and

actions.

gty JEmfT wddecaTe HE: |
AET = ar=g 9 gd Hafd
FA: 119,26 |

However, it is the considered

view of Saunaka (the author) that
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actions alone determine the names
of the deities. Everything, speech,
articulations and so on, is made

possible only by action.

AT A AIGATTATLSITIONT  IJq |
qUT defd HHT TeYET o gad: 119,24 |l

Even when it is said that a
name is purely accidental, or is
derived from situations, the action
of the individual is still the most
important detail for the name. The

reasons are as follows:

YST: FHEgecdT & FHd: godEwid: |
FHicassTEd 9= HeTamersad 119,:¢ 1]

All creatures emerge from
actions; and actions bring the living

beings together. Somewhere a
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creature will take its birth; and that

place becomes significant.

ag%%’*@mmﬁq%ﬁa%fww%ﬁl
ARy dfgeng JEaedE
el 19,301

A name that is got by accident
is also given here and there (in
places); and this is based on
similarity in form or in the mode

of becoming.

Teedeprsfea swmar & 7 amfer fedem)
T A aeaair &Ha:
19,391l

Whatever name an individual
gets is not unrelated to his actions.
No name, therefore, is meaningless.
Names are derived only by the

actions one does.
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ORAlfchad I= AHYaET= aq |
AT g AT el ARl

9,321

The name that is .occasioned

by an auspicious act or by

association with such an act, signifies

benediction; and by utterance of
such names only auspicious things

will be occasioned.

afr plaammafie staary famg |
sfar fomemr Amfer oo fafear=fa 19,3310

Names of creatures, even the
well-known ones, are occasioned
only on this basis: ““How can a being
that bears an evil or inauspicious

name live long?”’

(6)

sififenadegeg geaar amia = |

AT fedfa faganfera wee qaan: 19,&¢e
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Agni here on earth, Vayu in
the mid-region and Strya in the
celestial regions are the only three

prominent deities.

AT R faefiad |
TIEAMER a3 @ 3@ 19,00 11

They are known by different
names in accordance with their
especial prowesses. They are also
celebrated in accordance with one
or the other of the three regions that

they dwell in.

aratia fayfafd amifs gz
AEEAET g AT FHAArsA-Eaan
119,09 I

The deities acquire several

names only because of their
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extraordinary might and splendour.
All these deities, however, have a
common origin (or they originate
from each other) in the mantras, so

say the wise poets.

JUTEA  YfeFrar q=aead dar: |
ag TeEATTuTY hfagd Fef am
19,62 11

The regions in which they
inhere become important when

different names are given to the

deities. They partake of those very

regions, and become prominent only

in ‘those regions.

gUE  qIETE q®T Almiuaaed: |
AUHTCAT dedd JEg With: Tehiedd 119,03 |1

Although the three deities

mentioned above are said to be the
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lords of the three separate realms
(earth, midregion and celestial
sphere), the soul of all of them is
to be regarded as one only; they

partake of this essential nature, albeit

functioning in different realms.

AEaagy ggaied 99 a9 aq |
Tl T e =@ aema g ga
119,0% I

It is the energy of this one soul
(the soul of the deities) that
manifests itself as the weapon of a
deity or as a vehicle. It is this soul
that articulates itself as the three
realms this earth, the mid-region

and the celestial).

ggaaaregaar  fgacaeqaay A |
YIRS g GdETHa aad 19,66 I

In all the eulogies that are

offered to many deities or in the

Rgveda-Dar$ana
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joint eulogies to two of them, the
three deitics mentioned above (viz.
Agni, Vayu or Indra, and Aditya)

are really important.

I A g qadrEr &gar &ar |
HETEIFUET AT FIRIGE G79EH 19,0 I

In each and every eulogy of
the deity, the region where the deity
dwells, the names that he bears, and
the attributes he partakes musi be
well brought out (sampdaaayaij by

all means (sampadam].

siffwegaraaly swEa gamORq |
Ffemeich dovs g3 AT T A 19,00 ||

The culogy of all the deities
that share the attributes of Agni must

be concluded in Agni himself; even
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so all the eulogies of the deities that
partake of the nature of Indra in
Indra, and the eulogies of the deities
sharing the attributes of Surya in

Strya.

(7)
frewd sfee g @ wod 9 At |
8 T T S 0T A1 AT 19,6 I

That deity for whom the
oblations are offered and who
presides over the sukta (being
referred to prominetly there) should
be regarded as the chief-deity; not
may be

any other deity that

mentioned incidentally

sfavy Afeqear fe amm ga=r fa=at |
T fg amrgfagm gaEn gegr fg

afegq 119,¢0 |l
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One must necessarily acquaint
himself with the names and all other
particulars of ail the deities

(mentioned in the mantras}, for
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without understanding the names etc
of the deities, it is impossible to
understand the meaning of the

mantras.
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CHAFYTER FIVE

YAJNA IN THE VEDIC TRADITION

There is hardly a word of
greater significance in the Vedic
tradition than ‘yajia’. And it has
had a remarkable conuinuity. While
originally its context was ritualistic,
it became current in wider areas of
interest. For instance, we speak of
‘iiana-yajna’, which is by no means
ritealistic 1n intent; in fact, it is
contradictory to ritnalistic attitudes.
Bhagavad-gita has a statement which
highlights this aspect (‘evam bahu-
vidha vyajfa vitata brahmano
mukhe’); and this text refers to
different varieties of yajfla, which

are far removed from the original
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context. Yajfia became a symbol of
devotion, dedication, sacrifice of
egoistic attitudes and attachments.
Life itself 1s a yajila, provided it is

lived usefully and meaningtuily.

The word ‘yajia’ is of great
antiquity. We find its employment
even in the early hymns of the
Rgvedic collection. Derived from the
root ‘yaja’ and formed by adding
the suffix ‘nang’, it has several
closely related meanings: adoration,
worship, prayer, praise, offering,
presentation, oblation, consecration

and sacrifice. It i1s synonymous
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(according to the lexicon, Amara-
kosha, 2, 7, 13} with another word
‘yaga’, which is derived from the
same root but formed by adding
another suffix ‘ghan’. However, this
word is not frequently used in the
early texts, although it becaine
popular during the medieval period,
and acquired a slightly ditferent

connotation.

The word ‘yajia’ has a wider
and more protound connotation than
the other word, which came to mean
nothing more than a sacrificial rite
where offerings are made (‘ijyate
havir diyate atra’). Among other
synonymous expressions which
emphasis the aspect of offering are
sava, makha, i1shti, savana and homa;
and expressions emphasizing

invocation of the gods (‘ijyante

devata atra’) include &hava and
havana; the word ‘adhvara’ means
a sacrifice, where violence is avoided

{a-dhvara, himsakarma).

“Yajha’ is a picturesque word
(especially in injunctions like ‘yajeta’
and ‘juhuyat), which evokes many
images, and is rich in symbolic
associations. It suggests the role of
divinity not only in human affairs
but in the very creation of the world.
It 1s an expedient mvented by the
gods themselves for bringing torth
all things and beings in the world,
and adopted by human beings tor
securing thewr wealth and welfare. It
is a sacred ‘rite’ inherent in all
creation, and natural to man. And
it is not merely a rite; it is also an
attitude, a resolve, a device, an

initiation, an instrument and an act.
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It involves the whole being who is
engaged in a rite, and transforms his
material constitution into a vehicle

of divinity.

We read in Rg-veda (10, 90,
16, the celebrated Purusha-sukta)

that the gods (viz. the luminous

beings, devah) who were first
created performed a sacrifice
(through their will and

contemplation) and worshiped the
sacrifice itself (viz. Prajapati in the
form of yajia). They offered the
person of the creator himself as an
oblation, and thus performed the
first of the sacrifices (‘vat purushena
havisha deva yajnam atanvata’). The
sacrifice was for them an instrument
as well as their objective (yajitena
yajiam ayajaunta devah); and out of

this primordial sacrifice, the first
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principles of life were formed (‘tani

dharmani prathamanyasan).

Satapatha—bréhmana (11.1, 8,
3) has a related imagery; the gods
offered sacrifice to secure the favour
of Prajapati, the creator; and
Prajapati, pleased with their devotion
offered himself as a sacrifice to
them. This is how Prajapati became
the yajfia, creating a model of

himself.

g Ui g IenH fRiia | gggagifal
Ude 9T AN JI=Si 1|

The symbolism of sacrifice is
really self-sacrifice; giving oneself
up, but for purposes of more
effective re-generation. We have in

the same text another account (3,
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9, 4, 23) explaining the significance
of yajfia; they {viz. the priests) kill
during the sequence of crushing
{abhishava), and create again during
the subsequent sequence. While it
is being destroyed, it is born again,

and this 1s yajfa.

37T TR A6 | S5 a7 einawsnyeatey |

oS T deq FAde g aadE §ed o

g TSR

There 1s a story in Kaika-
purdna {chapter 30}, which describes
the creation of the world from the
body of Vishnu as Yajia-varaha (the
primaeval boar, symbolizing
sacrifice). After the earth was
recovered from the depths of the
waters by Varzdha incarnation of
Vishnu, the gigantic body of the

divine rescuer had to be disposed
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of. Siva assumed the form of Sarabha
and undertook to strike at it, cutting
it into pieces. Yajfia emerged from
this event (bhii-varahasya kayat
Sambhu-vidaritat yajio-bhiij. As
soon as Siva tore the body of
Vardha, the gods Brahmd, Vishnu,
Siva and others with all their
attendants, carried the body (which
had fallen into the waters) into the
sky, and there Vishpu cut the body
into pieces by his discus. From the
joints of the organs of the body,

separate vyajnas flashed forth:

faeifq soeer ®= wiig aq sy
ERICRN G Rt LD A E ]
fFrgefemcagge a=aiii aw: Uil
afgis: iR T fawiegee guer: |
TEATFGYA a9 AARd ¥ gUE JUF i

Jyotishtoma emerged from the

joint between the eyebrows; and the
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snout, Agnishtoma from the joint
between the jaws and the ears;
Vratyashtoma from the meeting
place between the eyes and
eyebrows; Paunabhava-shtoma from
the spot where the snout meets the
lips; Vrddhashtoma and Brhashtoma
from the root of the tongue; Atirdtra
from under the tongue, the five great
yajfias of the householder {paficha-
maha-yajia) from the neck-joing
Asvarnedha, Maha-medha, Purusha-
medha and all other sacrifices which
involve violence from the foot-joints;
Rajastya, Karisha, Vajapeya and the
Graha-yainas from the hind parts;
Pratishtotsarga-yajiia, Dana-$riddha
and Savitri-yajfa from the joints in

the area of th

w

heart; Praya$chitta-
yaifia from the joints in the penis
tegion; Rakshas-satra, Sarpa-satra,

Gomedha and all the abhicharika
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rites from the hooves of the feet;
Mayeshti and all other annual and
and so on. In ali, one thousand and

eight yajiias were thus produced.
IR W ged fESewEn

Mot only the different yajiias,
but the various vessels and
implements, articles of oblation and
structural details were also produced
from the dismembered carcass of
Varaha; the ladle known as sruk
from the snout, another variety of
ladle known as sruva from the
nostrils, Pragvams$a from the neck
region, the sacrificial altar (vipa)
from the tusks, the kus$a-grass from
the bodily hair, the Puroda$a-cake
from the brain, Karshu from the

two eyes, and yajia-ketu from the
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hoof. The middle portion of the
animal’s body became the sacrificial
platform (vedi); the back of the
animal changed into the shed for the
performance of sacrifice (yajnalaya);
the penis got converted into the fire-
vessel (kunda); and from the heart
of Varaha issued forth the yajia

(‘hrtpadmad yajna eva cha’).

The story continues to narrate
that on the same occasion, three
associates of Varaha were also killed:
Suvrtta, Kanaka and Ghora. Brahma
the creator produced the fire known
as Dakshinagni from the body of
Suvrtta, Vishnu, the preserver, the
fire called Garhapatyagni from
Kanaka’s body; and Siva, the
destroyer, the fire Ahavaniyagni
from the body of Ghora. These three

fires fill the entire universe (etais
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tribhih jagat); and where the three
fires are tended, all the gods abide
(‘yatra trayam etat nityam, tishthanti

samastadevatas tatra’).

An 1mportant detail of the
legend is that the sacrifice was an
act of self-immolation on the part
of Vishnu, who is the creator as
well as the preserver. After the
earth-damsel was recovered from
the clutches of the waters, Varaha
in his beastly nature began enjoying
her, thus causing untold harm te all
creation. Vishnu thereupon resolved
to give up this incarnation {‘varaham
kdyam tyktum icchbami’j. As a
preparation for winding up the
Varaha incarnation, Vishnu engaged
himself in deep contemplation, as a
result of which the lustre and might

of Varaha began to be withdrawn

in slow measure.
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Vishnu had thus to prevail over
one of his own incarnations, and
invite Siva the destroyer to smite his
own body (as Varaha incarnation).
Further, he dismembered his own
body into fragments by his own
discus, as a result of which act of
primal sacrifice the other sacrifices,
which human beings perform, came
into being. This account of how
Varaha’s body was transformed into
a yaina (‘yajia-varahasya S$ariram
yajilatam agat’} has been introduced
by the claim that all the gods abide
in yajia, that all things in the world
are founded upon yajia, and that
it is by yajfia that the firmament is

borne and the people are preserved.

Rgveda-Darsana
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Ancient texts pertaining to
Vedic culture contain several such
suggestive legends and a variety of
imagery. Athava-veda, tor instance,
speaks of yajfia as the chariot of the
gods (deva-ratha); the four directions
are the mules yoked to if; the
purodasa offerings are the hooves of
the mules; the mid-region is the
body of the chariot: the sky and the
carth are the side-wings; the seasons
are the reins that regulate the mules;
voice is the hood of the chariot; and
the inter-spaces are the grooms that

go with the chariot (8, 9, 22).

fereraraas et davere
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It also describes the yajfia
which was created by Prajipati or
the creator (‘prajapatir yajiam
41} as the first to

atanuta’, 18,

come infc existence and as

continuing for all ume {‘sa yajiam

prathamo bhato b

2, 55),

avyo ajiyata’ 13,
and as the source for all
things in the universe {‘tasmad dha
jajia idam sarvam yat kifichedam’,
ibid}. The eutire earth was the
sacrificial platform, and the
directions were the surrounding

5§

rampart {‘urvirasan paridhayo vedir

bhumir akalpayat’, 13, 1}. The priest
who sacrifices must think of the
earth itself as the first faggot that
is put into the fire, the heavens as
the second faggot, and the mid-
regicns as the third, with these
taggots, girdle, toil and austerity, he

. .
sustains the words {9, S, 4j.
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The yajfia that the human

beings are required to perform is
the re-enactment of the cosmic
drama of creation and regeneration
by self-sacrifice and dismemberment
of ones cwn constitution. It assumes
the form of & rite which is highly

symbolic. While yajita is described

Rgveda-Darsana
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as a method of worshipping the gods,
yajia is itself regarded as a god in
Yajurveda (16, 1, 31} it eliminates
- all sins and purifies the performer
of the vyajia; it bestows on him
strength, vigour and agility by
sanctifying the food that he eats and
the water that he drinks (ibid. 1,
20); it causes heaith, happiness and

wealth.

The yajfia is where all the gods
reside; the platform on which the
yajfia 1s conducted represents the
empire of Indra and the golden
throne of Agni, the pleasure-grove
of Soma and the place of rest for

Varuna. It is the nave of the carth.

The platform on which the
sacrifice is conducted i1s known as
the ‘vedi’. It is consecrated ground,

whefte. rituaiistic cleaning, digging

Rgveda-Darsana

and other details of construction are

gone through:
Afey vmmATERATRRL. et 9w s )

When ’[h‘d vajiin-vedi is well
cstablished, everything becomes well
established: wealth, welfare, energy,
health and divinity become
accomplished. This is what the
Krshpa-yajurveda-samhita

proclaims.

The body of the yajiia (yajtia-
$ariral 1s brought into being by the
role of the adhvaryu-priest during
the rite; and thereby longevity,
vitality and other benefits fiow out

(Yajur-veda-samihita, 9, 21}.

All types of vajia involve the

installation, invocation, and worship
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of Agni, the fire-god who is
celebrated even in Rg-veda in a large
number of hymns and whose cult
has had an unbroken continuity till
our own day. The relevance of Agni
is based on the assumption of his
being the leader of all the gods
{‘agnir vai devanam mukham’), the
fore-runner (‘agranir bhavati’,
Nirukta, 7, 14. 4) and the first
divinity to arrive in sacrifices {‘agram
vajieshu praniyate’). The very first
mantra in Rg-veda is in adorafion
of Agni. who is described as ‘the
god of the sacrifice’ (‘yajhasya
devam’) and as ore who readily
secures the welfare of all of us
(‘puro-hitam’). All the gods come 10
the place of sacrifice only in the
form of Agni; hence the saying that

Agni is all the gods {‘agnis sarva

devatah’).

Agni is all-pervading and ever

present; he has three forms,
according to Rg-veda (1. 95, 3, “trini
jana pari-bhishaty asya’): as
badabanala in the ocean, as aditya
(the Sun) in the heavenly firmament
and as vidyutagni (the thunderbolt)
in the mid-region. He was brought
from the high heavens to the earth,
and he is hidden in the earth; he
is the inner controller of all things;
and indeed he becomes the visible
god when the sacred fire (yajakagni)
is set up on the sacrificial platform

{vedi). We read in Rg-veda (2, 3,

1)

Yo ATt a2 |
g\rr{r orEes:  gled: @UTI
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Well kindled is the sacred fire,
the ancient god: he 1s firmly founded
upon the earth (as the sacrificial
platform), attending to each and
every creature. He s indeed the
purifier and knower of all things. He
invokes all the gods {(hota), and may
he mimister unio the needs of ail the
luminous beings. He is 1mvoked by
the human sacrificers to be a
sacrificer himself even prior to
themseives (ibid, ‘devan yakshi

manushat purvah’).

Agni 1s not only the god tor

whiom the sacrifice 1s meaint
(yajiasya deva), but he 1s himself
the sacrificer (hota) (RV, 1, 1, 1j.
In the sacrificial rite, the tour types
themseives

of priests (rtviks)

represent Agni. There 1is an

interesting narration in Rg-veda (2,

Rgveda-Darsana

S, 3) where Agni is compared to
the rim of the wheel {nemi) which
surrounds the wheel; Agini pervades
ali the acts perforined by the priests,
even as tne riin pervades the wheel

(‘nemis chakram iva’}.

T a gidng drag gaEnor &% adl
qiC faEnT wiedr AT I |

‘Whatever the offerings are
made 11 this sacrifice, and whatever
the praises that are recited, Agni
knows thewm ail; and he pervades
fully all the piriestly acts, even as

the rim pervades the wheel'.

{t is therefore that Agni is
identified with yajiia. If the yajiia
is reterred to as the birth-place or
Agii (yonim agnaye’, Rg-veda 1,

140, 1), the yajila s also described

o
[9%)
~
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as Agni himselt f{cf. Astareya-

brahmana, 1, 16, ‘yonir yvad agnr

¥

agnaye’}.

In the sacrifice, it i1s said that

the Agni kindles the Agni {Rg-veda,
1, 12, 6, ‘agninagnis samiddhyate’),
which is symbolically enacted in
kindling the d@havaniya-fire from the

garhapatya-fire. In the sacrificial rites
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{sacra publica or sacrs privata) three
hearths are generally set apart; the
first one {in the west} for the

garhapatya-fire which is established

-

by the {riction of the faggots from

the a$vattha or Sami ftrees: the
second one f{in the east) for the
ahavaniya-tire, which is kindled from
the gérhapatya-tire; and the third
one {in the south) for the
dakslundgni, which 1s also kindled
from the garhapatya-fire {according

tc Sankhavana-sitra).

The garhapatya-fire {viz. the
household fire} i1s regarded as the
foremest {purovarti), representing

human beings on earth.
The ahavaniya-fire is symbolic

of the sun (s@irya) in the celestial

region where gods abide (‘etad vai

Rgveda-Darsana
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devanam ayatanam yad ahavaniyani’
Taittiriya-sammhita, 1, 6, 7, 1). The
dakshinagni 1s symbolic of the manes
{pitr) and evil spirits who dwelil in
the mid-region

pachanah pitrnam’, ibid); this
represents the wind-god (vayu}, for
‘when man dies he departs from
here to the realm of the Vayu
(Satapatha-brahmana, 14, 8, 12, 1,
‘vada vai purushosmal lokat praiti

sa vayum dagachhaii’}.

Thus the three fires, which are
employed in the ritual known as
agni-hotra, represent Agni (on the
carth, prthvi}, Stirya (the agni in the
celestial regions, dyauh) and Vayu
(the agni in the mid-region,
antariksha) or moon (as the light of

the manes, cf.Satapatha—bréhmana 2,

4, 2 ,2). Taittiriya-brahmana (1, 1,

Rgveda-Dar$ana
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8, 1j declares that the three fires
are the three worlds {‘ime va ete

According to the

loka agnayah’}.
Sulba-siitra prescription, the place
for the garhapatya-fire must be
circuiar m shape, the place for the
avahaniva sguare, and the place for
railf-moon

agakshinagni shaped

(ardha-chandra, or of the form of
the bow, dhanur akrti} or of the

shape of a winnow-basket (§Qrpa).

If the person who maintains
the three fires 1s called Vaitanika,
pafichagni is the person who tends
two additional fires: sabhya to be
placed in an assembly or sabha (only
in the case of a kshatriya) and
avasathya to be placed in a rest-
house, {avasatha). Kindling and
maintaining the fire are elaborate

and sacred ceremonies. The fire for

F Y
(9%
el
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the sacrificial purpose 1s always
produced by rubbing or churning
the dry fire-sticks (arani) from trees

like $ami and aS$vattha.

eefiTaiEtd meEfd U At STEiEEr 9 il

(Taituiriya-brahmana, 1,1,9,1)

Texts like Artarcya-brahmana
(3. 5) provide detailed accounts of
the ceremonial purifications
(sainskaras) that are necessary for
producing the fire from the arani-
faggots and the mantras that must

be recited while rubbing or churning.

Among the trees that are
permitted for the purpose of
providing faggots (samidha) tfor
maintaining the fire are khadira,
palasa, asvattha, nygrodha and sam.

Some medical herbs (oshadhi) are

also used. For producing the fire by
friction, the sticks from the a$vattha
which has grown on a sami-tree is

considered the best.

Two fuel-sticks are used 1n
producing the sacred fire (which
sequence is known as ‘agnyddhana’
or ‘agnyadheya’). One is placed
above the other, and rubbed or
churned by. using a contrivance
involving a rope (rasand). The suck
which supports the other stick
(adhara-arani} is called Urvasi and
the stick which is on top (uttara-
arani) is called Puraravas. The
temale-male symbolism in the birth
of Agni is suggested by the names
(cf. also Krshna-yajurveda-samhita,
chapter 5, which gives details of the

agni-mathana rite}).

Rgveda-DarSana
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Yajia as a rite is defined as
offering oblations in the name of
gods (‘devatoddesena havis-tyagah’)
while specific mantras are being
recited (samantraka-dravya-tyaga).
Jaiminiya-satra (4, 2, 27) explains
that it is an act which is of the
nature of giving up of articles for
the sake of pleasing the gods
(‘devatodes$yaka-dravya-tyaga-rupa-
kriya’). The important sequence in
a yajia is the offering of oblations
into the fire (‘havih-prakshepatmaka
vyaparah]j as indicated by injunctions

like

S IDRERSHIGE
SrsE FSifd |
q0T g9 |
arferont SR |
aftray asifa |
3T A9 |

fe STEdSRId |
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The oftering of one of the
following five articles is technically

known as prayadja:

gfer gsifa
LA IS |
ger TSIt |
EIREEInE
RIS |

The last one is not a substance
but the termination of a mantra,
when the rituals are performed
without special reference to the
articles. They are regarded as

indirectly or distantly beneficial.

FoefETT wad farflame
STHIGUHTERY, TAT TSNS |
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Among the approved articles
that may be offered to the fire are
milk (kshira), curds (sarpi), clarified
butter (ajya), cakes made of rice
flour or wheat-powder (purodasa),
boiled rice, barley or pulse (charu),
the juice from the crushed soma
shoots and twigs (soma-rasa), and
products of an animal sacrificed (e.g.
vapa or fat of pasu). The offering
of rﬁilk and milk products into the
fire is said to bestow on the sacrificer
lusture, strength, vigour, good
eyesight and intelligence, while the
offering of soma is calcaulated to
produce vigour, power of endurance,
agility of the sense-organs and
violent temper (krodha, against the
enemies) (cf. Krshna-yajurveda-

samhita, 19, 9, and 7, 30).

In rituals like chatrumaisya, the

transformation of milk called vajina

242
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is used (‘vajibhyo vajinam iti’).
When curds are added to hot milk,
it changes to a solid state, when it
is called amiksha, or into a liquid
state, when it is called ‘vajina’. In
a sequence in the ritual pasu-
yaga,the purodasa known as pas$u-

purodasa is offered.

Soma (the juice of which is
offered in many yajfias) is a creeper
(valli), the precise identity of which
Is uncertain; it is usually taken to

be Sarcostemma viminale or

Rgveda-Dars$ana
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intermedium, and 1its Vedic
description 1s that 1t is a lunar plant,
dark in colour (Syamalabha), leatless
(nishpatra), milky (kshirini), fleshy
on surtace (mamsula), and sour to
taste. Haug has described it as a
twisting semi-shiub with a series of
leafless shoots which contain an
acidulous  muiiky  juice  (cf.
A.Hillebrandt, Vedic Mythology, vol
1, p.122}. It symbolizes moon {"diop
of the golden soma in the heavens’),
or rather the neciar in the mooi
(celestial moon, in contradisiinciion
to the terrestrial moon, which
provides youth, health and strength.
It is also described as the ‘dew of
the dawn’ (‘Soma moves at the head

of the dawns’).

The Vedas contain legends
about the celestial origin ot soma,

and about how 1t was brought to

Rgveda-Darsana

earth. Indra 1s said to have drunk
it during his tight with Vrtra; it was
a source of vigour for him. It is an
inebriating drink, which is said to
inspire the sages to compose hymns
and provide stimulation generally.
But the Vedic references regard it
as a god i its own right, and as

monarch (raja).

Preparation of soma during the
sacrifice 1s an elaborate ritual, and
even the initial act of procuring the
soina-creepers from the vendors
who bring 1t from mountains and
forests is a serious sequence in the
sacritice. Known as soma-vikrayana,
it precedes the ceremonial bringing
of soma to the sacriticial spot (soma
pranayana) and the production of
tire by triction (agni-mathana). After
soma-juice (soma-rasa) is offered

ceremoniously into the fire as
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oblation, to the accompaniment of
specific mantras (‘somena yajeta’),
the remainder is drunk by the priests,
first by the hotr and then by the
others. It is usual for purodasa cakes
and charu to be offered as oblation
along with soma. In some sacrifices,
another intoxicating drink called sura

1s used.

as oblation and subsequent partaking
by the priest of the purodasa cakes
(purodasa-bhakshana) and soma
juice (soma-pana), and the
ceremonial sacrifice of an animal
(pasvalarmbhana). Such sacra publica
became in due course less popular

and receded to the background,

giving way to the domestic sacrifices

If sacrifices are collective in

character and public in nature, it is

usual for them to involve the offering
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(sacra privata), which were much
simpler, being little more than a

mere fire-ritual (agni-hotra).

Rgveda-Darsana
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All sacrifices have three

aspects: uddesa (intention or
direction), viz. the god for whom
the sacrifice is meant; (i) tyaga
(what is given up); viz. the offerings
or the havis; and (iii) prakshepa (the
prescribed spot or particular fire

where the offerings are delivered).

g ammEr FAT: RIS
gearwafa| 3fewr wPagaar @sag afn
e 9 gfaw: sTRaHtETefafdasr ya:
forad |

(cf. Satyajianananmda’s Veda-

prakasa, 1934, p.57 tn.3)

There was also a prevailing
notion of the five ‘great’ sacrifices
(paficha-maha-yajfia) prescribed for
a householder; brahma-yajfia
(teaching the sacred texts), pitr-yajia

(libations for the manes), deva-yajia

(fire-ritual), bhuta-yajia (feeding

Rgveda-Dar$ana

animals and birds) and manushya-
yajiia (honouring the guests and

visitors}.

A gy Ugageg quun|
Hech ar%sﬁa‘r SREINCIPECEEY]

(Garuda-purana, Chap. 115)

The concept of yajha was here
widened in scope, and the sacrificial
ritual of the olden times survived
but faintly in the ‘homa’ or ‘havana’
that the householder performed as
a part of the daily deva-yajiia. Very
few of the elaborate and expensive
sacrifices prescribed in Yajurveda
were performed even in the medieval
period; and fewer still are observed
to be performed in our day. Manu
himself (4, 21, 22) has felt that the
performance even of the five ‘yajias’

meant for the householder are not

easily performed; hence his plea that
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up altogether.
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(2)

We have in Krshna-yajurveda-
samhita (chapter 18, 1, 2 and 6)
a detailed account of the various
benefits that result from the
performance of a sacrifice (yajfiena
kalpantam). Among such benefits are
abundance of food (vdja), wealth
(prasava), efficiency in work
(prayati), mental application (dhiti),
light of knowledge (jyoti), bodily
vigour (ojas), longevity (dirghayu),
health (anamaya), happiness
(sarma), fearlessness (abhaya),
friendliness (anamitram), and sound
sleep (sukham $ayanam). The
sacrificer prays that his life may
become worthwhile by the sacrifice
that he performs (ibid 9, 21, ‘ayur

yajiiena kalpatam’).

The ostensible purpose of the

yajiia is ‘svarga’ (heavens, bliss),

Rgveda-Darsana

which is obtained by the
unprecedented meritorious potency
that is acquired while the yajia is
being performed, ‘never-before’
(apurva). It is therfore that we have
the definition of yajfla as special

power or potency that is acquired

afresh:

agerd Attt |

We have injunctions like

aeiquinTaraT el I

And the expression ‘one must
offer sacrifices’ (yajeta) is meant to
convey the sense of making
something become (yajate tyatra
akhyatena bhavana abhidhiyate). The
‘heaven’ (svarga) is something that

must be ‘made to become’ (sadhya).
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Further the expression ‘yajeta’ is
not only akhyata, but has a lifig-
suffix,

(vidhi);

making it an injunction
it prompts the person to
engage himself in the yajia-activity
(chodani, prerayati) in order to

obtain the goal, ‘heaven’ (svargam
eva bhavyatava vidhir upadatte).

[ —

L,

A3

And the word ‘svarga’ signifies

supreme happiness:
ey gu &6

Bhatta-Kumariia’s Tup-tika (6,

1, 1) explains that what an individual
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likes most ardently is svarga (‘ekasya
pritih svarga-sabda-vachya’). It does
rnot, however, refer to the things
that cause happiness or liking
(pritimad-dravya), but to happiness
itself.  And  this supreme,
uninterrupted, unmixed happiness is
not to be had in this life; but only
in another life, as a result of
meritorious potency acquired by

yajfias performed in this life:

g SHFR | gr g ffaemer difa:

qumwsgwﬁéﬂ%@l
afHgh &or o gEgd wald |l

The mantras recited on the
occasion and the acts carried out
are therefore well calculated to
achieve these results. The proper
recitation or singing of the selected

mantras from Rg-veda, Yajur-veda

Rgveda-Dar$ana
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and Sama-veda, and the altogether
correct acts done exactly as
prescribed in the Brahmana texts
without the slightest lapse or

deviation are of greatest importance

in a sacrifice.

Accordingly, specialists of the
three (and sometimes four) Vedic
collections invariably function as
officiating priests, called rtviks, so
called because they propitiate the
gods ceremonially (rtau yajati iti),
and are experts in setting up the
sacred-fire (agnyadheya) and in the
conduct of other forms of sacrifice;
and they are chosen by the person
sacrifice

who sponsors the

(yajamana).

ST YIRS AT HET |
T FUM Far T T Tl R |

(Manu, 2, 143)
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The priests who are engaged
to conduct the sacrifice on behalf
of the yajamana are paid in cash or
kind (dakshina) at the end; they are
in this sense, and in this sense alone,
hired. But their decision on all major
and minor details are supreme and
unquestioned. They act
independently, although each one of
them has his tradition-bound role to
play and co-operates with others, so
that the ritual goes on in the
prescribed manner. The conduct of
a sacrifice 1s compared in Rg-veda
(2. 5, 4) to the natural growth of
tree with branches appearing one
another

after according to a

preordained order {(‘vaya

ivanurohate’).

A sacrifice involves the
following four classes of priests

(rtviks)

AFRAN 1A (R
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(1) The hotr (the priest who
invokes the gods during the ritual),
chants hymns (called $astras) from
the Rg-vedic collection which are
appropriate to the occasion (like
pratar-anuvaka, S$astra, yajya-
pgrgngvakya etc.), when called upon
to do so by the chief priest,

adhvaryu.

He has three other priests who
help him and share his work in
different sequences: maitrd-varuna,
acchhavaka and gravastut. These
priests are required only to recite
the necessary mantras, which should
accompany the acts of the chief
priest, adhvaryu; they do not offer

oblations into the fire themselves.

(2) The udgatr (the priest who
raises his voice and sings) is a

specialist in Sama-veda, and his job
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is to chant the saman hymns (called

stotras) musically on certain
occasions during the sacrifice when
gods have to be invited. There can
be no sacrifice without the singing
of sama hymns (‘ayajiio va esha yo-

asama’).

His associates are prastotr,

prati-hartr and subrahmanya.

(3) The adhvaryu (the chief
priest who 1s directly responsible for
the conduct of the sacrifice
(‘adhvaram yunakti’) is the actual
sacrificer. He not only directs, by
what are known as praisha-mantras,
the two priests mentioned above to
recite or sing the hymns whenever
necessary, but attends to all details
of the sacrifice. He is the priest who

actually offers oblations in the fire.

His book of specialization is Yajur-

Rgveda-Dar$ana
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veda, the book meant exclusively

for sacrifices.

His associates are the priests
known as prati-prasthatr, neshtr and

unnetr.

(4) The fourth priest is known
as Brahma, and his role is as the
master of ceremonies. Authorities
are not unanimous about the nature
of this priest. Some (e.g. Satapatha-
brahmana 11, 5, 5, 8) hold that he
must be well-versed in all the three
Vedas, and see that proper hymns
are correctly recited or sung. Others
view him as a specialist in Atharva-

veda, the fourth veda.

But his responsibility is to see
that no commissions, omissions or
errors occur in the chanting (mantra)

or in the performance of rituals

Rgveda-Dars$ana
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(tantra). He must correct the
mistakes whenever they are made,
and suggest the rites of expiation
(prayaschitta) immediately, and

provide purifications.

He is helped by three other
priests, agnit (or agnidra whose job
is to tend the sacrificial fire all
through), potr (who attends to the
errors and to their elimination) and

brahmanacchhamisi.

Of these sixteen priests who
participate in the sacrificial ritual,
the adhvaryu is the leader and

director.

spdal wfes o g

He is the one who produces
the body of the sacrifice (yajha-

Sarira) by performing the necessary
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rituals at appropriate times. He is
described as deft with this hands
(suhastya) and ‘honey in his hands’
{(madhu-pani) (cf.Rg-veda, 10, 41,
3). The sacrifice does not consist
only of chants and songs; the
adhvaryu performs the several
necessary rituals while reciting
hymns from Yajurveda. As Aitareya-

brahmana (5, 3} says:

T a7 ud AR

The sacrifice is successfully
accomplished only by the work done
by adhvaryu and his assdciate prati-

prasthatr.

The selection of the priests for
the conduct of sacrifice (rtvig-
varana) is itself an important

preliminary sequence. Apastamba
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lays down that pious brahmanas who
are descendents of respected sages
and who are knowledgeable with
regard to the sacrifice must be
chosen (Srauta-satra, 10, 1, 1
‘brahmanan arsheyan rtvijo vrnita’).
Further, they must be experts in
their respective Vedas, and must be
albe to recite or sing the hymns
clearly and correctly; their voice
must be pleasant and vigorous. They
must neither be youngsters nor very
old. They must be free from physical

defects and diseases.

Four or sixteen of such rtviks
are selected. And the yajamana in
the soma-yaga sends a messenger
(called soma-pravakaj to bring them
to the place of sacrifice, and as soon
as they arrive they are honoured

with madhuparka. The yajamana

Rgveda-Dar§ana
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should mentally chant a hymn in
which the hotr is identified with
Agni, the adhvaryu with Aditya, the
udgatr with Parjanya, and the
brahma with Chandrama, betore he
recites the mantra beginning with

‘asau-manushah’.

A grarsfeenr Aseadaam ¥ s=mw
qelr @ 3T

The yajha is of many kinds,
depending upon several details like
the purpose for which it is done,
the complexity of the rituals, the
number of priests who officiate, the
caste and status of the yajamana,
the duration, the type of oblation
offered and the deities who are
invoked and propitated.

It 1s usual to distinguish

between s$rauta-yajiias and grhya-
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yajfas (also cailed paka-yajnas). The
latter are much simpler than the
former, and invoive boiled charu as
oblations offered to the household
fire (grhyagni). Aupidsana-homa,
vaisvadeva, parvana, ashtaka, masi
-sraddha, sarpa-bali and i$ana-bali
are varieties of grhya-yajias,
according to Apastamba-paribhdsha-
sttra; other texts (like Gautama-
Dharma-sutra, 1, 8, 10) mention
ashtaka, parvana, masi-$raddha,
$ravani, agrahayani, chaitri and
asvayuji as the seven samisthas (or

kinds) of this yajna.

The darvi-homas are minor
varieties where the offerings are
made with mantras ending with
‘svaha’, without employing the
invitations and eulogies of gods
(known as yajya-puronuvakya). The

Srauta-yajiias are of two kinds:
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havir-yajiias and soma-yajiias. The
oblations in havir-yajias are clarified
butter (ajya), boiled preparations of
rice, barley or wheat (charu), the
faggots of selected trees (samidha)
etc., whereas the oblation in the
soma-yajias is the soma-juice,
which is also drunk later by the

yajamana and the rtviks.

Each of these two kinds has
seven varieties (known as sapta-
samstha). The expression ‘samstha’

is defined thus:

FEr T FqEATE T | AT e
FAUANT: GETA AT e AUl |

The seven havir-yajhas are

called ishtis, and they are
agnyadheya, agni-hotra, dar$a-
pirna-masa, agrayana, chatur-

masya, dakshayana, and sautramanti,
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according to Sdyana’s commentary
or Aitareya-brahmana (5, 7).
Gautama-Dharma-satra (1, 8, 20)
and Gopatha-brahmana (1, 5, 23)
have different lists: agnyadheya,
agnihotra, paurnamasi, amavasya,
chatur-masya, niradha-pasu-bandha
and naveshti, according to the latter
text, while the former text substitutes
diakshayana with niradha-pa$u-
bandha. Sometimes pinda-pitr-yajia

is included in the list.

The soma-yajnas are:
agnishtoma (so called because Agni
is the main devata), atyagnishtoma,
ukthya (performed mostly by
kshatriyas), shodasin, vajapeya,

atiratra and aptoryama.

The soma-yajnas are
prescribed by all the three Vedas

(Rg, Yajus and Sama), whereas

Rgveda-Dar$ana
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some sacrifices like dar$a-pirnamasa
by two Vedas only (Rg and Yajus),
atd others like agnihotra by Yajur-
veda alone. There is a reference in
Rg-veda (1, 72, 6) to twenty-one
kinds of sacrifices mentioned above
(viz. seven paka-yajfias, seven hotr-

yajias and seven soma-yajias):

5 Teriefafzar afyEm: |

Those who dfe competent to
perform sacrifices have known the
twenty-one steps (to heaven, which
is attained only through sacrifices,
‘padyate gamyate svarga ebhir iti
pada-Sabdenatra yajfia uchyante)
which are hidden (known only
through the secret teachings) as
established within you alone (viz.

Agni).”

Rgveda-Dar$ana

There is another interesting
notion which forms the basis of
classifying sacrifices into primary and
secondary; afid this is about the
‘main’ or ‘model’ sacrifices (prakrti-
ydga) in each of the groups
mentioned above, of which some
sacrifices are derived and elaborated
or adapted (vikrti-yaga). Sayana’s
prologue (upakramanika) for his
Kanva-samhita-bhasya defines the
prakrti-yaga as that for which the
text provides injunctions regarding
all the aspécts and sequences,
keeping in mind the entirety of the-

sacrifice.

TNV SRR I fRAd GT S |
FeATH T UL T |

All the angas of a sacrifice are

here spelt out. In the derived variety
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of sacrifices, only the special angas
(viseshangas) for specific rituals are
mentioned, leaving the other details
to be borrowed from the prakrti-
yaga on the principle of extended

application (atidesa).

Agnishtoma, for instance, is the
‘primary’ or ‘model’ sacrifice for all
soma-yagas. It is an ‘ekaha’ {duration
of one day). In this sacrifice, the
udgatr and his three associate priests
sing in all twelve ‘stotras’ (viz. the
saman chants); after each stotra
singing, the hotr and his three
associate priests recite a S$astra-
mantra {viz. the riks). The oblations
are offered three times: morning
(pratas-savana), noon {(madhyandina
-savana) and evening (trtiya-savatia),
when bahishpavamana-stotra and
four prastha-stotras at noon, and

arbha-pavamana-stotra and

256

agnishtoma-sama in the evening are
chanted. The last sama gives the

sacrifice 1ts name.

There will thus be in ali twelve
stotras that will be chanted during
the three savanas. If, in addition to
the above twelve, three uktha-stotras
(as also the S$astra-mantras) are
chanted, the sacrifice becomes a
‘derived one’ (vikrti), known as
Ukthya. And when another stotra-
mantra is added to the ukthya, the
sacrifice which is also a ‘derived
one’ will be known as ‘shodas?
(with sixteen stotra-sastras). In
another ‘derived’ sacrifice called ‘ati-
ratra’, these sixteen stotra-sastras
will go along with additional twelve
stotra-$astras, thus totalling twenty-
eight (according to the Aitareya
recension, however, the total would

be thirty). The sacrifice is called

Rgveda-Dar$ana
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‘ati-ratra’ because the rituals are

continued throughout the night.

With agnishtoma, shodasi,
vajapeya, ati-ratra and aptoryama
as ‘derived’ or alternate forms
{vikrti). Among them atyagnishtoma,
vajapeya and aptoryama have gone
out of vogue for a long time. Some
other sacrifices which are well-
known are as$va-medha, raja-siya,
paundarika, maha-vrata,
sarvatomukha, brhaspati-sava,

abhijit and angirasa.

There are sacrifices which are
allowed only for the ruling princes
(rajanyas or kshatriyas), like a$va-
medha (performed by an emperor

to get rid of his sins and achieve

sovereignty), rdja-siiya (performed

by the ruler to assert his superiority

in the realm); sarva-medha

Rgveda-Dar§ana

(performed by one who is the sole
monarch or eka-rat, and who gives
away in gift all his accumulated
wealth), purusha-medha (invoiving
human sacrirfice), aindra-
mahabhisheka (for obtaining special
energy and extraordinary qualities)
and vajapeya (which is meant to
confer upon the performer superior

strength and divinity). The last

mentioned sacrifice is permitted for

brahmanas also.
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The content analysis of Sukla-
Yajurveda-Samhita (consisting of
forty chapters), which deals almost
exclusively with sacrifices of all
kinds, would probably provide a
clear picture of the nature of yajna

as rite.

Chapters 1 and 2; Darsa-
paurnamasa, which is a ‘model’ and
primary sacrifice for all ‘ishtis’ (brief

and simple ceremonies) and where
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the oblations offered are purodasa-
cakes, milk, curds and butter. Agni
and Soma are the divinities
principally worshipped here (agni-

shomiya). New-moon and full-moon

days are prescribed for this ritual.

Darsa-ptarnamasa (also spelt as
dar$a-paurnamasa) begins even on
the previous day when ‘agnyadhana’
(setting up of the sacred fire) is
conducted by feeding the three
sacred fires (garhapatya, ahavaniya
and dakshina) with one faggot (from
asvattha or palasa tree) each. The
man who is the sacrificer (yajamana)
gets his head, face and the arm-pits
shaved in the morning and has a
ceremonial bath. At noon he
approaches the three sacred fires

and undertakes the vows (vrata-

grahana). That night he spends in

Rgveda-Dar$ana
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the sacrificial hall (yaga-$ala),

tending the fire.

The ritual proper begins with
agnihotra in the morning, and the
officiating priests are ceremonially
selected (rtvig-varana). Then follow
the ‘prayagas’ as part of the main

ritual.

R gutd 3 fSfear: ger amm: e
aAfirfiT= || Zemeafiyg Faa fadfane
STGUHRE  TAT JATIS ||

Oblations of clarified butter
(ajyahoma) are offered to Agni and
Soma separately. The main ritual
consists of offering purodasa cakes
(rice-powder or wheat-flour boiled
in milk and baked as cakes on

earthern platters called kapalas), first
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to Agni (eight kapalas), and then to
Agni and Soma together (eleven
kapalas). In between these two
oblations, an upamsu-yaga (where
mantras for Agni-shomiya are
chanted inaudibly and offerings of
clarified butter are made) is gone

through.

drofqrer fifr gy - s, SURE:
sreafersr:, s g gfa ) e
FoT SR |

The remainder of the purodasa
cakes is put into the fire in a
sequence called svishti-krt and
anuydja as the fire-ritual for three
divinities follows. The ritual begins
with the establishment of the sacred
fire in the sacrificial hall

(agnyadhana) and concludes with the

final oblations (ptrnahuti).
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Chapter 3: The rites connected
with agnyupasthana (setting up of
the sacred fire), the three seasonal
rites  together  known  as:
Chéaturmasya-yajia. This has four

‘parvas’ or ‘sections’.

1. vaiSvadeva (at the
commencement of the vasanta or
spring season, the principal deities
invoked being the Maruts); the
offering made here is called amiksha
(vaiSvadevyamiksha, viz. the solid
state of milk, when, while it is hot,

curds are added);

1i. varuna-praghasa (at
the beginning of the varsha or rainy
season, the chief deity worshipped

being Varuna); and
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11. sika-medha (in the
Sarat or winter season, the main
deity invoked being Rudra-

tryambaka), which includes a
sequence known as grha-medhiya;

and

iv. suna-siriya and
garhapatyagnihotra or agnihotra
(tending the household fire as daily

ritual.

Chapters 4 to 8: Soma-yaga in

all its details.

4. The fire-ritual known as
agnihotra, which includes three
‘savanas’ (morning, noon and
evening) and the chanting of twelve
stotra-sastras (Saman chants and
Riks); this is regarded as the ‘model’

(prakrti) for all soma-sacrifices.

Rgveda-Darsana
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5. Preparation of the
platform for the sacred fire (vedi);
ceremonial reception (atithya), and

fixing of the sacrificial altar (yapa).

6. Consecration of the
altar (yupa-samskara) and the
preparation of the soma-juice
(somabhishava) by crushing the soma
shoots and twigs placed upon a flat
stone (drshat) by using a round stone
(upala). The soma-creepers,

obtained by  buying them
ceremoniously (soma-vikrayana), is
brought to the sacrificial hall (soma-
pranayana) and placed upon the
tawny bull’s hide that is spread out
(abhishavana-charma). The creepers
are also inserted between the two
wooden planks (abhishavana-
phalaka) and crushed. The juice that

comes out is stored in a large
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wooden vessel (drona-kalasa), and
strained in a piece of cloth (das$a-

pavitra).

7. upamsu-graha etc.

8. The third savana and the
offering of the soma-juice as oblation
(soma-yajfia); and the drinking of
soma by the yajamana and the

officiating priests.

Chapter 9: VAJAPEYA (or
vijaya-pasa), which is one of the
soma-yajiias and which is performed
for the sake of several benefits
including longevity, health, and
efficiency of sense-organs. It belongs
to the ahina variety of sacrifices
(duration of which are two to twelve
days). This is prescribed for a
princeling or kshattirya who aspires

to be ruler, although brahmanas also
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may perform it. A chariot-race, in
which the sacrificer (yajamana) must

succeed, is a feature of this sacrifice.

There is also a prescription that

seventeen ‘animals’ should be
offered to the god Prajapati on the

occasion.

HHEsT YTSTIeT, TR |

(Taittiriva-brahmana, 1,3,4)

Chapter 10. RAJASUYA which
is one of the more important among
the sacrifices prescribed for a
kshattriya (rajanya) is dealt with in
detail. This is also an ‘ahina’
sacrifice, and is performed by rulers
their

who desire to assert

sovereignty.

During the ritual, the king sits

upon the tiger-skin mattress spread
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upon a throne made of udumbara
wood, and the officiating priests and
the representatives of the people
sprinkle water, butter, clarified
butter and so on over the king in
order to consecrate him. The king
playing dice with the chief priest
(adhvaryu) is an important detail in

this sacrifice.

During the ceremony, the king
is identified with Prajapati, and after
a sequence known as ‘ratna-havis’,
eleven officers of the state are
formally invested with the title of
‘jewels’ (ratninah): commander of
the‘ army (sendnij, advisor
(purohitaj, the queen (mahishi),
court-minstrel and chronicler (siita),
head of the town or village
(gramani), chamberlain (kshattri),

master of treasury (samgrahitr),

Rgveda-Dar$ana
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collector of revenues (bhaga-dugha),
controller of gambling (akshavapa),
supervisor of forests (govikartr) and
courier (palagala). These are
regarded as the persons who make

the king (rajakrt).

11-18 deal with
AGNI-CHAYANA, including the

Chapters

architectural details of preparing the
sacrificial platforms (chitis) by bricks
and the mystical significance of
several kinds of platforms (like
$yena-chit in the form of a flying

hawk with 10800 bricks).

The chapter 16 gives an
account of Satarudriya-homa, and
the chapter 18 describes the
vasordhara-mantras. The important
Rudra and

deities here are

Vais$vanara, besides Agni.

Rgveda-Dar$ana
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Chapters 19 and 20:
SAUTRAMANI is principally an
expiatory rite (prayaschitta-karma)
in which Indra, Sarasvati and the
Aévins are the deities invoked. Indra
(who is called Sutrama because he
protects all beings well) once became
sick by an excessive ingestion of the
soma-juice; and the ASvins and
Sarasvati are said to have cured him

through this rite.

The drinking of the intoxicating
liquor called sura in a copper vessel
by the sacrificer (yajamana) is a
feature of this sacrifice. The King
who has lost his kingdom, the
kshattriya who aspires to be king,
or a person who desires the wealth
of cattie, and one who is unable to
perform the

soma-yaga may

undertake this ritual.
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Chapters 21-25, ASVA-
MEDHA is dealt with in these
chapters. This is a ritual stretching
only for three days, but it requires
an elaborate preparation for a year.
The ruler who aspires to be an
unrivalled sovereign in all the realm
(eka-rat) or sarvabhauma only can

undertake this sacrifice.

A horse symbolizing the ruler’s
might and valour sets out with the
royal entourage on a march and it
i1s only after the horse’s
uninterrupted and victorious return
that the sacrifice may begin. The
first day of the yaga is devoted to
agnishtoma, the second day to the
asva-medha proper, and the third
day to the final and purificatory bath
(avabhrtha-snana). The ceremonial
kiliing of a horse and offering its fat
(or marrow) as oblation are

important details.
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Chapters 26-31: PURUSHA-
MEDHA is a mysterious sacrifice,
the significance of which is altogether
uncertain. The name suggests human
sacrifice, but it we look at the list
of 184 persons who are prescribed
to be sacrificed (upalambha or
alambhana) the sacrifice appears to
the mystical in character and highly
symbolic. The list of the persons to
be ‘sacrificed’ includes brahmanas,
thieves,

heroes, merchants,

murderers, veena-players, flutists,
singers, prostitutes, actors, blind and

deaf-mutes and bald-pates.

The sacrifice is not on record
as having been actually performed
anywhere, or at any time. It may
be purely imaginary. And it is to be
noted that purusha-medha is not
mentioned in the Krshna-Yajur-

veda-Samhita corpus.

Rgveda-Darsana
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Chapters 32-34: SARVA-

MEDHA: The ritual which is
concluded by gifting away of all that
one possesses to the officiating
priests, and the sacrificer resolving
to take up a hermit’s career. He
moves out of his home in the town,
and spends the rest of his life in a
forest retreat. In this ritual, Prajapati
is identified with Purusha, and the

next chapter contains the eulogy of

the purusha (purusha-sukta).

Chapters 35 deals the PITR-
MEDHA

Chapters 36-39 contain an
elaborate account of PRAVARGYA
where an  earthern  vessel,
representing sun (strya), is heated
upon the sacrificial fire, and milk is
then boiled in it. This milk is offered

as oblation to the ASvins. The
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ceremony is said to provide the
performer with a body that will
enable him to enter the heavens.
This is symbolically carried out 1n
a sequence where the milk-pot is
decorated and represented as a
human head at the end of the
sacrifice. It is said that pravargya
bestows on the sacrificer a divine

body. It is classed as an apurva.

Chapter 40 is altogether non-
sacrificial in theme, and it contains

the famous I$avasya-Upanishad.

Whatever the sacrifice, great
importance is attached to the life of
purity and discipline on the part of
the sacrificer and the officiating
priests. A person acquires the right
to be a sacrificer (yajamana) only
after he is duly consecrated by a

ritual known ad dikshaniyeshti. His
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wife participates in this undertaking
and also gets consecrated. This ritual
consists of six fire-oblations of
clarified butter (audgrahana) and
eleven kapalas of charu {or cooked

rice mixed with clarified butter).

The ritual of consecration is an
elaborate one, and it is only after
this ritual that the person is
designated as a ‘dikshita’, and is
identified with ceremonial staff in

hand (danda) and girdle of muifja

grass (mauiiji).

His consecration necessitates
him and his wife to live only in the
sacrificial hall, and have no
transaction whatsoever with the
outside world until the sacrifice is
completed. And although husband
and wife, they should abstain from

sexual contacts and avoid all talk.

The ritual of consecration takes place
at noon, and the dikshita must
remain silent till he can see the stars

in the sky.

Two cows are allotted by the
chief priest to provide them with
milk: and the dikshita and his wife
must subsist only on this milk. And
there is a regulation that milk for
the dikshita is heated on the
garhapatya hearth, while milk for
his wife must be heated on the
dakshinagni-hearth. If milk is not
sufficient, some fruits or curds or
a little rice boiled in milk are
allowed. And the couple must have
this after noon-time during the day
and after midnight. And no outsider

must see them taking food.

There are other regulations for

them during the days of the sacrifice.

Rgveda-Dar$ana
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They must keep awake three nights:
the day of consecration, the day the
soma creeper is procured, and the
night prior to the soma-oblation. The
dikshita must not talk with people
unconnected with the occasion. He
must not answer the calls of halure
during daytime. When laughing he
must cover his mouth; his teeth must
not be shown. As a dikshita, he is
restrained from himself performing
rituals like vaiSvadeva, baliharana
and dar$a-puirna-maseshti; he may

get them done by others.

During the nights that he is
allowed to sleep, he must lie down
on the ground orn his right side, to
the south of ahavaniya-hearth, and
with his head to the east. When
moving about in the sacrificial hall,
he must take care not to turn his

back to the sacrificial fire. For
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squatting, he must always use the
deer-skin (krshndjinaj. He must
always carry the ritual staff (dandaj,
except when he answers calls of
nature. He must touch no person,
nor greet anyone, even a king. He
may, however, bless others when
they desire to be blessed. He must
refrain from bowing to any person
(elder or teacher) during the days
of the sacrifice. No one may address
him by his name; consecration
symbolizes new birth, and his
previous identity lapses for the time
being. His mind must be full of
thoughts of the sacrifice, and his
speech must be truthful, gentle and

precise.

Aitareya-brahmana (11, 11)
emphasizes that yajiia is essentially

a mental act; all the chants and
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physical acts that are involved must ~ "791 & JF&iEd d@ G |

{Sayana explains g4l a9 qA8a qrEd
famdid | w: qdFaRaET- yawwidiy
and resolves, for all speech and gy T, T T FdERNsE
action are founded on mind. SEIMEECECIERCT)

really be transformed into thoughts
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The yajfia being a ritual, all
the details thereof are taken vey
seriously: omisions, commissions,
and deviations are not envisaged,
and there is an insistence that any
irregularity must immediately be
corrected. The Brahmana texts not
only specify the mantras that must
be recited and pecisely indicate the
acts that must be performed in the
several sequences, but also prescribe
the forms and functions of the
furniture, vessels, utensils,
implements, and other articles that
are used in the sacrifice. Most of
them are wooden, and the ftrees

from which wood may be had to

make them are also specified

Rgveda-Dar$ana

(palasa, khadira, udumbara and so
on). These vessels or utensils and
implements are collectively called
‘vajiidyudha’ (literally meaning ‘the

weapons’ used in yajfia).

We have in Aitareya-brahmana
(34, 1) a story which seeks to

explain the anomalous nomenclature.

g | A9 guA SEe Hgeyad |
AT=l ¥ 3IEHWA | d FEed FAad | TR
SRV ST |

dstaAd, A e & eI | uAT & g
CIPCHERERIE CIERIEC DO HE SR RSP RS
TEATF. FAT A |

Prajapati created yajia and

consequent upon it, brahma (the
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priestly functions} and kshatara (the
princely functions) came into being.
(Owing to some reason), the yajiia
fled from them, but they pursued
the yajiia, with their own weapons.
Now what were the weapons of
brahma (or the priests}? The utensils
and implements used in the yajiia.
And the weapons of kshattra (or the
princes} were horses, chariots,

armours, arrows and bows.

The story proceeds to bring
out the relevance of the priestly class

to yajfa.

T AT ATsSTET TR s : |
QS eI FETATETAN | qHTEaT
qEATEEEEasd | @ S T Hegieds JreaT
WG FEmEdd | aEEraats a5
ERIDE m gfafea: |

When the kshattra pursued the

yajiia with its weapons of warfare,
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the yajila ran faster, being scared,
and the kshattra had to return
without catching up with the yajia.
But the brahma pursuing it was
successful: it reached the yajna and
prevented its further flight. Yajfa,
however, looked at the ‘weapons’
that the brahma carried, and
recognized them as 1its own

‘weapons’; it consented to stay with

the brahma.

This is how the yajia has
settled down with the priestly class.
The princelings approached the
priests and desired also to possess
yajiia for their own benefit. The
priests thereupon counselled them
to put aside their weapons of warfare
and approach the yajfia as priests
with its own ‘weapons’ (viz. the
yajiidyudha). The princelings

accordingly cast aside their weapons

Rgveda-Dar$ana
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of warfare and assumed the form
of priests, carrying the priestly

weapons and obtained the yajia.

o @y g@ gErgEsaE &9
S T JgquEaeE gfa ) adf e L)

Taittiriya-samhita (1, 6, 8, 2,
and 3) enumerates ten yajiayudhas,
and explains that all yajia is

accomplished by them:

ar I 3 I 98 gEASH AT
FId THIY FATAIA AMfHEEeauly 7 f =
FONS = T Aefad o J8c = g el
IaH I Fw AFgET

(1) SPHYA:

(chhedanadi-krt) : a wooden

knife (shaped like a sword,
khadgakara) used for cutting the
darbha-grass to the required size,

for marking the lines in the sacrificial

Rgveda-Darsana

ground (vedyud-dhanana-sadhana),
and for stirring the boiled oblations.
It is made of khadira wood (Acacia

catechu), and is a cubit long (aratni,

24 angulas).

SPHYA

In varieties of the sacrifice of
Rajastya like (maitra-bar-
haspatyeshti), no separate altar is
constructed; the natural ground is
used as altar (‘svayam-krta vedir
bhavati’). Here the sphya is used for
removing the surface soil
(uddhanana), viz. removing the
upper layer of mud, digging the earth
(khanana), and marking the area of
the altar (parilekhana), as indicated

by injunctions like
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TRATET gt | (3)
dae @ glag: wwE s @A (4)
RA afg ufiferaq wfomgfal (8)

(Apastamba-srauta-sutra, 2,2)

(2) KAPALA

KAPALA

(‘havir-adhi ashisrayanarthani’),
thin earthern platters of small size
(potsherds), and round in shape on
which the purodasa cakes are baked

for offering.

FARY i qareraaem fafgd
T |
givrRfifd 98t @ 7% adasR O
ST AT |
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Purodasa is prepared thus:
from out of a heap of paddy, four
fist-fulls are taken and cleaned in a
wicker-basket (nirvapa); it is then
pound (avaghata), dehusked and
powdered; it is mixed with water
and laid flat on the kapala in the
shape of a tortise (viz circular in
shape). The kapala is placed on the
fire, and the purodasa is baked. The
baked purodasa is stored in a
container called ‘ida’. While making
oblations, clarified butter (ajya) is

poured on the cakes.

Diiferent gods are presented
with purodasa-offerings separately
on kapalas. Texts prescribe the
number of kapalas for each god:
Varuna, for example, is eligible for
one kapala, the ASvins two kapalas,
Vishnu three, Agni eight, Agna-

vaishnava {Agni and Vishnu together)

Rgveda-Dar$ana
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eleven, and Agna-shomiya (Agni and

Soma together) also eleven.

STIIHET FATE AU )
REHEECaCNE RIS IREERGT
YT FrevETT AU |
HATINEHFTEI T |

(3) AGNIHOTRA-HAVANI:

bahu (viz. thirty-six angulas} in

length.
(4) SURPA:

Flat winnowing receptacle
(wicker), square in shape with two
corners on one side rounded off,

and making a provision to hold the

Ty

)=

AGNIHOTRA-

A large wooden sacrificial ladle
used for making oblations into the
fire. It 1s a variety of sruk, and is
prescribed to be made in vaikankata

(Flacourta sapida) wood. It is one

Rgveda-Darsana
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grains. This is used for cleaning the
grains before they are ground and
powdered. The material out of which
this must be made is variously given

as reeds (ishika), mango-leaves

273

1R AN 1A (7R A



AAGIARA RARATAAN AARIAAN. HARIAAAA

(amra-patra), Arundo tibialis (nada),

long-stalked grass (kusa, Poa
cynosuroides), or cane (venu). Its
prescribed size is also variously

given: 24, 20 or 18 angulas.

| \

SURPA

(5) KRISHNAJINA:

The black antelope’s hide used

in sacrificial rituals for the sacrificer

to sit upon, and for the mortar
(ulikhala) and pestle (musala for
pounding grains) to be placed on.
It also figures during the comnsecration
(diksha) of the sacrificer in soma-

yaga.

(6) SAMYA:

An wooden peg or pin, stick
or staff, shaped like a mace
measuring a bahu or thirty-six
angulas (‘gadaya sadr$i bahu-
parimita’). It is a measuring device,
used along with sphya (which is used
to mark the lines) (ctf. ‘sphyena
antar-likhati’). In this case there is

a vertical slit in the Samya (or a

lg

ppm——

SAMYA
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holiow depression called ‘garta’). It
1s made of khadira wood (Acacia
catechu) or viarana (Crataeva

roxburghii)

(7) ULUKHALA:

-

ULUKHALA

A wooden mortar, used for

pounding the grains or crushing soma

Rgveda-Darsana
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shoots, preparatory to oblations
(avaghatasya adhara-bhutam). It is a
cylindrical device with a bowl-like
depression (bila or nimnam) at the
top; it is narrow in the middle
(madhya-sagrahita). Its length and
other particulars are not given, but
it can be ot a desired or convenient
legth {icchhapramana). It i1s made of
khadira (Acacia catechu), varana
(Crataeva roxburghii), udumbara
(Ficus glomerata), or any other
sacred tree. In Agni—chayana, 1t is
tour-cornered. It goes with musala

cr the pestle.

(8) MUSALA:

The pestle made of khadira or
palasa, used tor pounding (or
dehusking) the grains or the soma

shoots placed in the ulukhala

1ZRAD 1ZRAD (RN
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MUSALA

{mortar). It has an iron plate at its
base. It is prescribed to be three
aratnis (one aratni is twenty-four
angulas) in length and one mushti

(fist, viz.) in breadth.

(9) DRSHAD:

Also called grava, it is a large
stone slab (pattah) on which are

placed the soma-creepers, to be

276

crushed or ground (peshanartha)

with the help of upala.

(10) UPALA:

Also called adri, it 1s a smaller
mill-stone resting on the drshad; it
is used for crushing or grinding the

soma-creeper, placed on the drshad.

UPALA

Rgveda-Darsana
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The last two (drshad or upala)
are used in the soma-rituals, where
the juice of soma 1is offered as
oblation, and also for pounding the
grains for the purodasa-cakes. But
Soma’s

they are regarded as

‘weapons’ and used during

‘somabhishavana’ ritual.

Besides these ten, which are
specifically mentioned as
yajiiayudhas, there are many other
utensils and implements which are
used in a sacrificial context: different
kinds of ladles (sruch), a variety of
containers (graha), bowls (sthali),
pitchers (kalasa), cups (chamasa),
milk-pails

(pinvana), planks

(phalaka), sickles (asida), hoes

(abhri), hammers (vighana), tongs

($apha), fans (dhavitri), carts

(Sakatas) and stools or chairs

(asandi).

The form of a utensil or
implement was not only suited to
the function it was designed for, but
was in accordance with some
mystical symbolism of ritualistic
significance; it would also be
aesthetically edifying. The Brahmana
texts and the Srauta-sttra manuals
provide information on these
particulars. For instance, the variety
of ladle, used in Agni-chayana
known as ‘vasor-dhara’ (which
means ‘the flow of wealth’) is meant

for continuous and uninterrupted,

i Z
A

VASORDHARA

Rgveda-Darsana
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steady and uniform offering of
melted clarified butter (ajya) into
the fire for a specific duration
(represented by the chanting of the

mantras).

Baudhayana-$rauta-sitra (10,

54) prescribes that its front half

should be in the form of a sruk
(ladle), but that the rear portion
should accommodate a chamasa
(bowl) (‘tasva srug iva purvardho
bhavati, evam e¢va madhyam
chamasa iti’). The purpose is to have
a steady stream of offering
(Apastamba-Srauta-siitra, 17, 17, 8
‘santatam vasordharam juhoti’}. The
actual device has a long slender drain
from ‘the bowl to the beak (the
implement being a vyayama or 96
angulas in length); sometimes, two

bowls are provided, for elegance

EGCIE A ERIE R EAE R L]

and for ensuring steady supply: the
rear bowl being larger than the one
in front. The offering symbolizes the
unbroken stream of prosperity by
returning the ajya to Agni, and

through Agni to the devata intended.

The yajias have different
forms in accordance with their ritual
sequence and the objectives of the
performers; the vessels or utensils
and implements also  vary
accordingly. Those used principally
in the somabhishavana sequence are
not used in pravargya, for instance.
Therefore, the functional significance
of a vessel or implement used
becomes important. Ladles, bowls,
cups and containers have cach of
them different forms, according to

the primary nature of the rituals in

which they are employved.

Rgveda-Darsana
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DRSHAD-UPALA

The most common ladles used
in yajila are sruk and sruva. Sruk
is long ladle, a bahu (36 angulas),
an aratni (24 angulas) or a pradesa
(12 angulas) in length (according to
Bodhayana, Saliki and Aupamanyava
respectively), made of some wood
like $ami, a$vattha, paldasa or
vikankata. It will have a bowl or
depression (pushkara) on top of it
at one end with a beak (shaped like
elephant’s lips or swan’s beak) for
the liquid to be poured out
(prasechana); the tail portion of the
ladle (or handle) will be in the form

of crow’s tail (vayasa-puchha). There

Rgveda-Dar$ana
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is a regulation that the front part of
the ladle should be the top portion
of the wood, while the rear part
should be the bottom portion (facing

the root of the tree).

There are variant forms of
‘sruk’ like juhl, used for offering
oblations supported by upabhrt, and
along with dhruva; pracharani used
in offering oblations in soma-yaga;
and agnihotra-havani used in
agnihotra. It is prescribed that juha
is made of parna (Butea frondosa)
wood, upabhrt of a$vattha (Ficus
religiosa), dhruva of vikankata
(Flacourtia sapida), pracharani of
palasa (parpa) and agnihotra-havani
in vikankata. According to
Apastammba, sruk is to be made of
sami-wood (Prosopis spicigera), or

alternately in gold (Sami-mayyo

svarna-mayyo va srucho bhavanti).
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SRUK

Rauhina-havani is another small bowl carved out at cne end.
variety of sruk, made of udumbara Two of them are used in the
wood (Ficus glomerata) and a bahu pravargya ritual to offer the rauhina-

(viz. 36 angulas) in length, with a purodasa to the fire.

—
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Sruva is a dipping spoon, used
for scooping liquids in rituals like
garhapatya, anvaharya-pachana,
dar$a-paurnamasa and agnihotra. It
is an aratni (24 angulas) in length,
and the bowl (pushkara) is a small
one, its diameter being not more
than the tip of the thump of the
sacrificer’s hand.
khadira wood (Acacia catechu) or
of parna wood (Butea frondosa). In
the pravargya ritual, it is prescribed
to be made of udumbara (Ficus

glomerata). In magical rites it may

be made in gold, silver or copper.

It is made of

The wooden vessels known as
graha assume diverse shapes.
Generally, they resemble the form
of ulukhala, meant to contain the

soma-juice.

Ul A1 ST ST TR |

Sometines the classification of yajna-
articles is made on the basis of what
they are intended to contain or carry.
For instance, ulukhala, musala,
krshndjina, drshad-upala and so on

are called purodasa-patras, because

q\\

\

(Q( &

SRUVA
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they are associated with the making
or storing the purodisa-cakes.
Kumbhi, $akha-pavitra, abhidhani
and dohana-pitra are instances of
vessels called sannpnayya-patras, viz.
associated with procuring and
keeping milk and curds {dadhi-payo-

ripa-sannayya).

Among the vessels, pranita is

a wooden vessel 1in  which
consecrated water i1s stored, while
making  purodasa-cakes  for
oblations; water from this vessel is
mixed with the flour. The vessel is

also meant to store soma-juice.

It is made of nyagrodha (Ficus
indica), rauhitaka (Andersonia),
varana (Crataeva roxburghii) or
vikankata (Flacourtia sapida) wood.

The vessel is square in shape, eight

RN UREGIET

AFRAD RARAN WA

angulas long and broad, and four
angulas high; the bowl is three
angulas deep, and holds about half

a prastha of water.

The flonr for making purodasa-
cakes for oblation is stored in nishta-
patri, a container made of varana
wood {Crataeva voxburghii) or in
clay. It is also called pishtodvapani,
and according to some, it must be
20 angulas long and broad, with a

circular depression to hold the dough

Rgveda-Dar$ana
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(vimsaty-angula-vistarayata suvrtta);
others say that its size must be 24
angnlas long and broad (aratni-
matral. More usually it is rectangular
in shape. According to Sayana,
however, it can be of any shape but
only made of clay (Aitareya-

brahmana, 39, 3, ‘akara-niyama-

PISHTODVAPAN!

rahita, mrnmayyeva’). If it is a

wooden vessel, it has a handle.

A vessel similar in shape
(oblong, but corners rounded off and
narrow in the middle) is ida-patra,
one aratni (viz. 24 angulas) long,

and with a handle. It is used for

IDAPATRA

Rgveda-Darsana
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keeping the materials for oblations.
It is made of varana wood (Crataeva

voxburghii).

The vessel to keep the baked
purodasa-cakes (purodasa-patra) is
square 1n shape, pradesa (viz. 12
angulas) long and broad; the depth
of the depression in the middle is

six angulas.

—

PURODASA-PATRA

Prokshani is the vessel made

in varana wood (Crataeva
voxburghii) or vikankata (sapida),
and with a long handle. The vessel
1s 12 angulas long, and has a

depression shaped like a lotus-leaf

(padma-patrakrti) or lotus-bud
(kamala-mukulakrti). It holds the
holy water, used for consecrating
(prokshana, ceremonial sprinkling)
the articles and the oblations. Into
the water are dropped the darbha
blades (Saccharum cylindricum) to

make the water holy.

PROKSHANI

Drona-kalasa is a large vessel
made of strong and hard wood like
varana or vikankata for storing the
soma-juice; it is a trough (dronaj,
square or circular in shape, with a
handle (danda-yuta). It may
alternately be shaped like a boat

(naukakara). Pariplu (or udafichana),

Rgveda-Darsana
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PARIPLU

a small wooden bowl (laghu-patra)
shaped like a sruk (but without a
handle) (‘vatha-sruk adanda’}, is
employed to take soma-juice out of
dronakalasa for purposes of oblation
(‘drona-kalasat

soma grahana-

yogya’)

Rgveda-Darsana

And the soma-juice that is
stored in drona-kalasa is already
strained and ready for offering and
drinking. The device to strain the
juice takes the form of daSa-pavitra,
a fringed strainer, made from a piece
of cotton cloth to which in the centre
is attached or woven round round a
piece of woollen cloth. This is placed
on the drona-kalasa and soma juice
is poured into it; the strained soma-

juice collects in the drona-kalaSa.

DRONA KALASA AND DASAPAVITRA

There are several kinds of

earthern bowls or dishes (sthali) for
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various purposes. Agnihotra-sthali
which is for the fresh milk got from
the cow (go-dohana) is prescribed
to be made by the hand of the
sacrificer or one of the officiating
priests. Ajya-sthali is for storing the
claritied butter required for

oblations; likewise there are

prshadajya-sthali, charu-sthali,

dhruva-sthali and agrayana-sthall.

Nine mortar-like vessels, a
span high, but narrow in the middle,
called ‘grahas’ are used: upamnSu-
graha, antaryama-graha, aindra-
vayuva-graha, maitrd-varuna-graha,
Aévina-graha, $Sukra-graha, manthi-
graha, ukthya-graha and aditya-
graha. Dadhi, am$u and adabhya-

grahas are four-cornered.

Mahavira, which is described

as ‘the head of a sacrifice’

IR AN (R AN (ZRAN RAAD @A 1A

(‘makhasya S$irah’), is used 1n
pravargya ritual. It 1s a curious
vessel, which looks like three pots
placed one above the other: the three
pot-like elevations are symbolic of
the three worlds, symbolized by the
three Vedic metres: gayatri, trishtubh
and jagadl (Taitiriya- aranyaka, 8,
3, 22, ‘traya ime lokah chhandobhih
karoti’}, the three worlds being the
earth, the midregion and the heavens
(bhth, bhuvah and suvah). It is
prescribed to be a span high
(pradesa-matra). [t is in the nature
of a cauldron or boier; and it is
described as a hot clay pot (gharma)
for boiling milk in 1t for oblation

purposes.

Because 1t 1s a boiler, it is
difficult to handle i1t with bare hands;
a pair of tong-like 1mplements

(sapha) is provided for lifting it from

Rgveda-Darsana
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MAHAVIRA,

the 1ire and placing 1L upon another

implement, upayainani by naine) or

ladie (one bahu or 36 angulas long)
witii a fairly large depression (‘maha-
pushkaram srucham’) to hold the
base of the mahavira. This is made
(Ficus

¢f udumbara wood

glomerata).

The tongs (two of thein,
$apnauj are made of udumbara wood
and are shaped like claws
(’sarndasakarau’); they are long in

shape and meant only to hold the

, . " . AT : ’ aha_virs
Saphopayamana, meant 1o be a mahavira vessel (‘maha-vira-
suppori tor $apha), which is a long grahanartha’j.

f

I /"‘\-\v

/_,// —

SAPHA, UPAYAMANI

.
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Then there are the chamasas
(soma-offering cups), in charge of
which is a priest who 1s known as
chamasadhvaryu. Ten of these cups
are mentioned, for each of the
priests who offer soma-juice as
oblation. Their shapes ditfer so that
the cup meant for the priest is easily
identified. The priests after whom
the ten chamasas are known are:
hotr, brahma, yajamana, udgatr,
prasastr, brahmanacchharsi, potr,
neshtr, acchhavaka, agnidhra and
sadasya. The cups are prescribed to
be made in udumbara wood (Ficus
glomerata), nyagrodha (Ficus
indica), rauhitaka (Andersonia), or
varana (Craeteva roxburghii). They

are generally square in shape and

have handles.

There are several other articles

used in a sacrificial context, each of
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CHAMASAS

which has not only a functional
aspect but mystical significance also,
like the arani-sticks, asandi-seats,
ladle-plant (karcha), soma-pressing
boards (abhishavana-phalaka), the
sacrificial post (yupa), darbha-cutting
the hammers

asida, (vighana-

Rgveda-DarS$ana
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mudgaiaj, deer-hide rans {(dhavitra),
rice-surnng sticks {(mekshana, also
used for offering oblation to the
raaies}, fire-stoking sticks {upavesal,

milk-pails {pinvanaj and so on.

The arani-sticks aie especially
irnportant. The fire that is used in
the saciifice must pe produced by
diy sticks of the a$vattha tiee (Ficus
refigiosa) which has grown in close
association with the Sami tree
(Prosopis spicigera or Mimosa
suriiaj. (cf A$valdyana-srauida-sdita,
2, 1, 16-17). Both these trees are
invested with great spirituaal
significance; Sami especially is
regarded as the ’'mother of ftire’
{agni-garbhd). The tree called
aranika (Premna spinosa) is also
mentioned as suitable for this

purpose. The expression ’‘arani’

Rgveda-Darsana
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suggests the process of producing
fire by 'turmng round’ (or by fitung
one stick into another’, viz. the stick-
and-groove method). The fire may
be produced by friction or contrition,
by rubbing one stick over another,
or by a simpie apparatus such as
the fire-drill. All references are to
two araius which are described as
the two mothers of Agni, who 1s
‘dvimnatr’ {“haviig two mothers”, Rg-
veda, 1, 31, 2}; the symbolism is
of the two births of Agni, who is
‘dvi-janind’ (born twice), one in the
heavens and the other on earth. This
1s represented in the two arani-sticks
(Rg-veda, 65, 11, 3; 7, 3,9 and 3,
60, 15), one ’lower’ [(called
adhardrani) and the other ’upper’
(uttararani). In the soma-yaga

context, the two aranis are known

by the names of the celestial numph
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Urvasi and her hero-lover Purtravas.
The lower arani signifies the female
aspect, while the upper oiie is maie.
The kindling of fire is thus an act

of procreation.

The ‘ahitagni’ is one who
ritualisticaily establishes fire on tne
hearths in his home and maintains
it for purposes ot daily worship. The
hearth is constructed, and the
materials (sambhdira) inciuding the
necessary ftaggots (or fuei-sticks,
samidha) from the prescribed trees
like a$vattha (Ficus religiosa), $ami
(Prosopis spicigera), udumbara
(Ficus glomerata), parna (Butea
frondosa) and vikankata (Flacouritia
sapida) are collected according to
prescriptions given in the ritualisiic
texts. The fire is maintained by

pouring melted butter and clarified

butier (ghria, aiya,

sarpij over Ii,
aind by adding dry medicinal twigs
{oshadhi} and fuel-sticks {samigha)
to it. Pure soina-juice or soma-juice
mixed with cow’s milk {in the
woodaen vessei known as vana),
honey, purodadsa-cakes, and charu

are other ceremonial offerings to

tne fire.

The sacrificial fire 1s stoked by

a woodaen {(udumbara or palasa
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vranch} stick, one prade$a (viz. 12
aniguiasj or one aratni (24 angulas)
long, and the head of which 1s

b

shaped like an extended palm
(hastakrti). It is calied upavesha or
dirsnti. And the sacred fire 1s fanned
by the dhaviiras (each of the three
priests in gharma-oblation using oie)
which is a stick of bamboo {venu)
or udumbara {Ficus glomerata) to
wiich is fastened a piece of black
hide

antelope’s {(karshnpajinani

dhavitrani).

Soma, the concept as well as
the creeper, plays an important role
in yajna. It is regarded as 'rdja’, the
raonarch, and in the sacrificial hall
the creepers are stacked after
purchase (soma-vikrayaj in a high
throune-like furniture called asandi.

Indra, the lord of the celestial beings,

Rgveda-DarSana
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is supposed to be installed upon the
throne, asandi. During the coronation
ritual, the earthly ruler imitates this,
and is seated upon a wooden chair
and 1s duly

called asandi

consecrated. Hence the asandi used

1R AN 1R A 1R A



FAZIARAN, FARIAAAN FARIAAA AARIAAA

for the soma-creepers is called
rajasandi. It 1s placed at the southern
side of the ahavaniya hearth. It is
made of udumbara wood (Ficus
glomerata}, the four legs of the seat
as high as the sacrificer’s navel
(‘nabhi-daghnah padani’) and the
portion above being an artni (viz. 24
angulas) high (Taratni-matrani
sirshani’). The seat is prepared by
mufija-grass ropes (mauiiji-rajju,
Saccharum sara). It is covered by
black antelope’s skin (krshnajina)
and the Soma stalks are placed on

it.

A slightly taller asandi, known
as samrad- asandi, is placed to the
east or north of rajasandi; and on
this are kept the mahavira pots, the
upayamani ladle and other related

articles.

292

ASAND]

Kurcha strictly means a bunch
of kusa-grass (Poa cynosuroides).
But the kurcha used in a sacrificial
ritual 1s a small elongated plate made
of ku$a-grass or from varana wood
(Crataeva roxburghii), an arm or

bahu (viz. 36 angulas) in length and

Rgveda-Dar$ana
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made in the shape of a tortoise
{kfirma), or dolnhin {makara). Tt is
kept on the western side of the
ahavaniva hearth: and the sacrificial
ladies (srucha), when not used, are

placed upon it.

,,

KURCHA

In sacrifices where animals are
killed, the yiipa (sacrificial post or
stake)} is a wooden pillar carved out
of khadira wood {Acacia catechnj,
bilva wood {Aegle marmelos), palasa
{Butea frondosa}, asvattha wond
religiosa),udumbara wood
{Ficns glomeratai or kramuka wood

(Areca faubell. The height of the

Rgveda-Dar$ana

ylpa varies according to the yajiia
variety: 17 aratnis (an aratni being
24 angulas) in vajapeya, nine to 21
aratnis in agnishtoma, nine aratnis
in pasu-bandha. The base of the
ylipa is required to be one aratni
in height and is buried underground:
this part may also be equipped with
an iron ring ("yipa-mile nihita loha-
valayam’) called ytpa-kataka. The
ylpa is either cylindrical in shape
{’vartulam Sobhanah’) or four-sided;
alternately it may be eight-cornered.
The yupa is so called because the
sacrificial animal is fastened to it
{’yuyate yujyate asmin iti’}). On top
of the yupa is a detachable mount
{’vrsha-maulikah’), made of wood

or prepared out of wheat flour. It

is called ’chashala’.
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YUPA and CHASHALA
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Savana, who takes the adhi-
yajha view of Vedic tradition, extols
Yajurveda as of primery significance.
According to him, Yajurveda is like
a wall or canvas, and the other two
Vedas (Rg and Sama) are like
paintings thereon (Kanva-samhita-

bhashya).

He states explicitly that Yajurveda,
dealing with yaifa in all its details
and varieties, has primacy and

priority over the other Vedas:

FHFUSE TodeT G |
D

The following excerpts from his
Taittiriya-samhita-bhashya describe

succinctly the ritvalistic context of

&>

yaiia as found in Yajurveda
{providing also a content-analysis of
this text}). They are followed by
another excerpt from his Kinva-
samhita-bhashva {Sukla-yajurveda)
providing additional information on

the subject of yajia.
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APPENDIX I

VARIETIES OF VEDIC RECITATION

The mantras of Rk-samhita are
characterized by an orderly reading
of the text (krama-samhitd-patha),
which is basic (prakrti) to eight
variant readings (called vikrtis), all
of which are standardized with
precision. These readings are
illustrated below with a mantra (RY
10,97,22) of which Atharvana-
bhishak is the seer and the herbs
(oshadhayah) are the deities; the
mantra is in the anushtup metre.
The samhita-reading of the mantra
is given first; it is continuous and
uninterrupted, words are not
separated; and letters are close to
one another. it is followed by pada-
patha reading, where words are

separated, and the members of the

Rgveda-Dar$ana
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mantra (viz. the words) are also
numbered. This mantra, for instance,
has twelve members. Then comes
Krama-patha, where at the beginning
the first two words are recited
according to accent (svara) and rules
of sandhi; then the first word is left
out but the third word is added
while reciting. This order follows
until the sentence in the first half
(purvardha) of the mantra is finished
(1+2, 2+3; 3+4; 4+5 and 5+6). The
last word here {(numbered 6} is
indicated by an ‘iti-karana’ (thus)
followed by a repitition of that word
(aifa @am). The same procedure is
second haif

adopted for the

{uttarardha) of the mantra.
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Besides this order also known
as anukrama, there are four other
variant word-combinations altogether
constituting a pentad known as
‘paicha-sandhi’. (2) Utkrama or
progressive increase, one word being
repeated, followed by the next word,
also similarly repeated (2+2; 3+3
etc); (3} vyutkrama or reversal, the
word being recited with the word
preceding it (2+1; 3+2 etc.); (4)
abhikrama or stepping up in stages,
the word being repeated, followed
by the next word. also similarly
repeated {almost similar to utkrama)
(1+1; 2+2 etc); and (S) Samkrama
or transition, a repitition of krama
{1+2; 243 etc). This pentad is
especially indicated in the jata mode

of recitation:

314

FAIFAATCHAY  chHIS T |
gFmAfd g3d Serr Fwrar AT ||

There are in all eight varieties
of vedic recitation, which are called
vikrtis (meaning variations) and this
arrangement is ascribed to the sage
Vyadi.: (1) jata; (2) mala; (3) sikha;
(4) rekha; (S) dhvaja; (6) danda;
(7) ratha and (8) ghana. Of these
jata and danda are regarded as
primary ones, for other variations
follow them. The ghana style of
recitation, which is most celebrated,
follows these Two; $ikha follows
jata, while mala, rekha, dhvaja and

ratha follow danda

A gurey snfede aefiom)

Sterer faspd ey deed ArffoRai Il
ST oTaT firEr W@ s guer w©l ua: |
aﬁm; Wzmqﬁ:!l
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HTTE: FTSAATHTIRRTAT | TR S TR - a1y
(B0 3WEH ¢, o Y, o 99, Fo 9o, Fo W, Fo W)
fgarereony |
R qEe: AR (TR 9 18 190R urfti:) (Furiamfaefye: |@fsfe: wftams: w)
(TE=RETdaT) HEUTs: |
Ve ¥ ged JHT FE ST I FUIRT EON] F IoF URIERT |

() ugurs: )
UefdEeEIsARa: || (TR aTearm:)
AMWERT: | W ) g | WET | [E ) W |
9 2 3 8 y g

T | onfa | STEon | d 1 Uoq | armERT 19 i
o ¢ R 0 99 2

(3) hTg: )

FHAEUA |

BV USGIRY UTS: | PHUC] AREE] HiRdT Sgead | T Sfavae: (Wooy 19¢ Pea:)
AT W 1 W IS | I8 A9 | TWE 98 | 98 IS0 | ety I o

9 R R 3 3 8 g 4 ¥ % RS
T Huifr | puify g ) gEmRe | & UWe | o IRaEEy |
v o< ¢ ] R 90 90 99 9 R
ORIFRATT aRamRy 13
b 92
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W

(8) wemt=r |

$hH: = q-‘-:\), Q+3| IchH: = :2+'\), 3+3| CQCQ:,I]Z = Q+‘1, 3"!‘?!
SfFT: = 9+9; I+ TP = 9+3; 431

(p5:) (SeaH:) (egeH:) (31fre:) (FwH:)
9-3 2-3 2-9 9-9 9-3
INYE: | g | TN | | ANugT NNE: | QIR |
23 23 29 9 9 9 3
T ge=t | ged ded | e I | g i g g |
1 23 33 32 23 23

THF g | g a8 | FE AT | 9WE 9ma )| 9eF 98
gy 4y gy g ¥ gy
FE s I e ! AT A8 | g I8 | Tgg e |
Y € & € €Y 4y Y £
eifer e |
g

This is iliustrated with an example from RV (3,4,10), the well-known gayatri-mantra:

oeafdg: | wRgeafag: | aRgead ) aad ) aofad: |
AR | v R | e AR ARG AR |
Uy | o) ol | W U | RUT aReh | Ry 9 |
W 2Ry | QAT SR | e W) R g 9l SR |
Sawr oy dfin fmfe fufRk o) Sowr <o) qawr dfe )
dmeify dimfz
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aaAT

(9) ster

AT ST Il
SgAHEAErar Bar 8 ueq F99|
A ugaeafe: el TATHHA ii
fadld Sieretero Il
HH JAih USSIoHd feRigaRda Y i
R gd ° qUiR uesaard R srermediad i
SET=3 e 9 -+l -9+3FAT: -1 (BT 9-+JehH: -9+THT: 9-R)

243! |
NG F, FHIYEY, IR I I 9 g&<l, ged 9, A ged il
9 R : 9 9 R P 3 3 R R 3
e |HA 9HT g, aad Qe | AWE 9, 98 9HdE, 9Ed 981
3 b1 S 3 3 <3 Y 4 “ % ¥ 5
e I, S |8, Js el MEIGENSHT
y g €0y 4 g & &
JE P, PUNT I, TRH HUNL 1)
Y < 4 © v 4
PUNTT FTEI0N, ST FUiller, HUNRT FTEor: |l
¢ Q Q ¢ ¢ ?
9IRS, I 9TRION, STeURE | g XA, e, d o i
90 9o 8 R 9o 90 99 99 90 9o 99
- , URIMRY IS, J il YRAPTART IRIAERT 119 1
¥ 92 9 9 93 93 2 R
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() wrer
In mala-recitation, there are two sub-varieties krama-mald and pushpa-mala.
(9 H-H=)
(1)
SPHHTAIGT: oldl U

JaRHH TRl s<Id: |
I =S TG AT Ak

aa% AHT 1 I8 aET

AR G| LT s H geed | ST HE

9 2 g § 23 & Y 300y y g
AHT [E 1 |mT gge il {E ST gad G Efd TS A ol
89 8 3 4 g 3002 € &% 29
JE P | GRIPRITT GRIAFIRT | PUNTT grgmor: | URIAHRT 7o ||

© 4 92 R < Q 9 99
IO | o1 Il d ISF dogrE: RISFURATART | gIeaur: punfy )
% 4o 949 Yo 90 49 9o R 99 9 ] <
ORAMERAT URIMERT 1 BUiTl I o)
93 99
(ii)
AMYFT: F1 9 EENEISEN
H gedl 3 8 ST Hal
e AMTI Y & WE {HA
AP 981 9 ¢ FHT g |
REINE RIS 90 e 4|
TSI WET 99 92 FHINE: |
gE PUIfal 93 9% gRAMEINT IRAMRT |
PN FTETOT: 1 94 &% ARAFR 19T |
JIEIURT | 99 ¢ ST |
SERSGUIRN 0 d FIEI: |
IS URITRTI 29 I G P
ORI gRAFRT L 3 28 FOf I |
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The Ratha-recitation has three sub-varieties: dvi-chakra, tri-chakra and

chatush-chakra. Their characteristics are given below:
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The Ghana-recitation, which is most highly acclaimed, has two snb-varicties:
ghana and ghana-vallabha, each of them with two sub-varieties, thus making four
in all. The ghana-vallabha recitation is characterised by the pentad {paficha-sandhj)

of previously mentioned.
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APPENDIX T

ILLUSTRATIONS OF CHHANDAS

In the following pages, different metrical forms of mantras in Rgveda

are iliustrated. The total number of forms used is given along with their

names and varieties in the verses below
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SARVANUKRAMANI OF RGVEDA (KATYAYANA)

APPENDIX III

Katyayana’s Rksarvanukramani is the most important companion to
the Sakala recension of Rgveda, for it not only helps preserve the precise
reading of the texts but provides the details of the seers, the deities and
the poetical metres of the mantras included in the collection known RK-
samhita, as well as the rationale for the present divisions of the Samhita
corpus. It also helps in appreciating the import of the Veda, as the celebrated
commentator Shadguru-$ishya points out in his Vedartha-dipika. This work
was first brought out inprint by Macdonell in 1896. The text begins with

Paribhasha in twelve sections.

The author of this work, Katyayana is reputed to have been the student
of Aévalayana (who was himself the student of Saunaka, the author of
Brhaddevata and which in a way comprehends Saunaka’s Chhandanukramant,
Rshyanukramani, Suktanukramani, and Anuvakanukramani, all on Rgveda),
he has written Yajurveda-kalpa-Sitra and Sama-veda-upagrantha. Among

his students was the celebrated grammarian Patafijali.
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. Social Institutions Among the Hindus
and other writings

. The Essence of the Bhagavad Gita
The Message of the Bhagavad Gita
Writings on Buddhism

The Origins of Indian Thought

and other Writings

The Indian Temple: Its Meaning
Enlightenment of Ashtavakra

Rs. 40
Rs. 85
Rs. 100
Rs. 85
Rs. 20
Rs. 200
Rs. 200
Rs. 300

Rs. 400

Rs. 200
Rs. 350
Rs. 350
Rs. 200

Rs. 350
Rs. 350
Rs. 200

Encyclopedia of Indian Iconography-e book Rs. 700
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