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Introduction

This volume in the series Rg Veda Darsana focuses attention on
the first hymn of the Rg Veda Samhita, the Agni Sukta which was seen
by the sage seer Madhucchandasa. This hymn is dealt with here in
accordance with the traditional view that three-fold is the meaning of
Vedic mantras: Adhi-yajna, Adhi-daiva and Adhyatma. For each of the
nine mantras in the first sukta, these three view points with
explanations have been given.

S. K. Ramachandra Rao
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GENERAL INTRODUCTION

_(1)_

The word Veda has a mist of mystery hanging over it. Efforts are being
made since early antiquity till our own day to clear the mist. But the efforts
have served only to thicken the mist ! It is indeed very difficult to say what
the Veda is all about. The word is well-known, and is universally
acknowledged to represent something that is in the nature of ultimate
authority. But there is no unanimity about the meaning or contents of this

authority. The word Veda means many things to many people.

Apart from the lay folk, who are not only ignorant of, but indifferent
to, what the Veda is about, the forerunners of the schools of philosophical
thought and the founders of religious disciplines also accept Veda as valid
and supreme but are divided in what it represents or signifies. Some suggest
that the Veda is a book of rituals, others insist that it embodies knowledge,

still others hold it is devotional in nature.

Rgveda-Dar$ana 1
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Tradition itself assigns a mystery to Veda when it insists that it is
unoriginated (anadi) and therefore everlasting (nitya), and that it is not the
product of human reason or intelligence (apaurusheya). Further, tradition
distinguishes between Veda as an abstract idea, representing God and God’s
word, breathed out by Godhead, and the Vedic corpus that is recited, studied
and interpreted. The former satisfies truly all three characteristics of Veda :
that it is infinite (ananta vai vedah), viz. without limits, eternal (nitya) and
the very breath of God (yasya ni$vasitam vedah). The latter, however, shares
all the characteristics (merits and foibles) of a book, a literary work involving
words of human origin (if not authorship) and the work of editing and

compliling. It is therefore that it is described as ‘samhita’

There is an explanation available in tradition regarding the distinction
mentioned above. Works of human origin (paurusheya or krtaka) make their
appearance after they are produced (utpattyanantaram eva dar$anam), while
the Veda (paurusheya or krtaketara) is always there, has always been there,
and will always be there (vedanam tu sarvada), because it was not produced

at any point of time or anywhere specifically.

The word Veda has the following shades of meaning, all of them

etymologically justified and ideologically valid. We read in Vyadkarana-Karika :
weamEt fEd g e famr e
e o= o T g - R
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12 AN (R AN AN 1R A 1R A iR A



AARIAAA FARIAAN HAR AR AARIAAAN

The word is formed from the root ‘vid’ or ‘vidalr’ by a grammatical rule

‘hala$ cha’ (Panini’s Ashtadhyayi, 3,3,121) :

g T FOTIFCTRRFAHATT
I WA |

(1) ““to know”’, “‘to understand”’ (_Vida jiane, Dhatupatha, 2,57; ‘vidanti,

jananti’)
(2) ““to be’’, ‘‘to become’ (vida sattayam, /bid., 4,60; ‘bhavanti,

vidyante’)

(3) ““to obtain’’, ‘‘to achieve’ (vidalr labhe, 7bid., 6,141; ‘vindanti,

vindante, labhanti, praptau’)

(4) “‘to inquire into’’, “‘to investigate’’ (vida vicharane, ibid., 7,13;

‘vindate vicharayanti’)

From the above, veda is a book of knowledge (1), it is eternal (nitya)
(2), it is employed to secure the four objectives of life (purusharthas, dharma,
artha, kama and moksha), (3), and it is a mimamsa (4). Brhat-pratisakhya-
vrtti begins by defining the Veda as that by which the four objectives of

human existence are known and accomplished :

I A g quifegEIdl IR A ||
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It should be noted that the word is used in the plural number (vedah),

~ to signify the Vedic corpus which is four-fold. Sayana in his Krshna-
yajurveda-bhashya gives another definition, using the word in its singular
number, suggesting the idea of Veda as nitya, anadi and apaurusheya, and
also as a book, which teaches a technique that is beyond the transactional

world to accomplish what one desires and to eliminate what one dislikes.
SeNTiy-ATeTRERaT: STeifFaga 41 707 3eafd @ 3g: ||

He elsewhere distinguishes it from the knowledge obtained from the

normal methods of observation and reasoning :

NCTROT T 37 JEIET T o |
ud faefer 9o aTaeE e |

He also explains that it is the final pramana (technique of getting valid
knowledge), in contradistinction to observation or sensory apprehension
(pratyaksha) and reasoning (anumana). It is verbal testimony ($abda or
agama), employed where either observation or reasoning cannot provide
correct knowledge. Among the three pramanas, pratyaksha (observation) is
valid in all cases where the senses are competent to furnish infallible
information. Where the senses fail to help us by providing information in
any action that we set out to undertake, anumana (inference, reasoning) is
resorted to. It depends on pratyaksha. Where even this prmana fails, then

verbal testimony ($abda) alone is to be relied upon. Among the objectives

4 Rgveda-Darsana
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of human existence, dharma (principles of effective life) is not comprehended
by our observation, nor is it established by reason. Veda is what lets us know

it. Likewise, moksha (emancipation from transactional bonds).

TAHTIATRTHY FHTOTRNY Sff=mT 3g: ||

He also points out that Veda is the means of understanding correctly
and completely by the strength of tradition what is not available for direct

observation or reasoning
YA qHE RIATHEETE 98 1|

when he defines Veda as something that lets us know what is not known by
other means, he means that which is not apprehended through normal human

intelligence (anadhigatartha-gantrtvam vedatvam).

-(2) -

Udayana in his celebrated Nydya-kusumaijali makes the traditional
position clear. Even when its origins are not known, the Veda is accepted

as valid by all great ones

ST Wi AR A e 1|

The synonyms for Veda often employed in the early and mediaeval texts

b

include expressions like ‘Sruti’ (from ‘$ru’, ‘‘to hear’’, that which is
P
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communicated by oral tradition, in a long line of teachers and students),
‘agama’ (from ‘gam’, “‘to go’’, with @ ‘“‘to come’’, that which has come
down to us from a hoary past), ‘nigama’ (from ‘‘gam”, “‘to go’’, that which
has arrived among us well and close at hand), ‘svadhyaya’ (that which is
repeated, recited or studied for ones own benefit), and ‘amnaya’ (from ‘mna’
abhyase, that which is gone over repeatedly for the sake of perfect

understanding).

The two traditional attributions to the Veda, of ‘nityatva’ (eternality) and
‘apaurusheyatva’ (not being a product of human effort, deliberation or
intelligence) are interrelated. Veda is ‘nitya’ in the sense that its origin is
coeval with creation, and that it will last as long as creation lasts. The word
‘nitya’ is derived from the root Uﬁ]’\aﬁ?ﬁ (Dhatupatha 4,83) and has been
defined in the VaiSeshika-sitra (4,1) as devoid of any cause or origination;

it is not an effect. And therefore it has no disappearance (adar$ane) or end.

YRR ||
G ESITIECHER TG

‘Nityatva’ is a grammatical concept pertaining to the everylasting character
of sound which is the groundwork of language (of Panini: & RE=ifq
HTHMET l; Katyayana-vartika : T WYl ﬁ?‘?‘{ll). Sound is eternal, but not
so its articulation (uccharana). The Mimamsakas also hold to the doctrine
of eternality of sound. It is eternal only in the sense that is not artificial

(krtaketara), viz. man-made. Further, nityatva means what is constant and

6 Rgveda-Dar$ana
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what does not change. It is another word for truth, reality (satya), not subject

to human manipulations. This is also the idea behind ‘apaurusheyatva’.

The idea of ‘apaurusheya’ significantly differentiates Veda from classical
literature, which is ‘man-made’ (krtaka, paurusheya). The latter comprises
of works derived from human minds (imagination thinking, reasoning,
observation, fancy, and are therefore transactional in nature). It is described
as ‘laukika’ (belonging to the world of human affairs). It is known to the
gramma-rains as ‘bhasha (language employed in ordinary situations). It is
distinguished from Vedic language, which is called ‘chhandas’. In other words,

the language of the Veda is not the Sanskrit that we know now.

Panini points out numerous instances of how Vedic language differs markedly
from the Sanskrit language in vogue. In Panini’s siitras we repeatedly find

the expression ‘chhandasi’ signifying Vedic usage, like

T TEEEfeaa=d T 1l (1,4,80)
Tga B |l (2,4,39; 2,4,73 and 76; 2,2,88; 5,2,122;
7,1,8; 7,3,97)

T AT 1 (3,1,84)
geefy fag 1l (3,2,105)
FT=<Y 1l (3,2,170)
W = 1l (4,4,110)
e s=fr 1l (4,1,46)

Rgveda-Dar$ana 7
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_(3)_

The point made by Panini appears to be that the language of the Veda
was not in fact a language in the usual sense of the term. It fulfills only half
the function of a language, namely self-expression (hence called chhandas).
It was not designed for communication or transaction (bhasha). Chhandas
has a double meaning : it means something that causes delight (chadi
ahladane) and what is concealed or hidden (chhad gihane). Words used are
delightful, but they hide the real intention. The latter is frequently referred
to in Rgveda as “‘secret” (ninya). The language of the Veda is highly
symbolic. Words do not mean what they mean in common transaction. The
hidden meaning becomes evident or known (vid vetti) only after reflection
(vid vicharane), after spiritual practice or tapas (vindati praptau), and after
one becomes himself the truth behind the meaning (vid sattayam vidyate).

Hence it is calied Veda.

Veda is called chhandas because it conceals (Nirukta 7,312 WTRT
BIET ) the vision of the sage : it also appears to please or gratify the deity
(devata) who is visualized (of RV-8,50,5 4% TR T & Il; 10,27,8 THET,
mag @ATE=ad 1), The primary meaning of the word seems to be

freedom, “‘according to ones desire’’, (cf. Panini, 4,4,93). It is freedom to
desire, to long for, to invite, to allure (cf. RV 6,11,3 g Wv‘zﬁ yafd o
1; 1,92,6 PRl g1 7 wad frdl goam 1 8,7,36 fafe Jfy ivay

T Hff SiEL I1). It is also freedom from conventional fixity. The metrical forms

8 Rgveda-Darsana
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which the seer’s vision assumes are not only free, but are capable of conjuring

up the image of the deity (devatd) invoked by the verse or hymn (RV,

10,14,16 Tagg Tl IR @&l a1 I A0l ).

The word chhandas is derived from chadi ahladane diptau cha (ﬂ%ﬂ?ﬁ'
T TS Y9 ¥,R8¢R) (Dhatu-patha, 1,56). Early references point out
that the word signifies the gods themselves, for their activities are hidden

Satapatha-brahmana, 8,2,2,8

EEANGL El iEIT: E{g'—rlu'ri@r?ﬁﬁ% qY

¥ a5 Ted | (IgT: wH, T HRfEEE 1)
Also 8,3,3,6

Tqr ¥ qEamseerv Rl

In later literature, chhandas is so called because it removes miseries

arising from ignorance, and it is covered over by pleasures —

afaTe @Ml faReT. gE=sET, 8l a<: |

The fourteen varieties of chhandas used most often in the Rgvedic corpus
represent different methods employed to cause delight and conceal the real
intent behind the words. And the chhandas is known by the number of letters

in a verse, and the number of lines (padas) in which they are arranged.

Gayatri for instance is the first and most celebrated of the varieties,

consisting of 24 letters in three lines. The number twenty-four (tattvas)

Rgveda-Darsana 9
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represents eight significant dimensions (ashta-vasu) in each of three realms,
earth (bhih), midregion (bhuvah, antariksha) and sky (svah, dyauh). The three
realms symbolize the three major forms of the diety, Agni on earth, Vayu in
the midregion and Aditya in the sky. The meaning of the mantra is to be
elucidated on this basis. Of the major varieties of chhandas, the first seven
are most significant :

1.  Gayatri (24 letters)
Ushnik (28 letters)
Anushtup (32 letters)
Brhati (36 letters)
Trishtup (44 letters)
Jagati (48 letters)
Ati-jagati (52 letters)

A A o B

Sakvari (56 letters)
10.  Ati-sakvari (60 letters)
11.  Ashti (64 letters)

12, Atyashti (68 letters)
13.  Dhrti (72..letters)

14.  Ati-dhrti (76 letters)

The most frequently employed chhandas in Rgveda is Trishtup, with four
padas and eleven letters in each pada. The number eleven symbolizes the
forms of prana as Indra, ten organs (five organs of sense and five organs of

action, indriyas) and mind (internal organ). The four padas are the three

10 Rgveda-Dar$ana

1A 1R AN A @i w@ian @A



HAZIAAA AAZ AN FAZIAAT FARAAAN

realms mentioned above (bhth, bhuvah and svah) and the transcendental
realm (mahah), the realm beyond (turya, the fourth). All the padas are
contained within the human body (hence adhyatma). Numerically Trishtup

is followed by Gayatri, and then comes Jagati.

- (4) -

Now for the related idea of ‘apaurusheyatva’. Shadvimsa-brahmana takes
the expression to mean merely ‘not made by man’. But the implications are
more profound. The Naiyayikas hold that the Veda is revealed by God, it is
the word of God, made by God (i§vara-krta), and some of the Vedantins
subscribe to this line of thought when they regard the veda as the breath of
God (79 fizafyd 3T 1). God breathed out the Veda as effortlessly and as
naturally as a man breathes. But the early mimamsakas do not accept this
position. Kumdrila, for instance, argues in his Sloka-vartika that the Veda is

apaurusheya only in the sense of its author being never known or remembered

by any one, JETET HIEIN |)

Panini and the Vartika-kara show the difference between what is ‘uttered’
(prokta) and what is ‘made’ (krta) (4,3,10 & ¥/ 1 and 4,3,16 Fd T 1).
The former expression suggests a divine revelation, while the latter signifies
human intervention (or dependent revelation). The sages (rshis) are involved
in the Vedic corpus, sometimes as ‘makers of mantras’ as in 7Zaittiriya-
brahmana 2,8,8,5

Rgveda-Darsana 11
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TN F=FAT A |

= SATET 33T 1|

But more often they, are described as the ones who perceived the mantras
that were already there (mantra-drashtarah). Their especial eligibility for this
remarkable prowess comes from austerity and penance (tapas), which render
them more than merely human (apaurusheya). They are able to reveal to
others what has been revealed to themselves. This is of course secondary
revelation, signified by the expression ‘prokta’. But if they produce the
mantras on their own, on the basis of what was revealed to them, they are

said to ‘make’ the mantras (‘krta’).

There is a mantra in Rgveda (35,2), where the sage-seer Grtsamada

speaks of the mantras being ‘‘chiselled”’ in the heart :
I HATH 330 |
e (@) A e () g (gy) @ (Rt g
AT (ATRGEAT) T (FAW) | 36T (EATreeh 2 7))
FA (Fge) T (TG) I

This is what Yaska would describe as a ‘paroksha’ (indirect) eulogy. The
mantra is addressed to the devata Agni ‘apam napat’, who is not right in
front of the seer. The deity is the one for whom the mantra is meant to

please (asmai). And the deity is begged to understand the import of the

12 Rgveda-Darsana
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mantra perfectly well (kuvit asya vedat). And the seer imagines that he is
articulating the mantra, along with other seers (vochema), as if the deity is
before him (su a). And the mantra itself is well-made (sutashtam), carved,
chiselled by (or in) the heart (hrdah). Here the mantra is both ‘krta’ and

‘prokta’, and the maker himself is the reciter.

The significant expression here is ‘hrt’, where (or by which) the mantra
is prepared. The poet-seer is aware of the mantra taking shape in his own
heart (viz. mind), and he now proposes to give expression to it in words
(by speaking out the mantra). The previous mantra explicitly refers to the
seer-sage as the one who speaks out (girah, grnati iti, stota), and it says
clearly that the mantra was created by him (upa asrkshi, upasrjami,
utpadayami). Further, it points out that the deity (Agni) accepts with joy this

mantra (sah joshisat).

It becomes evident from this mantra that the distinction between ‘krta’
and ‘prokta’ is not a marked one, although ‘krta’ precedes ‘prokta’. There

is another mantra in Rgveda (7,7,6), which is even more interesting :

wq guffRafoeT 7=
T R 4l T |
7 ¥ famfeae o
AT T A e PTEAE |

¥ Al () IR (W) B ST (FgAT) ¥
(S Ao ¥ faea (Fdaf), ¥ a1 S e (wot

Rgveda-Darsana 13
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Aff) e daE (), W (Te) gafn e gfeed
(Fdaf=) |

There are three classes of people {narya) mentioned here: (1) those who
carve out (chisel) the mantras perfectly well within themselves (ye aram
mantram atakshan); (2) those who articulate them, thus communicating them
to others (ye viSah Sroshamanah); and (3) those understand aright the import
of the mantras or significance of the true spirit underlying the creation and
articulation of the mantras (ye va rtasya asya adidhayan). All these three
classes contribute to the nourishment of the world by enlightenment (ete
dynmnebhih vi$vam pratiranta). The first two classes represent the ‘krta’ and
‘prokta’ respectively. It is also to be noted that the second of these two
classes is qualified by the expression ‘viah’, which means ‘‘common people’’.
They do not make the mantras themselves but listen to others who articulate
them ($roshamanah) and give currency to the mantras. The third group of
people perceives the excellence and veracity of the mantras and make their
lives full of light. The mantra is thus created (krta), articulated (prokta) and
heard or received ($ruta). Those who are responsible for all these aspects of

the mantra are only human beings (narya, manushyah).

The three aspects mentioned here are related to the distinction between
‘apaurusheya’, ‘ardha-paurusheya’ and ‘paurusheya’. The Veda being
described as ‘apaurusheya’ (not produced by the human mind) refers to the
formation of the mantras in the hearts of sages, and such formation is tofally

free from the limitations of the human mind. This is what is referred to as

14 _ Rgveda-Darsana
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‘hrda a sutashtam’ and ‘atakshan’. In other words, the mantras appeared in
the human heart on their own, as if by divine impulsion. They are expressions
of truth (rtasya). The sages only saw them in their own hearts (mantra-
drashtarah). This is what makes the rshi (darsanat). The Veda is

‘apaurusheya’ in this sense.

The second expression ‘ardha-paurusheya’ refers to the prehension of
the mantras by the sages, who although not the carvers of the mantras, were
the custodians of these mantras, having been entrusted by an oral tradition
(sroshamanah). They are also described as ‘Srutarshi’. These sages are not
ordinary people; they live austerely, perform penances, and receive the

‘intimations of immortality’ from deep within themselves.

The third expression ‘paurusheya’ signifies that the sages themselves
make the mantras, on the basis of their experiences and observations, and
with limited aspirations. For instance, the ‘Dana-stutis’ in Rgveda, where the
sage merely eulogizes the givers of gifts; donors and rulers. There can be

nothing of universal significance or mystery (ninya) about them.

- (5) -

Interesting in this context is the three-fold classification of sage-seers
(rshis) : (1) rshi, the sages like Vi$vamitra and Vasishtha, (2) rshi-putra, the
sons and others in the family of the rshis, like Madhuchchhandas and Jeta

Rgveda-Darsana : 15
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who were son and grandson respectively of Visvamitra, or Sakti and Para$ara,
who were son and grandson of Vasishtha respectively; and (3) rshika, the
rshi-like sages of lesser eminence (alparthe ka-pratyayah). There is a fourth
variety of rshis called Svayambhii, who were identical with the deities in the
mantras (corresponding with the adhyatmika variety of mantras in Yaska),

which is not relevant for us here.

Every one of the mantras included in the Rgveda-samhita has a rshi
associated invariably with it; there can-be no mantra without a rshi. How
then can all the mantras in the Veda be described as apaurusheya in the
strict sense of the term ? The vision indeed is more important than the sage
who has that vision. Does every mantra contain this vision as the primary
element ? There are mantras which embody the experiences and observations
of individual sages, and do not suggest the exclusive presence of a vision. It
would appear that such of the mantras as do not involve a vision (dar$ana)
primarily would belong to the ardha-paurusheya variety. They have the value
of secondary revelation. The obvious difference between Visvamitra’s well-
known Gayatri (3,62,10) and the hymn of Madhuchchandas to Agni (1,1,1ff.)
is relevant in the context. The former is ‘apaurusheya’ while the latter is

‘ardha-paurusheya’.

As indicated above, the dana-stutis are illustrations of the ‘paurusheya’
(10,107,2-9) variety of mantras. Thus, the entire Vedic corpus is not

apaurusheya or nitya. The core of the Rgvedic corpus is apaurusheya, and

16 Rgveda-Dars§ana
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some mantras belong to the ‘prokta’ variety and others to the ‘krta’ (ardha-

paurusheya and paurusheya respectively).

Now must be discussed another traditional detail, that of what the
original Veda was like. It has already been mentioned that tradition makes
a distinction between Veda as an abstract idea (used in the singular number)
and the Vedic corpus (three or four Vedas). The former is described as the
original Veda (mula-veda), regarded by the Naiyayikas as the word of God
(i$vara-krti), and by some of the later Mimamsakas as the mandate arising
from divine source (ajia-akti of 1évara). This was supposed to be in the
nature of an undistinguished mass (rasi) of eulogies (rchah), ritualistic
prescriptions (nigada, from ‘gad’ uchcharane, divine articulations, later called

yajus) and chantings (siman).

The three ingredients of the original Veda were all in the nature of
mantras which were articulations concerning hidden principles (from ‘matri
gupta-paribhashane’, Dhatu-patha, 10,149, TSI 3 H:}WT Panini,
3,3,121 9] 59 Fd 11). The root 1 IW | (Dhatu-patha, 4,65) is also given
(SR TG T TN 0T, Unadikosha, 4,159 ¥ Te4d &d 11).
Mantra is that which makes us reflect on the true nature of things; it consists
of musings (TF‘T% 5”'4% AT Wt qﬁiﬂ'\l). The mantras assume the form
of chhandas, stoma (rcha), yajus (ritualistic statements) and saman (rchas in

the form of laudatory chanting).

Rgveda-Darsana 17
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A= AN BTEAT |
W A |
AT T o

Also -

BT WA agfrsf amiema ||

(B W4T | (Dhatupatha, 6,19)

(3 YT FRORORHY || ibid,, 1,728)

(VBT WTCT9q 1, jbid., 10,304); W G, Kshirataranigin
10,265 from YT STA&ALT | Dhatu-patha, 4,38)

The profound mystic understandings (rcha, of the nature of ‘veda’, “‘to
know’’), the worshipful approaches (yajus or nigada) and the ecstatic
articulations (saman) are all indistinguishably involved in the original Veda,
which alone can be described as ‘apaurusheya’ and ‘nitya’. The supposition

is that ‘atharvangirasa’ is also involved in this mass :
RfERIT o, TG (| (Nirukea, 11,18)

The Atharvan is the negation of ‘tharvan’ which means shaking or doubts
(W ﬁ?l%f, Dhatupatha, 10,214). Atharvan strictly means ‘eliminating doubts’,

‘being firm and unshaken’.

18 Rgveda-Dar$ana
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_(6)_

Notwithstanding these diverse strands, the original Veda was one,
undivided. It was spontaneous. It was apaurusheya in the sense that it was
totally bereft of human intervention. Mortal intelligence and reasoning had
no role to play. It was knowledge (vid jiiane), revelations concerning the
supreme reality. It was also an attempt to dive deep into the mysteries of
existence (vid vicharane). It was to make life fulfilled and meaningful (vidalr
labhe). It was focussed on being (vid sattdyam), on becoming one with the
real. Tt thus satisfied all the nuances of meaning for the word Veda. Being
one, it was many (¥d#& JUSWAd ) And the many were not spelt out
(avibhaktam), all were merged in one, without interruption or discrimination

(nirantara).

This was so in the very first of the ages, Krta; but in the subsequent
age, Treta, this undistinguished mass was accommodated in three distinct

groups, each called a Veda.

TH 9 Fd AHEI
Jamt § BrrswEd i

This was done by collecting all the rchas (mystic understandings) in one
place, all the yajus formulae (nigada) in another and all the saman chants in
still another. Thus there came about three Vedas. This three-fold classification

was by no means apaurusheya; it was ‘made’ by the sages (rshi-krta). It was
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therefore described as the stage of secondary Vedas (upaveda). The division
of the one Veda into three Vedas was obviously prompted by ‘viniyoga’ or

the purpose to which the Veda could be pressed :

B Taf~ | agirsfr | amfmiaf )

The context was the sacrificial rite (yajfia), in which the gods are
eulogized by the rchas (ﬂitqr_v\l F’[ﬂ% @7 3T |) and worshipped by the
yajus; and in certain sequences the priest raises his voice and sings the praises

by samans.

At the end of the third great period, Dvapara-age, the three fold upaveda
appears to have got lost or become obsolete (utsanna). However, the great
epic sage Krshna by name, recovered the Vedic corpus and arranged it in
four books. He was also called Dvaipayana, beause he was born in an island.
He became better celebrated as Vyasa or Veda-vyasa (the redactor of the
Vedic corpus). He not only classified the Veda in terms of ‘viniyoga’ into
four Vedas (ﬁaTRT E@\;f a'q'l'{l) , but also communicated the four divisions
to his four disciples : Rgveda to Paila, Yajurveda to VaiSampayana, Sama-

veda to Jaimini, and Atharva-veda to Sumantu.

Charana-vytiha eXplains that the mass of Vedic texts was so immense that
it was impossible for anyone to commit the entirety to memory, much less
study it in detail. It also mentions that Veda-vyasa redacted it into four divisions

in order to preserve the Vedic tradition in the best interest of the people -
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T AT FOTETA TR TR FET S ||

And the earlier enumeration of the Vedic. triad (trayi) is also widely
accepted. Manu-smrti (3,7) speaks of the need to study properly three, two

or at least one of the Vedas, before becoming a householder :

i 3T 9T I AT FAHA |
SrfgaserTal eedT I

The same text points out that the division of one Veda into three was

only to facilitate the performance of rituals (1,23) :

AT 0 F& FAaH |
gaR TR A ||

According to Ananda-tirtha, the Vedic wisdom was in a state of

confusion during the Dvapara-age, the Supreme Spirit appeared as Vyasa and

presented it in four divisions :

BTN G T SFERY A0, , HTEF TR AT
STAAR | FT FEITETTHTRER=0T qarmfaeal aeamard
Y =R Tqdl I ||

There is also a mention of how this ‘avantara-veda’ was prepared. The

procedure adopted is technically known as ‘avapa’ (insertion) and ‘udvapa’

(ejection) of mantras in the collection. The method clearly is applicable to
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the text which is not fully apaurusheya. The next stage is the formation of
‘sakhas’ in the avantara-veda texts. A $§dkhd here does not mean a branch
but a recension. Each §akha is complete by itself. It was mentioned earlier
that Krshna-Dvaipayana-Vyasa taught Paila the Rgveda, VaiSampayana the
Yajurveda, Jaimini the Sdma-veda and Sumantu the Atharva-veda. The Vedas
continued in the lines of these sages, their disciples crystallizing the $akhas.
Thus in course of time Rgveda came to have twenty-one recensions (Pataiijali
says USH{A3TAT ST 1), Yajurveda a hundred recensions (TRRTAHTAGITGT: 1),
Samaveda a thousand recensions (W& W< 1), and Atharva-veda nine

(recensions § EEIRELI %z: 1). The Vedic recensions became truly numerous :

YEEIHIIAE TSR OF 7 |
TG AT FISFAT 7 |

For instance, Paila, who received Rgveda from his teacher, Vyasa, taught
it to two of his disciples Indra-pramati and Bashkala. Thus there were two
recensions already. Indra-pramati had a disciple Mandukeya, who prepared
his own recension. His disciple was Satyasravah, who had Satyahita as his
disciple. Satyasraya, who was his student, had three students each of whom
had his own recension : Devamitra—Sﬁkalya, Rathitara—Sﬁkapﬁni, Bashkali-
Bharadvaja. Devamitra’s students prepared their own recensions : Mudgala,

Galava, Khaliya, Vatsya and Saisiri.

The recensions that thus came into existence had the same content and

form, but there were textual variations and differences in the order of mantras
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and stktas. For instance, the Sakala recension (which we now widely use)
recites Kutsa’s mantras after the mantras of Gautama, while in the Bashkala
recension, we have after Gautama’s mantras the mantras of Kakshivat and
then the mantras of Kutsa. Some siiktas which are regarded as additional
(khila) in one recension appear in another recension not so. In the
Sankhyayana recension, the well-known Valakhilya-suktas are a part of the

text, whereas in the $akala recension they ap'pear as ‘addendum’ (pari$ishta).

In course of time, the recensions ($akhas) were responsible for numerous
secondary recensions (upa$akha). Skanda-purapa mentions that the four main
divisions of the Veda had twenty-four recensions, which in time gave rise to

a hundred, and later a thousand —

Sgdt SR JgEaradr I |
AT JIHUT 99T T F&@4T ||

We read in Bhagavata -
T P 9 W @ AT |
B aREd: Jeed IREAIsHE Il
In the additional section of Atharva-veda, seven recensions of Rgveda
are enumerated : Aévalayana, Sénkhéyana, Sadhyayana, Sikala, Bashkala,

Audumbara and Mandiaka. But usually five recensions are frequently

mentioned : Sakala (or Sakalya), Bashkala, Aévalayana, Sankhayana and
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Mandukeya. Along with Devamitra - Sakala’s recension was amalgamated
another recension by Saisiri (student of Devamitra), and we have now the
Sakala-Saisiri recension as our standard Rgveda-samhita text which is
described as ‘rgvedamnaya’. Sikala’s son and disciple Sakalya prepared the
pada-patha for the mantras of this Samhita . A reference in Saidiri-$iksha
says that both Sakalya and Sai$iri were students of a sage called Saunaka
and were responsible for their own secondary recensions, as Saunaka’s other

students Mudgala, Galava and Gargya did.

Saunaka’s Anuvakanukramani has this reference :

Y S |
THTOTHAATR AT b 4o et |

(Frfrermeefd gemat aererer dfiamm | fEwe s |
A6 I g AT T4 FeanrieReegy a7 ||

We can thus see how far removed the avilable Rgvedic recension is from
the original veda (mila-veda). We can also see the role of the sages who
were responsible for numerous recensions that appeared during the interval.
The Sakhi-vedas were clearly due to the effort of individual sages. We have
preserved the names of these sages : in fact, the sikhas are named after the
sages. Now does, in this situation, the description of Veda as apaurusheya
stand ? We need to remind ourselves that the Mimamsakas understood by

apaurusheya the fact that who the authors of the Veda were is totally
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forgotten (kartur asmaranat). Can we say that the present Veda, the $akha-
veda, is ardha-paurusheya or paurusheya while the mila-veda alone is
apaurusheya ? The heterodox description is that there were human authors

of the Veda (vedasya kartarah).

It is true that even in the intermediary stage of avantara-veda there were
insertions (dvapa) and ejections (udvapa). But tradition denies that insertion
meant introduction of man-made material into the Vedic corpus. It only means
that the mantras that were elsewhere in the same corpus were inserted here
(sthanantarasthanam rcham tatra avantara-vede avapah, sthapanam). Likewise,
ejection is ignoring or omitting in the avantara-veda some of the mantras
that were included in the Upa-veda (upaveda-gatinam rcham udvapah
avantara-vedeshu parityagah). It is also mentioned that some people hold that
insertions and ejections were effected in the intermediary stage only to

abbreviate the Vedic corpus that was infinite and limitless :
JEFICAlEEAT STETIEITAT FRT: F: ||

This view, of course, is not universally accepted. But there was no doubt
a difference between the original Veda and the intermediary Veda in form.
There was, however, no question of transplanting the original Veda
{(apaurusheya) with a man-made (paurusheya) Veda. The inherent character
of nityatva and apaurusheyatva was never forsaken in the upaveda, avantara-
veda or $iakha-veda. The content and the form of the original mantras

continued unaltered, although their arrangements underwent changes owing
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to the judgement of sages who made recensions. Human intelligence,
reasoning and effort were directed only to classify, systematize, group and
edit the mantras. Notwithstanding the division of the Vedic corpus and
multiple recensions, the spirit of the mula-veda survives. All Veda speaks
but one language. The sage-seers, all of them, about three hundred of them,
have but one vision of reality or existence (ekam sat), although their

expressions, manners and idioms differed.

Sri Aurobindo was right when he wrote : ““The Rgveda is one in all its
parts. Whichever of its ten Mandalas we choose, we find the same substance,
the same ideas, the same images, the same phrases. The Rishis are the seers
of a single truth and use in its expression a common language’’ (The Secret
of The Veda, Pondicherry Edition of 1993, p. 54).

- (8) -

It 1s important to remember that the mantras in the Vedic corpus
(whether mila-veda or §akha-veda) were intimately and invariably associated
with seer-sages (rshis). The mantras were revealed to the rshis, and the rshis

by definition were seers of the mantras (mantra-drashtarah).

The entire Indian culture, in fact, with all its religious denominations and
philosophical inclinations is ultimately traceable to the sage-seers (rshis), who
made their first appearance in the Rgveda-samhita. They represent the

possibility of normal human constitution being transformed into a personality
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of extraordinary intuition, vision and accomplishment. All the great masters
in Indian tradition, whatever be the field, are rshis. The Buddha, Mahavira,
Vyasa, the Siddhas, the Yogis, the mystic saints, the exponents of darSanas,
and the acharyas were all rshis, and they represent alike the rshi culture,
which has achieved unity amidst diversity in this country. A rshi is defined
in Brhaddevata as one who has direct experience of reality (FYfreeaeiife |
introduction, 10). Who now is a rshi ? From the root % I T EFEL’T??T
(Dhatu-patha 28,7) meaning ‘‘to go’’, ‘‘to move’’, ‘“‘to rise upward”’, “‘to
reach”, ‘“‘to obtain’’, we have words like e (‘pushes forward’), A
(‘thrust out’), ayffar (‘flows out quickly’), S'qﬁf (‘rises upward’), T3
(‘goes’), IR fq and so on, all of which become relevant for the word rshi
(Y + WW Unadj-satra 4,119 3{% 1), the primary meaning of it
being ‘‘seing’’ (dar$anat), or knowing. In fact, it has been suggested that the
original root was ‘dr§’ (‘‘to see’’), which was changed to ‘rsh’. We have in
RV, expressions like %ﬁﬁ'(lﬁl,é ‘“‘causing to see’’), EFfElTFN'\ (9,96,18,
“the sceing mind”’, perceptive thought), %ﬁa{ (10,66,14; 8,2,28, “like unto
one who sees’’), Eﬁﬁgﬁ (7,75,5, ‘:praised by intently perceiving’’) and so
on. YT JT Hcﬁ*ﬂdld\sll:id, mﬁrw a7 |l There is another derivation
from AT f&@T which results in words like ¥ (=Y + ﬁ‘rﬂ) Here, the
word is used in the sense of negating the world of appearance and getting
enlightened (dipti, e.g. 1,66,4; 5,52,6; 1,64,4 and 3,54,13). Matsya-purana
(chapter 120) has the following verses on the etymological details of the

word :
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HY e Tgamaaryfd |

T AT T ATEORT aaeg v |l
fagfecemerte g geen =fwgfie |
T [T FEATG A S 1l
T e g faeRron] |
FHIQY TR BT 7@ ||

The root rsh signifies several things : knowledge, truth, austerity and
Veda; rshi is one in whom all these meanings are collected. And the
enumeration of several classes of rshis in 7rikdnda-Sesha is also interesting

in the context :

) T WEHa: |
) VT THEE: |
3)  FOARAl AT |
¥)  afEE e |
W) YA e |
&)  SRQUUTIEAl TN |
©) ST wR: ||

Vyasa, the redactor of the Veda and the classifier of Veda into four
divisions, is an illustration of maharshis (great sages); there are also
paramarshis (supreme sages) like Bhela; devarshis {divine sages) like Kanva;
brahmarshis (sages who are realized and enlightened) like Vasishtha; Srutarshis

(sages who became enlightened after listening to the enlightened sages) like
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Susruta; rajarshis (rulers who are also sages) like Rtuparna; and kandarshis
(sages responsible for scriptural divisions) like Jaimini. We read in the
Ratnakosha that there is a hierarchy among the rshis : the brahmarshi is on
top, followed by devarshi, maharshi, paramarshi, kandarshi $rutarshi and

rajarshi in order

o o seff et weff vk |
FoefiyT yafizg vl s |

A rshi is distinguished by his austerities (tapas), which enable him to
‘see’ the mantras. When it is said that the Veda does not present itself directly
to one who is not a rshi or one who has not engaged himself in austerities
(T yaemier 3@‘-&'{‘1@[ aT), Veda is revealed to a rshi or by tapas. And in
the Vedic collection (10,109,4) the seven ancient rshis are said to have settled
down in tapas ,

AT AR [ WERTIE
¥ fug: 1l

Another seer (10,154,2) recounts that by tapas one becomes untouched

by sin and reach the supreme abode

T ¥ SN ¥ @4; |
T =R e TEEET T=sarg | -

Yet another seer says that it is by tapas, that reality and cosmic law are

reached, and that the tapas is the creative force (10,190,1‘) :
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4 T g TG TEIS ST |
T TSAWAG ad: el Sfuia: ||

Tapas purifies, and makes everything lucid, evident and meaningful. It
is what projects before us the truth of the supreme void (gt ere) F{hﬂ’{l
10,109,4). It is by engaging oneself in tapas that Prajapati creates all this
(Taittiriya-aranyaka, 8, 6 qTEAES WI"T&VW |) The word ‘tapas’ primarily
means production of heat, consumption in fire, voluntary distress or burning
Gkl B"chﬁ; = Dhatupatha, 26,50). It is in this sense also that Rgveda
makes reference to the man burning (7,104,15 IF&dT JT9H 1), man being
excited and agitated (10,34,11 T84 T5g@ fhdd T@T 1) the heart burning
(10,95,17 faufsr ade €29 @&d ¥ 1) and so on. It is not merely getting hot
or burning. It is rising to a higher level of activity and perception, by creating
a unifying fervour within oneself. It transforms an ordinary person into an
extraordinary being. It induces a special state of mind and heart. Mundaka-
upanishad (1,19) points out that tapas produces direct knowledge of reality
(I9 JFE G |). While meditating on the supreme reality taught by the
Veda, one contemplates on the teaching all the time uninterruptedly, sitting,

standing or lying down. We read in Apastamba-satra (1,4,12,2) :

T A7 | ¥ A foseriaEE ar arerid
T T qadd | a & @ g

Another causative factor for the rshi is the grace of the supreme spirit

(bhagavat-prasada), which makes manifest all aspects of knowledge to a
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person who has himself not made any study. When such a one perceives a

mantra, he is regarded as the rshi of that mantra

T W A AT 95 ] § =
IRt CH C AR R RS R IR BIRIE DIC T
TF W |

T R o waE=EoTeEAT gafaEn: gfaue i |
TR WEIEIE &Y gfowmariaeiaan saediaa:
I i T w1 TS 1)

- (9) -

Ananda-tirtha has this to say in his Rgbhdshya (sukta one, and varga

three, introductory portion, upodghata)

g GAfEH WETgES I |
faRreer JemT A7 FEnorfafa gf

oooooooo

T AT e TR TR ||
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T Ty e T |
guoitsRaaagrl TREE TFRE ||

7. Ay @F T ¥ Her fifde )
FameE: AT 9 o Tl

o gt ghET gfarer R |
EEENEInptEa IR ERit gl

T WA E 4 T T 09

This account crystallizes the traditional view regarding the status of the
Vedic corpus, as documented in the Puranas and Samhités. It also includes
a hierarchy of sage-seers, from the original revelation to the extant Vedic
corpus. The primordial manifestation of the wisdom enshrined in the Veda
was due to the Supreme Spirit, Vishnu (meaning the all-pervasive principle,
the Vedantic Brahman), who is termed the rshi (for he saw the Vedic mantras
originally). What was perceived thus comprehended all the aspects of
knowledge (sarva-vidya), relevant to human transactions (paurusheya) and
to the spiritual perfection (apaurusheya, viz. the Veda). Vyasa, a form of
Vishnu, who abided in the heart of the creator Brahma, revealed this all-
comprehensive knowledge to Brahma, who also became the sage-seer. This
aboriginal transmission was preceded by the sacred Om, which is the source
and synonym of the Vedic lore. Brahma received and perceived the entire

body of knowledge at once (yugapat), and immediately after receiving it but

32 Rgveda-Dar$ana

TFAAN 1R ATHAD AFRAD A AT A



FAZIAAN AAZIAAA AARIAAR FARIAAAN

once (sakrd eva). Thus Vishnu and Brahma were the first sage-seers of the

undistinguished body of knowledge (sarva-vidya-rshayah).

The second stage was marked by the development of the distinction
between the apaurusheya and paurusheya divisions. The former was the Veda
proper, while the latter was collection of secondary scriptures headed by man-
made texts like Paficha-ratra (Satvata-samhit). Garuda (Suparna, Vainateya)
was the sage-seer of the apaurusheya division, while Nagardja (Sesha, Rudra)
of the latter (paurusheya) division. Garuda was the sage-seer of the entirety
of the Vedic lore (akhila-veda-rshi).

The third stage was confined to the apaurusheya portion of the heritage,
viz. the Veda. As mentioned earlier, the one original Veda (mula-veda) was
accommodated in four books (Rgveda, Yajurveda, Sama-veda and Atharva-
veda) by Vyasa (a form of Vishnu, the first rshi). When this was
accomplished, Indra was the sage-seer of Rgveda, Siirya of Yajurveda, Soma
of Sama-veda, Agni (Bhrgu) for both Atharvan and Angirasa combined
(dvandve sati), and Ekarshi for Atharvan alone (atharvanah and angirasah
‘are themselves rshis cf. Prasnopanishad, 2,8, Satapatha-bfabma(za, 11,5,6,7
Wﬁﬁ%ﬂ'@smi AT Il). The Veda here means the entire collection
of mantras, and does not entail the divisions into the intermediate recensions,

hymnology and so on.

The fourth stage was characterized by the Vedic corpus classifed not

only into the four books, but further recensions, divisions, siktas and so on.
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The four vedas as books were themselves intermediary Vedas (avantara-
veda); the major and minor (or primary and secondary) recensions were even
. more intermediary (avantara-§akhopasakha). Each of these recensions had
a sage-seer, who was very much human and historical. These sage-seers
were no doubt far-removed from the divine sage-seers like Vishnu, Brahma3,
Indra, Surya, Agni and Ekarshi; they were human sage-seers but had the

presence and prompting of the divine sage-seers within themselves.

One may recall that Skanda-purana speaks of three levels of Vedic
interpretation (FAs9T: @ 3T 1). Even among the sage-seers (rshis), there
are three levels of ‘seeing’ (BMH=IEET 1): the human and historical level,
the level of the god that inspires him directly not only to ‘see’ but to articulate
what he ‘sees’ (like Indra, Agni etc.), and the level of the form of Vishnu
known as Vyasa who abides in the heart of Brahma and communicates to

him this primal divinity of the Vedic wisdom.

1. W&fSEERY: | Vishnu and Brahma (Mukhya-Prana)
2. 31fa@dg9q: | Garuda and Sesha (Rudra)
3. SESATHEHYY: | Indra, Surya, Agni and Ekarshi

4. TEATIGIEIEIETERYE: | Human and historical sage-seers.

It may also be mentioned that according to Ananda-tirtha (Mahabharata-
tatparya-nirpaya) the first rshi is Vishnu, and he is the substance (bimba)
for Brahma (Mukhya-prana) who is but his reflection (pratibimba). Garuda

and Sesha (Rudra) are reflections of Brahma (Mukhya-prana) who functions

34 Rgveda-Darsana

1R AN (RRAAD (AN IRREA RRAD R A

i bt



FAZ AR AR IR AAZ RN AR AN

as substance for them. Indra and Kama are reflections of Garuda and Sesha

in turn.

ATTEHISE TaT: | JaI6d &g JITTcHah
TES UF T | IHEHMEI etc. in hierarchical order.

The idea is that Vishnu (the Supreme spirit) is the real and sole source
of the original Vedic wisdom. He operates as an independent substance in
all serial reflections (as upaveda, avantara-veda and sakha-veda). The
substance is what is real and independent, while reflections (&bhasa or
pratibimba) are less real and dependent. The reflection exits and moves only
when the substance exists and moves. In effect, there is but one rshi for the

Veda. As Brhadaranyaka has it :
Te frgafee aqn |

There is another point to be considered in this context. One may also
recall that the human sage-seers are symbolic of so many processes of Prana

(vital function, sensory functions) :

T ¥ SRYF: | JIOT &
(Taittiriya-samhita 6.4,1,5)

In Aitareya-aranyaka (2,2,1), we read that the seven sage-seers are in
fact the names of the functions of prana (saptarshayah....prana-rupani); words

rshi, kavi, vasu are synonymous with ‘marut’ and ‘visve-deva’.
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S‘atapatha-bréhmapa (8,1,2,3) tells us that the rshi Jamadagni is in fact

the visual organ; it is through the eye that the world is seen

Ty TR I AT A |
(gfegret T gl = S 1)

KaSyapa the sage is a name of prana : FIAU F f‘fi | (ibid., 7,5,1,5);
SN q FE: | (ibid., 7,5,1,7) :

I YT F[H: FIIUH T | IO AN e
FHHEE(E: |

The sense-functions as so many pranas are what they are, only because
of the presence and dynamism of the chief of them all, mukhya-prana; bereft
of mukhya-prana, other pranas cannot survive (cf. Chhandogya-upanishad,
1,2,7-9)

AN g g W &L 9T,
O FEEATT At FHRFITOTHEl | Tag
wATAls TR ||

And the mukhya-prana corresponds with Brahma the creator, in whose
heart is present Vishnu as Vyasa. We must therefore take a human sage-
seer as representing not only a historical personage, but more importantly
as representing the very first sage-seer Brahma, who abides in his heart. A

human sage-seer can ‘see’ the mantra (becoming a mantra-drashta), because
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the first rshi is active in his being. Further, this first rshi is a rshi because
Vishnu is speaking through him. Like the mantrds, the rshis also are to be
viewed as functioning at three levels : the historical level, the divine level

and the supreme level.

- (10) -

In our tradition, the mantra (rk) is intimately and invariably associated
with the identity of the sage-seer whose words are found expressed in the
mantra (yasya vakyam sa rshih), and the deity (devatd) towards whom the

words are directed. As Yaska says :

T K Tl IqaEi ATt wgfd W
qead: ¥ A= WAl 1|

The sage-seer desires to communicate his significant experience, and
secks to eulogize a deity as symbolizing the content of that experience. This
is what relates the deity (devata) with the sage-seer (rshi). The deity manifests
itself in the heart of the sage-seer. Yaska also notes that the several deities

are in fact so many expressions of the great might of the one divinity:

TETFATRAATET: UF STeHT 9547 WA | TheTais=
T TAFT VAT | (Nirukta, 7,4)

This one divinity is the self of all the deities, who are but limbs of the one

divinity.
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The word ‘deva’ (also devatd which is synonymous with ‘deva’ AT I 4T
&I | from the siitra é\a’l?ﬂ?iof Panini 5,4,27 3 H\%FJT @ ﬂ?{ﬁ‘d’ﬁ'ﬁ;l) is
derived from the root ‘divu’, which has as many as ten nuances of meaning :
sport, play (krida), desire to conquer (vijigisha), transaction (vyavahara),
lighting up (dyuti), eulogy (stuti), quivering (mada, glepanam, dinata), joy
(modah), rest, sleep (svapnah), lustre (kanti) and movement or knowledge
(gati, jianam). These are activities, and the deity is what helps accomplish
them (ﬁﬁ@%ﬂ?ﬁ a?ﬁﬂi 1). Yaska (7,14), however, explains the word deva

as follows :
<1 TGN AIET ATGIET G T v 1

The etymological senses of the word ‘deva’ (or devata) include the

bestowal of gifts, enlightenment, luminosity and residence in heavenly realms.

The deva (or devata) is therefore the light within the sage-seer (ST IRRI
eI ; the light which illumines the truth which the sage-seer has
discovered. The light within the sage-seer gets articulated in the chhandas

which is specific to the mantra.

It is with reference to the relationship in which the deity finds itself in
the form of address contained in the mantra that the mantra is described as
direct (pratyaksha), indirect (paroksha) or self-referential (adhyatmikya)
(Nirukta, 7,1) -
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ST o RIGTPAT: TTHAT: ATEAT AT ||

(A TEFAT: G R RRAE TgRET AR |
AT JeAHFAT TATGERAT: & 3T T aT FAAT |

T GeAeaT: TR WA | TRIEane &aear |
SATATIHFT SeARGETART ‘318 3 o W 11)

When the deity is addressed as present physically or mentally in front of
the sage-seer, it is ‘direct’; the deity is referred to as “you”’, “‘your”, “for
you”, “‘by you’ and so on (in the second person pronoun). When, however,
the deity is suggested to be elsewhere, and the eulogy is made for him now
and here albeit in the physical absence, the eulogy contains references to
the deity in the third person (‘‘he’’, ““it”, “by him”’, “to him”” and so on),
and the address is ‘indirect’. When the deity envisioned by the sage seer is -
none other than the sage-seer himself, the form of address to the deity
naturally assumes the form of “I”’, “‘to me”’, “‘by me’’ and so on (the first

person pronoun). The light that shines within absorbs entirely the personality

of the individual sage-seer.

The light (deva) that shines within the interior of the sage-seer (rshi) is
naturally private to him, unique for him and inseparable from him. It is like

milk mixed with water, like fire contained in the hot ball of iron

(fregafoaeRad | rrfioeenee 9f€aq 1). The presence of the deity within

the sage-seer makes the sage-seer as relevant as the deity for the mantra.

The deity is but an aspect or limb (anga) of the first of the rshis, Brahma
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(as Prana), and in him is the Supreme Spirit who subsists as pure

consciousness (prajiia).

The well-known Pratardana-vidya (Kaushitaki-upanishad, 3,3 belonging to
Rgveda) rests on the doctrine that the Prana is Brahman (3TN ST g TIssE
ﬁ’?:, 2,2), and that all the deities enter into Prana and abide there (dT a1
TAT: HAT QAT AGHT G IR GET T JS0)| TERT S GRERT | gy ||
2, 12). Further, all the deities (viz. the sense-functions) recognize that their
welfare rests in Prana alone, for Prana is of the nature of pure consciousness
(T 23T W17 Fesrd fafee aome yereR BTﬁRPET, 2,14). And in this primal
Prana, all bodily and sensory functions (devas) merge, and from this again
they emerge, like unto the sparks that fly off from the burning fire CRIS EEETI
ﬁ@ﬁﬁ”ﬂ...x’:ﬂ?ﬁ% TT9TT:... STORT a?ﬂ:, é\%l"-q‘)f FET: | 3, 3) (cf. also T qoT:
WIS AT AT YT W AT | 6E WA IRR 99 | WG | 3,4). This

Upanishad gives an excellent illustration : like the rim of a wheel settled firmly

on the spokes, which in their turn are settled on the nave of the wheel (3,8) :
YT Ry AR | TR srffar

The spokes being fixed to the nave of the wheel suggests the A gl
Wﬂw of Omkara, which represents Brahman, the supreme and sole
reality (viz. Vishnu); the spokes are the Vyahrtis, and the inner rim is the
Gayatri while the outer rim is the Veda (chhandasr). For it is said

(Mantrartha-manjari, upodghata) :
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IS STeIoaTeda T | IeRed, SATEld
T gEaRRERT a1 3 S 1| (Yol SR sl
TET: || LA T 1)

This explains the intimate and necessary association of the sage-seer (rshi),

the deity (devatd) with the Vedic corpus (chhandas).

Further, the Vedic corpus (upaveda and avantara-veda) that emerged
from the original mass of rchah, nigada and saman (mula-veda), is
distinguished by the arrangement of the mantras in crystallized divisions
known as sikta. A sikta indicates an independent and self-sufficient group
of mantras (in Rgveda-samhita) pertaining to a common theme. Even a single
mantra may constitute a sikta by itself (as, for instance 1,99,1) or it may
consist of a very large number of mantras (as, for instance 9,97 with as many
as 58 mantras). If all the mantras in a sikta are ‘seen’ by the same sage-
seer, the siukta is called a rshi-sukta; if all the mantras in a sukta are
addressed to one deity, it is called a devata-stukta. If different deities are
addressed in the same stkta, it is kVaiéva—devatya-sﬁkta. And if all the mantras

in the sikta are in the same metrical form, it is chhandas-sukta.

This classification is significant. The transition from the undistinguished
mass (raéi) that the Veda originally was (mula-veda) to the elaborately
structured ‘Vedic corpus that is extant at present ($akha-veda) was effected
largely by the sage-seers (rshis), who envisioned deities (devata) and

articulated their visions in words of hidden meaning (chhandas). We have
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now before us the names of these sage-seers and the words that they
articulated. But the deities must be visualized by us and the hidden meaning

of the words must be decoded. This is ‘svadhyaya’.
- (11) -

A word must be said about the Vedic corpus that is available to us, the
Sakhi-veda. The Sﬁkhé, as was indicated earlier, does not mean a branch
or minor division. It is the entire Vedic text in one recension; it is
independent and self-sufficient. Studying it is known as ‘svadhyaya’ (or rather
svadhyayabhyasa, for Veda itself is known as svadhyaya). The recension is
no doubt due to a sage-seer who took the trouble of not only preserving
what tradition had passed on to him, but in systematizing its material
(in terms of prapathakas, anuvakas and so on) and handing it over to
posterity. The distinctions between the $akhas consists only in readings,
recitations and instructions. The basic material is the mantras that were
visualized by the ancient seers. No sage-seer who is responsible for the
$akha-veda (Vedic corpus) has created a single mantra. It is therefore that
the Veda, whether it is mala or $§akha, is apaurusheya in the real sense of

the term.

Interesting in this context is the observation of Brhaddevata (1, 34-40)
that the mantras are of many kinds, which apply only to the Sakha-veda
corpus. The mantras are not only praises and prayers, but express desires,

doubts, lament, enigmas, agitation, resolutions, requests, prohibitions, plaints,
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admonitions, injunctions, curses, conversations, prattle and so on. All this
smacks of human involvement, which introduces the paurusheya element into

the Vedic corpus (the contribution of the sage-seers)

T AFIGRRT: TRST T AR |
AT 37 [T T pIETREARE: 1l
@ﬁzmﬁﬂqwtml
TggrRfl: Fece T AT FE: AW FEfeRd ||
fFRPRErRT Toe fHefd = aq |
MR goT: IR T T |
ST FHERr: JfaliewyT T |
ohews s JATRT Jioaed 999 T ||
e ITeEn = FHIEEE T € |
SEpEER B R S = U ER B C TS
ITREshEaRT AT T T
STET R AW SR |
g W e T gAr e T
TS JHAET WAL WAy A )

Further, the sage-seers were prompted to engage themselves in austerities
and thereby envision the mantras, owing to personal unhappiness, fear,

misery, glee and sorrow (Brahmanda-purdna, 68) :
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FAT: Mg [EHa=rIfee |
GG HATE, GRGETSIhE T ||

A very human origin of the mantras has been suggested here. But this
does not refer to the content or the theme of the mantras, which is truly

apaurusheya.
- (12) -

Confining our attention to Rgveda, Pataifijali notes that there were twenty-
one $akhas of Rgveda (ekavimu$ati-§akha-prabhinna-rgveda). But Charana-
vyiiha enumerates five $akhas : Sakala (where the eleven Valakhilya-stktas
are regarded as khila or additional sections), Aévalayana (where these stiktas
are considered as belonging to the original corpus, and not additional),
Bashkala, Sﬁnkhﬁyana and Mandukeya. There does not seem to be much of
difference between the Aévalayana and Sankhayana recensions, and between
these two on one hand and the Sakala recension on the other. It is therefore
that we find in the Puranas only three $akhas being named : Sakala, Bashkala
and Mandukeya. The last named has been lost for a long time. We understand
that the Bashkala-recension varies considerably from the $akala in the matter
of arrangement of Suktas. The Sakala-$akha (in recitation Sakalya-$aigiriya)
is now universally accepted as the standard version. Katyayana’s Anukramani

begins with
AT FATHA IFSF ||
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and ends with
: . : -
STeE TRAVIS Wehed FRRES ||
T IET |

At present we have two distinct arrangements of the mantras contained
in Rgveda-samhita of the Sakalya recension. The first, which is helpful in
recitation (parayana), is the Ashtaka-vibhaga : it divides the entire text into
eight divisions of equal length known as ashtakas, 64 adhyayas (chapters)
and 2024 vargas (sections). The second is the Mandala-vibhaga : 10 mandalas
(of different lengths), 85 anuvidkas and 1028 stktas and more than 10,000
rks. Probably, the word mandala (book) is short for ‘rshi-mandala’. The text

consists of 10 mandalas in this order :

Mandala I - The rshis Madhuchchhandas-Vai$vamitra and others
associated with him called ‘Satarchins’ (sage-seers with more than
a 100 mantras to their credit). This book has 191 stktas and
2006 mantras.

Mandalas II to VII end - The sage-seers who are recognized by their
families (vam$iya-mandala); Grtsamada, Vi$vamitra, Vamadeva, Atri,
Bharadvéja, and Vasishtha in order G 11@5 A1), This book
has 43 suktas and 429 mantras.

Mandala VI - called Pragatha after the sage-seer, whose mantra is the
first in the book.
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Mandala IX - called Pavamanya, because of the dominance of the eulogy

of the deity Pavamana.

Mandala X - described as ‘miscellaneous’ (sankirna) is characterized by
the short and long stuktas (kshudra-sikta-maha-suktas) dealing with
a variety of themes, but devoid of arrangements in terms of sage-
seers, deities or metrical forms (rshi-vibhaga, devata-vibhaga and

chhando-vibhaga).

The description of the Vedic corpus known after Sakalya is given as

follows (Rgbhashya-tika-vivrti of Chhalari)

U AT 9ad Tgfazneigi=es

T THEET | TEART: TG | Joony 7
T G| WO IREEE 3 Yol 3R | qeei

G

(Note : A stukta is defined in Brhaddevata (1,13) as the most complete

statement of a sage-seer WUl AR ENIERIERIRCHT)
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CONCORDANCE OF MANDALA-ASHTAKA DIVISIONS

(The numbers refer to siktas in the Mandala division

and to adhyayas in the Ashtaka division)

Mandala I Ashtaka I Mandala IIT 8 (contd)
1-19 1. 1-6 Ashtaka Ill
20-32 2 7-29 1
33-46 3 30-39 2
47-61 4 40-55 3
62-80 5 56-62 4
81-94 6 Mandala IV
95-112 7 1-4 4 (contd)
113-121 8 5.18 5
Ashtaka Il 19-32 6
122-136 1 33-50 7
137-157 2 51-58 4
158-165 3
Mandala 'V
166-183 4
1-8 8 (contd)
184-191 5
Ashtaka IV
Mandala IT
9-32 1
1-8 S (contd)
33-46 2
9-23 6
47-62 3
24-36 7
63-87 4
37-43 8
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CONCORDANCE OF MANDALA-ASHTAKA DIVISIONS

(Contd.)
Mandala VII Mandala IX
1-1 1 (contd) 1-12 7 (contd)
2-19 2 13-43 8
20-35 3 Ashtaka VII
36-59 4 44-64 1
60-80 5 65-75 2
81-100 6 76-90 3
101-104 7 91-100 4
101-114 5
Mandala VIIT ’
1-4 7 (contd) Mandala X
5-11 8 1-5 5 {(contd)
Ashtaka VI 6-18 6
12-20 1 19-32 7
21-31 2 33-45 8
32-45 3 Ashtaka VIII
46-67 4 46-61 1
68-81 S 62-71 2
82-97 6 72-85 3
98-103 7 86-94 4
95-105 5
106-119 6
120-142 7
143-191 8
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- (13) -

It is universally recognized that by Veda is principally meant Rgveda.
There is, however, a contention that Veda is mainly a ritualistic text and is
therefore secondary to Yajurveda which is entirely ritualistic in intent and
orientation. Siyana was the spokesman of this view. He raises this issue in
his Rgbhashya-bhimika, and explains the two viewpoints lacidly. Chhalari
Narasimhacharya refers to this argument and argues that Rgveda is the basic

text (Rgbhashya-tika-vivrti, Introduction)

T T a7 FAON (& PETIET TAGEdT FARTRE
T AT ST T FAGEAN | FHOT IR 4
WEASTATEET 6 T oTcRi et e WiaciaEs]
aideaer A et fife demem zfa gfafwee
TUTCRUSFTEAT FHOTHITET FATTTeFIgaeed o (qaeh
FIIEIE YA | ITd UF JETh A WA Al gfd Rl
TG IO IgATT St | O AR GATER e
gatemaeed  geadl | sreeHtT R e e
OISR WHG JEadeT ATRITEw Sthed |l

The reference in this important passage is to Sayana’s apologetic view
that he had to prepare his commentary on Yajurveda first, for it was his
own $akha and that it had a primacy over Rgveda by its concern with rituals.

His commentary on Rgveda was guided by the ritualistic orientation of

Yajurveda (% Taf~ IYAES 1), and he attempts to justify this stand
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in his Prologue (bhashya-bhumika). Yajurveda is more important for him than
Rgveda, because Yajurveda directly and explicitly prescribes rituals, whereas
Rgveda does not. Sayana further accepts the ritualistic emphasis in the
definition of the word Veda. He regards the ritualistic passages of the

brahmana section as equal in importance with the mantras. His words are

STV RES: TSI ||

and AT HeTga e, Fea: ||
His authorities are Bodhayana who says WWT&W’@: |; Apastamba, who

says W@%T@WI following Katydyana; Sabarasvamin who says #=1%4
FEI9 T 9 | and Shadguru-§ishya who says fafarreeTs? ¥ 7 2 ?-H??ﬁf,
fafergfaa 39 et T Faf ol

Sayana’s introduction to his Samaveda-bhashya records the uncertainty

that therc was in his days about what constituted the Veda and what the

brahmana

T AEEE: F R 3 g | rememmiEe |
e ST - A TeTa T g e | a5 Heeaeyfoig
fadamamaer g FETisRer AEEEER 3 IEER —

g I 7 T fy v @ |
T A5 TRATATATGRARITA |
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- AT WS @A At |
TSTEFERFE! q=RTes Jga ||
(ST e LIS

THEREHAT AT TR SOM || ST ey
T sreATERer 3o fofie -

T O SooT fadsyaT |
AT ST 3 FHgama: ||
T IO AT & AR AT A

g T WG, SO ||
(@F ALNCN)

The mantra is whatever the ritualist experts (abhiyuktas) decide it is;
and the brahmana is whatever is not the mantra ! Other than this, there can
be no way of ascertaining what the mantra is and what the brahmana is. It
is strange that this anomalous position is acceptable to Sdyana. Despite this
academic differentiation of mantra from brahmana, Sayana startles us by
insisting that Veda is practically a totality (samashti) of mantras and
brahmanas, thus putting them on an equal footing, quite contrarily to Yaska’s

reckoning.

This approach is entirely erroneous. To equate mantra with brahmana
in status and significance is a gross misrepresentation of tradition. It is

unfortunate that this misrepresentation has survived since the middle ages
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till our own day. Traditionally, the brahmana passages are meant to interpret
and explain the ritualistic significance of some of the mantras (veda-
vyakhyanat); and they are clearly compositions of intelligent human beings
(manushya-buddhi-rachitatvachcha). We find in the Zaittiriya-aranyaka (2,9)
that brahmanas are included among different human attempts to explain the

apaurusheya-veda :

I FTAUTHIRET JROT FedT 97 AREE: ]

The brahmana texts are like historical narratives (itihdsa), accounts of hoary
past but of contemporary significance (purana), exegetical illustrations of the
force of the mantras like in the dialogue betwixt Yajiiavalkya and Janaka (kalpa)
and praises of eminent personages (narasamsi). The very nature of the
brahmana passages is markedly different from the spirit of the mantras. The
traditional division of brahmana into vidhi, arthavada and anuvada makes this

obvious.

The ‘vidhi’ consists of prescriptions (faferfdurs: | Nydya-satra 2,1,62);

they are impelling sentences (preraka-vakya) :
5 s S ¥ fafn | (Vatsyayana)

There are sentences which enjoin an activity (niyoga, like qgedl I
T 1); there are also sentences which only permit (anujiia, like SIDHES

AT 1),
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The ‘arthavada’ sentences explain, illustrate and eulogize what the ‘vidhi’
prescribes. They resort to mythical legends, historical anecdotes and reasoned
explanations; they also speak of the rewards (phalavada), in order to ensure

the development of faith

W= WafT: [ed 30| (Nyaya-satra 2,1,63)
(TSRO AT TRT AT & | F=1 sewaane: |
Ty WA sgdidfa TfdR T 01 (Vatsyayana)

The ‘anuvada’ portions follow closely the prescriptive ‘vidhi’ passages

fareagaae | fafafafeaer s | (Nyaya-sitra 2,1,63)
(FAEATEHAOT AT YT 9T Wi | Feer sfewes: |
Gl W 2gddfT yafdst 7)1 (Vatsyayana)

The ‘anuvada’ portions follow closely the prescriptive ‘vidhi’ passages

foregga=ny | fafafafeaer stgaaq | (Nyaya-satra 2,1,24)
fafgaw 3= ¥ Il (Vatsyayana)

First, the ‘vidhi’ prescriptions, then follow the reflections on the
prescriptions (anu-smarana). If the prescription is to learn, the words of the
prescription are considered first (T3: <A 1), and then the implications
thereof (like, by learning, one becomes wise) are spelt out (T 3:{21'735!133 1)

One can readily see that all this is altogether alien to the spirit of the

mantras. If such be the nature of the brahmana, it is clearly antithetical to
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the mantra which is mental projection of a pure and sublime order of
something real but hidden (911 A9 | Mirukta 7,3,12; T{ﬁﬁ' Dh.a'tu—péfba
4,65; W JE GAT QAT T 1). The idea of Veda cannot possibly
envisage a fusion of mantra (which is knowledge-oriented) and brahmana

(which is ritual oriented).

It is true that in the extant Vedic corpus, each of the Vedas (with the
exception of Atharvangirasa) has brahmana-texts as appendages. It is also
true that many of the Vedic recensions ($akha) do not have brahmanas to
go with the mantras. But the traditional study of Veda (svadhyaya,
vedabhyasa) is confined to the collection of mantras, and does not include

brahmana-texts. The definition of Veda which the ritualists accept

(H*ﬂﬁl&“lq\lswﬁﬂ |) becomes irrelevant, when we consider that the Vedic
corpus does not stop with the brahmanas. There are ‘dranyaka-texts’ after
the ‘brahmanas’, and the aranyakas are followed by the ‘upanishads’. The
upanishads are regarded as ‘Sruti’ (viz. Veda) by all the Acharyas; and the
name vedantas for them (employed by Samkara as well as Ramanuja)
indicates their being the final ascertainment of the Vedic wisdom.
Either the word Veda must mean all the four divisions (samhita, brahmana,
aranyaka and upanishad) or must strictly refer to the Samhitd (mantra)
alone. We have an expression frequently used in tradition, ‘vedopanishadah’
(veda and the upanishads), which supports the latter alternative; the
Veda here does not include the brahmanas, but refers only to the mantra

collection.
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Even a committed adherent of the Brahmana approach like Shadguru-
§ishya (the glossator of Katyayana’s Sarvanukramapi) makes a distinction
between Veda and Brihmana : the former is chhandas while the later is not.
In fact, he says, the Veda is so because of chhandas (@Tfﬁ T | TG
32 1). And not all of Veda is associated with the Brahmana, according to
him. The portion of the Veda that is employed during the performance of a

ritual act is relevant to the Brahmanas. His words are :

qOT ffRAT TS ARG SIREAAT AT
fafrEe AT Tt STl Jar (g gemEsa) |

The words of the mantras are something to be understood, the‘
Brahmanas only prescribe the performance of the ritual act. The two have
different orienta-tions and purposes (Vedartha-dipika). The definition of
Brahmana given by Vijayapdla in his Upodghdta to Katyayandiya

Rksarvanukramani is interesting :

Fgfesamrer WEETY AT gEESGd WA
AT ST FAERIT SHRHeT FE=AI AR | G
AT SRR, ST e JaT E: |l

In major sacrificial sessions (like Soma-yaga), the master of ceremonies
and other leaders of the ritual gave discourses; and these discourses mainly
given by the master of ceremonies (called Brahma) became celebrated by
the name of brihmanas (because their authors were the priests called

Brahma). It is obvious that these tracts were not regarded as apaurusheya.
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When we read in Mahabharata (Santi, 238,14) that in the beginning of the
Treta-age there were “‘only”” Vedas, or that theré were no rules (vidhi) for
the rituals (sacrifices) in the Krta age (/bid., 232,32), it is obvious that the
Brahmana texts were not there along with the Vedas, and that they were
but later appendages. Even rituals (yajfias) were there, but no texts to guide

them :

SATET HST JaT I JUTSHTET ||
A fAfaesT a5 T A9 g

It is also to be noted that Asvaliyana-grhya-satra (belonging to Rgveda,
and following the brahmana of this Veda, viz. Aitareya-brihmana)
distinguishes between the sage-seers (rshis) who were seers of the Rgvedic
mantras and the preceptors (acharyas) who were ‘authors’ of the brahmanas.
There are names also of these historical preceptors : Kahola, Kaushitaki,
Paingya, Sankhayana, Suyajiia, Aitareya, Mahaitareya, Sakala, Bashkala,
Saunaka, Audavahi, Saujami and so on. It is obvious that the brahmanas
cannot be regarded as apaurusheya like the mantras; they can only be ardha-
paurusheya, if not paurusheya. It may not also be correct to regard the

brahmana-texts as interpretations of the mantras (veda-vyakhyana).

The brahmanas are evidently texts which are wholly ritualistic in character
(karma-kanda), and they seek to provide guidance for the performance of
major and minor sacrifices. They are designed only to help the priests (rtvijas)

and minor sacrifices. They are designed only to help the priests (rtvijas) in
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their professional work. Aitareya-brahmana, for instance, occurs as an
appendage to Rgveda-samhita, but the forty chapters of this work are in no
way related to the ideology, philosophy or spirit of the Rgvedic hymns. Only
some mantras from this Veda are extracted for being recited by the hotr-
priests during sacrificial sessions like Soma-yaga. There is no attempt to
explain or interpret any of the significant concepts contained in the Samhita.
The entire text is concerned only with practical instructions needed for the

effective performance of rituals.

This, however, is not the case with Aitareya-upanishad, which follows
Aitareya-brahmana. The Upanishad takes the spiritual and philosophical
tendency of the Rgveda-samhita to its natural climax (3,3 T S&IT 1 T o |
TY Yl | O @9 AT 1L ST IfAST | I S 1) It explains the ideas
contained in several mantras of Rgveda (e.g. 9,11,3; 10,82,1; 10,90,8;
10,90,13-14; 10,108,1; 10,113,8; 10,165,1 etc.) And the interpretation of
the Rgvedic Indra in terms of ‘idamdra’ conspicuously relates it with the

hidden meanings in the Samhita (3,1,14)

TENTERT AW | T & ¥ AW | dfies 8= 38 s
RAHT | T 3 R qEn, wefEr @ R e

And the upanishad summarizes excellently, if also cryptically, the main
thrust of the Rgveda-samhita (3,1)

HISTATCHT TR | HaT § ATCAT ||
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- (14) -

The revert to the passage from Rgbhashya-tika-vivrti, quoted above, the
author points out that the purpose of Rgveda is to generate knowledge that
will lead to liberation from the fetters of transactional existence (moksha);
and that the final purpose of the performance of rituals (prescribed in
Yajurveda) is also the production of knowledge (karmana jiianam atanoti).
The knowledge envisaged in the mantras of the Rgveda is knowledge of the
real nature of the Supreme Reality, which knowledge secures the grace
(prasada) of the Supreme Reality, which in turn will accomplish liberation.
Rituals are not ends in themselves, nor are they sine qua non for liberation
(karmanam apradhanyat). The Yajurvedic corpus, elaborating on the rituals,
is in fact difficult for the common man to understand (durbodha-
yajurvedasya), and often-times altogether irrelevant for the daily life of the
common folk. Rgvedic mantras on the other hand, are not only easy to
understand but can guide all of us in our daily life by focussing our attention
on the Godhead (the Supreme Reality). This is the relative merit of Rgveda,

and its claim to be studied first.

Sayana is known for the division he makes between the ritual import of
the Veda (karma-kanda) leading to the heaven (svarga) and the knowledge-
part of the Veda (jiiana-kdnda) leading to emancipation (moksha). How
ancient this division is is hard to tell. It is certain that Yaska did not subscribe

to this distinction. Sdyana not only makes much of this division, but insists
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that the ritualistic orientation is fundamental to Veda. Read, for instance,
what he says in his introductory essay (bhiimika) to his commentary on

Kanva-samhiti included in Sukla-yajurveda :

qfRRT 3] & FO FAFORT TEHROT | AT 3
FAFUL: FIHAEN: | TN FEOISAREAETE TEROET
Tl aarfy wfn we fecagieer e
TEFOL  AFRMER SATFRGHATAIEH: F10E: TIH
w11 AT fred Afafes ww A Sfc sgfartT
WA § e e | qeTRi RSl iedErad -
T JTI i ST ||

Sayana repeats this division of the Veda into two parts, while
commenting on RV 10,71,5 (3q & = 1). Yaska also comments on this
stanza (Nirukta 4,11), which describes the one that learns to recite the Veda
without understanding its meaning as ‘devoid of flower and fruit’
(TRSHYSM ). According to Yaska, flower and fruit refers to the ritual and
the deity, or the deity of the ritual and the atman who is the spirit of the
deity.

TFEIT RS, SqATEATH AT |

The knowledge concerning the ritual (yajiavishayakam jiidnam) is the flower
(pushpa-rapa), while the knowledge concerning the deity (devatartha-jiiana)

is fruit (phala-riipa). Alternately (pakshantare), the flower is the knowledge
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of the deity, and the supreme spirit (paramatma) is the fruit. Sayana, however,
speaks of the dharma dealt with in the karma-kanda (ritual) as the flower,

and the Brahman treated in the jiana-kanda (philosophy) as the fruit :

EHROSHIRS T [ | SRS AEal 3 e |

This distinction is not be found in Yaska, and is not justified in the
context of the Rgvedic passage. For Sayana, ritual is the most important detail

in the Vedic corpus.

Even if ritual (yajfia) is regarded as the dominant note in Vedic tradition
as the Mimamsakas and some Vedantins suppose, the ritual need not be only
physical, material or external (bahya); more significantly it can be internal
(antaryajna) or mental (ménasa). That ritual means what is done with the
hands and with materials of several types (like kindling the holy fire, preparing
the consecrated soma, offerings and oblations made, reciting mantras and
so on) is the conventional view held by common people (ajfia-radhi).
The Vedic reference to yajiia, at any rate in Rgveda, does not subscribe to
this view. The ritual has a symbolic significance. The attitude and the
orientation are most important in any ritual, more so in a ritual that is
mental and esoteric. Understanding the significance of the ritual, especially
when it is a means for liberation characterizes the ritual mentioned in the
Rgvedic passages. The sage-seers had their own enlightened convention
(vidvad-radhi).
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It is in this context that one is advised not to take the words of the
mantras in their conventional sense, but inquire methodically into the possible

but hidden meaning that may be more relevant.
T ITTawdia wE gk |, feeg Al w

as Raghavendra-tirtha says. The traditional method of inquiry into the real
meaning of the mantras was indicated by Ananda-tirtha. This ascertainment
of the essential import was necessary, for otherwise the Vedas would cease
to be supremely authentic (para-vidya), and become merely a common branch

of learning (apara vidya).

T 9 f3=r g7 Ao e |
a1 ug AT faam aqr g aeeE: )

If rituals are what the Veda is supposed to teach, then the Veda is not
worth its while. The Veda is sacred, holy and ultimate because it can become
the effective means of the ultimate object of human existence, viz. moksha.
And this is secured by the correct understanding (jiiana) of the nature of the
Supreme Reality (Vishnu). The Vedic lore without causing this understanding
of Godhead is little more than mere books or apara-vidya. The method of
inquiry should be directed towards making the Veda para-vidya. And the
standard procedure for the ascertainment of the essential import (tatparya-

nirnaya) has these seven dimensions :
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TTHH RIS TH TR |
ARSI T forg aredfory 1|

(Brhat-sambhita)

How a text begins (upakrama), how it ends (upasamhara), what is repeated
often (abhyasa), what is novel (apurvata), what is of the nature of an actual
accomplishment (phalam), how the explanations are given (arthavada, taking
the forms of eulogy, denunciation, illustration by drawing attention to the
conduct of others and the ancient lore; stuti, ninda, parakrti and purakalpa),

and providing evidences, arguments carrying conviction (upapatti).

Besides these, we are also asked to consider five other details of inquiry :

yfafds THTEAT T TR YooT T |
W T@T: W AR ||

Support from scriptures or authoritative works ($ruti), unique and outstanding
characteristics (linga), concordance, corresponding statements or explanations
(samakhya), statements in the nature of eliminating doubts or answering

objections (vakyam) and the contextual relevance (prakaranam).

The need to adopt this method of inquiry is felt because what appears at
first glance appears to be at great variance with what is the import of all
scriptures. The need is to reconcile the scriptural text (§ruti) with ones

reasoning in depth (yukti). While employing this method, we are told that
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not all the details are equally important. Sruti for instance is most important,
and prakarana or contextual relevance is the least. In between are details
of reasoning. Sruti (scriptural text) is most important because it is
apaurusheya (impersonal), apta-vikya (counsel of one who is trustworthy)
and hita-tama (most interested in our welfare). The emphasis is on the
correct understanding of the main thrust of the scriptural passage, for there

1s in it a natural proclivity to use words which conceal the meaning RifrT

= & T, vowiew: 1)

This, however, does not suggest that the apparent or conventional meaning
of a mantra is to be totally rejected. It has its value and function. And the
words employed have their own etymological validity, grammatical

significance, relevance in the lexicon, and transactional utility.

g 1Y ey SflFEar a4 |
TG a8 TRTRUET: |
SYeEfe A ReET e

(Anuvyakhyana, 1,4,11)

When, for instance, the conventional meaning of a mantra indicates a ritual
or sacrifice (yajfia), it must be accepted as such; when Agni is referred to,
a deity with a personality of his own must be recognized. If this is the main
thrust at one level of understanding (mukhya-vrtti), one must not stop there,
but proceed further, on the basis of the method of inquiry, and ascertain

that the ritual referred to is in reality internal sacrifice (antara-yajiia), and
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not the external ritual that the conventional approach supposes (bahya-yajiia),
and that it is not the deity Agni that is invited or eulogized but the supremely
real Vishnu who abides in Agni. This is a higher level of understanding

(parama-mukhya-vrtti).

Another interesting observation merits mention here. Ananda-tirtha recalls
a traditional classification of scriptural language into three varieties in his
Mahabharata-tatparya-nirpaya (2,125-128 and 22,397-400)

wTRg BT wT ¥ weRfii: |

I AT AT fom: & gl fR e o)
TR Jedeid aTemd 1 |
Hfoes. THHE @G T T |l
A, eI qgeTEa |
TGN T TETIFET 3o |
TETfEwNTE AfAT WRARAl Taw: ||

The three varieties of language employed in scriptural texts like the
Veda (and the Mahabharata, according to Ananda-tirtha) are : (1) samadhi,
(2) dar$ana and (3) guhya. The first variety of language follows immediately
profound meditative absorption; the words come out of intense concentration.

It is also most lucid. Vadirdja-tirtha explains :

TR fRedhpaadT HiAderd Ty ||
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It is born out of direct experience of reality, and therefore it is to be accepted
as such, all of it. When the scriptures tell us clearly about Brahman (Vishnu)
being the supreme and sole reality, they are spontaneous utterances of sage-
seers who are immersed in tapas. The Veda is thus altogether trust-worthy.
Its language is quite unlike common transactional language. It is in this sense

that the Veda is apaurusheya.

The second variety (dar$ana) is deliberate and careful utterance of what
has been known by observation, apprehension and examination. It is born
out of intellectual understanding and judgement. Being very much like the
common transactional language, it is liable to be misconstrued. When, for
instance, what is observed now is contrary to what was said earlier or what
would be said later, what is said now must be in conformity with the position
indicated by the earlier and later statements. Otherwise, the present utterance
must be rejected. Even when there is agreement with the earlier, present and
later statements, it may be a view, an opinion albeit based on observation.
It needs to be confirmed by reasoning, by examination, and by inquiry. If,

however, it follows closely the samadhi-bhasha then it must be accepted.

AR TARATCIINTE A TEATITEHIT ok [T
T faeg QiTaEl IEEIeE. TTATCERaE, I,
T FEIEHIETT FAd TEH TR R ied: ||

The above explanation of Vadiraja-tirtha brings out the peculiarity of darSana-

bhasha. There is not always consistency in what is being said now, what
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was said earlier and what would be said later. This may be due to
interspersing with one’s observation the views or doctrines of other systems
of thought. Or it may result from an attempt to confound the common people

during the course of the statement.

The third variety (guhya) is in nature different from the first two varieties.
The main feature here is that what is said is not what is meant. There is a
hidden meaning, concealed intent, in the words that are employed. What is
apparent is not what is real. It is mystic language, pointing towards the

mysterious
ETRIIETIIAT I AT TR 1|

One should go beyond the conventional level of understanding, and dive

deeper in order to get at the real or intended meaning.

Apart from the contextual significance of this classification in Mahabharata
indicated by Ananda-tirtha, its relevance to our discussion here is also there.
The Vedic language makes use of all three vatrieties. The sage-seers of the
mantras are in a state of meditative absorption (samadhi), when the words
come out from them. All the devata-siktas illustrate the first variety. But there
are also mantras which assume transactional forms : the dana-stutis, samvada-
suktas, vivaha-suktas, aksha-sukta, abhicharika-siaktas and Aurdhva-dehika-
suktas are examples of the variety known as dar$ana-bhashi. The main

character of the Veda, however is that it is chhandas: it conceals
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(chhadanat). It is repeatedly claimed that the devas and the rshis are
known for their ‘paroksha-priyatva’ (love of indirect speech). The Veda is
therefore marked by ‘ninya’ (rahasya), the mysterious. It is preeminently

‘guhya-bhasha’.

There is need therefore to decode, to go beyond the apparent and
the superficial, and dive deeper. The method of inquiry (mimamsa) suggested
by Ananda-tirtha acquires especial significance in this context. An
insight into this significance is provided by the introductory section
(upodghata) of Raghavendra-tirtha’s Mantrartha-manjari, which is being

reproduced here.
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The Nairuktas suppose that the mantras of Rgveda admit of three levels
of interpretation : ritualistic (adhi-yajiia), mythical (adhi-daiva) and spiritual
(adhyatma). The association of Vedic mantras with ritualistic acts is no doubt
an ancient and persistent one. The Brahmana texts illustrate the ritualistic
interpretation. The mythical interpretation (also called aitihasika) is illustrated
by Saunaka’s Brhaddevatia. The spiritual interpretation is given in the
upanishads, and in the commentaries of Bhatta-Bhaskara, Ananda-tirtha,

Anantacharya and Sri Aurobindo in recent years.

The Vedic study (svadhyaya) is carried on in the general framework of
ritualistic interpretation. The insistence on such study expressed in prescriptions
like TTHTEISAG: | is to be found in the Brahmana texts; this particular ‘vidhi’
is from Satapatha-brahmana (11,5,7,2). The prevailing idea in the Brahmana
texts is that the mantras are related to ritualistic acts (T G =% §% |) The
expression ‘viniyoga’ (use, application) for a mantra refers to the reciprocal
relation between the ritualistic act and the mantra (%ﬁﬂ";l"ﬁ TRERE 95 )

The viniyoga is of two kinds: one is ‘general’ (samdnya), where the entire
Vedic corpus is recited in brahma-yajiia, japa, parayana as daily routine; and
the other is ‘specific’ (visesha), where during a particular ritual certain stktas,
and three or single mantras are recited in specific sequences as prescribed

in Srunta-sitras following Brahmana passages.
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AT Sergeme | fRfifEeg qeaq s
LFRT gefifa: | § = frfe: | gt g
ThEET T AR

And it involves the mention of the sage-seer of the mantra, the deity of the
mantra and the specific metrical form the mantra takes. The performer of
the ritual has to be aware of these details constantly with regard to each
mantra. Without such awareness, the ritualistic act done would be in vain.
We read in Arsheya-brahmana (1,1) :

A1 & AT AR T CRAdartT FT qEhT ey
a1 ©Y qEfa 1 A1 e 7 a7 dg) ol E . e
T A A

The viniyoga of rshi, devata and chhandas are to be found even in the
Brihmana texts. However, the Anukramanis (indeces, arrangements, tables)
are well-prepared manuals, where the details are methodically provided for
each mantra. We have, for instance, several anukramanis for Rgveda :
Rshyanukramani, Chhandonukramani, Devatanukramani, Anuvakanulf.‘man,,
Siktanukramani, Rgvidhana (giving viniyoga, phala and vidhi; a versified text
ascribed to Saunaka in five chapters and 758 verses), Pada-vzdbana (a short
work of fourteen verses in prose and verse). Even the well-known
Brhaddevata of Saunaka is described Shadguru-$ishya (in his Vedartha-dipika)

as an anukramani.
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But the most often employed one is Katyayana’s Sarvanukramani. The
author was celebrated as an authority on Srauta and Smarta Pratisakhyas.
Pratisakhyas are companion works which give correct information about
pronunciation of phonemes, (varnsochcharana), the word order of a mantra
(pada-patha), the order in recital (krama-patha), the joining of words (sandhi),
and svara. Each Veda has prati$akhyas. On Rgveda, Chhando-vichiti, Jata-
patha and Rk-pratisakhya are important. The last mentioned work is in
eighteen patalas, also containing karikas. It relates to Sakala-$akha and
provides rules on svara, varna, sandhi and chhandas. There is a commentary

(vrtti) on this work by Vishnumitra.

Katyayana's Sarvanukramani appears to have been prepared around B.C.
400. It is in the form of 1,177 sttras (aphorisms), arranged in two chapters
(prakarana) : (1) Paribhasha (explanatory rules, definitions) in 12 sections
(kandikas) containing 117 sutras; and (2) Sarvanukrama (comprehensive
indeces), in 64 sections and 1960 sitras. The work deals with the hymns or
siktas of Sakala-sakha, their pratikas (first part of the verse), the number of
verses in the hymn (rksankhya), the name of the sage-seer (rshi), the deity
(devata) and the metrical form of each vérse (chhandas). There are also given

occasionally historical or mythological details.

More important than this work, however, is the elaborate gloss (vrtti)
called Vedartha-dipika over it by Shadguru-sishya (who was so called because

he was a disciple of six teachers : Vindyaka, Stlapani, Mukunda, Strya, Vyasa
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and Sivayogi, and who lived around 1187 A.D.) The colophon gives not only
the names of the teachers but tells us what branch of learning was taught by

each of them.

FAFAY {7 FIEETG: e |

TeT FicdREd =TT FHTET TR H: |
JETEIRT A ST TR |
W:W:W:@W:Wﬁ%ll
AT T §4ST TG A 39 9T gl g i
S TEigmalt fadar Agmd Sfg & T

HEIId AT g Feariarg, e ¥ g4t 1|
Tacge =l § feh T g el e g wedif |
T ZedT forameg whadd Al e R st e )
3T SRR FaT AT |
REIGERRIEITAEIEE el

| FATHIAE T w9 gfa ||

The colophon gives us an insight into the immense and wide-spread
learning of this colossal intellect. He was truly a remarkable author in the
Middle Ages. His gloss on Sarvanukramaniis a mine of information regarding
the culture of rituals. According to him, the mantras are to be employed in
rituals or taught to students only by one who has an understanding of the
prescriptions in the Brahmana texts and the details like the rshi, devata and

chhandas of the mantra. Such one will reach absolute welfare (3)
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T ST == A ST AT SRS fam=aid 1|

The understanding of these details while performing a ritual and employing
a particular mantra in it, will remind him of the real import of the Veda,
and will make him think deeply about the relationship between the portion

of the Veda that is employed and the Brahmana prescriptions :

g AT TEr ARG SR |

AT AT TR =3 SO g |
This is an important point. Shadguru-§ishya distinguishes between the full
knowledge of the .rshi,' devata and chhandas (eshim vid) in a mantra, and
the actual performance of a ritual act (anushthana). The successful
performance of a ritual act depends on the knowledge of the mantra
employed in it. A ritual act (karma), in other words, does not preclude
knowledge (jiiana); it depends on it. And the glossator further points out that
the knowledge useful in the ritual act is confined to that portion of the Veda

which has viniyoga in this act (viniyojya-veda-bhaganam sambandhinam).

Shadguru-$ishya also makes it clear that the understanding of the rshi,
devata and chhandas of the mantra employed in ritual will contribute towards
effective ritual action, whether of the nature of yagas and yajfias mentioned
in the Brahmanas or the prescribed rituals for a householder detailed in the

Smrti manuals (Paribhasha, 2)
T oY (TR ) SaET TR
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In the introductory verses of Shadguru-$ishya to his Vedartha-dipika,
preserved by Max-Mueller (given as pariishta in Vijayappala’s edition,
pp- 297-298), we find the Vedic lineage begins with Vedavyasa and continues
through Ugrasravas, Saunaka and Katyayana. Saunaka was the author of ten
works including Brhaddevata and several anukramanis. Katyayana became
proficient in ritual-lore, by the grace of Saunaka, and wrote his

Sarvanukramani as a result of his penance and ascetic practices :

AR T Fa: GATET ||
TUERTEEE T aigwaofifme ||

Shadguru-§ishya describes him as ‘mahamuni’.

Katyayana makes it clear that he follows the Sikala recension of Rgveda;

he begins his work with the words :
Y TR T |

He points out that Rgveda is a $§astra for unravelling the meaning of pranava

(omkara)

AT HEE TR JARATAZFe |
AR o 1)

Being a ‘§astra’ signifies the involvement of prati§akhyas and Anukramanis,

along with the adhyatmika approach to interpret the contents of the Vedas
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in terms of the ‘pranava’. The Vedangas (where the expression ‘anga’ means
‘upakarakatva’) like Nirukta, Vyakarana, Chhandas and Siksha. It is also
indicated how the Vedangas assist in the understanding of the Vedic import

(Vijayapala, op. cit) :

e weelafaTed: frdeaqfaoiee |
TR ATFITE ST e |

BT TR GFS<HT |

firran Sfewarar R |

FeAT FARRY FARAERSE FHTEE T |
AT T FATHRGHE T |

ey SUHRS Wafd ||

,EF X e P

That the brahmana-texts grewout of the Vedanga Kalpa is evident. They also
incorporate to a small extent elements of Nirukta. But Kalpa being essentially
oriented to the performance of rituals, its close connection with Yajurveda
is easily recognized. The Rgvedic mantras are also often employed in the

rituals, and it is therefore that we read in Gopatha-brahmana (2,2,6)
TR AT T TS I TRl et |
The Brahmana texts appear to have arisen to fulfil the need of establishing

a rational relationship between mantras (rchas) and the rituals. But this is

outside the scope of the $astra status of Rgveda.
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Appended below are some of the relevant aphorisms of the Paribhasha
section of Katyayana’s Sarvanukramani along with my notes based on
Shadguru-sishya’s gloss on them. It can be seen that the work closely follows
Brhaddevata.

FIAET FAHRA 1)
(i 1)

1. The first aphorism promises that the following details with regard to

the Sakalaka recension of Rgveda would be given :

1. The first word of the Sukta (siiktasya pratikam)

2. The number of rchas that are there in the stukta (suktagata-
rcham samkhya)

3. The sage-seer of the Siikta (rshi)

4. The deity eulogized or referred to in the Stkta (devata)

5. The poetic or metrical form in which the Sukta appears
(chhandas)
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2. Rgveda, here described as amnaya (text for continuous recitation and
study), is the recension as seen by Sikala (W ™ W A 1) This
is as distinct from the Bashkala recension. The difference between them
consists in the eight additional hymns (khila) that are found in Bashkala are
left out in Sakala. The total number of hymns (stktas) in the former is 1025
while in the latter it is 1017. In one of the mss of Katyayana’s

Sarvanukramani, we have this detail :

AeAcqThies WHGH HEIHF e TREVHIS
A AR, 1|

But the edition we have gives a total of 10552 mantras (including Valakhilya-
suktas) or 10472 (excluding the Valakhilya-siiktas).

There is some confusion about the total number of mantras (rchah) in
Rgveda-samhita. Saunaka’s Anuvakanukramani gives the number as 10,580,
while Jagannatha, the glossator of Sarvanukramani puts the number at 10552.
Mahidasa, commenting on Charana-vyidha gives the number as 10552
(including Valakhilya-stktas) and 10472 (excluding Valakhilya-suktas).
Venkata-Madhava, an early commentator on Rgveda gives the number as
10402. Dayananda-Sarasvati counts a total of 10402 mantras, although
his calculation summing up the mantras in each mandala gives the number
as 10521. It is said that in the Sakala recension we have 10580 rchas and
432000 aksharas. |
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3. Shadguru-$ishya explains that the word Rgveda, here, is called so
because of the large number of rchas that are contained it €U Igc&lli"ﬁq: .

This may appear a strange explanation, for what could Rgveda contain other
than the rchas ? Probably, the glossator means that this Veda contains
numerous rchas that have no ‘viniyoga’ in the ritual acts. In Yajurveda and

Samaveda also there are rchas, but they all have their uses in ritual sequences.

4. The details are now explained

i) LENEGE SRﬁWT\I The initial word or words of the first verse
(rk) in a hymn (stkta) is taken as the nomenclature for the
whole hymn (stkta-pratika).

ij) TS FEAWHRETE: | Some hymns have only a single verse
(rk) as for instance in 1,99 (\:llclgldﬁ g a™). Others have
more verses; the largest number is 58 in 9,97 (3 ?m%w
T 1)

veu L . .
iii) #EET The sage-seer is one who perceives. The sage-seers

have knowledge of the past, present and the future
(FRTSTIAAEAAATATET: 1) $Tet: §103 SRRl (%= |
cf. Taittiriya-aranyaka, 2,9,1.

iv) A TEFAOTEER =@ 9 | (Papini 3,1,134);
T, @1 @O @@ | (Papini 5,4,17 and 5,4,38).
The deity (deva or devata) is endowed with all auspicious
attributes like generosity. The expression may be in the
masculine or neuter gender (JTGHHT ).

92 . Rgveda-Dar§ana

IFRLAN IFRAD 1RRAD A A @A



AAZIAAAN AAZAAAAN FAZIAAAN, FAZIAAAN

v) B TNATSIRAN (Mirukta, 7,12). STEA g 41 OF &ify
qTTeRHoT: Hs gﬁ: (Chhandogya-upanishat, 1,4,2, also
Aitareya-aranyaka, 1,6,4). Chhandas is the metrical form
in which the verses (rchah) appear. It is so called because
it hides one from ills and evil; it takes one away from evil
deeds.

(2) T AASTEGA AeATRiaE: 10

Devoid of this knowledge contained in the Sarvanukramani (concerning
the sage-seer, deity and the metrical form of the verse or hymn), the ritual
acts enjoined in the Kalpa texts, the household-rituals prescribed in the Smrti

texts become ineffectual and wasted.

2. AMRER fragamET gfafifed Fe Aree =t
M | e Sfvaifd ey | sqerfe w4t

. 548 wowEE |

3. TASRH | JHacaTd SEIghACITG S | STRATSIHTED
ATTEHATARAT FATEEEE aEIsfy T1f6r | weamamma
HARU AT oY Ched (A HacaTd W |... TACTed Gaaaoil

TFERT I ||

Y g% FaHTE —
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(3) HIIUT STEUTH =gl ety AT naT Adisty-
TSI 121

One who understands the practical applications, the sage-seer, the diety
and the poetic form of the mantras employed in the rituals will attain to
perfection and welfare by helping in the performance of rituals and by

imparting this knowledge to others.

1. STV 3™ WEs T FAT: | The word ‘bfahmz"ma’ in this aphorism

means the prescriptions and eulogies concerning the ritual act.

2. I Wﬁ@‘h’{l The word is synonymous with ‘rshi’ (Papini 4,1,122
T3] 344 FU9Eq e |). The glossator quotes a verse :

ITATEINE AT |
ATACYIRE @G F=ed I Il

For the sage-seer, perceiving a mantra is as dear as sighting an offspring.

Also is quoted a line from Brhaddevata (5,58) :
FH=E IR 7T Id@ 1l

The sage-seer is described as the parent of the Veda (viz. mantra); in

other words, the mantra is his offspring.

3. Bl MEANY | TErmhg 3 |
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There are these poetic forms employed in Rgveda. The number of

mantras in various forms is tabled below - (as given in Sarvanukramani)

1. Gayatri (24 aksharas) 2451
2. Ushnik (28 aksharas) 341
3. Anushtup (32 aksharas) 855
4. Brhati (36 aksharas) 181
5. Paikti (40 aksharas) 312
6. Trishtubh (44 aksharas) 4253
7. Jagati (48 aksharas) " 1348
8. Ati-jagati (52 aksharas) 18
9. Sakvari (56 aksharas) 19
10. Atisakvari (60 aksharas) 9
11. Ashti (64 aksharas) 6
12. Atyashti (68 aksharas) 84
13. Dhrti (72 aksharas) 2
14. Atidhrti (76 aksharas)
15. Ekapadah 6
16. Dvipadah . 17
17. Barhata-pragatha 100
18. Dvrcha 94
19. Kakubha-pragatha 55
20. Mahabahatah 251
Total 10,402
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It is because of the association with these poetical forms, that Veda
is distinguished from all other compositions. The first fourteen are
regarded as important; the first seven more so. A large number of verses

is in Trishtup, followed by Gayatri, and then Jagati.

4. [ F=Ife | wT fag FumESET || A= Akt oQwEial sHEEEe
TR AT AT RAFTAT F= (=T STeOTeT ST 1 ‘One
who understands rshi, devata and chhandas’ (vid, jiata) involves the
understanding of the brahmana-texts which pertain to the relevant
portion of the Veda (viz. the particular mantras employed in the
ritual act). It refers to the mental processes of reflecting on the
details of the mantra while engaged in the actual performance of

the ritual acts.

5. % WG] | 39gfT WIS o 30| Sreyas is abiding welfare, the

great good. It may be rewards which are transactional like food and

children, or transcendental like liberation (ITATCHIGRIL T |).
The expression TS means attains excessively (@Tﬁl@‘f T=3fq

9 1),
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S0 -
(4) T =T NN

Then, the sage-seers are taken up for general consideration (F{TIIFEFT

TEE 1)
(5) TR A AUSIST HEETHHETETRT WeHy FeTaT: 111

Among the sage-seers, three groups are recognized, there are ‘$atarchins’
(responsible for hundred or more mantras) in the first book (mandala) of
Rgveda consisting of 191 siktas and 2006 mantras: Madhuchchandas

and others.

Then there are the ‘madhyamas’ (responsible for the mantras in the books
second to nine, 43 suktas and 429 mantras). These sage-seers are called
‘pragathas’. Here, from the second book till the end of seventh, the sage-
seers appear in families, hence called vaméiya-mandalas) : Grtsamada,

Vi$vamitra, Vamadeva, Atri, Bharadvaja and Vasishtha.

In the last book of Rgveda, which is miscellaneous in nature, there are
short hymns (kshudra-siiktas) and long hymns (maha-suktas); and the sage-
seers are known after them. Before Nasadiya-sukta {10,129) there are maha-

stuktas; and after it are kshudra-suktas.

|, SATOHUSHEA] FU: T T GO | FE I ;A | AT

(Madhuchchhandas, son of Vi$vamitra) %aﬁilﬁdlilﬂ BEAEE AT 99 |
gfueRs adifraigean | o & -
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AT ARAT AR |
TR Mg=amal gAAfih qeat 3 ||
qTeiesir fagamg sl |
F=BATBATHT TIT T BRI 1|

37 (in the tenth mandala) GFETEMT: | TSR [ TerTh T Eq |
TreRIaR @M Jvsd O[T 9 JEqmhiega A |

TG FAHT: | FETE Ty Ay Avedy fRET RARAR |

There are in all about 300 sage-seers mentioned in Rgveda-samhita.

(6) Tl wARERITE  swffafid seemnst sl
[ERIGYIEL

This is a paribhasha, a sort of rule. A sage-seer is generally indicated
by his personal name along with his descent (gotra). He is known as the
son of so and so (father or mother). When, however, the personal name
alone is given in the Rshyanukramani, the sage-seer must be presumed to

belong to the Angiras lineage.

(7) T I T EW: 1wl

The sage-seer is one whose words constitute the mantra

Sh T — BTN | (Nirukza, 2,11)
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- I -
(8) AT IA=Aq AT =T N2l

Whoever is described (eulogized, referred to) by the words of the mantra

is the deity (deva or devatd); the subject-matter of the mantra.

AT IR Aq ST TG 67 <Al

- IV -
(9) TR q=5wa: 1121l

The poetic form of the mantra (chhandas) is recognized by the number

of letters in the mantra.
-V -

Now the relation between the sage-seer, the deity and the poetic form

of the mantra is explained.

(10) SUTH: AT IHARSEIHCAITE 120

The sage-seers desirous of an objective, employed the poetic form in

their utterances, and went after the deities

1. oA 3l | §S Nﬂgﬂli\q*ﬁw'dil Whatever is sought, desired, longed
for is the object (objective, artha). It is the reward or fruit of labour like

food, offsprings and so on, to the liberation from transactional fetters.
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a7 ST F e APy YaTRdT FOEl Il
T gL Taifn Tl U dgTREl SR
HEATT= | T ITHT SFHT ST 3f Tedhedt: ||

2. Thé sages from Madhuchchhandas (1,1,1) to Samvanana (Angirasa,
10,191,1-4) desiring to take possession of what they desire, were convinced
that the offering of hymns in poetic forms like Gayatri was the only means
to please the deities and secure their favour. Employing the mantras in poetic

forms, the sage-seers pursued the gods with faith.

3. AEFE T A RN qefEed @ FHE )

Even as the sage-seer does to the gods, the gods do unto him in the same

manner.
FHTAREET AT Fa-difq Teged: Twa=d 3ek: ||

With the firm understanding that the gods would protect those who seek

refuge in them.
- VI -

Now, the deities are dealt with, following Yaska (MNirukta 2,10).

(11) foe o am: Rewiegeamr afeg: o e

The mantras may speak of a large number of deities. But really speaking,

there are only three in number : Agni residing on earth (terrestrial
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sphere), Vayu in the midregion (atmosphere) and Sirya in the sky (celestial

sphere).

faafea femf= smeifq ‘{ﬁﬁﬁ fgrfq: | Earth is where all beings reside

(terrestrial sphere).

YRR T S ATITaRIEa & $edai=dg | The midregion
(atmosphere) is located between the earth below and the sky (celestial sphere)

above. It has no visible form, and cannot be grasped.

srererTfeghT freagar seme fr 4 @ | T sq

(Panini 6,1,127)

The gods, endowed with auspicious attributes like generosity and sportive

nature, and ever content, dwell in the sky, the upper region (celestial sphere).

wat 7 femeng I srAReTei: w1 (RV

10,158,1)

T AFOF AT YT F N (10,88,10)
T WTEAT ST Aerte T AARTIAAE: 11 (1,164,46)

= forgiq fae @ Fam
cf. Brhaddevata 1,69 :

AR Tdr I T |
gt feifa faganfead e e |

Rgveda-Darsana 101

pai AL 1A A 1RREn RN 1RRean



HAZIAAA AAZ NN FARTAAAI AQZIAAAN

The deity of the midregion is Vayu or alternately Indra.

Nirukta 7,6 To& w qEar gfa S | afn gferam: | agE=l
ARG | AT GO || ATl ATeMTaieEdT A T Aot W= |
AT a7 FATIETT | T GRS AR TR W | ST T ' | g
AT WAl | 3T eaeR AT Tearsfr frer Fwifr 5 )

This is an important passage. The Nairuktas speak of three divinities as
fundamental, Agni in the terrestrial sphere, Indra or Vayu in the atmospheric
region, and Sirya in the celestial sphere. But each one of them is known to
have many names, owing to the different functions they discharge. Yaska
gives the analogy of one priest (rtvik) being called a hotr (sacrificer), adhvaryu
(director of sacrifices), brahma (proficient in the sacred loré) or udgatr
(chanter). These different appellations are due only to the different actions
they perform, but do not make a difference in each of them being a priest
fundamentally. Even if they are regarded as different, it is only a natural or
chosen responsibility that makes them different. The illustration is given of
many human beings working efficiently when they divide the duties and

responsibilities among themselves.

(12) TS SHTEaE: I<AT SF&dT: NRI

The three gods Agni, Vayu and Surya correspond with the three sacred
utterances called Vyahrtis, ‘bhuh’ (earth), ‘bhuvah’ (midregion) ‘buvah’ (sky,
individually.
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AT TR TG heAqTa 4= T |

(13) GHEET Formate: 1131

Prajapati is the deity (33 3fq 3w 11) collectively (of all the deities). This
deity is also called Ka (adhyatmika). (cf. Brhaddevata 2,123-124).

AT TR WA AT Y] AR |

(14) SRR TR TRATT 91 JT&ET o ATATCHSR: 112N

‘Om’ is the sound that can be employed equally appropriately with
regard to all the deities. It can also rebresent the highest deity (the deity
that dwells in the most exalted realm). It also symbolizes Brahman, the
Supreme spirit. And it signifies in (self). Prajapati (ka, the self inhabiting
the body). It is the symbol of gods in general.

1. T T SEEAEERET W §aede: | (FATa, aed A |
Panini 5,4,24).

2. TRASE AT | STER: WA A0 | T Sehead € faudia WA |
st efad sfa qoarsaTiT AT 95 | (Papini 5,1,124). The
word literally means the god who stays at the top; at the head of
all the gods. It means the supreme deity, often used with reference

to Agni, Brahma, Prajapati or paramam padam of Vishnu.
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RN

3. FTE: | 99 | FEedcl a1 AHR: | (Brahma from T4 3@’?{ meaning

all-pervasive all-originating spirit)

4. TAEAT TR (the gods in general). The word ‘deva’ is derived

from the root meaning light, illumination (@W‘f'ﬁﬁﬂ@ﬁ'&lﬁ:;

HERKIT] 331); it means the god or deity that is illumined by the
mantra (H=39T T4 3c949: 1). It is the mantra that makes us

become aware of the deva (cf. Taittiriya-brahmana, 2,2,9,9)

5. STl | IRRATAICr AT a1 STFR: | The expression

‘adhyatmika’ indicates the self (atman) which dwells in the body

(also called atma; $arira). As Brhaddevata (1,65) observes :

fgcd & yamT JeX st w9 |
e SR e AT )

(cf. Brhaddevata, 2,125)

AFEAATST ATHET A a1 TA: |
SR Sedl 1 el 3F: F o7 a1 |

Omkara is the divinity of all speech, it refers to Indra, to Parameshthi,
to all-the-gods, to Brahman or to the god in general. It may be noted that

Katyayana omits vak, Indra and Vai$vadeva here).
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(15) TEAeEdTT AALAATEA T 112 ¥l

The three deities enumerated above (Agni on earth, Vayu in the
midregion, Strya in the sky) abide in their own respective realms. The
extraordinary manifestations of each one of these deities are the several deities

pertaining to the respective realm.

1. The glossator draws attention to what is said on the subject in
Brhaddevati and in the Devata-kinda of Yaska’s Mirukta. He mentions that
the extraordinary aspects or powerful manifestations (vibhiti) of Agni on

- earth, for instance, are so many modifications of Agni

STREAT g g gk |

Vibhiti signifies plenty and power, might and manifestation.

(16) FHIIETS TRTRREGAET Wi Nzl

The three deities assume various forms in accordance with the various
functions they discharge, and are known by various names. All the deity-
forms and deity-names are in reality the forms and names of these three

deities only. And this is well-known (hi)

1. Qe gfel |
2. TAEHTIA  TGOT-TH0T- G- T - AN, SATIRAGI T -ATHT:
TIEEgAdT TgETRT a1 UF gl a1 Wi |
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(cf. Brhaddevata, 1,27

QAT A SR 3 |
AWM T T =4 T ¥ WAl FAE ||

T O Frashal fArafefiiiim® 1| RV 3,37,3)
TR AA: G699 | (3,47,15)

TR T ¥l w11 (6,27,3)

T T AfeE=Tat~ Il (7,99,1)

e fia Aiffaf 1 (6,49,10)

AR = AW a1 (1,156,3)

TR = AR 11 (10,121,4)

WEHTT WEHRT ¥ T&T 7Y 3 11 (Madhyandini-

samhita, 16,53-54)

TR gfommanT: 1|

The Rgvedic mantras cited above emphasize the supreme power of

Godhead to manifest in manifold forms.
3. ST AT OTE(EE | IR i ||
(17) THT AT FEFTHT =T 1128

Or, there are not indeed three deities. There is but one deity — the great

self of all the deities. His Vedic name is “‘great glory”’ (mahad-yas$a).
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1. THT AT AT T oG | T AW A ST 3@ T | oA R

d9 AW HEH3N | (Taittiriya-aranyaka, 10,1,2)
ATCHAT dT 3@@ uan Sfifefa T (Aitareya-aranyaka, 2,4,1)

(ct. Nirukta 7,4 FEMFARAATET | T SHTAT a1 A | CHEAAIAAIS AT
eI WA= 1)

2. The word ‘atman’ (self, soul, spirit) is explained :

ST SATFIAT T |
AR ARAISTY TgdT e
g 34 1l
% T | (Dhatupatha, 3,16), ‘‘to move’’;
31E WHOT | (ibid., 2,1), “‘to eat’”, “to consume’’;
T WA | (ibid., 1,38), “‘to persist’”’, ‘‘to be uninterrupted
and everlasting’’, ‘‘to be unchanging’’;
AT<E ATAY | (ibid., 5,14), “to pervade”’;
WWF‘JT%EI (ibid., 1,493), ‘‘to be aware of”’, “‘to go”’
(gatyarthaka also has jiianartha);
O ShISEM | (ibid., 1,909), ‘‘to sport’’;
TS JhaT] 3EEL M | (ibid., 3,9), “to gift”, *‘to bestow”;
ﬁ{gﬁﬁﬁ | (ibid., 1,942), “‘to cause existence’’, ‘“‘to be the
source’’;
Wqﬁl (ibid., 3,6), ‘‘to conceive’’, “‘to reflect”’, ‘‘purpose’’,

“‘design’’;
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qT A | (ibid,, 2,53), ‘“‘to adore”’.

ST g AR AT | SRRy ST

There are ten root-meanings for the word ‘atman’, given above. All the
meanings should coalesce, when we consider the significanc of the word
‘dtman’ referring to the supreme reality at the cosmic as well as the individual
context. There are also derivations of the word from ‘an’ (‘‘to breathe’’),
‘at’ (“‘to move’’), ‘tman’ or va (“‘to blow”’) and so on. The empbhasis is on
the living principle on the individual soul or self (reflexive pronoun). There
is an individual self for each of the deities, distinguished by his name (nama),
form (rupa), and function (karma). But the one self which sustains all these
individual selves is indicated by the word ‘mahan atma’ (the great self), ‘mah’

Y (X3 bR (X3 R R4 X3

signifying “‘mighty”’, “‘great’, ‘“‘strong”, ‘‘abundant”. The root (magh) also

has the sense of manifesting, magnifying, bursting out.

(18) & ¥ TR gwll

Who is that one great self ? It is Strya, so it is said.

1. % ¥ UF 3AME | SHEHE: T T F O 30 38T 9801 Sarya s
the one self incorporating in himself the three deities mentioned above. So

the knowers of the Veda tell us.

2. TF wF EEXI W BIRIRE Wﬁﬁ: | (Aitareya-aranyaka, 3,2,3).
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Surya, who signifies generation, proliferation (from shiang), protection
and preservation, is the visible god of light (strya in the Veda). Although he
is said to be the god of the sky (dyusthana) or the heavenly realm, as
distinguished from Agni on the earth and Vayu in the mid-region, he is in
fact the principle of divinity inhering in both Agni and Vayu. Angi is the Surya
on earth, and Vayu is the Surya in the midregion. He incorporates thus all

three divinities. He is ‘samasta’ while the three are ‘vyasta’.

(19) & f& FhIATEHT 12N

He is indeed the self of all beings
1.9 H’ift T 3T TATHT: TS JHTOTE || on the authority of Aitareya-

$ruti, that Strya is all, the aphorism justifies the notion of Siurya being the

supreme and ultimate spirit.
Brhad-devata, 1,61-63 :
VA Hoqed SIFHATE®T T |
IF THIFH W T &g )
IAFT WAFAT ARAT AL |

e T I T IAAG_ T FEAA ||
Foaw & Prarermag Sy foefT
AT AR WY Wy

All the gods are incorporated in the rays of the Sun, in their proper

places and discharging their appropriate functions. The Sun indeed is the
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source and destiny of all the worlds and of all the beings. He is the origin
of all that is and all that has disappeared or all that has not yet appeared.
He is responsible for the past, the present and the future, for movement and
for immobility. He divides himself into three aspects and abides in the worlds
(as Agni on earth, as Indra or Vayu in the midregion, and as Siarya in the

sky), providing placement for the various gods in his own rays.

He is here identified with Prajapati and Brahma.

(20) TITHAUUT GF AT FTAEAEIRI H2Rll

The sage-seer (Kutsa) has said that Surya is the self of all that moves
and all that is stationary (RV. 1,115,1).

2. SHVUTT FUT A=I0T a7 GeIETGTh JAUTAT | The mantra referred to is

this (Kutsa-Angirasa is the rshi, Strya the devati and Trishtup the
chhandas)

QO T —

fost wife: wfoera™: wher e
ThAE TR ¥ aerAEE M |
AT Ty agdT a7 TEEsT,
T AOREHN ST TOHfeqd e 1|

The glossator quotes a purana and justifies that the Sun, who fills the
three worlds with light, water and wind, and is the very life-principle (prana);

it supports life in the world and is therefore the ‘self’ of the world.
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3. ST STEA | Ay ¥R || The world consisting of beings that

move and things that do not.

(21) AT 0T NRell

The other deities (Agni, Vayu and others) are all extraordinary

manifestations of this one Surya.

AFvETEAfqa: goeafafnt wftTamarEn: dfapg: | 76 gie R

T || The reference is to the gods mentioned in Yaska’s Nirukta (Devata-

kanda). All the gods of the three realms are contained in the rays of Sirya,

as Brhaddevata (1,63) points out :

iﬁ"? R Prarame g Pﬁ% fagfa |
EEIE IR EICRECERIRE LT ]

It is in this sense that the gods are extraordinary manifestations of the one

great spirit Strya.

(22) TEHA FERRY 11R2

Even this has been indicated by the mantra (RV 1,164,46)
7= firl aeomfimmghia 1l

The mantra referred to is this (Dirghatama-Auchathya is the rshi and

Samvatsara-Kalachakram the devata and Trishtup the chhandas)
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w5 i qeomfimge

fez: @ guott e |
T WlEuT TgdT I

T ATARFIAHATE: 1|

(23) TUATRMT SR IR

However, we will here follow the nomenclatures of the deities (as
indicated by the sage-seers), and regard them as deities in their own right (and

not as aspects of one Sirya or of the three deities Agni, Vayu and Sirya).

AT gaweeT 7 PrfRferggdT wid: | g sfmgeRs s
ITATRACT ST ||
(24) TR HE: 1R

Usually (often), in the mantras pertaining to Indra, the Maruts are implied

TR Wed: TR AR PO waf | O g IR e 3
TRRTRTY: | T eAra SR |

(cf. Sarvanukramani, 16,16)

When one deity is being eulogized, some other deities may also be
mentioned in passing, and this is called ‘nipata’. Their mention may be due
to their belonging to the same realm (earth, midregion or sky), or because

of their association with the main deity who is eulogized. Here, when the
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mantras are addressed to Indra, more often than not, the Marats are also

mentioned.

(cf. Brhaddevata, 1,18-19)

AT W 3§ GERICPTATS 3 T |
TAsAEAAS s 1 |
A HRTHTESA1ET AT AuTfaaRitT g |l

(25) TR T TEEGAE: IR

The mantras described as ‘dana-stutis’ (eulogies of charity) pertain to

the kings.
e afq GEfAT TS | TRRISTIROT 1|

We may also add here another rule (paribhasha) given later (12,5).

(26) FATRT fwaT IaT I (2R,%)

When no deity is expressly indicated in the mantra, it must be presumed

that Indra is the deity of that mantra
MR § T9 TR AT | FIRISTIRY ||
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NOTE .

1. Whatever is not said in the sitra must be known by the parib’héshé
(e oY T 1)

2. In this science, nine details must uni\}ersally be kept in mind (3 EIICC]
W Tt e 1) |
1. {ﬂﬂﬁ | The commencement of the hymn the first word (pratlka)
2. ﬁ?ﬁw | The number of stanzas in the hymn.
3. B |, The mefrical form.
_4 9T | The lines (quarter) in the metrical form. .

S, HW@T | The number of letters (phonemes) in the stanza.

6 ?Tfl{l The deity addressed or referred to in the stanza or hymn.

7. AN | The name of the ‘sage-seer of the hymn..

8. TR | The lineage of the sage-seer.

9 Eﬁ?f\w Il Sometimes the background story.

3*
"™
7

\ >l'<
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SAYANA’S PREFACE TO FIRST SUKTA

()
wﬁrﬁm&aﬁa‘{lwﬁ#wwéﬁmﬁﬁrﬁwﬁmm
A TR g YT, a4 R 1

Y TRE O | SR 3 (SR v, 22) | TR PR (B ¥, 28%)
Jeyred adsTREa: TETH R ml‘wlﬁ T~

W%WWHHWWW ,,
- s qefmieE | @R j,0)

msqm‘m'mmm |
IR qoET EAFT EEREL |

. ® | |
AT TS T A It R
' | SR T FTIERTTRT | |
< | el e e TR Y O T 7
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YETE e ARG ATSeHae 3T | Bt g a1 O I
QIITeRACT 3 | 9 37 SAAFTTEIET ATSehe =g | a9 dfcdldr I~
(Gl «,&,%,2)

TARAET | @ gearniersfosg | & a1 faar

A | BRIGRIAN SRAE N =g-<dl Fawa ||
75T | g IRAGASIEIANT B2 | 9T SFErAmAE (8,%,R) I —

@1 ¥ qAfadedt frat niERd SehReE-
HF=BTea ARSI w=a~aul graeey ||

3l
(2)

T Aoty g 2 saemE | fEr ¥ ARy e
St (RfeaiT ST ,3,%,%) | @t ity 33 1 A= Ad g |

A IR |

T STHAPTHRATRL (2R,2) —
BEEOIHAEERECAG]
30 | 6 G TIAT S WA 3R A ||

Sayana explains here the three details of the Vedic mantras : the sage-

seer, the metrical form and the deity. According to Brhaddevati
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(cf. 137-138), the sage-seers desirous of an accomplishment pursued the
deities through the metrical forms (mantras); it is therefore the metrical forms

are to be mentioned before the deity and after the sage-seer :

T WegaraIeTdr: I |
snavTEfafT BT wE AigHena: 1|
Y g T AT T |
AT FOT FAGER Hf )

(1)

The sage-seer of this hymn is Madhuchchhandas, son of Visvamitra. The
sage-seer is called a ‘rshi’ (from the root 3 or ¥ meaning ‘‘to go”) for the
following reason, according to 7aittiriya-dranyaka : At the beginning of the
aeon, the sages were created. As they were not born like common human
beings, they were called the ‘‘unborn ones’’ (aja). They, the pure ones,
performed penances. And the self-manifest Lord appeared in front of them
(viz. went to them, ri or rsh gatau). Because the Brahman went to them, they
were called rshis. They perceived the Veda (which cannot be apprehended by
any other means) for the first time, and became rshis (dar$anat). The Veda
gets merged with the creator at the end of the acon, and at the beginning of
the subsequent acon, the sage-seers perform penances and by the grace of the
Lord, obtain the Veda along with historical or mythical narratives (itihasa) and

reveal it to mankind. This is how the sage-seers are known as rshis.

Rgveda-Dar$ana 117

SUEUREEEEREG IR UL U



FAZIAAA JAZ AN FAR AR FARIAAA

It may also be noted that the meaning of ‘‘movement”’, ‘‘going”’
(gatyartha) of the root * or *Y also implies the sense of ‘‘knowing”,
““‘understanding”’ (jiianartha) (W%ﬂ?ﬁﬂ FEMET) The root thus provides

the meaning of ‘“‘*knower’” for the word ‘rshi’ (dar$anat).

(2)

The chhandas or metrical form which the mantra assumes is then taken
up for consideration. Sayana notes that according to Anukramani (311?[ T
ml 23-¢%), Gayatri is the metre that is more ancient than the
metrical forms adopted by the sage-seer, Hiranyastipa. No explanation,
however, is forthcoming as to what forms are indicated when Hiranyastipa
is mentioned. This reference appears altogether unillumining. Sayana takes the
word chhandas in the sense of hiding, concealing, covering (chhadanat) : it
covers the man away from all evil influences (papa-sambandham varayitum).
He cites an ancedote from Taittiriya-samhita (5,6,6,1). In the distant past, the
creator Prajapati performed the fire-ritual (agni-chayana). As a result, Agni
stood in front of him like a sharp and flaming sword. Then all the gods
became terrified, and were too scared to go near Agni. It was then that they
employed a strategy. They hid themselves by metrical mantras (chhandas) and

approached Agni. This is the concealing character of chhandas.

Sayana also quotes from Chhandoqgya-upanishad (1,4,2) to the effect that

chhandas is so called because it averts untimely death. The gods were
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frightened by death, and concealed themselves in the three-fold Vedic lore
(trayim vidyam) entering into it. The Vedic lore which is in the form of

chhandas hid them and protected them from death.

(3)

Sayana then takes up ‘god’ or ‘deity’ for consideration. The word ‘deva’
(or devata) is derived from a root which has the sense of light, illumination
(dyotanartha). The gods are those who shine. They shine by their own light
(cf. Taittiriva-brahmana, 2,2,9,9). It is the mantras that manifest the deities

(mantrena dyotyate).

In the present hymn, Agni is the deity. Sayana also observes that in each
of the books of Rgveda (mandala), Agni is first eulogized or Indra (Anukramani

12,12, Huswlﬁbql‘quﬁlil). We may provide the following additional

information. It is usual for a sage-seer to eulogize Agni first and then Indra :

Mandala I begins with ten hymns to Agni (by Madhuchhandas), and

proceeds with Vayu, Indra-and-Vayu, Indra and then reverting to Agni.

Mandala II begins with hymns to Agni (by Grtsamada) and follows with
hymns to Indra. The third Mandala likewise opens with hymns to Agni of
Viévamitra the Gathin. Indra comes later as the deity. The next Mandala starts
with hymns to Agni by Vamadeva-Gotama and follows with the 26th hymn
to Indra (Atma). Mandala V opens with hymns to Agni by Budha and
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Gavishthara, both offsprings of Atri and hymns to Indra follow. The sixth
Mandala has the opening hymns to Agni by Bharadvaja, son of Brhaspati,
hymns to Indra following. The next Mandala has the first seventeen hymns
to Agni, and the subsequent hymns are to Indra. The eighth Mandala,
however begins with hymns to Indra (by Pragatha Ghaura Kanva), hymns to
Agni coming later. The entire ninth Mandala is devoted to the deity
Pavamana-soma, the first hymn being ascribed to Madhuchchhandas, son of
Visvamitra. The last Mandala begins again with hymns to Agni (by Trita).
There seems to be this general and more usual pattern : hymns to Agni mark
the commencement, and are followed by hymns to Indra. Agni and Indra

thus constitute the chief devatas of Rgveda-samhita.

PRELIMINARY DETAILS

1. Saunaka’s Brhaddevata 2, 126
AT T qh AYTSeg AHY ||

The sukta, first among the stktas addressed to Agni, is described here
as Agneya. A siikta or hymn is a complete statement. It may consist of one,
few, several or numerous stanzas (rchas). But théy are all focussed on one
single idea; they together constitute one vision (dar$ana). (cf. STdhcACH IR
Jaimini 2,1,46). This sikta has nine stanzas. The sage-seer of this hymn is
Madhuchchhandas of the family of Viévamitra. He is celebrated as a $atarchin

or one who is responsible for a hundred or more stanzas (rchas). The

Mandala of Rgveda has the sage-seers who are described as $atarchins.

120 Rgveda-Dar$ana

IR AN 1A 1R AN A 1R 1gReAn



HAZ AN HAZ AN AAZ AR AR IAAA

2. Katyayana’s Sarvanukramani, (1,1)

aTfiies g |
AT 77 A= A ||

(i) o fa ﬂ\?h'lﬁt | ¥ ﬂf”%a | The hymn begins with the word ‘agni’
(pratika).

(ii) Tafq T FFEAT | Nine is the number of stanzas in the hymn.

(iil) AY=s<T zfq ST | Madhuchchhandas is the name of the sage-
seer of the hymn. ‘

(iv) STt 3fd 98 M= | He was the offspring of Viévamitra

(lineage).

(v) ST T greReaeEmifa T 872 | Gayatrd is the metrical
form.

(vi) AUSHTIEIRRARIATIRTAT | §&TFha, S35 34 TT% || Agni is the

deity invoked in all the stanzas of the hymn.

3. Raghavendra-tirtha’s Mantrartha-maiijari (upodghata)

AT e A AT T AigEaTh
A - Ao - FIsoeadT® 7 ||
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FIRST HYMN TO AGNI

(FIRST BOOK)

AT JIH HUSH | TIRISTATE: |
(TIASTH: | TUHISHE: | W1 2-3 1)

(2)
i TR St
Wzﬂﬂ?ﬁl
g <1 ||

&R 32 1|

1. AERfS gk
e et |
BN T 11211

2. Al qEREERY
frea i
@1 g Ayl us

3. SIEET R
e faar fé&r )
T AR 1131
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4. T T TFA
W:WWI
q 3y TSl v
5. SITIRIAT RIGRT:
AT |
AT RN T Nl
6. dT% Y =W
RERTICIGE
Al eadl 3 |
7. 9 @y feer fadr
rfTereafar |
T W T ol
8. Ti=aweALoT M —
TR iR |
T & e
0. w+ fv gmASH
AT ¥ |

T T wE el
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NOTE : Madhuchchhandas was the son of Vi$vamitra (who was the son
of Gadhin, according to Aitareya-brahmana 7,17 and 18 and Jaiminiya-
brahmana 3,237-8). He was responsible for 102 stanzas (rchas) in the first
ten hymns of the first book. Hence he was known as Satarchin. Vi§vamitra’s
hymns (62) are to be found in the third book. So the mantras of
Madhuchchhandas and of his son Jeta should have more naturally found their
place there. The ten stanzas of the first hymn in the ninth book, addressed
to Pavamana-Soma, are also the work of Madhuchchhandas-Vai$vamitra.
His sons were Aghamarshana-Madhuchchhandasa (10,190) and Jeta
madhuchchhandas (1,11). According to Padchavimsa-brahmana, Vi$vamitra
was a king, belonging to the royal family of Jahnu. Rgveda-sarvanukramani

mentions that the father of Visvamitra, Gathin, was the son of Kuéika.
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(dfgamme: 1)
e g ety |
AR T 1120

(TTa: 1)

1 ! 1
Jfing | I3 | gsfia | aget | o | wfc | T |
1
REARIGRL | I
(313 1)
TgeT JUR [ FAR Hfcast Tmaw A 36
It is impossible owing to more reasons than one to give an adequate or
valid English translation for the Vedic passages. The words in Vedic Sanskrit
do not have their perfect correspondances even in classical Sanskrit, much
less in a language that is distantly removed from Indian culture. Yaska points
out that the Vedic mantras admit of three interpretations : ritualistic (adhi-
yajiia), mythic (aitihasika or Adhi-daiva) and spiritual (adhyatma). This is
also the traditional approach (ﬂTﬁS*ﬁ: H’ﬁ% |, cited from Skanda-purana by

Ananda-tirtha). The account that follows adopts this approach, and the word-

meanings in English are given at the end of cach interpretation.

Rgveda-Dar$ana 125

1ZRLAD TZRAN WA QA WA WA



FAzIAAN FARIRAA HAZIFAA AARIAAA

I. RITUALISTIC INTERPRETION (ADHI-YAJNA)

There is a ‘viniyoga’ (application of the hymn to ritual acts) for this

sukta given in Asvalayana-srauta-sitra (4,13) :

TS (1,1,1) 3fd G TTaRgaR 0 war g |
I A AT (1,79,7) 3 =R g (1,12) 11

The hymn is required to be recited during the prataranuviaka ritual
connected with the deity Agni. ‘Prataranuvaka’ is so called because the
recitation is meant to take place just before dawn. The context is the Soma-
yaga, where the night previous to the day fixed for the Soma-extraction
(sutya) three deities (Agni, Ushas and the A$vins) are invoked in seven
metrical forms, from midnight to dawn. Each invocation is named after the
deity invoked (viz. Agni-kratu, Ushah-kratu and Aévina-kratu, the expression
kratu signifying a sacrificial ritual. First to be recited on this occasion is
Agneya-siikta (beginning with Affia). Puronuviakya is to invoke and invite

a deity (Agni in this case) before the offefings are made (homa).

YT fazar sfgesiee [kl s )
(Gitsmy)

The mantra IR is also employed as a Yajya formula in the svishti-krd-
homa in the ritual known as Pavamaneshti. Yajya is the mantra that is recited
as the offerings are made for the deity (who has arrived in response to

purunuvikya).
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Puronuvakya (SIATIEHRUMEAN:) and the Yajya (RW&T) together
constitute the viniyoga. The former makes the deity manifest (devata-

prakasana), while the latter makes the offerings (havish-pradana).

TUFATRT 9T R 1|

This stkta lends itself to a ritualistic interpretation easily, for all the
words contained in it (except probably the last epithet to Agni) refer to rituals.
Agni is, of course, the central figure in all Vedic rituals, big and small; and
he is described here as the chief priest (purohitam), the god of the ritual
(yajiiasya devam), the officiating priest (rtvijam), and the invoking priest
(hotaram). Sayana takes this lead and offers a strictly ritualistic interpretation.

His relevant comments are :
ANATE <F 3 W ||
A== T JANIT] 78 alaT Wi &ad ||
forest S1fing ¢ ager QR | 7o T ORe: qafie wemreafa
TARM ggregmfed e geameafa ||
T5T | I AN EHTT STEE o e 1|
T HEA ¢ < AU ||

T e ¢ EAR Hien] | FFT 99 TS Biah
AMRT | 7 T 3T — ‘A0 i gar (TRT-F@ 2012%01)
gh |
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TR eI 7 TETEH JETRSETTT T SAfaEmET
TRAAR TR 47 |
According to Sayana, the prayer is uttered by the hotr or the deity-
invoking priest, one of the four principal priests involved in any fire-ritual
(others being adhvaryu or the sacrificing priest, udgatr or the Saman-singing
priest and the brahma or master of ceremonies. The Veda assigned to the hotr

is Rgveda (even as Yajurveda for the adhvaryu and Sdma-veda for the udgatr)

e EET JANgIeE ol SWHIfd &3 |

And Agni is also described as hotr (hotaram). This priest is not only
the invoking one, but also the offerer of oblations. He invokes the gods for
whom oblations are meant (& 231{‘2% T | 1,1,2) and carries the oblations

to these gods when the offering is made in the fire.
AT 9T AT SR, | 3T BIged giTieeoTe T

S ||
(§ — Dhatu-patha 25,1)

Agni is the fire-god that is directly seen (pratyaksha), unlike the other
gods who are not visible. Even when other gods are the devatas for the
mantra, it is to Agni as the representative of all the gods that the offerings
are made. Hence ﬂﬁg@T T @ | Here Agni himself is devata (deity) of the
mantra; and he is the god of the ritual (yajiiasya devam), and we need not

look for of any other god as indicated or relevant here.
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AR CTATTSET: WA A uTET
FrfRefisfaihT 3adT T ST=9ofiT ||

Agni is the ‘deva’ in the sense that he is the provider or inspirer of the ritual

as well as the illuminer; he lights up and shines brightly.

Terey gar fddr Aafar I STl i
(AaAERA s a1gae: 1)

The word deva also means one who dwells in the heavenly realms
(dyusthina). Agni is typically the god of the earth (prthivi-sthana-devata).
But since he conveys the offerings made on earth to the gods above, he is

regarded as residing in the heavenly realms also
AT wf gfadeg eamr wald

He is in front of the worshipper (purah+hita), and is the chief priest in the
sense that he is the high priest who directs the details of the ritual. The
Rgvedic stanza 10,98,7 (FRATRT 3 &9 JURd:) suggests that the expression

‘purohita’ means what is kept in front as the most relevant
IR T el R 1 (R O 39 1)

He is also the best bestower of the most precious rewards of the ritual
(TFTRSEYTT IR 1),
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Sayana relies in all these details on what Yaska has written about this

mantra (Nirukta 7,15) :

Afifts armRaTemEmal et a7 | Rl s
(6. 20,8¢,9) T @ ST SUATET FIAIET FEIHT WRATe
1 AT 3T W AT | GAR AR RGN, | IuTad
ORI AT agam | 3l

The expression ‘rtvijam’ in the mantra is not referred to in the comments
of Yaska. The word ‘rtvik’ is from ‘rtu’ which means any fixed point of time
meant for the performance of the ritual. The priest whose responsibility is
to see that the proper act is done at the proper time during the ritual is the
rtvik; he is but the efficient priest. (cf. Panini, 3,2,59 dl Fodifq %ﬁi )]
(also Fd 31 AW | from the sdtra ‘BITIYE’, Panini 3,2,59 FofHIcaal
fAqTerd 1)

He may be any one of the four main priests commissioned in a sacrificial
ritual (‘hotr’, ‘adhvaryu’, ‘udgatr’ or ‘brahma’). Purohita would be the master
of ceremonies or brahma, who guides and supervises all the activities in the
ritual. Alternately ‘purohita’ may represent the ‘adhvaryu’, the chief sacrificing
priest, who sits right in front of the sacred fire in the altar. Or, the word
may go with ‘hotaram’, the word which immediaely follows. Even as the
human ‘hotr’ invokes and invites the gods for whom the oblations are meant,
Agni as ‘hotr’ will invite the other gods to come and partake of the oblations
G éﬂHQ"&' F9fd). The two words are used together in many passages, like
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in 1,44,11 (f1 &1 9568 Gy SaRgieasy 1), 1,45,7 (7 &1 A@mgfas 1),
@7 3R Ffcaomy ARl 1), 8,44,6 (5 BATHIH 1)

of. also ‘T TASTALL: F EAT (FEERTTH @l121132) 3fd
e BRIy qeanter i |
TRIRAT RIS s g |l
Indeed, the expression ‘ile’ in the first person is taken to refer to hotr

himself (F=ET &1 THIATEE 21T WHfd &3d 1), The ritualistic sense of the

word ‘ile’ is also emphasized by Sayana on the strength of Yaska’s etymology :

AT ardn: Werded gfed] | ARt =
FHTATOTYAT ST AAT] FRHFIT SHEATT: ||

Usually ‘ile’ (or ide) means ‘I eulogize’, ‘I praise’ (from S E?ﬁ | Dhatu-
patha, 24,9 AT 1). But the root has many shades of meaning : ‘“‘to beg”,

“to long for”, ‘“‘to pursue’’, “‘to worship’’. Here, the context necessitates

that the meaning of worship or sacrifice (also 3T, 39 + g, I i_ﬂ\“l'lq'l{ )
should be taken, especially as the word ‘yajfia’ is present in the passage SRS
24 1). The word yajiia is formed from Panini 3,3,90 (I I I@ =8 T=5

W A | T + A, TIERT SR A0 Y, IFEUESIed: ). And it agreed with
3, T |

[The form 3& for 3 (in singular number, first person) is explained on

the basis of the Karika on Pratisakhya :
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RIS
T ¥ THRI BHR: |
FRRAWT T 0F I

TR FAIT THTH: ||

It is a custom among the Rgvedis to use this form when the letter ‘da’ occurs

between two vowels (ach)

SCHIICHRE B g1 AT; |
ITATEICHRET Gl & TR ||

,-
3%
3

31@“{! The fire-god who leads the worshipper to the higher realms.
@B (R) 1 praise, adore, worship (by ritual).

g":ﬁ%ﬂ'{l 'placed in front (as the chief priest of the ritual).

I | of the ritual (in progress), worship.

i’ﬂ'{l the god, the object of worship. |

%ﬁ'ﬂ'{l the sacrificing priest.

gIARA | the priest who invokes all the gods to come and partake of the
offerings.
I@ITTHY | the best bestower of the most precious rewards to those who

are engaged in the ritual.
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(31fi | WW@&WWIfromaﬁﬁl

5 | AT oA AT |

[ | ¢ fid | ) o gud g4 |

T I AR | & + T

| dead: RAR FIRTRRAN, FAT Tl WeE: | IAW 9 T |
FfATT | Fd AT IS | el IO |

TAC] | § TEIQIAL SR | EA | A g sfotann |
QA | TaTR T STfoRme | arTheeToT AR STfae 1)
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. INTERPRETATION BASED ON DEITIES (ADHI-DAIVA)

If the main spokesman of the ritualistic interpretation is Sayana, both
Yaska (Nirukta) and Saunaka (Brhaddevati) prefer the interpretation centering
round the deities (devatd), who are eulogized or referred to in the mantras.
The deity for the first hymn in Rgveda-samhita is Agni, the fire-god. He has
a personality of his own, and functions that are peculiar to him. This is

emphasized by Yaska and Saunaka.

Saunaka, in fact, begins his great work Brhaddevata pointing out that

the deity is the most important detail in a mantra :

Ifeasd Sad & 7= 7= 15 |
Azt & F=T qedwesia |l

one must try to understand precisely the deity in each of the mantras, for it
is only the one who knows the deity that will understand the exact significance

of the mantra.

seifiids 4 TRrEmiEaf |
THTRAT TIRAT 7023 @3 ¥ || (Intro. 6)

Desiring an objective, the sage-seer indicates a god and eulogizes that god
with great devotion. It must be understood that god is the deity (deva or

devatd) of that mantra. In this case, Agni is the deity.
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TfE] TTHT SYOT FHOM AT T |
L UICEEVEIDORE R r il

WARMT IRy T3adsedred a1 % |
TR ¥ Tl AT =44 1 (ibid., 7-8)

When the deity is eulogized, he may be named directly (as the present mantra
mentions Agni, W), or his form may be indicated; or again his actions
may be recounted (purohitam, yajiiasya devam, rtvijam, hotaram and ratna-
dhatamam in the present mantra). Alternately, his relations may be suggested.
It is usual for the sage-seer to pray this deity to bestow on him heaven

(svarga), long life, wealth or progeny.

By heaven is meant abundant happiness, not interrupted by sorrow either
before or after, and in the nature of fulfilment of all longings (Sayana, Intro.

to Kanva-samhita bhashya)

AT AW @A | T
T T A T T TEETa |
eI T §E eI ||

Sayana relies on Yaska (7,14) for the traditional explanation of the deity

of this hymn, Agni :
serfirsaes aren agaT fr=e gl |

FAisTREAmEIsT: gfEwdT: | F T e |
Forrg ¢ ermeinfafa | s a3y wofEd | ot TEfd | wEEET:
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IR WA ST | T wiafy Seafd | B s
WA 3 ATHOT: TACITHIGEETET AT W dihRATed
TR Qgaal Al TEeT a1 (Feeh wlewil)

A 3T | ST | W GEeadHl SaeTe
AfARaeETR a Tfaue RN S STRified | o
STTHACT T ||

(2) & gl ferdrstn wof e | fem mie
fafieare sfimmee ggar atfirfaa 3 we9ew smroft:
SATFRGAT | STEAT 30 @ Fadifer smof: | vadeh sifiRreer
ygfeafifieas | T T FEOT - SfidaET QAERAT |
TACATRRIT T FHT&I0T STFALT |

AHE T A |

3T 7= (TAREITEE 2l |
A EHmE: 1|

E SR (T FTEr 2,2) | T AR |
AR T FAH |

3 (AfeasTareT 012121311 | STRET SEamfy 7 |
ARG O ST |
¥ A7 UHISY FAAETET e )
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(R) IR ABERREHARIY o Eiafd-smaadE 3
sfir e o g T st i

(3) §THATT: ¥ IS TRME | ofF WEE WK |
TAfT FTETR SfoTTh T AT gl yafer e 1|

(%) HQTEEAHHE 7gH: & Fedma: FRaq AF
i Fefe | @ 7 Fdge T dwth ) ey Fefdd
S wafd ||

(«) TEPFmER freder: agRiREaIfe 7= |
(i) 30 IO T (ITGHRT WIIZEN) 3 9 |

(ii) RIS AFHFORRIRIQY 1| (T L) 3T 91G; |
(Ir9aT) TeY g8 welEr || (@3 3R 3 41

(iii) AT ofisy ITer || (@F AUNM) 37 a1 |

AR TRRTRRAIRIGHTT TfHTaReT=g, ARG,
FHRRATG | ARG FRRE THRRIQE Feal TR |
fiftfr Tafaurg: | @ T w6 e wWhEa | qd argd
firforenfimm=er wafa

(T T TWHEHT AT FIEER g F IREda

WFJT&: Il Sayana’s justification for the ritualistic meaning).

Yaska, whom Sayana quotes, suggests that the word Agni, the name of

the deity in this hymn, may be derived from several details (Nirukta, 7,14) :
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(1) He is the fore-runner or leader (agrani 31 TAAI: |) Sayana sees
here a reference to Agni being the leader of the host of gods, as found in
the brahmana texts (Wﬁlﬁ?ﬁT REIEiH |). Sayana also cites Artareya-brahmana
(1,4) where Agni is said to be the head or first among gods (34'@@@' T
AT \), and Taittiriya-brahmana (2,4,3,3), which says that Agni is at the
fore-front, as the first among gods (TR TAT AW |). He also points
out that the Vijasaneyins (Sukla-yajurveda adherents) believe that Agni was

the first to be born among all the gods and that he was so named on this

account ¥ T UISY SAAMMHVET TEAEHATAN 1),

(2) He is the first to be carried (agram praniyate) in the rituals (yajiieshu).
Sayana explains that the ritual referred to here is illustrated by agni-hotra,
pasu-bandha and soma. In these rituals, fire is taken from the garhapatya-

altar and carried first to the dhavaniya-altar to the east of it.

(3) He offers his own body to burn the faggots etc. (angam nayati
samnamamanah). (3§ 31 1) Sayana recognizes here the facts that the
sacred fuel that is put into the altar is burnt by agni and carried as offerings
(kashtha-daha) and that the fire is what bakes the offerings (havishpaka). The
expression of Yaska ‘samnamamanah’ is explained by Sdyana as ‘‘having
himself become well attenuated and inclined to burn the fuel and cook the

offering”’ (samyak svayam eva prahvibhavan).

(4) Yaska refers to the view of an earlier Nirukta-kara, Sthaulashthivin

(son of the sage Sthulashthiva) that Agni is so called because he does not
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moisten but dries up (aknopana, T FIgafd T el 1), Sayana sees here the
imagery of the sacrificial fire mercilessly burning up the sacred fuel
(kashthadikam rukshayati). However, the Nirukta-kara takes ‘knu’ as the root
(meaning ‘‘to make wet”’, ‘‘to moisten’’), which is negated in the word
(a-knu) (ST TGN ), which takes the form Agni (IFRITEATER 1), No
reference is necessarily made to the sacrificial fire. It may be conceded that
even Sayana uses only the word wood etc. (kashthadikam). Here the

derivation is from the similarity of letters (akshara-samya).

(5) Another Nirukta-kara, Sakapﬁr_li (Rathitara), derives the word Agni
from three letters in the word each being a fragment of a root, relies of

condensed words (tribhyé akhyatebhyo jayate) :

(i) 39T “to go”’, ‘‘to move” (Dhatu-patha, 24,36)
T — I3FT — (VE =) +

(ii) Sir'r;\l%{\— 3i'1lr§h, “to decorate’’, ‘‘to anoint’’, ‘‘to shine”
(Dhatupatha 29,21)
F o (T T) (Ve[ =T)
alternately, & , ‘‘to burn” (Dhatu-patha, 23,22)
- TT - (1) (Vg =T) +
(iii) Vﬁ?{ “to lead”, ‘“‘to carry” (Dbétu-pa‘fha, 22,5)
— #i@ — (VAT shortened into )

A + T + 17 = AT | “one who moves, shines (burns) and leads”
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Here the derivation follows the similarity of phonemes (varna-samya).

But grammatically, the word ‘agni’ is derived from ‘agi gatau’, ‘agi’
becoming ‘ag’ (ST | Unadi-sitra, 4,490) and with the suffix ‘ni’ to
the root. The etymological sense is that fire goes up (STFfT T T=BA). That
the word ‘agni’ is formed from a root, however, is not universally accepted.
A word has not only a root, but a crude and principle part of the word, the
base of a noun in its uninflected state. This is not a root, nor the affix or
suffix to a root. This is called ‘pratipadika’. Some grammarians and Nirukta-
karas like Sakatayana hold these pratipadikas are also derived from the root.
But other authorities like Gargya hold that not all pratipadikas are formed

from the roots. Yaska mentions this controvery (1,12) :

TR AT TEhaaae | T
aofifq AT FFETET S |

The opinion of Gargya and some grammarians is that Agni is a word that is
independent and indivisible (akhanda); it is a pratipadika which can not be

analysed into, or explained with reference to, a root, affix and so on.
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R | The fire-god; the god who leads us upward, guides all
activity; the god of the earth, who occurs as Viyu in the

midregion and as Surya in the sky.

3D (R) [ praise, pray, beg, worship.

Sil|gﬁ I the spirit placed in front of man from ancient times.
q79 | of the sacrifice; of worship.
aa{l the luminous divinity; the bestower of gifts.

%@W{I the keeper of the cosmic order (rta) and inspirer of all

activities.
g | the invoker of all gods.
{AqTTAY_ | the best (most bountiful) bestower of wealth.

I | 3 i gofrrd ||

b | TR feEAToTHAl, T 47 )

R UESE I (e i-Cr Tl

T | CREIGEARISE RN

WA aae Rfafr o o=t

TR | BITRA | JaId: (ST 1) | § SHRFEn 1|
LTI | WWWIEW@:WI(W) I
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Agni as a deity (devata) has been referred to in the Rgveda in the third
person (paroksha-krta) and has also been directly addressed (prataksha-krta).
The stanzas in which Agni has thus been invoked in the first book (mandala)
of Rgveda-samhiti) have been mentioned below. (The numbers refer to Sakta

and mantra respectively.)
I. Paroksha-krta

(i) *fE |

1,2 and S; 12,6; 27,12; 36,17-18; 59,2 and 6 and 7; 60,4; 65,4; 69,2
and 3; 70,1 and 3; 71,8; 72,9; 74,3; 77,2 and 4-5; 79,5 and 12; 93,5;
98,2; 99,1; 105,14; 107,3; 112,17; 124,11; 127,7; 128,1,3-4 and 6-7,
136,7; 141,12-13; 142,11, 143,2 and 5-6; 145,5; 148,2; 157,1; 161,9 and
14; 162,15; 169,3; 188,10-11.

(i) L |

1,1; 12,1 and 7 and 9; 14,3; 23,20; 27,1; 35,1; 36,1-2 and 7 and
11; 38,13; 44, 3-4 and 8; 45,4; 58,7; 71,7; 72,4; 84,18; 96,1-7; 106,1;
112,1; 113,9; 116,8; 127,1; 128,8; 136,6; 139,1; 143,4 and 7; 146,1;
157,5; 161,3; 164,46; 170,4; 174,3; 181,9; 186,3.

1. Prataksha-krta (31 1)

1,1 and 4 and 6; 12,3 and 5 and 10 and 12; 13,4; 14,7 and 10-11;
15,4; 22,9; 26,2; 27,4; 36,5 and 12; 44,1-2,5 and 7 and 9-11; 45,6 and
8 and 10; 58,8; 73,4; 75,2-5; 76,5; 79,4 and 6; 94,1-14; 97,1; 105,13;
127,11; 144,7; 147,5; 161,1; 188,3; 189,1-3.
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III. THE SPIRITUAL INTERPRETATION (ADHYATMA)

The third interpretation makes the hidden meaning the most significant
detail in the mantra. Theword ‘adhyatma’ strictly means the spirit or soul inside
the body (3TTEATT IRR TEATEH ). It is the hidden reality which must be
‘known’ by study, austerity and divine grace. It is outside the scope of rituals.
It is to be noted that the mantras of Rgveda do not have a natural ‘viniyoga’
(application in ritualistic action). There are only three items that must be borne
in mind when the mantra is recited, studied or employed in any ritual: the rshi
(sage-seer), chhandas (metrical form) and the devata (deity). None of these
items is diectly related to any ritual, except probably the last one. The mantras
where the deity is directly addressed (pratyaksha-krta), or indirectly eulogized
(paroksha-krta) are either in the nature of praise (or eulogy) (stuti), or in the
form of a prayer (asisha) for a mundane benefit (like heavenly pleasures, long

life, wealth or progeny). We read in Brhaddevata (1,7-10) :

Tfaeg THT &YOT FHOT T4 T |
WGHTATERRRIG FAd 1|

Praise is in terms of names, forms, actions or relations of the deity addressed
or invoked. It is different in nature and function from prayer which arises

from longings for some material benefit or other.

WATRM! § IRy TRIaswRg a1 % |
AT & @Il AT 4= ||
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This is a significant verse. It states clearly that the mantras of the Rgveda
are more in favour of praise than prayer, and hence their ritualistic application
(viniyoga) is minimal. Few indeed, says Saunaka, are the passages in Rgveda,
where praise and prayer are together found; and fewer still are the passages
where prayer for heaven alone predominates. One is reminded of the
brahmana injunctions like WHRMT TS I | , which are quite contrary
to the spirit of Rgveda. The rchas are more in the nature of praises than

prayer. Praises are generally not accompanied by prayers.

Wahaal Fafaal wifeeaeRing |
LEREREEIN L Rl e g

Praise is not different from utterances. Both are similar in nature and intent;
there is no asking for favour in them. The sage-seers who have realized the
Real have nothing to gain when they eulogize a deity or describe it. Passages
in Rgveda are mostly of this nature. The question of ritualistic application
(viniyoga) does not arise. Hence, the ritualistic interpretation (adhi-yajiia or

yajiika) of Rgveda becomes irrelevant.

The ritualistic interpretation (adhi-yajiia) of Rgveda becomes valid or
feasible only when a large number of passages in this Samhita have a ritualistic
application (viniyoga), which involves prayers (a$ishah) and actions (karma)
directed towards the accomplishment of some objective (artha). The prayers
and action may of course be accompanied by praises (stuti), but the praises

are incidental, secondary and optional. Brhaddevata explicitly points out that
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such passages are few in Rgveda. The objective of all rituals ultimately is
heaven or celestial pleasures (svarga); the expression svarga (incomparable)
and unsurpassed happiness, (nirati$aya-sukha) includes all mundane benefits
like long life, wealth, children and so on. It is for these benefits that prayers
are made. To cite again Brhaddevata, fewer are the passages in Rgveda where
heaven is prayed for. It is the opinion of Saunaka, at any rate in these verses,

that Rgveda has very slender ritualistic orientation.

That praise (stuti) is different from prayer (a$ishah) is a significant
suggestion. The latter involves ritualistic action, while the former is mere
spontaneous articulation consequent on the experience of the supereminence

or majesty of the deity. Brhaddevata (1,34) makes this point also :

T AFFRRT: QR AR |
WAT 39 TR T DRI 1|

The passages of Rgveda due to the sage-seers who have perceived reality
directly are of many kinds, on account of praises (stuti), majesty or
preéminence (vibhuti), and the extraordinary power and glory of the deities

eulogized in the mantras.

Further, the present interpretation focusses attention not on the different
deities associated with different mantras in Rgveda, but on the one Self, of
which all the deities are manifestations. The view of Yaska (Nirukta, 7,4)

has already been mentioned :
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HTERTTIRIAET: T AT TgUT A |1

““On account of the supereminence of the Deity, its single soul or spirit (eka
atma) is praised in many ways. The deities explicitly mentioned in the Vedic
passages are no doubt many; but all these deities are but aspects of the one

Deity, who indeed is the soul (self) of all the deities :

THSTATS 39T Tl &= ||

The expression ‘deva’ signifies, according to Yaska, ‘‘illumination’,
“light””, or “‘shining’’ (dipanad dyotanad va). The one soul (self) manifests
itself in several ways, and these are the ‘pratyangas’ (limbs, aspects) of that
one soul (self). Each deity is but one way the Self manifests itself; and in
that sense, the deities are generated from the one Self. In the words of Yaska :
SHIHSHTT: | This generation or production is spontaneous and there is no
difference between the Self and the deities : T &4 ST | The Self indeed
is the whole of each of the deities. And each deity is interwoven with the
other deities, for they are all aspects of the one Self : IIRATAF! Waf~ |
TR THAT: | FATAR: ||

The spiritual interpretation (adhyatma) is so called because its premise
is the one Self (soul or spirit), which is sometimes identified with Sﬁrya or

Prajapati or Brahman, as for instance in Brhaddevata (1,61-70) :

YA VT THAREE T |
IR AT T el [ 1 (82)
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AT GATAT JNRET JSAlT: |
qee’ T 910 T q9ag o ARABL | (&R)

Some identify this one Self with Stirya who is the one source and destiny
of all that exists, existed and will come into existence, and all that is moving
and that is stationary. (cf. RV 1,50,10; 1,115,1; 5,1,47 etc.) This Self, also
known as Prajapati, is the source of all that is real and all that is unreal (cf.
RV 10,169,4; 10,121,10). It is imperishable and what can not be indicated
in speech. It is the Brahman, everlasting (cf. RV 10,4,7; 1,105,15; 8,17,3;
9,96,6; 8,90,3; 10,162,1).

Fay & Py sy foef |
Ty wal Ty |y WY (R32)

This one self (called Surya, Prajapati or Brahman) divides itself three-
fold, and abides in all these spheres (as Agni on earth, as Vayu or Indra in
atmosphere, and as Strya in the celestial sphere). And in the rays of Strya
are accommodated all the gods with their respective functions.

TARIAY SRy ARG fed o |
w MG |y Twfahe | (ay)

This self again is known as Agni in all the spheres, and it abides in three
forms (Agni on earth; Vayu or Indra in atmosphere; and Sirya in the celestial
sphere). The sages worship this spirit represented by the three names (Agni,

Vayu and Sirya) with their songs.
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faEaT 2 MAMT F& FB S
e Sl gEmET S 1) (89)

This spirit (self) abides glowing in the interior of each of the beings;
and he is worshipped as having three abodes (earth, atmosphere and the
celestial sphere), in all the invocations and with the sacrificial litter spread

out as worship for him.

AR EER=Eg 7l Iga 7 |

! feffa fgama wig @an 11 (&R)
TAHET AR [ |
dead, AT T T8 @ 1l (\90)

There are only three deities: Agni on earth, Indra or Vayu in the
midregion, and Surya in the celestial sphere. It is owing to the supereminence
of these three that all the other deities are known by their diverse appellations.
It can be seen that these appellations are various, because of the different
spheres in which they function. All the deities are so many aspects or
manifestations of the three deities, Agni, Vayu (Indra) and Sirya, and the
three deities in their turn are the aspects or manifestations of the One Self

(eka atma).

TR ffafé Aty qere |
gl gAY FAASAREIEAR I (92)
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The names of the three deities are diverse owing to the different
manifestations of the extraordinary power (of the One Self). The sage-seers

speak of them in the mantras as having reciprocal origination.

TYRI JIEURAT AHEE adT: |
TQIARACMART hidad agf~ dt 1| (W)

T [T TH SERICIaaad: |
AUTTCHT qeid gag Witk TR 11 (193)

They are designated according to the spheres (Agni on earth etc.), and
all the other deities are also named differently according to the spheres, as
belonging to the paricular sphere or as chiefly concerned with it. The three
chief lords of the spheres, named differently and mentioned separately, are
but the aspects of the one self (the soul of all the deities); and this self is
the distinguishing attribute of all the deities without exception (atma sarvam
devasya). The deities are essentially and fundamentally the one self or spirit.

This is the ‘adhyatma’ approach of the mantras.

The one self or spirit is in this hymn addressed as Agni. Brhaddevata
(1,86) prescribes that the mantra is to be regarded as belonging to Agni where
the distinguished marks of Agni are spoken of, or when the mantra is recited
during the offerings of oblations are meant for Agni, or when simply the

names of Agni are invoked :
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~

AT foaT sy |
BASiAET TETRIT w6 1l (2, ¢])

This text, following Nirukta, gives this definition of Agni: Agni is so
called because he is carried about by human beings (fradsg jﬁ‘: RISI))
and because he leads human beings to the worlds above (TIEHTEHT T TLI).
In the former function, he is designated as terrestrial fire (parthivagni) or
fire on earth, while in the latter he is celestial fire (divyagni, madhyamah
vyomni), represented by lightning. Both fires are known as soon as they are
born (viz. appear), by all beings; and both know (viz. reveal) all things that
are born (viz. that are there, that is to say, reveal all things that are around.

Hence both fires are called alike Jatavedas.

Figad & T wenada e |
TR JEAMTET S Sk FATE: 1 (2,%R)

And both fires (forms of Agni) are emanations from Sirya, and therefore

whenever in any hymn Agni is eulogized, it is Strya that owns that mantra :

@ G WE AT T A |
et § T mifamert |1 (<, 200)

Further, Agni is like Strya in the matter of being ‘hairy’ or ke$in (with flames,
ra$mibhih)

A ¥ fifghasT T |
34T g UTHAE Fwh 9EE FEE N (8,2%)
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Like the rays of the sun darting out of Surya, flames come out of the
terrestrial fire (parthiva), and the streaks of light from lightning (madhyama).
It is therefore that the fire, the lightning and the sun are all described as
‘hairy’ (ke$inah). And it is impossible to explain how they are produced,
what their generative power is or where they abide or arise for they are all-

pervasive (1,96)

Tyl fnpfaerEs A
frdt TTRmdfe Feed AWHE 9 1l (2, *&)

It is the express view of Rgveda that the supreme reality is one, and

the different deities ae only names thereof

i iavn T T T 1| (20,¢R,3)
TEMHT a1l (20,48,3)
T fird aeomiiAmg

femr: @ guvit e
TH AT TG A T AARITAAG: 1 (2, 289, %R)
Ty wIT TRy & ¥ faeT] weeRi 1l

(drgfer:)

In the passages of Rgveda (as for instance in 10,88,10 and 11),
sometimes the supreme reality, Sirya is eulogized as Agni (T&HIH @i 1),
and sometimes Agni is eulogized as Strya (JATATCAHA Wi 1). When

Agni is the name by which Sarya is invoked, the contextual justification is
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that Agni is invoked as the ‘hotr’ (the invoking priest in the sacrificial ritual).
This is characteristic of Agni (the sacrificial fire) and not of Stirya (31
T ?BCPT 1). The Rgvedic passage )10,88,10), which Yaska has chosen to

explain (MVirukta, 7,7) in this context, is :

we fe ey S
i st
T T |
T AFTEEAT YT & 7
sl T=fe fagae: 1|

The gods (devasah) generated (ajijanat) Agni in the celestial sphere (divi)
with their praises (stomena). Agni fills (pram) both worlds (rodasi,
dyavaprthivyau, earth and heaven) with their powers ($aktibhi). Three spheres
were assigned to him (tredha bhuve). According to Sakapuni, the three

spheres are earth, atmosphere (or mid-region) and the sky :

yRemRe fifT TR |

The same hymn in another stanza (10,88,6) describes Agni as the ‘head’

of the world at night; and he is reborn as Surya at dawn

T AT AT SRR
Il ST g |
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Agni is the ‘head’ (miurdha), because like the body which cannot be alive
without the head, the worlds and the living beings cannot subsist without

Agni, and all dissolve into one piece in darkness.

at gdAteEd | gaf & e
AT WAfd R ST |

The worlds and the living beings appear once again as having their own

individual forms, when Agni arises as the sun in the morning :

T G A JieE T |

This also illustrates Yaska’s idea of gods being ‘itaretara-janmanah’ : Agni

is born out of Siurya, and Surya is born out of Agni.

The adhyama interpretation does not confine its attention to Agni as
the fire-god on earth. This agni is symbolic and suggestive. It is to be taken
in the sense of the deeper reality, the self of Agni, which is the One Self
(eka atma). Raghavendra-tirtha’s introductory remarks in his Mantrartha-
marnjari

darqild ARSI T |

brings out the point that although Agni is the express deity of this hymn
(first sukta in the first mandala), the deity in reality is the internal being in

it, Vishnu, who is known to Brhaddevata as Surya, Prajapati or Brahman.
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Whatever particular deity is named in the Rgvedic passages, the real deity
of all the passages is this Supreme Self (called Vishnu, Surya, Prajapati or
Brahman) the self of all the different deities. The force of the word
‘T’ (and) in the above statement of Raghavendra-tirtha is that the particular
deity named in the hymn (Agni) is to be considered alongside the inner

reality of this deity, in fact, of all the deities (viz. Vishnu).

Thus the hymn may be said to have two ‘viniyogas’, the main one being
the attainment of liberation (emancipation from all distresses, moksha) through
securing the love of the Supreme Self, and the other (intermediary) being

application in the rituals (karma) :
e fAepfifogr @ | s fafaer s for ||

The former is accomplished by praise (stuti), and the latter by prayer
(asishah). The adhyatma interpretation emphasizes the former, while the

adhi-yajiia interpretation attends to the latter.

Accordingly, the verb EE3 (é%') in the mantra has the import of eulogizing
the Supreme Spirit, who is the inspirer of all the faculties of the devotee
who is intent on emancipation, and the bestower of the appropriate benefits

on the seeker after truth (Mantrartha-manjari) :

33 (STATHY) | G AIGFEIIRT T FITAC e LE)
IO S | ST W (ie auNaieed ¥ el
call
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The words signifying the names of the deities like Agni, Indra and so
on, occuring in Rgvedic passages are of two types, according to Mantrartha-
mafjari : one referring to the deity and the other referring to Godhead. In
the present mantra, Agni is both the deity and the Godhead. The two are
coalesced, as for instance milk and water (’ﬁ'@ﬁ'ﬁﬁ&ﬂ"@l{l), or as the fire

and the hot iron-ball (FF:MUSHHATEEI(EAT |). The two are both ‘N and it

is therefore that they can coalesec.

The word ‘%!T‘L’ is hard to render into English. It combines the
connotations of shining, appearance, understanding, knowing, being alive and
perceiving; it means light, illumination, consciousness that is pure in the sense
of being devoid of object-reference. In Indian books, it is associated with
existence or reality (ﬁﬂ) and bliss inherent in existence (3IF=); it exists
as the spirit, as something that is alive and as full of light (being selfluminous).
The word ‘ﬁ{' is often used in the sense of the light of pure consciousness,

identical with the Supreme reality.

The work mentioned above distinguishes the Supreme Spirit (bhagavach-
chit) as pure and transcendental consciousness from the soul (jiva-chit). The
former is Godhead (Vishnu, viz. Brahman), while the latter is the deity (Agni).
In the Vedic passages, we sometimes find words which emphasize the presence
of one Godhead in any particular deity and in all the deities (bhagavad-
vachinah, kevala-Suddha-chid-vachinah), as for instance when we read
IWTI9TATR: | and sometimes words which illustrate only the distinguishing

characteristics of a deity (jiva-chid-vachinah), as for instance when we read
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T | Agni as a ritual deity has a personality that is limited, specific
and conditioned. At first glance, when Agni is invoked, addressed or referred
to in a mantra, the familiar meaning of ritual fire arises in the mind. But the
intended meaning is the Godhead present within this deity. If the former is the

mukhya-vrtti, the latter is the parama-mukhya-vrtti.

Ananda-tirtha in his Rgbhdshya explains the spiritual significance of the

expression Agni in the first hymn :

ARRTRISTHT TEATNEIAn |
Wwﬁaﬁwﬁq;vﬁmnzn

The word ‘agni’ is a modified form, grammatically valid and etymologically

significant, of the principal word ‘agra’ (meaning ‘‘primacy’’, ‘‘superiority’’)

in its locative case (agre) -

(THRAT, SRR ‘AfedT’, wligines ]l Sar
e | QST | ‘gaT ATgaTTieERar’ A9 e]
TYIIGRAIT: | qa3T A 3 & 1)

(1) Of all the deities that are worship-worthy, Agni is the foremost; he is
at the head of all deities, he is superior to them all. He must be

reverenced first.

AT T SR, [T AR ||

(Jayatirtha)

156 Rgveda-Dar$ana

(RAAD (AN (R AN (RRA @R A 13ReE



AAZIAAA AAZIAAN FARIAAA AARIARA

TSR, T |

(Raghavendra-tirtha)

(2) Agni was before anything else made its appearance; in this sense, it is

‘agra’ (ahead, prior, primary).

I | 3 afsafucd areen ity fag: ) enr
W | Eteay ||

Being first to appear, prior to all else (agryatvam) signifies superiority

(uttamatva) among all.

(3) Agni is also the foremost leader, inspirer; the primary agent for all activity

(agrani); the sine qua non of all that exists and moves.
G TIYAdRea ||
In the ritualistic interpetation, this is a significant expression of the sacred
fire that is lit priorly and carried about first. Ananda-tirtha points out that
by the word yajiia it is not only the external and physical ritual (bdhya-yajiia)
that is meant, but more importantly the inner sacrifice (called jiiana-yajiia),
known as adhyatma (pertaining to the body-mind complex). Here, as Vishnu

is the forerunner of all bodily, sensory and mental activities. This is the
adhyatma-form, hidden inside the body-mind complex (TRRFFIATIRET: 1),

(4) Ananda-tirtha’s ‘attim’ is explained by Jayatirtha as follows :
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Afcarede qIgHTean | I aedeT Fal @ |
it dege TRT ST | SeTed fawErT ||

bR [X3

The root-meaning of ‘atti’ is ‘‘to eat’’, ‘‘to consume’’ (ad bhakshane); here
the word refers to the one who eats, the one who consumes (karta, the
agent). In the external ritual, Agni as the fire-deity consumes the oblations
and offerings (havishah attrtvam). In the inner sacrifice (adhyatme), Agni (in
the body-mind complex) is one who receives sense-impressions and input
from the surrounding world. It is as if the world is offering oblations to the
Godhead within each individual. Ones very life is a sacrifice, and Agni is

the Supreme Spirit for whom the sacrifice is made.

(5) There is also an extended meaning pertaining to what was said earlier
(H&ﬁﬂﬁf); and this anga-netrtva. Agni in the body (adhyatma) is the
inspirer of all physical, physiological and psychological activities in the

body, even as the sacrificial fire prompts all ritual activities :

SFAGAT STt fawi: ST |
ITOROT Jadeea ||

(Jayatirtha)
IF TR Tafd JAfd | EERR e |

(Rﬁghavgndra-tirtha)

(6) Then, there is this explanation of Agni being itself unmoving and not

dependently originating any activity (3WTgaT).
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IFHGAT Sl T TS T 149 | 53T T8 Fadaed ||

(Jayatirtha)

FFTPETRIGERITS 3T WA SR ST aaa™Id 1|
(Padartha-dipika)

Then Ananda-tirtha proceeds to explain the other details pertaining to

Agni, pointing out the relevance of the mystic or spiritual interpretation.

AR § TR @HT il W |
T AmEEET agFT s 7T 1R1

1. The Rgvedic expression 33 is taken in the sense of T ( I eulogize,
I praise, I pray). Raghavendra-tirtha justifies that it is but proper that Agni,
whose nature has been described above, should be reverenced by those who
aspire for knowledge (of the Supreme Spirit), for that is the purpose of
describing the dimensions of his nature. Knowledge results from sensory and

mental funcions which are all inspired by the Supreme Spirit :

oo Fed g i SEEEREE TN T
AT I Ul

(Mantrartha-maiijari)

2. The word ‘purohita’ comes for explanation. Agni (the deity and the

Godhead within it) is beneficent (hita) from the beginning, from immemorial
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past (‘ECIW, Jayati-tirtha 3MICd U |). Raghavendra-tirtha adds that Agni

facilitates the lives of all creatures and is favourably disposed towards all

IR TENOHHIES | FTEe |
(Mantrartha-manjari)

It is because of this that he becomes wdrthy of reverence (&l & E‘Eﬁ
VAT | Jayatirtha).

Srinivasa-tirtha points out that Agni is a ‘purchita’ in the above sense
in two ways : one in the external sacrificial ritual, where as the sacred fire
he symbolizes the foremost priest, and the other as the Godhead inherent in
this deity in the internal ritual (jiiana-yajia). The former is secondary, while

the latter is of primary significance

ifed ﬂ.@“ﬁ.@ql*‘ﬂ' AT SIS | T JreEy
TR B | HATH T IR e | 3 e

(Padartha-prakasika)

3. Agni is hailed as a priest, rtvik, and Ananda-tirtha takes the word in
the sense of one who governs, controls and inspires the sacrificial priest
(A& I5MT BRfEST). The priest in all his activities depends solely
on this inner light and guide (WaT ?ﬁ‘ﬁ?ﬁlﬁl , Jaya-tirtha). And further,

sacrifice may be external or internal. When it is internal (adhyatma), the

deities governing the sense-functions are to be regarded as priests, and the

Godhead is the inner controller and inspirer of these priests :
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T AT SATATAET T | FATH 3fsaean it ||

(Rgbhashya-tika)

Raghavendra-tirtha explains :

(T S AT |) SRR FeadT ARy
Fegaquyfay  framwar | e, e |
(ST2TT) ST | AT T o e
i AmF Il

(Mantrartha-manjari)

The word in the mantra, ‘yajiasya’ is in the singular, but it is used in the
collective sense (jati). The yajiias are of many kinds, principally of two
varieties : the usual external rituals where the priestly activities entail the
recitation of relevant mantras, and the purely mental ydjiias (adhyatma) where
the relevant understanding and knowledge play the major role. If Agni as a
deity (yajfia-devata) dominates the external sacrifice (bahya-yajiia), he is the
one who inspires the priests (hotr etc.) and governs their activities (niyamaka).
When, however, it is the spiritual variety of sacrifice (adhyatma), Agni (as
Godhead) is the inspirer and director of all the sensory functions and mental
processes; which are like so many priests. The chief (mukhya) sacrifice,

however, is the latter.

The same interpretation is found in the works of the later glossators :
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(i) FIEEIHRIERT I | 968 QAT | ]
FHIFARIA FIARTIEIA F: FHREAHAT I8 | ]
BT TRIaATT | ey = e B 1)

(Padartha-prakasika)

The priest (rtvik) in the physical sacrifice functions in specific ways,
reciting the specific mantras (rchah), as parts of the ritual (karmanga). He
recitations are in the nature of praises, eulogy (stuti). Likewise, in the internal
sacrifice, there is a group of priests (the sense-functions and mind). And they
recite the praises of the Godhead within, who is the director and inspirer

(niyamaka).

(i) =P FHTFT FiEfT: FAPT F9 Seed=ar: | qa3T w4t
HicraERarT (et wfiEfie sfo TR Gl s 3f feg
ol | qo Hiewl Frmwe T Eves e wa |
HEHT @AW T FETEe 9 &0 WA a9 |
(explaining Jaya-tirtha’s comments : FAISETEHT i TIHATAT-

AT AW TFieE T ey 1)

(Rapavatara-tippani of Satyanitha-yati)

Why should the priest whose business it is to praise be himself praised?
It is not the priest who is praised, but the divinity within him who directs
him to praise (niyamaka). In the internal sacrifice, it is the Godhead who
provides wisdom (jiiana, knowledge, understanding) through sense-functions

and mind. It is therefore but right that the mantras (like ‘agnimile’) which
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the priests employ as praises, contain the praise of the inner controller of
the priests themselves. It is in this sense that Agni is described as the priest

(rtvik); he is in reality the inner director of the priest (niyamaka).

(cf. also Chhalari-Narasimhacharya :

Ficrgframae F9 T 38 | FHiwe |
T TR CHRARAT T T FHIFCAN e TR HTA:

BRI FT TEER | TR ST  STEATHMTT 2T 1|

(Rgbhashya-tika-vivrti)

also Srinivasa-tirtha :

AT ISR T Y I

(Padirtha-prakasika)

The word ‘deva’ in the mantra is explained, with reference to another word

‘hotaram’ in the mantra :

AT el SAagaiy |
Tl T T AT geed R Ui

There are six details mentioned here to explain what the word ‘deva’
signifies; and they are headed by the detail “‘light”’, “‘illumination’ (‘Sl?:\%"n%f
TAIReATER | AIAhgeed SIS 9 | Rapavatara-tippani). lumination,
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victory, lustre, praise, movement and play are the details mentioned here.
They all characterize divinity. The deva’s actions are of the nature of light, and
are praise-worthy (W?ﬂmﬁ FHOT | Mantrartha-masjari). The suggestion

is that divinity is in terms of unlimited auspicious attributes (gunadhikya).

The hotr is the priest who answers this description; hence Agni is called
hotr, meaning thereby that Agni abides in the priest identified as hotr (hotr-
samstham), as his inner controller. Otherwise, it would be meaningless to
hail Agni, the deity, as hotr, the priest, one of the four priests (others being
adhvaryu, udgatr and brahma). It is also relevant here to recollect that the
Veda assigned to the hotr-priest is Rgveda, the Veda that belongs to Agni.
In a sacrifice, Godhead abides in the hotr-priest as the deity Agni, as the
Supreme Spirit abiding in Agni himself as Godhead.

o T AEHET T WA R wfafe g fE )

STTIFEAT means BIJEEAAT | T TERATHTIET Tl |
AT TYOT SUEI | A EUede qemavidgs doaede
JTE, ||

(Padartha-prakasika)

Ananda-tirtha also brings out the symbolic significance of the hotr-deity :

AREER YT FAIsERTgeaT |
AT ST FEiaT g Nyl
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If in the rtvik-priest, the form of the Godhead takes the form of the
inner director of the specific priestly functions, especially the recitation of
Rgvedic mantras, in the hotr-priest, Godhead abides as the very deity Agni,
as the inner director of the deity itself. This is how Agni in this mantra is

called hotr, the offerer of oblations (havisham hota).

(cf. Satyanatha-yati :)

(i) T iR PRI e,
T g ey Bl EEETRRTe | gk g samm-
TS LGN T AR R s syoeghiita

H: |

(ii) ey Afcaegfams HAfaEr= WEgT aar g
FffEmRTAEE SHedeEdr v o ggeedr gfd
AT ||

(ifi) s faom: Sueratierd: | ggeadr = ai-
qifeTq TR AT e, SdrsHrafIem: ggeT s |

(Rgbhashya-tika-vivrti)

It is significant that the hotr is differentiated from the rtvik (priest in

general), as an offerer of oblations (&fawr g 3 @'@W{: 1), and hence
directly associated with the sacrificial fire, the deity Agni. Abiding in this
priest is tantamount to abiding in Agni itself, as the inner controller

(agni-niyamaka). Hence, Jayatirtha :
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BIgeadl @ FaisHRiaR ferm: srisime S grgeedar
AT
(Rgbhashya-tika)

The adhyatma interpretation of the expression hotr (the sacrificing priest,
the offerer of oblations) involves the entering in of objects of knowledge into
the sense-organs which are instruments of knowledge. The particular objects
like form, sound etc. are the offerings prescribed and the sense-organs are
the common fire into which the oblations are offered (indriyagnishu
cha arthanam yaddhotd). Godhead provides this enjoyment of objects
(bhoga)

FATH g AT - JIef=aredy Ay srafat
T ANEGHOTHT gt geT g | Te= Qg ||

Godhead (Agni-antargata) is described as the hotr in the sense of the

provider of enjoyment (bhoga-prada). Therefore, the praise of such a

beneficent patron is indicated (MY Tfd: Fd=AT TH |).

The word hotr has also the sense of invoking, inviting, beckoning (from
the root ‘hu’). The divine arrangement is that the objects of the world are
invited to enter into the sense-orifices : form into the eyes, sound into the
ears, smell into the nose and so on. Satyanatha-yati points out that this aspect
also must be taken into consideration, along with the idea that the godhead

abides in the hotr-priest :
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T 396 SRR SgTme: fhg 3y iR ||
(Rgbhashya-tika-vivrti)

The facilitation of the function of the hotr-priest is by dwelling within
the priest (RIGATAINT) is one form of Godhead; and being the deities

favouring sense-functions (f=ATRETET) another.

The final description of Agni in the mantra as ‘‘ratna-dhatamam’ is now

explained :

TR IHeT, & WETH SR 1l

The word ‘ratna’ (jewel) (derived from  hI€HT | with ktna-suffix where
% is elited) is no doubt included in lexicons in the names of wealth. But
without forsaking that primary significance, another extended meaning may
also be given : wealth is what causes delight, and so ‘ratna’ may be taken
in the sense of enjoyment (rati). (Id T Y& 1) That which produces,
provides and supports enjoyment or delight is ‘ratna-dha’ (Q'ITUTW q1
Tl 1); and if it is excessively so, it is ‘ratna-dha-tama’ (rfaAfe Taan: 1).

It is synonymous with unsurpassed bliss :

Ty {délaq\l REEICEY gfaa: (as for instance in the
Nighantu o i?’;l"]'\l given in the V1vrt1} T FeTReme

AT AT A ||
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W T ged 3fq T@uT: | IR QT WQ@EE: ||
(Rgbhashya-tika)

Raghavendra-tirtha, however, suggests that the word ‘ratna’ may also be tken

in the sense of wealth; the word ‘ratnadha’ would mean wealthy.

@R 4MY T8I 9Tes 3fer amed ||

But he prefers the interpretation of ‘ratna’ as happiness

T | gE ged 3T T | S1faEne o | i )
(Mantrartha-mairjari)

In short, the word means excessive happiness (THYEET |). And this is
relevant in external, physical, sacrificial ritual as representing not only Agni
as the deity but also as the Godhead abiding in the deity, as in the internal,
mental, spiritual sacrifice (adhyatma), where the Godhead dwells in the body
and provides not only for the enjoyment of sensory objects but also of the

bliss of liberation.

For Satyanatha-yati says :

AR T TEiaed BRI GHE: | ITSed ST IR
Bl |

(Rgbhashya-tika-vivrti)
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The interpretation offered by Ananda-tirtha follows the basic formulation
contained in the Rgvedic passage I AT AWET TR | (10,82,3). The
Godhead is one; but the deities named are several. Ananda-tirtha says at

the very beginning of his Rgbhashya :

AT @AY e TR R |

TEATegae gl A 1|

snrfie Fefiefiey AR ag WA |

THHATE TR R T |

TUATATES: TRT: Fade AT |

T frefth S@mr Fuieer gEiesd |
Agni is the first deity mentioned in the Vedic corpus; hence he is the
foremost (agrani). However, this is how the Supreme Spirit (Vishnu) is
praised at the vry commencement (agre). This is also why the reversed
Badarayana (Vyasa) began his Nirukta with the word ‘agni’. All the names

connoting the several deities in reality are names only of the one Supreme

Spirit, Vishnu (viz. the Brahman of Vedanta).
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ﬂ'@l’{l Three-fold connotation:
1) the sacred fire of sacrifice as the deity (devata)
2) the Supreme Spirit abiding in it and directing it

3) the Supreme Spirit dwelling in the body

é% ! I praise, I reverence; I desire, I seek (from the original root ¢ ,

LR ¢¢

“to desire”’, “‘to love”’). I go towards.
Eﬁf%?l‘{l Beneficial to all from the very beginning; set or planted in front.

REISH of the sacrifice:

1) external physical sacrificial ritual (bahya)

2) internal, spiritual sacrifice of the nature of knowledge (jfiana)
iﬁ'{l light, illuminer

ﬂTﬁW{I the inner controller of the priests (niyamaka); the priests
themselves are in fact the deities presiding over the sense-
functions; trembling joy of truth (Fq + f)).

&I | abiding in the priest; the Supreme Spirit who offers oblations
(respective sense-objects) into the fire of sense functions, and thus

provides enjoyment (experience of sense-pleasures).

{A@YTAHA | the best provider of the absolute and ultimate happiness, viz. the

bliss of liberation
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(RIgFalsd 7= TAHIETII |)
AL ST SR | T TaiasIuReT | STEATeoRe ||
@1 (R TEgd @ (V- @ - ®)

TR | e Saigge |

T | AEII | ST STEATfaRH 7 | T (1) — 39 (TF) —
+ T (FHET)

cell AT ST, . .| AT aThd X T=Tag || (ot g

) & (@) - 7 () - 3 —

HES | TATH 3EAET: | TS ARAHT A s e
T GIAeqq=T | i Emay | ey /Tt 9ed o7 || g + |
F (FF TG AT) — F — FF — Fig (T + [ (FTA=1EH) |

AR | RGO | R ST | IR ST SdeT | IRy iy st
TR TRl Tar gk | e || (TOgEaN 79 Wi
FETAT A1) § ;g TR |

T | W@ W ged (= q@Ifa) 3fa n | AfwmET @ @ |
frafrsmm=ficnd: | (snfreggare: Qi 1)
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(2)
(Gfamre: 1)
S CIRERRITIES |
et |
| @YW g ke

(TS 1)
fin: | gEshr | WwEshE | 2= | A L s
| N AT T Tyl ol

(=T 1)

3f: @r&r: EQGIRE iﬁ:laﬂ?@%ﬁ =) |
T WM 7 T Tl

I
ADHI-YAJNA

JTYT GRS AT |ISTRAOE R, 2 1|
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(Sayana)

srgufy: @i goae: yrafe wfafe SR fe g | 1o 9 e
SR e 1| Wisf g o |/ 39 9 efdw o Fwfe 1 98 oy sy
q1q: | 3Taeq 3 1|

The prayer is for Agni bringing (4 vakshati) the other deities (devan)
hither "iha), viz.to the place where the sacrifice is being performed.
Agni has been praised for this purpose (idyah) by the sage-seers (rshibhih)
who were there in former days (purvaih), and who are there at present
(natanaih). The deities must come here for partaking of the sacrificial

offerings.

The sage-seers in the olden days are, according to Sayna, those belonging

to two lineages : Bhrgu and Angirasa.
(1) Bhrgu-lineage

Brhaspati, Ayasya, Atharvan, Dadhyaiig, Vrshan, Samvarta, Usija,
Uchathya, Bharadvaja, Dirghatamas, Sudadhvan, Rbhu, Vibhvan, Vija,

Kavandha, and others.
(2) Angirasa-lineage

Vasishtha, Atri and others.
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There are several passages in Rgveda where the seer-sages of olden days
and later or contemporary seer-sages are mentioned, as illustrated by some

mantras in the seventh mandala :

7,22,9 TT @ A T T I

TE FETOT A= & |
7,29,4 S A 9Td JeT 38

3at T SPgeTERTIOT 1l
7,53,1 7 fofg & S oL

7,76,4 T 3 M GUAIG HAEH:
FaT: T |l
7,91,4 QT 24T AT A

There are also references to mantras being old or new; as, e.g.

7,59,4 afr 7 srad gufoAdEs |
7,61,6 T 7 T HEE A4
FATH F& AT 11

The import is that Agni is being adored all through the ages, by eulogies
ascribed to sage-seers ancient and modern. Agni has always been worship-

worthy.
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They all eulogized the fire-god, Agni, for no ritual is possible without
this deity. In fact, Agni is praiseworthy (idya) because of this reason; and
also because he is the one who brings all the other gods, and conveys to
those gods what is offered by the priests. Agni is the only god that is visible
and tangible (pratyaksha); all other gods are approached only through Agni
(hence ST@H@T El éaT: ). The gods of the sacrificial ritual are ‘consumers of
the oblations’ (havirbhujah).

There is a passage in Rgveda (4,7,1) where it is recounted that sages
of old like Apnavana and others belonging to the Bhrgu lineage discovered
and brought to light the glory of Agni, who was till then hidden in wood
and raging in the forests, and who was also the support for all living
creatures. He was indeed the praise-worthy one for all those who travel on
the road that leads to the gods, for he was the first among the gods to

appear.
Ifig T 9Ty arghEiar
IR ST T: |
YA PET gy |
EERCIERCERCEN]
(For details regarding adhvara, see later,

notes on mantra 4)
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(At qERTRIq srordiy 1)
1ol the sacrificial fire-god;

'ﬁfﬁr: B?f:ﬁﬁt HRE | by the sages who were ancient and who are
contemporary; Sd may also mean AFTIRRRIT ““in

future also’’.

T | is praise-worthy; has been eulogized.

Q| | he (Agni)

3T TR | brings along, carries hither.

a'ﬂﬂ'{l the gods (who are receivers of our offerings)

%% | to this place of sacrifice.

At | e AT T A a1

i | ;ST |

T | EEE TG | TECERT | (TR i | g

T 1) IQHI:, FETRR; adEE: ST |
FAL | = WY () — B

e | W | (3T gAY, SCRAI FART vAd | of. FESWAd | Panini
3,1,124). IR I |

[ [ | I FHEA < |
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T | AT + 38 | VT, its locative form STEH | eTe: | (Panini 5,3,11
and I IS for 32 | I 5,3,3)

smaglal 98 + ¥ + | Vag a9 + Seeuge | WAl ggen |
(Panini 3,1,33); ¥ in the root — € (Bl |, Panini, 8,2,31); then
— & (et Ff¥ |, (Panini 8,2,41) — TH AN (¥ — 7) = Tl |
A | FEfaaedl: JToorEeTd ||

II
ADHI-DAIVA

Like in the previous mantra, in this mantra also Agni is the deity referred
to (paroksha-krta). Other gods are also suggested by the word ‘devan’,

accompanying Agni.

III
ADHYATMA

Ananda-tirtha summarizes the import of this mantra :

R A AT A |
$eT amfef: ¥ @ ¥ 3§ Terad |l
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Jayatirtha suggests that the intention of the mantra is to indicate that
there is a long custom or tradition concerning the praise-worthiness of Agni
(STRRIFEAE=AA 1), That is why the sage-seer recounts that the sage-seers
of ancient and bygone days eulogized Agni, and even so the sage-seers of

contemporary times.

However, Agni is not merely the sacrificial fire personified, but also
Vishnu (viz. the Supreme Spirit, Brahman) who dwells in this fire as the inner
director. (Rgbhashya-tika, WsHAga: stamewa: faT 1),

And this Agni is praised by all the sages who are endowed with especial
or direct understanding of the Supreme Spirit and hence described as sage-
seers (ibid., Sa=R: FAgmATERTESFEcA H4mH: || from ¥ FH 1), The

expression vi-jfidna indicates experiential knowledge, in contradistinction to

jfiana, which is sensory, and scriptural knowledge. The sage-seers (rshis) have
this variety of direct knowledge of reality, which distinguishes them from
others. All the sage-seers, irrespective of period of time, are always
committed to this reality (here Agni and the Godhead within that deity),
which they have directly experienced. Hence they adore Agni (idyah), for

he is the one reality worthy of adoration (iditum yogyah).

His relevance has been indicated by his bringing ‘here’ (iha) all the gods
(devan). ‘Here’ in the context of external sacrificial ritual refers to the place
of sacrifice. But sacrificial ritual is more importantly internal (antara,

adhyatma), carried on within ones own body. So ‘here’ means ‘‘in this body”’
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(asmin S$arire). And the ‘gods’ here mean the deities presiding over the
sensory and mental functions (devas, for they illumine objects
indriyabhimanino devan). But these deities are always present in the body;
where is the question of their being ‘‘brought’ (a vakshati, avahati) ? They
are ‘brought here’ in the sense of their especially facilitating and favouring

the development of correct knowledge and devotion to Godhead.

a9 TEEET FAOT WA TEE A g
gfnifommiy oTag | FEe g 3fFEea | weT femEaEsy
AT A FIRRATS RIS RehadT 3R |

(Rgbhashya-tika-vivrti)

The idea of the sage-seer is that Agni (the deity and the Godhead) should
render the sense-organs and mind capable of providing spiritual knowledge

(fRraTReT: g 1)

3 Al ale s
P < >R P
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A | the deity and the Supreme Spirit dwelling in the deity;
and also in the body.

‘ﬁﬁk 3q E%T: i | by all the sage-seers, the especial knowers of the Real
or seekers of Truth. The rshi here signifies also the

deities presiding over sense-functions.
T | praise-worthy; merits adoration.

SHY He (that deity and the Supreme Spirit dwelling in it,

as well as in the body).

AT T | brings together (so that they facilitate knowledge and
devotion); constantly bears (EIE + 9 + ﬁl’) , Where ¥

has frequentative force.
éa'l'{l the deities presiding over the sense-functions.

gg | in the body (in jiiana-yajia).

Sipdl <adT, dgraid T | iR RS AT IS : |
TRICTATIET: ||

A S o AR | w9 | TR s @i
3 | W | 3G T ol
T | SRR EA D GHRE Ry A

AT T | AT TYTHIT FARARA AT THAATATIT T4 ||
AR 3T GO ||
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&M (TR T | A T TR T W JoR T
AEE T AT | (Padartha-prakasika)
qul STFEA TS AT 3 (ibid.)
sfegeai ger Raumesir quma T FreEe-
ﬁﬁsﬁm | (Rgbhashya-tika-vivrti)

wI arfer TR | T |
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(3)
(Ffamre: 1)

AT Tz R e
T FREH 130

(T8 1)
AL | TR | ST | ) ) REsfi
TR | S

(=T 1)

AR fEAf T W a3 SR e )

I
ADHI-YAJNA
ANGITEEH A Fdy JaaEe ASEEeEy § gt
TRARSTET: | (RIS 9, ¢)
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(Sayana)

5T BT WAAISBRAAT P aomm: | W o | SR T |
freat Wy 0 Y foy el qemTOedT AT | T g FEreT effemmem | e
TFTRAT T30 g | Aoedd St e Rgee e | &fa fg o gem
Rl

The praise here takes the form of describing Agni as helpful in our
obtaining (a$navat) wealth (rayim) that only flourishes, increases (posham
eva), day by day (dive-dive), along with celebrity (renown, fame, yas$asam)

and exceedingly valorous children or attendants (viravattamam) (cf. 8,23,21).

The benefits of a sacrifice are recounted here. Wealth (rayi) is material
wealth (dhanam, rayah) which does not perish or attenuate, but increases

and flourishes (posham)

of. 1,125,1 TEASNOT TId I |
2,21,6 9 WO T |
8,23,21 R ¥ ¥ ded A |
8,59,7 TEENY IHMY e |
oS gfeey aey |l

9,66,1 a4 A T

(the expresssion 4cd¥ is Vedic; it means Q?{Tﬁ' ‘gives’)
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The celebrity here is in terms of being a generous donor of gifts to the
priests during sacrificial sessions. But it makes sense to take ‘ya$as’ along

with ‘rayi’ and ‘viravattam’ (see later).

(AT TR i 1)
HEAT | Through the grace of the sacrificial deity, Agni (devata) only (eva)

W | wealth
S39q. obtains

AT | (wealth) which only flourishes, and does not decrease
feafeT | day by day; ever
REICEQ! (obtains also) celebrity (for giving gifts)

aﬁ'{ﬂ?ﬂﬂ{l (and) a host of exceedingly brave followers

(Agni is praised here for the benefits he confers on the sacrificer)

AT B GRAEAT (RARET) | TommeT | waae |
W o (EfreETy e | VR
ITAIA | T | (Srlar: ST | AT 1) Rty |

T | Wlmmnwmﬁwwﬁﬁamﬁmg
ClEErARKI:
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faafer ) wfafenr | e

TEL | T
IRy | ) [, dsfemifa ffag | wme: sfmrT fieg | fiaet Eor
T | T G

(Snfieergerrid: Tfagw |)

I
ADHI-DAIVA

Again, Agni is the deity praised here.

III
ADHYATMA

Ananda-tirtha suggesting the spiritual interpretation of the mantra which
alone is relevant (TATHAIE TEEFIT I0H | Padartha-prakasika), summarizes

the import

dT WREmfa faed e |

foa¥r feadr et gfdie 7 dam
A JEEgTh dacaTd qT ||
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The wealth (rayim) that is obtained by him who praises due to Agni’s
grace is of two types: external (material) and internal (of the nature of

knowledge)

ATFIAT T TaT W TR g, AT AT
e SRTEQWI 1| (Rebhashya-tika)

W IR AR, FATH TS R | (Mantrartha-
mafijari)

I WA I TATH T 91 JIoeheaey (Afied e |
EIREBCICE I ATSRR I E T |

Celebrity (yasasam) is not necessarily associated with generosity or gifts.
One who has spiritual wealth gets renown and becomes a model. It goes
naturally with the next mentioned benefit, derived from praising Agni (who

is the lord inhering in the body, TR AT aET: 1), ‘viravattamam’. The

interpretation that it consists of procuring brave children is irrelevant in

the context (TATHAYE dedFad THH |) (TIENE AATHESATINI |)

(Rgbhashya-tika-vivrti). Vira means ‘virya’, power, energy, strength. In

its superlative degree it means renown, knowledge and happiness of the

highest order.

sTeqTed dIRETeal WETET: | Racad a3 e 9 @
T | CAfT IRAGNAT || (Rebhashya-1ika)
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FRYE WETIH Fedm FdTeqd T TH g&@ T AR
AT 3 || (Mantrartha-maijari)

sl FRATREAER: | IR HegRa e 324y |
T GE T TTARERIT | (Padartha-prakasika)

The word yaSas means etymologically knowledge and happiness.
(Padartha-dipika) provides this justification: ‘‘ya’’ means ‘‘to go’’, “‘to know’’;

and ‘Sa’ means happiness.

T @ I e TS IRTEE FETseqd dea
T I 399§ g@ I ArEmgaE| amwe

Further, Rgbhashya-tika-vivrti offers another interesting adhyatma
interpretation for all the three benefits (rayi, yasa and vira-vattama) from Agni

together :
T gE 9T | 37 9T FIeAT: Jreaiar IR & 3 3
@ | ¥ T 3T srameeeT 3 agaAeeET SR 3
& Il
Adacad FEHIULT | ARSI g R | TR
foamTedT TdiqcTd | aferd 3T | SR TRI-
TR ||

RETsEIe WATH OUdH JRege ¥ TFord-
fasomeeAafe =aferr fAwer ek ||
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The meaning of ‘rayi’ (wealth) is knowledge that is indirect (derived
from scripture, sensory avenues and reasoning) (vidya, viz. paroksha-jfiana).
The word ‘vir(y)a-vattama’ signifies direct, experiential knowledge
(aparoksha-jiana). And ‘ya$a’ means happiness (bliss of liberation, sukha)
through knowledge, which comes only as a result of divine grace, and this

grace is from the Godhead that dwells in ones body (hence adhyatma-gata).

AT @ | By Agni alone (viz. by the Supreme Spirit dwelling in Agni)
’ﬁﬂ{l wealth of the nature of knowledge (indirect)

FT9q | obtains

‘ﬂ"i{l increase, growth

ﬁaﬁ%fl ever, daily

T | knowledge and happiness (¥ and )

WWW’II experiential (direct) knowledge; realization; bliss of liberation

AT TF | ST | IS | AErIagRoTT | ST l
W AT faaTersd faen | e |
SR W | ST AT | SRR FHfRETon. e |
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T | e fareae gfem | guee |

faf@a  frem)
TWEL | W W@ HIGE | T gE T | IR Iae e
THRHE (3) FEATAT |

Irea | e | TR | A §E AR |
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(4)
(dfeamame: 1)
A 7 g e Ol
| 359 TBi Uv

QERICH)

| T\ FFH | A | farad: | oRsig ) sl
13| [T | TSN

(=g 1)

(®) oW, () R 7 35 fagaa: ofog oiffY, @ 39 39 =sfq |

I
ADHI-YAJNA

Asvaldyana-srauta-satra (7,8) enjoins that this mantra (and two mantras
that follow) must be recited during the eventide of ‘trtiya-savana’, when the

ukthya-mantras associated with Abhiplava-shadaha sacrifice :
A A1 Tgd § TECL
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(Sayana)

R e o | ¥ 9 | frad: waig g | ofep Wi yeeEfy | g W e @
T3 | AT | qRE G | @ el | qre SgRTy st -aTsi -
TR ey TR | TR e Rl freogenieg: faatear 1|

ezt 75y 7 e fiERRer | T R sfimr whe: wied o= Taeer g
Taf |

In the mantra, Agni is directly addressed (pratyaksha-krta). He is
eulogized as guarding the sacrificial session (yajfiam) from all directions
(paribhirasi), by which act the ritual becomes free from violence (adhvara)
(cf. dhvarati himsa-karma). The demons and other wicked adversaries will
not be able to hurt those who are engaged in the ritual. As a result, that
sacrifice alone (sa it) will reach (gachchhati) the gods in the heavens

(deveshu).

The word adhvara means yajiia, the sacrificial session, hence the name
for the perforing priest, adhvaryu. Here, it is used to describe or qualify

yajiia.

(cf. The yajiia is protected on all sides by the forms of Agni. Ahavaniya-
agni in the East, Marjaliya-agni in the West, Garhapatya-agni in the South,
and Agnidhriya-agni in the North. Agni is therefore called ﬁ'*ﬁ, present in
various forms : ﬁ?m%f Wﬂﬁ afefr A& | (Taittiriya-samhita, 1,3,3).
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Many names of Agni are given in the same text. Besides the names cited
above, TA: | T9aT: | T | fazaagn | s | &f | ofFft | amaft | sy |
A | ToF: | A | WU | FA: | R | T | S | T
ITEYL: | TAYS: | AT | YIS | FEAN: | AT | 9 | T | Sfegfem:
(3Tl | 3@"% ). Agni is begged to protect the performer of sacrifice through
these forms (1§ AT, fagfe w1, @1 A1 @Al 1), Protected thus alround by
forms of Agni, the adversaries of the sacrifice or of the performer of
the sacrifice will be able to do no harm. Therefore such a yajiia becomes

a-dhvara (bereft of violence).

I | O Agni, the sacrificial fire-god
I | that (refers to yajfiam)
RELY! sacrificial session

{9 | which (reference to yajna) eschews violence; becomes devoid of

harm from inimical forces
fazad@ | from all sides (directions)

qﬁ‘ﬂ Hﬁfl(you abide) surrounding (the sacrifice); (you protect) being

alround in several forms
q: 3 1  that (yajiia) alone
é%g | to the gods (in the heaven); amidst the gods
’lﬁﬁ | goes; reaches; approaches.
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pll (9= | O Agni, Panini, 2,1,48)

T A | |

AT | T Py e oer | RERRE | e S wied 95 iRy T
Al |

fgaw | wE@ | ofra: | galg fg | weAIfEgdTay e EnSia -
TRYATHHEEIY | TR | (g, ¢,2¢) |

qfopafir | afte: gEEERy | aR 4+ o | e TR wafr | gemEnre-
sqTfufdafer | & wda: =mET Wai |

W | T T (= | U SR )
@ | @i | 3T T | (or AT SAHI)
TR | (R 1) (IR WG 1) T AT W |

I
ADHI-DAIVA -

Agni is here eulogized as a protector of the sacrifice. Brhaddevata (1,
66-67) mentions three forms of Agni : Pavamana (in atmosphere, midregion),
Vanaspati (on earth), and Suchi (in the celestial region, sky) (cf. Zasttiriya-
samhita, 2,2,4 : Three forms Pavamana, Suchi, Pavaka). If this is one account

(by the priests, vipraih), another account (by the sages, rshibhih), mentions

Rgveda-Darsana 193

TRRAN AN TZRAD TRAAR RAAN AFRA



FAZIAAA HAZ IR FARIAAA AARIAAA

Agni (on earth), Jatavedas (in the midregion) and Vai$vanara (in the celestial

region)

R s irems Tt |
s faeg Sresf giesad | (&)

weiaeafifeis gl |
STAEET TAT A A A T R0 (59)

ARy el 99T 7 |
@t fofify fsfee @ 9@ 1 (5R)

TATETHT AR [ |
AT @ T8 234d 1| (\90)

Tt ffafd AT geemn |
ATEEATE] § A=Y FAAISIAA 11 (192)

Although three forms of Agni are mentioned, these forms are really the three

deities mentioned by Yaska (Agni on earth, Vayu or Indra in the atmosphere,
and Aditya in the sky) (MNirukta, 7,5, also Shadguru-Sishya on
Sarvanukramani, 2,8). cf. also Atharva-veda, 12,1,20: 3@% T qufer 3@%’@
T ARG | AT AAE 9T g GANAY 1l All three forms therefore are
really forms of Agni. They are named differenﬂy due to their different
functions and different locations. Ea\ch form has a ‘power’ of its own
(vibhiti), and they are derived from the ‘majesty’ (mahatmya) of the one

Godhead. The names are many, because they manifest different aspects of
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this majesty. (Nirukta, 7,5 T MEMTITCHRET AT TgH TR W&l ).
Each deity gets many names. The one Godhead (atma) has three aspects,
and Agni is one of them; and Agni has three aspects (Pavamana, Vanaspati
and Suchi; or Agni, Jataveda and Vai$vanara). Further, they are all so many
forms of the sun (Surya). This is the significance of the words ﬁﬁﬁm

in the mantra.

While speaking about the three deities mentioned by Sakapuni and Yaska
(Nirukta, 7,28, J9METE Jfsam=arg fefifa g | of. also 12,19).
Durgacharya explains the position : Agni on earth pervades whatever there
is on earth, and establishes himself in each detail; so does the lightning in
the midregion, as a form of Agni, and the sun in the sky, again as another

form of Agni (on 12,19):

wfarsinfan gfiet aferfaefer afsma qeffaele | smaier g |

This is the import of the expression ‘vi§vatah paribhtr asi’.
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ADHYATMA

The first three stanzas of the hymn (trcha) were in the nature of
justification for the praise of Agni (stuteh upapattih); now with the fourth

stanza, the actual praise begins (stauti).

The Yajiia mentioned here may be external (bahya) or internal (antara).
The expression ‘adhvara’ is used along with ‘yajia’. the conventional
appraisal (rudhartha) is that they are synonymous. But it must be noted that
the two words are together used in the mantra, and separately. They are
then not synonymous. At best, one must qualify the other: yajia distinguished
by adhvaram. ‘The ritualistic interpretation of ‘adhvara’ as harmless, devoid
of violence or trickery (from I @%f, %W?-f%ﬂ'g’, TIRANT cf, Nirukta, 2,19);
TR e e e a1 afd disax 1) appears farfetched.

The word etymologically signifies the sense of road, travel, journey (3T
Tdl R ¥ | ST + U + % upapada-samasa; STEA AR TN G@HId 1), It
may also be noted that in old literature the words ‘adhva’ and ‘adhvara’ are
used to mean atmosphere, space (ng T 1) : the road that runs
between the earth below and the sky above. Yajiia is a road like this : it
takes the mortal man (marta) to the state of immortality (amartya). It is only
when we take adhvara in the sense of road, journey; travel or pilgrimage
that the words @E T=BfT becomes meaningful. Yajiia is the road on which

the pilgrim moves and reaches the gods. For instance, cf. RV 5,14,2
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TR F Al S |
qRAT AT S |1

The immortal Agni is praised (ilate) by mortals in their pilgrimages
(adhvareshu), in their travels to the higher realms; he is the supreme object
of sacrifice. Another passage in Rgveda (5,4,8), Agni is begged to take this
road (Yajiia) for ‘our’ sake; he is in fact a resident of all three realms (earth,
atmosphere and sky). Those who follow the lead of Agni (the netira) will

become well-settled among the gods (deveshu), and merit happiness
FETHRAT AR T
TEH: AT PR T |
T Y g W
T ARSI TIfE ||

- It is Agni’s function to make ready this path of the gods that is filled
with light, amidst the surrounding gloom (10,52,5) T 394 |

In fact, the devotees of yajiia (jiana-yajiia) placed Agni first and foremost
on this very road which takes them to the higher realms, and praised him

during their travel on this road (4,7,1)

srafie Wy anfyr arghefar
8T st ||
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Agni is worthy of praise (idya), worthy of adoration, for he is bristling with

wisdom (vipra), and a great help on the road (5,1,7) :

Jo] & faweRy Ay
TR T )

He carries our offerings to the gods above, and in this function he is a hotr;
he also brings the gods above to the place of the ritual. He connects the
mortal man with immortality. He makes the road which leads upwards
(7,2,7) :

T w9y ANy F

T 7 SqeeEr I ||
ared A1 R T ey

T Y FET AT )

This is a prayer addressed by the sage VaSishtha to the two divine
ministrants (divyav hotarau) who officiate in sacrifices performed by humans
(yajiieshu manusheshu kard). According to the Yaska, ‘divyau hotarau’ refers
only to Agni (Nirukta, 8,12) cf. Aitareya-brahmana 6,4 Tl TOTIHT & AT
2R |) The sage merely intends to praise and worship the gods (yajadhyai
manye); the yajfia is clearly a mental act. And even as they offer praises
and worship (haveshu), there must be a road that leads them upwards
(ardhvam adhvaram), and the divine ministrants who are all-wise (vipra

jatavedasi) are begged to make this road for them (krtam, kuruta). In this
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passage, the two words adhvara and yajfia are used, but in different senses.
Yajiia is what the humans perform; but the road is what the divine sages
construct, so that the precious wealth of the gods may be shared by the

humans (deveshu varyani vanathah).

Agni is hailed here (in the mantra we are considering), as elsewhere,
as the maker of the path that takes us to the gods. Agni must therefore be
approached (8,102,7) :

AT a7 FewATOT
& |
=BT T YT ||

While approaching Agni with devotion (achchha), we must remember that
he, the mighty one (sahasvate), and ever growing (vrdhantam), assumes many
forms on the roads that men take and most perfectly fills the roads with his
presence (adhvaranam puritamam). This stanza is what Yaska would describe

as ‘adhyatmikya’; the deity is Agni, and the sage-secr is also a form of Agni.

There are also the expressions ‘adhvariyatam’ and ‘adhvariyasi’ used in
Rgvedic passages. They refer to the ritual of making this abstract road, and

to the holy journey that one undertakes on it. For insance, RV 4,9,5 :

EIEE R G GRERTREEIET
ZHAT WO 1|
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The mortal men who ceremoniously undertake this sacred journey
(manushanam jananam adhvariyatam) are described as loved by Agni (veshi),
who not only enlightens them but guides them (upavaktd). For Agni is the
leader of human beings their travel (3,20,4 AT W Xl ﬁﬁﬁ"l’l’{l cf. also

10,46,4 Y T TARAAOTL 1). Another passage (6,2,10) :

aft gt g @ R |
T AT F IR FA )

This road is made in the very homes of people (viSam dame), for Agni
is the protector of people (vi$pati), and makes them prosperous (samrdhah
krnu) by accepting their offerings (havyam jushasva). Agni is described here
as desirous of engaging in the ritual of road-making (adhvariyam veshi) for

the benefit of the people.

Yet another passage (2,1,2) speaks of Agni himself undertaking this ritual

journey, along with those for whom he has made the road :
GER BRI
el AR JRuforT A1 e 1|

This road is described as supreme but ‘hidden’ (4,5,12 7grea: ‘R’H’{I)
It is revealed to us by Agni, who knows and lets us know (1,71,7 T

EIC IS IGECAERIE TS ™ 1). That the beneficent road is situate between the two
realms, the middle (madhyame) and the upper (uttame), is indicated in a

passage (3,17,5),
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TEIGT [ AT FAAT

faT T Fedr @4E T IR
TR ¥ e FfeReisar

1 47 sread g ol

The expression &1 T 9T is explained as S WedT FEW T WH Sead
J | This is the road which the gods delight in (adhvaram devavitau) for it
provides them food (devanam vitih a$anam yatra). Agni is here asked to

prepare the road for us (no dhah, vidhehi).

The word for the chief priest in the sacrificial context, adhvaryu, is
derived from adhvara. In a passage quoted above (2,1,2). Agni is described
as having the forms of all the priests and discharging their functions.
Adhvaryu is the principal priest (37<ga1 Rl JWT 3544 1). He is the priest
who measures and prepares the land, lays down the altar for the sacrificial
fire, collects the faggots and the fuel, kindles the sacred fire, cleans the
vessels, and purifies the material used in the ritual, cooks the food-offerings,
and makes the ceremonial offering to the gods through the fire, all the while
reciting the mantras from Yajurveda. In other words, he is the maker of
the road for the gods to travel, or rather for the offerings to reach the gods.
Yajiia is in fact the ritual of road-making. Agni protects the road as well as
the pilgrims on that road. And all the gods are established in Agni, as spokes
of a wheel on the rim (5,13,6)

T APy e e TR |
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Note the expression ‘paribhir asi’ here, which also figures in the stanza of
the first hymn to Agni, we are now considering. It conveys the idea of
Agni surrounding (encompassing, pervading) all the gods, so that they abide
by the Order (rta). It is also thus that the gods made Agni the very hub or

nave of immortality (3,17,4 ‘amrtasya nabhih’).

Enough has already been said about how the words yajfia and adhvara are
not identical in import, and about the nuances of the word ‘adhvara’ in the
Vedic context. (cf. 10,1,5, @?ﬂ'{ [EELCEL=rrey I 1) In almost every one of
the passages in Rgveda where the word adhvara occurs, it is Agni who is
the deity (devata). Agni’s association with adhvara is intimate, as the following
passage (6,7,2) suggests :

TEHTEMHN § T4 |

AT TATAOY
I g S AT ||

This yajna identified with Agni is the path of the gods (Aitareya brahmana
10,5) :

29T 97 O T |
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|

7 737 |

A |
fazaa: |
i ST |
w3

Y TR |
7 |

T g9 |
FAw |

(srigEfafa Agudt 1)
the sacred fire; the spirit inherent in the fire; the Supreme
Spirit abiding in the human being

that sacrifice in the nature of knowledge (jiidna-yajfia); the

internal sacrifice (antara)

the holy road that leads mortal man to immortality
all the time in every way

Thou (Agni) hast pervaded it

This (road) alone

leads towards the gods.

O W, Terarlaraeal, FRRSTIREIOTEIE |

A | (TR T 1) S0 I |
RO Ra | af |

WY | STATRIIEE, T hrermfd

qRTSTY feeReaTicer I JerR T Afd sreafd &0 | 9ffd

T T TeEEREET el weEfy Wiead: || A T I I

AURFT T geam: | TEEe ¥ R qifan | AeEeeTaied e
TR ! (¢,3,'9) 3a @ wfr 39 statfa s
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REECH | |
afep ef ) aRaT @Ry | S AT |
¥ 3| ¥ OF A | ToRea T |
[ TR T EgE | IrEee died ey | wEsfiae aee
AR T T |
Ananda-tirtha paraphrases the import of this stanza :
¥ A aRAT e Wi & weF T

fAfemmifer S @ vaiegsmy 19
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(5)
(Ffeamre: 1)

AfIETAT wishg: AeafzrErE:
T AR | Nl

(e 1)
| grAT | Hfshg: | G | Repsa: |
| R | 1 | TR

A
o

(W: 1)

Af: Trar Fwfskg: T RepEE: g | @hE 1 =

The luminous (deva) Agni is indirectly )paroksha-krta) eulogized here
and begged to arrive at the place where the sacrifice (external or internal) is
being conducted (agamat) along with other gods (devebhih). Agni is hailed
as the summoner of light (hotd), wise with a discerning mind (kavikratu),
truth (satyam) and exceedingly marvellous in inspired utterances

(chitrasravastamah).
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I
ADHI-YAJNA
(Sayana)
i Fdy: gfaifoTfn §g | STvmq TR¥=Ie §aTm=ag | hrenshn?
AT BETTAEF: | PG | FREAEIST Tl FIEAW | Fg: T SHO0

qT AW | q@ KIS AR 91 | G SRS, Fonard gesdie: |
o | 4w 3T s fifd: | arfene fafeehifdgn: 1|

Agni is described here as a ‘hotr’, ‘which is obviously a priestly function
(cf. 1,1,1 <& SBfcast ST 1). Hotr is one who offers the sacrificial oblations
and accomplishes the purpose of the ritual (homa-nishpadaka). Agni is
requested here to arrive at the place of sacrifice, along with other gods
(devebhih), for whom the offerings are meant. He is the invoker of the gods,
the hotr in this sense also. He is identical with the priest who invokes the
gods and offers them oblations (Aitareya-brahmana, 12,3, arfard ial'l"ﬂ

BraTsSHIT 1)

According to Aitareya-brahmana (1,2) the human priest who invokes the

gods in a sacrificial ritual also offers oblations :

AT ¥ AT qGAS: | TWING S, IS @Al |

SHESIRIIC AR
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Technically, in a sacrificial ritual, hotr is one who only invokes the gods;
another priest offers oblations. But one who invites the gods asks them also

to partake of the offerings. He is thus both (ibid.)

ARGIEd! Yol dIsT A M T FERA QIacaTTgd?
I | TET T T FANTSA TqAT SRR qed
BIGeiged el Hafd | By T uF 3g ||

He utters the name of the god for whom the offering is meant; this is
called ‘ahuti’, offering the oblations. It is as good as making the offerings.
In the spiritual sense, the very words which invite and invoke the gods is

the hotr. The same text says (6,5) :
T T e AR | AR I 2 ||

Maitra-varuna (also called prasthata) is one of the three priests who are
appointed to help the hotr-priest (other two being achchhavaka and gravastut).
Who indeed invokes the particular gods at specific periods? It is the mind
that functions like this helper-priest; and his voice making the invocation is
the real hotr. Agni himself is the deva-hotr, for he invites and brings all the

gods that are to receive oblations (sbid., 5,2) :
A AT F |
And being the hotr, the god is immortal, and he proceeds ahead of all the

other gods; he also inspires the sacred acts and the sacred knowledge by

his uncanny magical power (3,27,7)
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faeanfy w=eE

(The word f3@4TH is taken by Yaska in the sense of both yajiia and
prajiia, cf. Nirukta 6,7. The word can be derived from ‘dha’, “‘to keep”’,

““to bear’’, and also from ‘vid’, ‘‘to know’’).

I
ADHI-DAIVA

Agni is described in this mantra (1,1,5) as ‘kavikratu’. This needs some
explanation. It is a compound of two words, ‘kavi’ and ‘kratu’. Agni is often
called a ‘kavi’ in the Rgvedic passages; and kavi in Rgveda is synonym for
the sage (rshi), the wise person (vipra), the genius (manishi). Yaska suggests
that the word is formed from the root ‘kram’, which has the sense of ‘“‘going

beyond”’, “‘transcending’’, ‘‘striding across’’; kavi is one who has the vision

beyond the sense-faculties (kranta-darsana)
T HE: FreEAT H9T HIda] |
(MNirukta, 12,13)

The root-word ‘kavate’ signifies ‘‘going’’ (gamanartha), and as all roots
which have the meaning ‘“‘to go’’ also have the meaning ‘‘to know”’
(jiianarthaka), the word means extraordinary knowledge (prajia) (cf. Nirukta

3,13). Yaska also gives ritual act (karma) as the meaning of ‘kavi’
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(cf. 1bid., 3,2), as also genius (manishi, Nirukta, 3,15). The word may also
be derived from the root ‘kam’ (‘‘to shine’’, ‘‘to dazzle’’), and mean ‘‘one
whose intellect is dazzling, one whose vision is luminous (kanta-darSana).

It is in this sense that we have

fagar wwfer wfapra & )
(RV. 5,81,2)
The kavi unfolds all forms in the universe. Further, the kavis are those who

can fathom the dark secrets of universal order and bear in their hearts the

mysterious expressions of this truth (10,5,2) :

Fae 9 Faql 7 wfx
&1 A R T ||

A kavi is distinguished by his uncanny power to see things beyond the normal

ken (atindriya-vishaya-prajiiopeta).

There is also the root ‘ku’ from which the word may be derived; it

signifying “‘praising”’, “‘singing”” (F = | FITT FIAC T HL: | T E | (Somife
¥,49¢) | TT in F99 as well as in ¥ET 1),

The expression ‘kratu’ by itself means ‘“‘will”’, “‘purpose’’ (samkalpa)
behind action (karma); it may also mean ritual act, viz. act done in

seriousness with a deliberation and purpose in view. The usage in the Rgvedic
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passages emphasizes the factor of fixed determination (niS$chaya-

adhyavasaya), e.g. (2,12,1) :

q7 T TF TgT HTET
T A FGA T I

The reference is to Indra, who had a mind of his own from his very birth,

and who made the gods flourish with his firm resolve. Also (2,13,11) :

REEIEERGERC iR
T AT I ag Il

This again refers to Indra who vanquished his enemies and snatched their

treasure by his mighty will. Or again (7,90,5) :

T T AT AAM:
@ JHW: AT Tl |
The exploites of Indra and Vayu together are extolled here. The role of
earnest thought which is also effective (satyena manasa didhyana) in the firm
resolve (kratu) is brought out here. Knowledge and will go together in the

meaning of ‘kratu’. It must also be noted that the word ‘kratu’ is related to

cleansing the constitution before undertaking any act (2,5,4) :

Tt R e g wme s o)
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Now, the word kavikratu acquires a richness of meaning. It is employed

in the Rgvedic passages often with reference to Agni, and sometimes to Soma.

T 3oTt IR Ay ||

(3,2,4)
T 2§ FHfAHal IHAT |

(3,14,7)
ffifies Hiashgd |

(3,27,12)
RICEA| %ﬁ'sl@ I

(6,16,23)
T T8 HAhg;: |

(9,25,5)

The word in all these cases suggests the divine will inspired by
extraordinary knowledge; it combines power with light -even as the fire does.
The power is to project the world of names and forms, and the light is to
lead the mortals beyond this world into .mmortality. The descriptions fagarf
ﬂﬂﬁTﬁ' ﬁmand W1d9< are in consonance with this. Agni is not merely hotr,

but also ‘kavikratu’ : TR ENEETHE

He is also ‘satya’ (94 *d 98q 1). A passage where ‘satya’ occurs along
with ‘kavikratu’ (7,90,5) has already been cited. Sayna interprets this word
as ‘satya-karma’) in the sense that he renders all ritual acts effective and

fruitful (phalam ava$yam prayachchhati); it can never be false (anrta-rahita).
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However, this adhi-yajfla approach is inadequate in the context. Yaska, for
instance, explains that the primary significance of ¥q is goodness (sadhu-

bhava) which is identical with truth or reality (Nirukta, 3,13) :

Tl FE_ ¢ g aad FoE HEdifd ar ||

It is called ‘satya’ because it spreads and pervades among the good-natured
people, or it originates in good nature. The word also has many nuances.
For instance, the expression in speech which is devoid of intention to hurt

distinguishes ‘satya’ (3,14,6) :

TEHT F9YT Gy ||
(EETT = FRXeT T 1)

The magical formulae which are also in conformity with what is real will be

capable of supporting the earth and upholding the worlds above (1,67,3) :

JA T T TR IRAT aewr d
=R g |l

Satya is more of a mental process; it is imbued with the power of the mind

to create good things and to eliminate sins (1,73,2) :

@ T T g g
el fAarfa gty fazar
TERTT smfa qeT
AT 3T FRRRAT g
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The passage is significant. It not only likens Agni to the rising sun, but
describes him as the knower of truth (satya-manma, Sayana, ‘satya-jianah’,
one in whose mind is truth or reality). By his resolute will (kratva) he
protects the world from all wickedness (vi§va vrjanani nipati). He is widely
eulogized (viz. praised as most excellent by all creatures, puru-prasastah).
He is himself real and never otherwise (satyah, Sayana : ‘badha-rahitah’);
he is like unto thoughtlessness (viz. not disturbed by the thoughts of human
beings, amatir na). Sayana explains ‘amati’ as the name of form
(ripanamaitat), on the strength of Nirukta (3,13). Skanda-svamin takes
‘amati’ in the sense of ‘having his own mind, and not swayed by the minds
of others’ (atma-matir amatir-uchyate), or as synonymous with the ever
moving sun (gamana-$ilo adityah, ama gatyadishu, tadvat). Skanda-svamin’s
suggestion that Agni is ‘atma-mati’ may also mean that Agni is distinguished
by self-knowledge. This is strengthened by the subsequent expression ‘dtmeva

Sevah’, originating happiness like ones own self.

The word ‘satya-mannam’ as descriptive of Agni is interesting. ‘Manma’
is mental functioning (mananam). It is derived from the root mana, ‘‘jiidne’’
(H’%@Sﬁ' mﬁr, Panini, 3,2,75 — Hﬁ‘{HRPT: D). It is usually explained as
T AT A T GEAAT ).

In another passage, Agni as ‘satya’ is identified with the Sun, who is

“‘the light resting in darkness’’ (3,39,5) :

R I CEARCHIRCHIEE
gt fag iy fior
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We have seen that Brhaddevata also regards Strya as one with Agni, and

that as atman.

=7 (X3

Yet another passage expands ‘satya’ into ‘satyadharma’, “‘of the nature

of satya’” on the road that leads upwards (1,12,7) :

FATGfE TermiomR ||

Satapatba-brébmapa (9,5,1,13) relates that the gods gave up what was

false and stuck firmly with the real :
T T AT FRIHAOR 1] -

Giving up the false is rising above the unreal world and taking to the road

that leads from the unreal to the ral (adhvara) (cf. previous mantra).

Further, Agni is hailed as ‘chitra-sravastama’, ‘‘most celebrated for
his various qualities.”” Sayana explains : %I\zﬁ =fq s difd: | srfEme
fafrifig: |
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111
ADHYATMA

Agni is called hotr here, because he functions like a divine summoner
of all the gods (ahvana-kartd, ahvata) for the sacrificial ritual that is internal
(antar-yajfia or jiana-yajia). He is also a performer of the offerings of

oblations (homa-nishpadaka) in this internal sacrifice. He is the one who

inspires the human hotr-priest (@@'{W EIEL élﬂl? e 1), and dwells
in him (AIgEeT REEE: 1).

Ananda-tirtha summarizes the mystical import of this mantra :

Wisfaeuerme: Tgon Fdisfae |
TR AT caAT a3 ¥ |

TS RAHRAT AR TRRACHR: |

Jayatirtha explains that Agni is called ‘kavikratu’ because he has
extraordinary will and wisdom in order to know all things (?ﬁﬁsmef
TITEA Fg: T TWEMT HFEHRG: |). The first word in the compound (kavi)
means knowledge of everything (sarva-vishayaka-jfiana, Raghavendra-tirtha);
and the second word signifies intuitional knowledge (prajfia or pratibha).
Knowledge is well-known to be possible only for one who has this insight
and vision (e YT SR | Mantrartha-manjari).
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The word ‘kavi’ is usually used to describe a poet; and the poet is
distinguished by his uncommon wisdom concerning things around him; and

the word ‘kratu’ has “life’’ and ‘“‘intellect with insight’’ as its synonyms

included under ‘prajiia’ (FTEHL U I FARTHT | Fg@Hiiia wHmg
ST FG; TS| ibid.).

The word ‘kratu’ is derived from an old root ‘kra’, meaning “‘to divide”,
“to analyse’’, ‘‘to shape’’, *‘to do or work’ (kr). Hence Sri Aurobindo is

right when he takes the word in the sense of discerning mind (prajiia).

Agni’s description as ‘satya’ signifies not only his being brimming with
all auspicious qualities (¥ | RGN 1), but his power over them as the
regulator of all things and events (T | Fam®: | 7fed 39 T9afd 1), The
word ‘satya’ is taken here as composed of two units ¥q and T CGEICIRERIT)
g 1). Jayatirtha explains :

Fhalivae: washa e wadfy | a=y e IR
T, (Rl 29,38) ¥=9eq: TPEMET | §gIEH ;Y
T e | TR T | O IRl g | o =@ g )

Also Raghavendra-tirtha :

‘H’Wm|ﬁ'ﬁwﬁ3ﬁr¢rﬁ:ﬁmﬂ%m%ﬁ?
‘A 3fa =T | F=sfa e o srey ety
S @ 3 T | grpeEEET e Sed: )|
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Padartha-prakasika, subscribing to the above derivation of the word
‘satya’ (U0 + @ + & 3fer wemmmier 1), adds that only the qualities of the
Supreme Spirit can be considered as auspicious (WHECT T T FH: zfa
YT 1). And Satyanatha-yati takes the ‘auspicious qualities’ of the Supreme
Spirit to be illustrated by creation and maintenance of the world as well as

its withdrawal into himself.

wha: O gFganea: TR o 91y WAL awE: |
T T wiedad Tgead 1l
(Rgbhashya-tika-vivrti)

‘Chitra-$ravastamam’ is another description of Agni in this mantra.
Ananda-tirtha’s interpretation of the word as referring to the superiority of
Agni (of Vishnu who inheres in him) among the persons who are eulogized
as first and foremost is explained by Jayatirtha (30F ﬁ?ﬁﬂgﬁﬁﬂ“ﬂ T I ).
The fame of Agni is marvellous and manifold, and most exceedingly so (ft
31@?'[ ST Ifd: TS | fTAT 1), Sri Aurobindo sees the word ‘Srava’ as
synonymous with ‘$ruti’; inspired words or revelation. It is not fame,
according to him, but knowledge gained by supramental faculties. It is worth
considering, although ‘Sruti’ may not go meaningfully with ‘chitra’, nor with
the superlative suffix.

This luminous spirit, Agni (viz. the Supreme Spirit) is invoked to appear
in the jiiana-yajiia (a2 gamat), along with the gods (viz. the deities responsible
for sense-functions, feanfimTfaT 3 1), for their participation in the jfidna-

yajfia is indispensable. The place where they are to appear is the devotee’s

Rgveda-Darsana 217

NESRNEN



dAz3AA FARIARA dAz AR dAzImAA

own body (bhakta-$arira), for it is there that jiiana-yajiia takes place. Agni
becomes proximate, close at hand, and this is especially relevant here.
Jayatirtha explains :
afn gy fgafimffee @ @81 agwm
WRRR | YW AT W | @ T R i
AN | STRIGHRMT TTRITATI R hRAe: ¥ 3fd 3 ||

Relevant here is an interesting observation we find in 7aittiriya-samhita
(6,1,1,2) :

sfear & SRl ATHR |

The world of the gods is indeed included in the world of mortal human
beings. The gods are all located inside and outside us. The gods are those
who illumine (deva, dipanat) the objects of the world for us, viz. sense-
organs. Our sense-functions and our mind are indeed the devas

(indriyabhimani-devas). They are of the nature of light or knowledge.

But approaching of Agni (and the Supreme Spirit abiding in Agni) and
other gods is not for the sake of partaking of the oblations offered, but it is

out of love for the devotee that they arrive (7bid.)
AT T EERAT | g whigafT wE |

The attribute of Agni detailed above all lead to this.
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(arfIEifa il )

i | (As before)

T | the summoner of the other gods in this jiana-yajfia
%ﬁa@ | will or deliberation accompanied by extraordinary wisdom
qcg: | most true, beneficent, auspicious and controller.

=% | most rich in marvellous celebrity; inner vision or prompting

that is manifold
3 | the luminous spirit (Agni)
%ﬁ: | the deities of sense-functions

ST T | may come hither (to the body of the performer of jiana-

yajiia.

T | gfferfi, demiafawET:, VISR |

AT | TR ESTesR: STradeisTesh: | STETAT | REuRadr fafirea
TR o |

FAFG | TR (TRT) WA FEAE | AT FERFTaaAr daid wEas
(Nirukta 12,13). FI HIfq A4 a7 Hfn (I 3 | IR,
¥,a9¢) | NF FE | NF FAE | F: FANT (Nirukta
3,2) USTM (Nirukta 3,13); SIfafomysio: | qow |
TheqTeHd: | FrgheT: | Togedl | gedey du |
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I | T g3 | AT | 9 (e + g (ATEeE) + 7
(Frawaifa) | argemm e 9o | g wee arg: g
VT 4 | WA U WEE: || S | SR |

e | srgw o A FEm | srfwne | spEddiA gut
IeaAH: || SAAAV YO AT Srgar Sfa=gafragar | e
AR STTHEAON T80 W Feran, gavmfaee fesEe: 1)

I | I T |

@ | sttt | 3 S | wg |

I WG| AFTRg | IR WRIKR TRTTY | SIFT 9afd | a fad:
Afsredr wafq | 7 gfRmERmEn, g TREEET | e mRaeR:
w1l
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(6)
(Ffgamme: 1)
‘jg' ] ﬁ_ ﬁl
Telcd eI TH TG NEI

(9e918: 1)

T STF | TR | R | T | WEH | SRt
|3 A | ' ) SR

(3= 1)

¥ o, & IRV g WE R aq qdq | (¥) AR, e

Agni (also called Angira) is addressed directly (pratyaksha-krt) in this
mantra. He is eulogized as doing good (bhadram karishyasi) for him who
makes offerings (dasushe). And it is acknowledged that whatever is offered
to Agni (tat) is in fact Agni’s own (tava it); it was got by the mortal
devotee only by Agni’s grace and benefaction. That this is true (satyam) is

affirmed.
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I
& BRES
(Sayana)
a5 ST U | ST o1 ¥ ST | @ | SRy gfadeaad I |
defied 9g wd ReeIeTey Fedon] | SRR | g W8 | 999 d99 | gEegRid

A | ¥ ARRST | W 94 T g oF FERIser | aomme Rearfasredr et
SAGRSMT TNT @ ¥afd ||

Agni is addressed (amantrana, as if the deity stands in front of the sage-
seer the force of the particle ‘anga’, which particle is meant to draw attention
or to address, g RT ﬁ'ﬂﬁ) He is told that whatever (yat) benefit
(bhadram, in the form of wealth, home, offsprings and cattle) he confers
(karishyasi) upon the performer of the sacrifice (yajamana), who offers
oblations to Agni (dasushe), that (benefit) is only his (tavet). It causes Agni
happiness. This is the bare truth (satyam), and there is no doubt or argument

about it.

There is a cryptic expression in the mantra, ‘tavet’ (tava eva), meaning
“‘yours alone”’, ‘“‘only yours and no one else’s’’. What is that which belongs
only to Agni? The only reference to ‘tavet’ is ‘tat’, again a pronoun which
is obscure. Does ‘‘it”’ refer to what the priest offers in the sacrifice as
oblations to Agni (daSushe, from TRJ T 1), or to the benefits (bhadram)

which Agni confers on the priest? Sayana is inclined to opt for the latter,
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but qualifies that the pleasure of bestowing the benefits is Agni’s. When Agni
provides the priest with plenty and prosperity, the priest will make more
sacrificial offerings to Agni, to the obvious delight of Agni. Agni’s happiness
increases. However, this interpretation seems irrelevant in the context.
The sacrifice is resorted to for the benefits the mortal man receives from
the gods, and even the attempt to please the gods is in expectation of the
benefits the gods confer. No ritual is meant to make the gods happy for their

own sake.

The better interpretation is to take ‘tat’ in the sense of that which the
priest offers in the sacrifice. Whatever is offered is not really what belongs
to the priest, or what he earnt by his own effort. All that the priest has, in
order to offer, has come to him by the grace of Agni. So the priest is offering
to Agni what is Agni’s own. However, Agni is pleased with the offerings
made, and appreciates the mental make-up which is behind the sacrificial

offerings. He confers on the devotee further blessings.

Agni has earlier been referred to as a ‘hotr’; the root ‘hu’ of the word
means to give as well as to receive (ZFIEFAL). Agni receives the oblations

and gives benefits.

The sage-seer recognizes the greatness of Agni, and becomes aware of
the truth (satya) that Agni is pleased when his devotee offers him what really

is his (Agni’s) own.
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A better interpretation would be that it is the ‘truth’ of Agni (in the
sense of being natural to him), that he confers benefits on whoever offers
him oblations. It is Agni’s ‘satya’ (sddhubhava, and niyamana, goodness and
dispensation, ¥q + I, see notes on previous mantra) to do good (mangala-
vidhana-svabhava) to people. There is no surprise or doubt about Agni being
good-natured; it is his own unique privilege. Here dq 9 refers to i'l'{[a' g
HRR | which is 49 | His invariant dharma is power combined with
compassion (M%99edT). Further, the W& (good that he confers on his

devotee) is his own ¥4, and nothing else.

Jq ] IA | whatever, dear Agni,
I@I for the donor of the oblations; for the sacrificer

& I8 HRSEN | you confer blessings (wealth, progeny, home and cattle)

a9 3 9q | that is really yours
3 | This is true
A | O Angiras

qag e | Rt ol wafed wafq (NVirukea, 5,3,17). SRTG
g e | sgeeRomTT | o | st T | Papind 8,1,19

foir = e = eI |

e T 39 T 53 |
T T A T ||
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TN | Y T T gARAE | Efdedad aeHE |

Ve FART | Fedmn | W Fearr T A e | 98 7 faed
TS TTET WE IO WE T W2 | gfa et |

T | 99 3 | A | a9 S | gEeghfa A |
qoge | aq Ife |
i | ST qeege | AGRT SERE (FRh 3,29)

II
ADHI-DAIVA

Agni is here called ‘angira’, a word of considerable importance in Vedic
literature. There is no doubt that it is one of the common names for Agni,
especially in the sense of flaming fire (\/?:Tﬁf T “to go’’, 9TF being the
nasalized form of 377 ), from ‘angati’, ‘“‘moves upwards’’ (angati, angitum).
Agni is lit (cf. 1,83,4 25IIF 1) from charcoal (angdra), and it is in front of
this fire, lit first (agne), that all rituals are performed. Agni is angird, because
he goes upwards, he takes the worshipper up (3TﬁT Tqr +31g WY T 1); he

is also angara (3TRT + W%léélﬂ'qlﬁlma T4 1), in the sense of being luminous
(cf. Nirukta, 3,17 S FFRT:).

From the Vedic sources, we understand that Angiras was a sage-seer

(rshi) (e.g. 1,83,4; 4,5,4 etc.), who learnt Brahman-wisdom from Satyavahi,
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(a descendent of the sage Bharadvaja), who in turn was taught by Angir (a
disciple of Atharvan). This Angiras had four sons, Agni, Samvarta, Utathya
and Brhaspati. Another version of the lineage is : Atharvan — Brhaspati —
Bharadvaja, the family priest of the celebrated king Divodasa. And Atharvan
had two sons, besides Bharadvaja : Gotama and Vrshana. Vrshana —
Sudhanva-angira — the three Rbhus (Rbhu, Vibhvan and Vaja) who learnt
from Tvashtr-prajapati. These sages and their family-members called
themselves ‘angirasas’, and descendents of Agni (cf. Atharva-veda, 18,4,13
AT g, followers of the path of rta) : Bhrgus, Kanvas, Pajras and
Maudgalyas.

The anukramanpis mention forty different names of angirasas including
Brahmanaspati-Brhaspati. We have a Ghora-dngirasa, who was a teacher of
Devaki-putra Krshna (Chhandogya 3,17,6); there is also sage-seer with this
name (RV 8,85). There were many ancient rshis (1,1,2 Wﬁ'ﬁ@'ﬂ) who
aligned themselves to the lineage of Agni as Angira (cf. RV 10,92,15 ‘Kﬁ
A s Hiranya-stipa, Savya, Kutsa, Praskanva, Yayati, Priyamedha, Atri,
Kanva, Manu and Vamadeva among others. RV (10,62,5) speaks of T ST
I 3 TRARR 1; and (10,14,6) AR T i< | Also (1,31,17) T2
ARERAR TTfiacieT @y |

They were all born of Agni, and in turn generated Agni (1,12,6 SIPEIDE
gftreq 1). Hence Aitareya-brahmana (3,34) describes them as ‘angirasas’,

as bits of live charcoal, from one burning fire :
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TSFRT AREISTHFEISH |

We read in Kathaka-brahmana (3,6) that Brahma, Brhaspati, Udgatr and
Adhvaryu were angirasas. There are references even in Rgveda that angirasas

were Udgatrs (viz. Saman-chanters), e.g. :
1,107,2 ATsRET GAfy: WA |
10,78,5 Tt STfiRa T Ay |
10,108,8 F: AR |

It is interesting that in Zasttiriya-samhita (2,2,2) several names of Agni

are listed; some of which are given below :

Pathi-krt (road-maker; path-maker)
Vrata-pati (lord of discipline and austerity)
Raksho-han (killer of wicked spirits)
Rudra-vat (possessing ferocity)

Surabhi-mat (fragrant)

Kama (free will)

Ayushmat (long-lived)

Jatavedas (knower of all things even at birth)

Rukmat (bright and burning)
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Tejasvat (lustrous)

Sahantya (conqueror, powerful)
Kshamavat (grounded on earth)
Annavat (possessor of food)
Annada (giver of food)
Annapati (lord of food)
Pavamana (moving free and clear)
Pavaka (purifier)

Suchi (pure)

Putravat (having progeny)
Vasumat (possessor of riches)
Vajasrt (racer; fast-runner)

Jyotishmat (brilliant and luminous)

Agni (yajfia) is the chariot of the gods (deva-ratha), (Aitareya-brahmana 10,5
AT T T T 1); the horse is held in rein by two ropes (ra$mi) : one

djya-Sastra and the other prauga-$astra. By the former, self-culture is

accomplished (Wﬁ@ﬁ EC4 ﬂﬁﬁﬁﬁﬂ‘{ ), Vviz. perfect and correct knowledge

arises (samyag-jianam utpannam).

THIFA ATRIRETA @G Feercanm Jer Ry
FAM T 9= 7 wF 3 ||
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I
ADHYATMA

Ananda-tirtha summarizes the spiritual import of this mantra :

I IE g =8 | |
TR FAIOT IR T |
qIT AT WG Al R |
e e T FarsheEq s

Agni is dear to the good folk. He desires to do good to those who offer him
worship; and this desire will never fail, it will surely be fulfilled (satyam,
avitatham). This, however, is not a praise that Agni will do good only in
return to the services rendered to him (vinimaya, exchange, upakarasya
pratyupakara-matram). Agni (and the Supreme Spirit inherent in him) is what
inspires all actions, including the offering of oblations and worship on the
part of the devotee, the performer of internal sacrifice (jiiana-yajiasya
yajamanah). Chhandogya (1,2,6) explains how Agni is ‘afgiras’ in the

sense of the essence (viz. inspirer) of all bodily functions (sarva-$ariranam

prerakah) :
TqY CTRE ARISEHT T |
T o | O Agni, dear to the good folk
ﬁ@l for the giver (of devotion, of offerings, of oblations)
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& % RN | you desire to do good

d9 3 dq9Iq | that is surely effective, truth is yours only

AT |

HF |

TRV |

T2 FGES |

e |

230

for you are the inspirer of all actions (bodily and mental)

ST, TN |

IFIE | R I | SERIT GRAT | T8 aaleq Saeregr
(Rgbhashya-tikd-vivrti); TIA &M #Agawg (T
TERLAE) | R & 3T 9T $gId FRRS SRty
grfeaTafe®  FreTe ol wrgeied! AT &9 R |

(Mantrartha-maijari).
FfieRTerdieT | & TFRET A (Padartha-prakasika)
GEER

AT | 16T 3 Tl YeereT | IR fa aeaefifa
T QI S (Rebhashya-tika) | Fegfe o -

WAYTHTSE FETIROA T g T RO RO Ay faaTe -
FeATId W | (Padartha-prakasika) | Gay HRAT TededT-

fefq W | e s e | (Padartha-dipika) STHRE
WWFT ﬁﬁ'ﬂ'ﬂ'@'{ | (Rgbhashya-tika-vivrti).

SET W | (RERETg 1) | IR W& (Regbhashya-tika) |
ATHE: T AR AR 3= (Mantrartha-maijari) | AT
T W T TR | TRRICE 309 || (bid,) | 1Y fame: |
qedeTRda ST |1
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(7)
(wfeamare: 1)

SRS IPRCCICCRARIeE
Tt T |
T W THRT Nl

(913 1)

S9 | w0 | 9 | Rasfer | qtsae: | fE ) s
| W | ST 3R

(3= 1)

T, o Ry foar Srwrere: PRT AT W 3T @1 TR

Agni is directly addressed here (pratyaksha-krta). He is light in the
~ darkness alround (doshavastah). The sage-seer affirms that all the people
(vayam, ‘‘we’’), with their willing minds (dhiya), approach this Agni

(upa tva emasi), carrying with them their humble devotion (namo bharantah).
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In Aitareya-brahmana (5,4), the last three mantras (trcha) 7,8 and 9

of the first sukta are prescribed to be recited during the ritual known as ‘agni-

shoma-pranayana’.

ST & feafed sv fig wfwafafa foem~s Im=m

This ritual begins by ceremonially bringing (pranayana) the sacred fire from
the sacrificial home (yajiagrha) called Prachinavamsa to the altar known as
uttara-vedi (agni-pranayana), and the sacrificial fire from the pavilion called
Havirdhana-mandapa to the same altar (ha\}i_rdhﬁna—pranayana). Then another
sacred fire (agni) and soma are together brought near the uttara-vedi and
placed in agnidhriya kunda, reciting the mantras. This ritual sequence is
called ‘agnishoma-pranayana’. The sacrificing priest (adhvaryu) asks the
invoking priest (hotr) to recite the appropriate mantras; to undo the

opposition between these two sacred fires :

AT TR TETEg: ||

Then the following four mantras are recited, (3‘1«3!@ foafer sufy
gl foer=est g II) the first three for placating the first sacred fire,

and the fourth to placate the second sacred fire :-
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1. SueEm foF fax -
fefam 739 |
TH WA W ||
(1,1,7)
2. TOFAWSEROT M-
e Afe |
T & ;)

3. H:r:ﬁ%rq'xg%rs?r
qUEAT 9T |

99T T @E ||

4. 37 99 fgd gamH-
ATEA T |
I faar 1)
(9,97,29)

Sayana

T o | I SR | feafed gfafemy | e W sl 71 o g |

TN, THERR GHTeg=: | 37 §HY | 9y o7 ST=s™: |

According to Sayana, the performers of the sacrifice (anushthatarah)

collectively (vayam) articulate this mantra. They seek to approach close to
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Agni (upa tva), every day (dive dive), night and day (doshavastah), mindfully

(dhiya) and with prostrations (namo bharantah).

Sq T | close to thee (we approach)
I | O Agni, the sacred fire-deity
o foa | every day; day after day
QT | night and day

foa | with our mind; attentively

T A | we approach (thee)

T W | doing our prostrations

T | iy | (Fo: 1)

T |

feafeT | wfafermy | ey | et

AR | QI Fieal URET | aeiid e | wlEes: | s | e

IFYRI JRTRT AT | a7 |
fem | AT | qROTEAT |
994 | STI8IAR: | T |

THOG: | EERR G |\ e WROT | ARy | gerfd 98 |
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TR | ST ST AN | Iq 9SAE | ST | AT | AW (Panini
7,1,46) TF FIOW: | IROTEA | VU] 7T | STATEE ScaHged
REERELY

I
ADHI-DAIVA

What has been said above about Agni (in the Notes on previous mantras)

holds here also.

111
ADHYATMA

Ananda-tirtha’s summary :

TR onfis ot e |
AT AT T4 Fg=T IO |
ST A AT TSR ||

While the adhyatma interpretation here does not differ much from the adhi-
yajiia approach, it brings out several interesting implications. One is that the
devotees need to recognize their own limitations (alpa api), in contrast to

the high and supreme nature of the Lord (uchcha-gunam i$varam). The living
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beings are lacking in many things, and would always look for obtainments
and satisfactions (abhishtam praninam sada). They therefore approach the
Supreme Spirit (upayama). When they do so, they humbly offer prostrations
by mind, speech and bodily actions (manah-karma-vagbhih). Further, the very
approach is by mind only (dhiyopemasi); and the prostrations are also by

the mind (dhiyd namobharantah).

The expression ‘namobharantah’ in the text has been taken in the sense
of ‘nama-sambhardh’; and Jayatirtha points out that this is justified in the

adhyatma interpretation :
T T QRO g | TR T gl IR |
(Rgbhashya-tika)
TR T 3fd &0 | A0IH STRRI T AR~
&7 g wafd |

T T R TR 3 TS eI HYaiG
i Tafafe 399 1) |
(Padartha-dipika)

T AT I AIAUSEISITET AR =R 3
THEAUST FAT | qEATEE | THAAIG  SAIOTIH SHRIA:
YRIRTERg THTESd 3fd WT: |

(Rgbhashya-tika-vivrti)
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And this meaning emphasizes the devotee’s dedication of his entire being
to the Godhead (atma-samarpanam). The ‘nama-sambhara’ includes the

submission of the mind internally and of speech and body as external

ITATH A99T (& FAAMET T=GREE: |

This dedication is justified by the devotee being conditioned, limited
and bound, while the object of his devotion is altogether unconditioned,

utterly unlimited and absolutely free.

[T R T Wl R )

(Padartha-prakasika)

Another interpretation of interest is taking the word ‘doshavasta’ as
qualifying Agni : as light in darkness. The word ‘doshavastr’ in this sense is
a noun with 3 ending; the form of address would be ‘doshavastah’ % I
I | This interpretation is justified on the ground that otherwise the
words f&3f¢T and STER: would be tautological. There are passages in Rgveda

where the word ‘doshavasta’ is used in the sense of light in darkness, e.g. :

4,49 38 YA WY &
ERIEISENECIRE GG

7,15,15 o T YRIEEl UEEEEd:
famRRERa: ||
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Spll

QAT |
fa far |
T |

feomm
THRRA: |
T ST TR |

I |
T |

fafea |

T |
o |
TR |

238

O Agni, the sacred fire, the deity inhering in it, and the
Supreme Spirit in the body

who is the light amidst darkness

day by day; always

we, the performers of the internal sacrifice
by our minds and other faculties; inquiring
dedicating ourselves entirely to you

(we) come to you with great devotion

T W, TEiaR, TFEEITE e |
mﬁa‘rﬁmahm@m) YRR (FET VI ) |
T T T s |

¥T | JHRIRE 91 THEag a7 | Fadarg | qiaedg |

ST ToTT: |

(STeEgeT) JEATATIOL: | farishaa |

THIOT FEeT: | STCAERIeTafa qTad | THRRT: | (AT AT e
FHIAT =R | T 0 Gy S | (fr 8w 1)
OMT SRR SRiTEde WFaTaaaeT AT He (AT
TROT JTET WTAfg<h WAt || (T TEnR: 1)
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«TSY CAR | ST | R 3 | RO IS | T ST STRAT o | RS
IR, IR0 ST | snfieyTedrdmenat drgea: |
Wi fefa weeTg 3ot seiw 2

The approach crystalliied by the glosses on Ananda-tirtha’s Rgbhdshya
and Jayatirtha’s 77k on it, lays emphasis on jfiana-yajiia or internal sacrifice,
which is performed by the mind and in the interior of the individual. This is
precisely ‘adhyatma’. This mantra brings out the importance of loving
devotion (bhakti) and self-surrender (atma-samarpana). The former is the
means of the latter (sadhana). The expression YR in the mantra is taken
in the sense of IROT F9M.| And this is qualified by two other instrumental

words : 91T SUNRT and FHME: SUART | Further, ST FUNRAE | also seems

relevant.

We may point out that Ajtareya-aranyaka (3,1,1) has these pertinent
thoughts :

T (EET | TOACET] | AT AT 3T
Yheqaedd FT AR ||

Here ‘manasa’ may be secen as the same as ‘dhiya’ (by will, attention and
deliberation); and ‘vacha vyaharati’ is identical with ‘namobharantah’ (or

‘namasambharah’) Taittiriya-samhita (6,3,10,4) makes it more explicit

98 gEahrTSlT afwedr T1f | Ifeear Fefy agmisiy
feefa 1l
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(NOTE : A variant reading for THNRT: or rather for THEWIT: has been
suggested in Padartha-dipika :

T i TSy T 3fa wfaE: 1)

240 Rgveda-Dars$ana

AN A @A @A A w@an



Az IAAA FAZIAAA AAZTAANN AARIAAAN

st =& e

(4TS 1)
Tt~ | STEAXTUTRY | 79 | e | fifEm
THE | &1

(3= 1)
T ST AT e i & T THE (3T &1 W)
Agni is eulogized here in the paroksha-krta. He is hailed as luminous,
shining (rajantam), as the guardian (gopa) of the path to the gods
(adhvaranam), as one who illumines the cosmic order (rtasya didivam), and

as one who flourishes in his own home (vardhaminam sve dame). The

sentence, however, is incomplete.
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I
ADHI-YAJNA

The viniyoga of this mantra in the Agnishoma-pranayana has already

been mentioned (in the explanation of the previous mantra).

Sayana

A AT AR I
IR D! S A | TR0 TSR feaRIga T g5 | Wi
WY | B TS AT RO | dfed 9 g Rl a7 giaed |
ATGATIAT T3 AEIE 6 O | & I @R TReE | gRhe
T 1|

This mantra has been taken by all commentators (including Sayana and

Ananda-tirtha as a continuation of the previous mantra. Sayana says that in

the previous mantra, Agni is addressed and is told that the performers of

the sacrifice approach him (TF#= ‘@’ 3Af 3RFT I 1). Now, this
mantra expatiates on who or how this Agni is (e @M ?). Jayatirtha also
points out that this mantra refers to the Agni that is approached by the

sacrificers (a@'ﬂﬁf 3fd ‘ﬁUT Y= |) cf. also Raghavendra-tirtha : Wﬂﬁ"lﬁf

Sﬂfﬂ?& ?ﬁ'ﬂ'{l (Mantrartha-maijari). So here is a description of the sacrificial
deity, Agni.
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He is, first of all, luminous (rdjantam, from Y ﬁﬁr | Wﬁ{l), shining

brilliantly, as the flaming fire on the altar suggests.

Then he is the guardian of the sacrifice where violence is absent
(adhvara). He guards the sacrifices (yajiianam rakshakah), by driving away
the demons of destruction and preventing their violence. The sacrificial

sessions are thus free from violence (himsa-rahita, a-dhvara).

He lights up (didivam) again and again the order (rtasya) of the fructs
of actions following inevitably the actions. The rewards of the sacrifice cannot
fail on any account; the sacrificer is eligible to them, and Agni will surely

make him obtain them.

He flourishes, increasingly glows (vardhamanam) owing to the offerings
of oblations (like ghee, havis) made repeatedly during the sacrifice, in his
own (sve) homestead, viz. the sacrificial altar or the sacrificial pavilion
(dame, yajiia-$alayam). There are passages in Rgveda,'which suggest this

view : e.g. 3,10,2

TS SIS |
T e A &

Rta in the context is synonymous with yajiia, e.g.

1,163,5 Fae q7 ARRE T |
3,10,2 quoted above
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6,49,15 TR g THawd MO ||
8,60,5 AHTIT ST ATaeh(a: |
&1 faume: gfam difex e
afeamaf~< T ||
9,73,8 A T T S Gohd: ||
10,118,7 T haew AfefE 1)

Agni increases in brilliance (flames up) (vardhamanam) on the alter, by
consuming the offerings smeared with clarified batter made into the fire,
e.g 2,3,4

P I |
gaqTh q99: ¥igde faRT 2
AT TR ||

There is here a clear picture of the flaming fire on the altar. So the word
‘dame’ (meaning homested) refers to the place where the sacrifice is being

performed (yajfia-grha) where Agni rules (e.g. 10,9,10) :
Ry F@r My TeuferT A e |
cf. also 8,102,11, where the fire’s splendour in sacrifices is recounted
AR T MNT S AT g
e fﬁféﬁﬂk Il

244 Rgveda-Dars$ana

1R AN NRRAD (RAER A A REEn



FAZIAAAN AARIAARN QAR IAANN FAZIAAAA

TS|
AR |
T |
A |
ife |
AT |
St

T |
AT |
T |
T |

df |

T |
o

Rgveda-Dar$ana

one who shines brightly

of the sacrifices that are free from violence

the protector, the guardian

of the order of works leading to fruits

one who is resplendent again and again or repeatedly
growing flourishing, flourishing, increasing

in his own homestead (fire-altar or house of sacrifice

AW | from T 4T |

RRINEGRRIEIEE

Y | from TY TV | ST STTHR JAT 7 T 707 3f a1
TS | FHRGE |

GO R AT A | e | e denE Ry am:
W I Te T we i R A 3fa o g g+
gy dfedife Je | Ty SrfamRT Sefr sfa

g | gRfn |
WRAR | TR | & 3 T (FEvg: &%) |
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Agni, the deity (devata) of this entire suikta has been described here.
He is the god of light; he shines widely. He is also the one who reigns. The
expression ‘rajantam’ signifies both aspects. He is ‘rajan’ (regent, ruler,
monarch) in many Rgvedic passages (e.g. 10,1,6; 10,3,1; 10,4,1; 10,87,3).

We read in 6,1,8, where both aspects are combined
Al astd oT |

However, it may not be relevant to take the word ‘rajantam’ independently,

as Sayana has done. More often, this word is employed with reference to

‘adhvaranam’ : US~qHERIOT |

1,27,1 USRI |
1,454  TS=awea(eT ST 3hehoT 3T |
8,8,18  USIMEeRTARZIT THEAY |

The significance of the word ‘adhvara’ in the Vedic context has already been
explained. It is more particularly the path that leads upwards and it has
already been told that Agni is the deity that makes this path, or keeps this
path ready for the mortal man, and leads him along this path. The expression
‘rdjantam adhvaranam’ would mean that Agni is the illuminor of this path;

he lights up this path that leads to the gods.
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He is also ‘gopa rtasya’, meaning the protector or guardian of rta. Noww

the word rta has a force and significance of great import in the Vedic context.

It is usual to take it in the sense of cosmic order. (cf. 10,85,1 EECIC TS
ffa Gy Al | and 2,27,8 AT Wi &7 AR 11). The ritualists like
Sayana identify rta with yajiia, with the involved suggestion that it is the
law of nature to produce the results in accordance with the actions done
(karma-phala). Often, rta is not distinguished from satya (truth, reality). The

word-power extends beyond these meanings.

The word is derived from the root F (7T ¥4 UFad UMM 1), which
has the primary import of ‘‘going straight’’, ‘‘going onwards’, “‘to go

" (X3 1 (3

towards”’, ‘‘reaching”’, ‘‘obtaining’’. The secondary meaning is “‘what is right,

proper, suitable and settled”.

bR (XY » (X3

Extended meanings are “‘law’’, ‘“‘sacred custom’, ‘‘holy action”, “‘what
is worshipped or revered”’. It has also the meanings of truth (satyam), water
(jalam), sun (stryah), Brahman or the Supreme Spirit (Satapatha-brébmaaa
¥ a7 i F& 12 BE 5@ W F& WG | of. also FAHREL F& 1),

But the most pertinent significance of the word in most of the Rgvedic
contexts is the all-pervasive supreme and fundamental reality, which
articulates in all existence, and to seek which is the natural and necessary

obligation of mortal man endowed with intelligence.
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It is the chariot that moves instantly covering both earth and heaven,
and stretches beyond (cf. with reference to A$vins, 3,58,8 T RIEESE
Eﬂﬁmz TR gl T §= 1), It is one with the rays of the sun, and
with the Soma, the provider of immortality (cf. 1,137,2 with reference to
Mitra-Varuna, 34 976 34 ¥ gier Fahy: 1., SwebaE f6T ). It is
inherently truth, faith and austerity (cf. 9,113,2 FAAHT AT AT 9991 g4
A= IR o I1). Like Soma flowing towards Indra. Man should ‘‘move
towards” it, although it is his own essential nature, in the sense that he
must choose the right and proper path. Agni symbolizes this goal as well as

the path. As a god he illumines this path (adhvara), and guards it.
He is described as rta himself, e.g.

1.68.4 W= 439 T A Fd

T ST |
4,3,9 AT Fd FEads |

512,23 [NideT sFaffafrgaes
qRT I T: |

10,79,4 &M UH T Ay SmEy
ARy Tt et ||

There are numerous references to his intimate association with rta

(rtasya). A few illustrations may be given :
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1.65.3 haeg <@l S{dT | (keeping close to rta)
1,68,5 Hdd 9T sRaer fifar | (Agni is rta, the most sought after
and the most enjoyed)
1,73,6 =HdH % g9aT AT | (For agni is most desired and
pervading by light)
3,12,77 AW TAT S | (the path of rta)
3,27,11 A TYEETE I0T T |
4,3,4 ST ITHAT Faeq Eﬁtﬂﬂﬁl?[ @l: | awareness of rta)
4,5,9 ENER ‘Ii arfy ?ﬁ'ﬂ'ﬁ'{ | (above the path of rta)
57,3 S9 QU 99 Hae UTHAT T |
5,12,1 UPH 954 AREH Fa IO T 79 |
7,7,6 ST FEF T |
8,19,35 WHaE T | (the chariot-course of rta)
10,5,2 FqeT & F41 T AT | (the foothold of rta)
10,5,4 Fae & I |
10,5,7 W@i T TYAST AdST | the first-born of rta)
10,8,3 =Hmd¥ AT q= Y9~ | (the source of rta)
10,8,5 Wﬁﬂ% FACT T | (the guardian of _rta)‘
10,70,2 Faed T 9T Fie
AT @A YEA | (the path of rta)
10,80,6 atfit 99 Tt W@Tfa{ﬁf‘i?f ST | (the way of rta)
10.110.2 FTI T HdE IMT | (the path of rta)
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Agni is the only one who knows the rta (1,72,8 rtajiia). He is rta-
conscious (rta-chit, 4,3,4 (€T eq FdeaTdT: | 5,3,9 F (NfHcT sThrwe
AT T FAFAEEA™ I). He is revealed in rta, he manifests himself in rta
(rata-jata 1,36,19 ey Foay AT ST || also 4,13,3). He assists the seekers
after rta (rta’vah, S,8,1 T8I dEd: GHIR 1| 5,27,4 T& 747 FoW@HA |l 8,23,9
FARFGAEA] J96 G BRI 11 of. also 5,12,3 FAT A1 S0 Faq] FaT 440 ||
4,8,3 ¥ 3¢ 2T AFH [TY FAWA a7 | ; 10,5,3 HAEA AR & 9T 11), for
he possesses rta (rtavah, 4,10,7 &7 ISHMATEAS: || 5,1,6 AT EaEE g&ﬁ‘r:‘g
AT 11 5,25,1 SFYOT ShadT Tfd 5% 11 7,3,1 91 7y Fygfaskamn agfat 1 10,2,2
T ST AR SR SwamET 1 10,6,2 31 AgiiidreiidE e sww
cf. also 2,1,2 THOIRAAT: 1)

There is also a reference to Agni being above the rta (rtad adhi) as,

for instance, in 1,36,11

it ey FoT 91 A |
aer v difegeatio sty
cepeitell]

In most of the references to rta, we find that it is the transactional
counterpart of Agni, if not identical with Agni. It is essentially the divine
truth, the divine path faciliting the journey (adhvara( of man upwards. It is
therefore the mantra we are considering (1,1,8) speaks of Agni as TIGFT
STEARTOTT T »dH, the two roles put in juxtaposition : lighting up the pathway

to the journey, and protecting the path. There are some passages where this
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juxtaposition of ‘adhvara’ (journey) and ‘rta’ (path) is made more explicit,
as in 7.3.1
AR FTA N AAY
lﬁgﬁﬂ%al a1 dY-

T g TEw: |

That Agni (im), having drunk deep in the essential waters of rta, sets
out to benefit the world and leads mortals along the straight paths of rta
(1,79,3)

7dt e v R
T TR |

Having described Agni thus, the mantra indicates that Agni also increases
in his own ‘homestead’ THAH & ?ﬁ) What now is his ‘homestead’? In
Rgvedic passages the expression ‘dame’ (meaning ‘‘grhe’’) is often used as

instances may be cited

mwSEWMWW@m
6,1,6 @ @1 3 I 3N e |
6,74,1  SH T WEAT 4T |
71,2 A A AW e |
7,1,19 WU AT @ AT a7 AT AT |
8,102,11 I T W HYwn: |
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10,7,4 6y g NF TEY 7 o Frewwm |
10,91,1 ¥ TFARESRATT 390 TAT TSR |

In all these cases, Agni is the deity invoked or addressed and the

expression ‘dama’ is either the source or resting ground.

In some of them, we may note the association of repeated glowing
(didivimsam) with ‘dama’ (as in 6,1,6 and 8,102,11); the word ‘didivim’
in the present mantra we are considering occurs after ‘rtasya’ and before
‘dame’. Another mantra (3,10,2) uses all three words in one sentence and

context :

T A dfefy & W |

Agni is hailed here as the guardian of rta, and as resplendent in his
‘own home’. The present mantra points out that Agni not only nests
resplendently in his ‘own home’ but grows or increases (vardhamanam). Agni
is known to grow, after the imagery of the flames of the sacred fire, fed by

the anointed faggots, rising high above the altar (6,9,4) :

F T YA A1 edrsHed -
| 3 A |

As he grows, the sage-seer conjures up the vision of immortality. In
fact, there are many passages in Rgveda where ‘rta’ and ‘amrta’ are closely

knit, as for instance, in 1,77,1
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1 qA=H FAET & |
or 1,68,3 W 3T @ AW

A GO ST ||

All the gods obtain their immortality by taking resort to rta.

or 4,3,12 AT SERGAT A |

Agni growing to immortality, or rather leading the mortal man to immortality

shines resplendently (A 1). He is ablaze with light 2,9,1 T Tguat
EARES LI CAICEIN 319egad |). His light and splendour increase as he ‘grows’
(8,44,4 Std Jel 3T9T: WHITET e | o THW W 1) : Also

1,12,5 gaareT few: gfa w1 Rear &g |

2,2,11 Y FFEEt Ao
e o dfe & @

(Note the emphasis on Agni shining in his own homestead,

‘didivamsam sve dame’)

3,27,15 37 4 95|

4,4,9 g o T RGT FA

. ) T
(Note : Skandasvami interprets ‘dosha’Cvasta’, which expres-
sion has already been explained, 1,1,7: T R |qdql:
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@ AT JHRETT: FA 1, The night has its own light, by

which all things, stationary and mobile, are manifested ¥

T T UAY JhRmEded: | 1,68,1-2)

5,24,4 § @ Mg T gaw |
6,1,6 T w1 3 T AT LA |

(Note : it is the ‘homestead’, dama, which is illumined by Agni)

By considering all these references, it would appear valid to interpret
‘dama’ (homestead) of Agni (sve) as the devotees own heart, rather than as
the altar or the sacrificial pavilion (according to the ritualists. It is here that

Agni grows in splendour in gradual measures, and illumines the heart of the

mortal man :
5,21,4 <F a1 IEEAI-
T 7 |
ufig: T Jfegad |
NfaTEe: T8 |
5,23,4 I afef} URIEED feR |
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ADHYATMA
Ananda-tirtha summarises the spiritual import of this mantra :

A W WA 9eT 99 |
T T @R <))

According to him, the mantra is a continuation of the previous mantra
(anuvrtta), for he ends his summary with the words ‘tvam upemasi’, which

occur only in the previous mantra.

His glossators take the words {ST=d (édlcqmari) and STEIUTTH
(aﬁﬁi‘lﬁT{) together; and T (TS, ‘ﬁq'I‘I (TR, HY ) together.

Further, the word ‘r3jantam’ has an interesting but pertinent involvement.

(X3

The word is to be taken in the sense of ‘‘lording’’, *‘ reigning over’’,

“governing”’ (from I <Y | TSIARIoTTT 3 Sﬁ?r:), as suggested by Jayatirtha.
Agni lords over the external and internal sacrifices (TTRITATIHRIEET 1). We
have many Rgvedic passages where the word has been used in this sense,

as well as the word ‘rajan’ for addressing the deity Agni.

6,1,8  ToaHfE Ford o |

10,1,6 IHMAT: JURAT T T4 A |
10,3,1 T T SRfa: whrsY |
10,4,1 T FYT T I T |
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10,87,3 SaraRe TR 707 T&T
G CRRIGRICIGET
(addressed to Rakshoha-agni)

We have a more direct reference to Agni being the lord of sacrifices

(external or internal), precisely as described in this mantra (4,3,1) :

AT A1 TFHERE |
cf. also 4,12,3

AR T gre-
I T T

7,11,4

AR Tear sy
foae T Fae ||

Agni reigns over the spiritual .journey known as adhvara
(alreadyexplained) in the sense that he knows all about it, being inside it,
being its very life, and being the go-between for the mortals below and the
gods above (1,72,7)

gy o sgafy fadtn
YFGET SEY 4T |
FEETY AT SEEEH,
IEET AT SPET g |
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Satyanatha-yati rightly observes : AT M7 39 (g STA0T Toi 3q=d
FHIFT FAGT ATSAI | 98 qSA || (Tika-vivrti).

In the next expression T Fae |, the word ‘rta’ is taken in sense of
correct knowledge of the real, the truth without an admixture of appearances
and mentalfabrications (yathartha-jiana). Its guardian or protector (gopa) is
Agni, who facilitates this knowledge, eschewing unreal involvements and
projections. In the individual, the self is the reality (the rta, th‘e yathartha,
truth) but it is camouflaged by the body, sense-organs and mind, which are
‘anrta’ (non-rta). Agni and the other gods are described as d1l: (guardian
of rta), AsTH: (builders of rta), A (possessors of rta) and ETICADY (above
the rta).

The word ?ﬁﬁﬁ'{has the sense of Wﬁ‘{ , even as the word IN~dq

used earlier, and taken by the ritualists as an independent expression (and
not in the sense of illuminating the inner sacrifice TSFAASEAT ). This word
has been derived from ‘divyateh’ (meaning ‘‘the light”’, “‘the illumination”
or ‘“‘enlightenment’’. Agni symbolizes the light and facilitates enlightenment.

The word therefore can stand independently.

He grows to a big flame from a tiny spark (vardamanam) in the
heart of the seeker after rta (sve dame). The natural seat of the spiritual
fire in the human being is the heart. Padartha-prakasika correctly points

out :
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WA | (TSR e | STATeATIRET
Ted 99 1l

One of the passages in Rgveda (4,8,3) may be cited to expatiate the

involvements of the approach :
¥ 9% 4T A AT FAEA
i fomier fEg

Agni, himself the deva (the shining one, the light and the illuminator
(the Supreme Spirit inherent in the deity known as Agni) knows all the
reverential roles of the other devas (the lights and the illuminators) in the
human constitution, and enables the devotee to undertake successfully this
holy travel within towards the real (rtayate dame) : he provides the desired

wealth for the journey.

TSI STAUVTH | the shining ruler of the internal sacrifice

T e | protector of the true knowledge (of the real)

?ﬁfiﬁ"{ | The illumining principle

EI‘J'WFF{I always growing, perfect and complete

o | in the devotee’s own heart; in the heart that is perfectly
at rest.
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(T T 1)

T | R | TSI el 3o T, | 9 4T ST |
TSR 3 I | TTTHeTRIor 3Taed TR T |

I UGREI E SRR EO AR D R A B o G R HEA

TR AT 1|
AT | SIS | TR |
T | TR | WHT | T WOREEHRHREES 9 T MY

TR Eaes: (V0T 39 1) | g aIed dTal: Aeay o0
T MY AR 7053 ||

T | T |
dife | M | geAdlq o | Ut e | dERd

drepday R 7 3 9T Iy e 3 fae fefey
g Ifq Sd gl gfE wETewR yead feifa S |

(YA TRTRF RIS JFR: 1)

T | WS | WEIOT | WEEIoR: WA | qTes ed TR A1
(T F: Ty ar 1)

o & gy | il g8y T | A SIfInTEEEET @,

FATHTIEAT Ted 7 || 3 ST I AR 99 | STy |
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(9)
(wfgamme: 1)

H?'f:@%ﬁ'ﬂz_ﬁﬁsi
AT 9T |

T ;@ k|

(R 1)
W ST | gae | onh | gsIuE: | 9T
= | T | e

(=T 1)

A, @ & @A 0T T AT 9T | T &l a=_e T |

Agni is addressed here directly (pratyaksha-krta). He is sought to become
easy of access (sipayano bhava) for all of us (nah), even as a father would
be unto to his son (piteva siinave). He is further requested to be close at
heart or aling (sachasva) for (to) all of us (nahj, so that good would be

accomplished (svastaye).

260 Rgveda-Darsana

(RRAN TZRAN ARRA RAA 1A @RsER



FAZIAAA FARIARAN dARIAAA: N FAdzIAAAN

I
ADHI-YAJNA

The viniyoga of this mantra has already been indicated (1,1,7).

Sayana

% O, § @ | ASEREY | gUET: AT | W9 |
T ASTTH | Tead FAmRfeend | a9 g9adl 919 |
T S T | T g e A gum grer e vafd
LG

Agni, the deity of the sacrifice and the carrier of oblations to the other
gods invoked in the sacrifice, is begged to be (bhava) for the worshippers
(nah) the bestower of most propitious gifts (sipayanah). The expression ¥:
has been used here in the sense of ‘‘such a one’’, referring to the description
of Agni in the previous mantras. Further Agni is requested to be with the
worshipper (sachasva) for securing the most auspicious benefit, which is
freedom from decay, damage or destruction. And an illustration is given.
Even as a fond father is of easy access to his own son in the sense of
bestowing all benefits in life on him (stpayana), Agni is implored to be easily

accessible to the worshipper.
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fee g9 |
QU 9T |

= |
T |
@y |

||
T |

o ;|
T 9T |

REER

EJw |
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such a one, you, Agni
for us (for our sake)
even as a father to his son

become easily accessible; become the means of securing the

best benefits

‘be associated; come along; be constant; be a companion

with us

for weal; for happiness; for well-being

T &
ST | FHTH | T8 99 T (Papini, 8,1,21) |
T | T 39 g | e ety v St

ARG | TR ST 368 W | Tgdif: | § ST Sgmviaq @i
3O T TATERROT g2 AT U 30 | AREIT: |

o @ 2fd | 79 Y9 99 T 3 99U | WA | ST
fORTET 996 | ¥ ¥R |

g Y | PIfoRerd: | Teacr W oreng | R E: | 5 |
gEaferay ||
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The relation between the mortal man and the deity is like the one
between the son and his father (piteva sinave). The father is not only fond
of his son, but allows him the enjoyment of all the wealth and benefits. The
father is easily approached by his son who is deferential, good-mannered
and diligent. The approach of the devotee is likewise pleasing to the deity.
cf. the expression ‘sinu’ is often used in the sense of a child in Rgveda, as

for instance, in 1,127,5:

AEETGITELE T T 0 |
or in 1,66,1 :

Wt o g 7 dod
gl BT T gT: |

or again 6,2,7 :
wF [T I g T

The expression 995 used in the mantra has many shades of meaning :

Agni is for man a close companion (sachante) (cf. 10,5,4) :

wae & adTa: gami
T afed: g9 1|
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He befriends the conscientious man easily (sachate) (8,60,18) :

T T GTHOA
A FfReT o)

And he is constant in his relations with mortals. He cleaves (sacha)
(1,140,1) :

ERIR-CL -GN R T
T qT FAHIRE 1|

or (1,140,7) :

W@ﬁﬁi@'ﬂ?ﬁ:
fi=: Foad =

He can be together with the mortal devotee (5,16,5) :

T 9t T T g wf A
T 5og AT I 1|

He can indeed be one with the devotee, united with him (sachatam)
(4,5,14) :

T4Td 31 fohfirer Ier=TguT
ATHAT G ||
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or (4,5,10) :

Y Far T foEm: g
A T 9% T

He adheres and clings to the devotee (sachata) (4,5,9) :

ggfear &=q = M |
HIE T8 A R )

I
ADHYATMA

The mantra is paraphrased by Ananda-tirtha with emphasis on the

spiritual import

He sees a special significance in the illustration of IEGE] @% (like the
father unto his son. The son may be an adopted one (datta-putra), or own

son. The father’s fondness for, and interest in, his own son would be greater
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and deeper than for the adopted one. Agni’s interest in the devotee would

be of this type. As Rgbhashya-tika=vivrti points out :

T F90 PWETET fig fan siReg g feamadn
A o4 |
Among twelve kinds of sons, the best is ones own son (Bﬁ'{'{{: | 3 e |
I 3] | WY |). Baudhdyana says SIOTAT Gehad] SEeeqiRy faemq |
The offspring from ones own consort hailing to ones own caste-group and

properly cultured and consecrated, and born to oneself is called ‘aurasa’.
Yajiavalkya (2,131) also says AT gAY | Manu (9,166) :

W Y UedET  WEgedtE 49 |

ARG fasTHT 3 TreRferad |
The significance of the Rgvedic expression ‘fid¥ T4’ is that even as the
father becomes a support for his own son, Agni should become our support
(Z97 o7 YA RRELT TITSTRATSET 99 1), thus the illustration is for the
sake of underlining the importance of ‘stipayana’ (auspicious support U3,
Q’ﬁ"i’*ﬁqT%W) Agni (the deity of worship, and the Supreme Spirit dwelling in
it) is of the nature of this most adorable support for the devotee. He is the

one support that does not fail.

The expressidn ‘sachasva’, a call for Agni to come and protect, also
comes in for a different interpretation. The root-word ‘sacha’ (\/sacha = 5aj,

safj; sachate, Dhatupatha, 6,2) has many meanings : companionship,
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association, familiarity, possession, service, enjoyment, devotion, participa-
tion, obedience and proxirhity. The form ‘sacha’ signifies ‘‘being at hand”’,
“being close’’; ‘sachate’ is to be associated with, to associate, or to take
part. More usually, the word is taken in the sense of serving, being devoted
to, and going along together ¥ EEECr = ﬁq@ ‘EH'?T; REGE ml
T ¥aq |) But the sense of serving is irrelevant in the context (3§
m |). What agrees with the words ‘sipdyana’ and ‘svastaye’ is the sense
of protection (HI@IHQ%IQC@IQW Wl T |) 9% therefore means .

‘Svastaye’ (dative of svasti) too is significant. Meaning fortune, well-
being, prosperity, auspiciousness, success and happiness, the word ‘svasti’
has been used in the Rgvedic passages often in the sense of weal, blissful

state and peace. Illustrations are :

3.10,8 AT WIGAT T @&y ||

4.11,6 ¥ ¥ T o fre=w ||

54,11 7w W T30 @i o)

516,5 T @ 9w |l

5,17,5 S TURREY qIfE w1y wew
A 7o g A W Il

5,28,2  WHAHHT SOaed TS
TfrsFra o9 @ |

Rgveda-DarS§ana 267

(RRAAD NAAD (RN AZRAD (RRAD AR AD



dAzIAAR FAR AR AARIRAA AAR AR

6,4,8 T AT STISTHOE @ 1|

6.15,8  Sifsr Sy
FaqTaT @ |

7,1,20 34 wiq Efeafn gee: )

10,7,1 @fed A1 fa@r o1 gy

foramgdfe awum™ o |
98 a9 9 ||

One may note here that the two words 4% @ coming together in
the mantra we are considering (1,1,9) occur together in many passages in
Rgveda (W99 @& 1) (cf. 4,11,6; 94 @&Y) 5,28,2; and (@&, q99()
10,7,1). The expression ‘sachasva’ must therefore be taken in the sense of
protecting the devotee so that the devotee’s weal and welfare, success and

prosperity are assured.

q | Therefore, Agni in whom we have sought refuge
T for us

RGED {'ﬁ | like a father unto his own son

I | O Agni

ﬂET*Fﬁ ¥9 | Dbe the auspicious support; be of easy access

94 | protect
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T us

T | for our weal and welfare, bliss and peace; happy state

el TIHRHTN: JOT ATH: | o | A SAEATH SEE5ed G AT |
< | '

T | STHT | 999 IIY (Papini, 8,1,21)

g qoa | g gfeaT aRea | AT 91T | g gUE | T e e
foeg fOT: SMREgTs 3fq RrererRaan 3o4d |

A | CEUGIEL I
YO Y | SAEFROr T | AT | U IMATEET W | St srfera
| qIE: |

TIET | T O T G WAngend a9 | fiewrae g9a 3fa &1 |
wifefaaT ddTarag: e 3 | W guT WO geaadeATies
@90 T (Jayatirtha), T 997 69 | ¥ 990 | TF: qrdsiT
38 TSI | ST SUREOT 91 Y= TTe |

T 3T |

| | Y AT gregeR Afeffe | § sifee @ | 99w g +

AT P | FAaHIEATE 9E gREgucaE 91 | g
eAETRAISE: Rh- ST isaq9 | (Msntrartha-maijari) W%
ol G Ocd] TR | Grearfamaieue s
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e | (Padartha-prakasika) | SearRT<A1 @A | (Mantrartha-
manjari) | TEFATR: TGN | GITUICAT Hal 99§ docdd a1 §96

W | (Rebhashya-tik) | ¥ YAeTa: AEARONIGT Gaee STOfe
JEFA | AT |

(Here ends the minth mantra of the first siikta in the first mandala; and
also the second varga in the first ashtaka. The stkta in the Gayatri metre is

addressed to Agni, and was seen by Madhuchchhandas of Vi§vamitra

lineage.)
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