RGVEDA DARSANA

A SET OF THIRTEEN VOLUMES

VOLUME ELEVEN

Sayana’s Rg Bhasya Bhumika

Vidyalankara

Prof S. K. Ramachandra Rao

Prof S. K. Ramachandra Rao Memorial Trust®

Bangalore 560 011



RgVeda Darsana, (A set of Thirteen volumes) Volume
Eleven, Sayana’s Rg-bhasya-bhumika, by Prof S. K
Ramachandra Rao, published by Dr. S. R. Sudarshan for
Surama Prakashana, the publication wing of the Prof. S. K.
Ramachandra Rao Memorial Trust®, 305, 6th Cross, 1st

Block, Jayanagar, Bangalore 560011.
Phone: 080-26563957  E mail: profskr.trust@gmail.com

www.profskr.com

© Prof S. K. Ramachandra Rao Memorial Trust®

First Edition: 2004

Second Edition: 2015

ISBN 978-93-84069-15-5 (SET)



Introduction

A profound contribution to the understanding of the Vedic lore
comes from Sayana who prepared comprehensive commentaries on all
the Vedas including Brahmanas. His approach is ritualistic (adhiyajna)
and has been admired for its depth and historical insight. There is no
Vedic commentary which is as exhaustive and authentic as Sayana’s. A
close and critical examination of his Bhumika (Prolegomenon) to Rg
Bhasya has been attempted in this volume

S. K. Ramachandra Rao
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This is a customary obeisance offered to Ganapati, the elephant-headed
god, before whom all the gods headed by the creator, Brahman (the Lord
of Sarasvati, the goddess of speech) bow down before launching on any

project, and accomplish their tasks successfully.
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The very invocation reveals how far Sayana was removed from the
pristine Vedic culture. We do not find Ganpati, the elephant-headed god of
puranic celebrity, among the devatas eulogized in the Rgvedic hymnology

(like Agni, Indra, Vayu, Varuna, the A$vins, Strya and Vishnu).

The convention of offering obeisance to Ganapati, or to any other deity
of the author’s choice, before commencing a literary work, or any activity
of importance is of considerable antiquity, and follows the maxim that a
literary work must begin with a benediction, an obesiance or a statement

of the theme of the work undertaken (3E{HATERAT ?ﬂ‘jﬁ%ﬁ g7 1). This is

to ensure the elimination of all possible obstructions and difficulties.
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This is also a customary practice of offering obesiance to ones own guru
(preceptor and mentor), who is regarded as identical with God himself
(mahe$vara). Saayana’s guru was Vidyatirtha in whose pontificate, Saayana’s

brother Madhava succeeded under the name of Vidyaranya.

This teacher is identified with Brahman himself, whose mere respiration
flashed forth as the Vedic canon in all its forms and branches (cf. vedah in
the plural number). And it is from this multiple Vedic canon that the entire
world came into existence. The idea that the Vedas constitute the outgoing
breath of the Brahman is found in the Upanishad: (T g 91 wdy q’&"rﬁ qas&

frzafaqiag el a9 AR 1)

These Vedas (rgveda, yajurveda and samaveda) are mentioned in the
Upanishadic passage cited above, and they correspond to the three divine
ejaculations (vyahrtis), which brought forth the three realms of existence:
bhih corresponding with earth, bhuvah with the atmosphere or midregion
and svah or suvah with the sky or the celestial realms. These vyahrtis in turn
were manifestations of the three units of Omkara (representing Brahman), viz.
¥, 3, and #. And Omkara is also the Veda, its three units being represented
by the three Vedas. This is how the entire world (jagat) was created

(nirmame) by the Vedas (vedebhyah).
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This verse tells us that Sayana (1315-1387) wrote his commentary on
Rgveda when Bukka (1350-1379) was the ruler of Vijayanagar. Sayana was
about 65 years old when Bukka took over the reigns of administration from

Sangama II.

According to Lakshmana-Suri’s Guruvamsa-kavya (6,8), Vidyaranya
(Madhava) founded the Vijayanagar empire on 30, April 1335 (fasrri fotar
ﬁ‘ﬁ'i:), and crowned Harihara I as.its monarch. This Harihara was the

first son of Sangama I and the earliest epigraph during his reign was in 1339-

1400, where he is described as HEHUSSTAX @'ﬁ?ﬂw iR gfme
97 |. His younger brothers were Kampana, Bukka I, Marapa and Muddapa.

4 Sayana’s Rgbhashya-Bhumika
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Kampana’s son was Sangama II (around 1356, when his Bitragunta
inscription was issued). The son of Bukka I was Harihara I (1379-1399).
The Bitragunta inscription was composed by Bhoganatha (brother of

Madhava-Vidyaranya); who was a minister of the state:
AT RET FeTeTHaaaT HFve s TRy

fafofgan o= 1
(E1, I, p. 30)

This Bhoganatha is also described as **H(Ivigdﬁi‘lH{I\rlH'élle'\ﬂ RIENNE]
TTNW@E{T | Srikantha (-natha), for whom the grant was made appears to
have been the teacher (guru) of Madhava as also of the king (Sangama II).
Madhava (-Vidyaranya) in his Parasara-smrti-bhashya (also called Parasara-
Madhaviya) mentions three teachers of his: Vidya-tirtha (whom he describes

as his ‘mukhya-guru’ in his Anubhiti-prakasa), Bharati-tirtha and Srikantha.

cf. Anubhiti-prakasa

Il TG Frs=AifrdiG: |
TIsEFgEe: I famdidmga: ||

(The $ruti referred to here is Brhadaranyaka-upanishad, 3,7,1,23).

We find in Parasara-smrti-bhashya (6,7) the details that Mayana and
Srimati were the parents of Madhava (-Vidyaranya), Sayana and Bhoganatha.
They were followers of Krshna-Yajurveda and Baudhayana-Satra, and were

of Bharadvaja-gotra :

Sayana’s Rgbhashya-Bhumika 5
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This Bukka also had the sage Vidyatirtha as his mentor. It was by the
grace of this sage that Bukka assumed the role of a monarch. Madhava,
the elder brother of Sayana, was his minister and adviser. At the instance
of his mentor, Bukka asked (‘ordered’, adisat) Madhava to write an

exposition of the intent of the Vedic lore.

11

| q1§ Jofd T SR JAE: |
e AT AT ATATA fgeEa 191

(v.]. ATHEGET Y9 1)
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Madhava, however, told the monarch: ‘O King, my younger brother, Sayana,
is learned about everything in the Vedic canon. So please ask him to prepare

commentaries on the Vedas.

Madhava, who later became an ascetic with the name Vidyaranya, was
probably not inclined to undertake this herculean task. He was a prolific
author, but his interests were centered in Vedanta (the Upanishadic
philosophy), as evidenced by the books which he wrote after he became
an asectic (under the tutelage of Bharati-tirtha) : Jivanmukti-viveka,
Vaiyasika-nydya-mala and Paiichadasi. He had earlier written Jaiminiya-
nydya-mala, dealing with the doctrines of Purva-mimamsa which constitute
what goes by the name of karma-kanda (ritualistic lbre). But he was turning
more favourably towards jiiana-kanda of the Upanishads (Vedanta), which
turns its back on the brahmana-portion of the Vedic corpus. His younger
brother, Sayana, continued his involvement with the rituals as taught in the
Veda (karma-kanda). It is therefore that he suggested to the king that his

younger brother may be asked to expound the ritualistic import of the Vedas.

We see here a clear distinction being made betwixt Veda and Vedanta.
Veda primarily signified to the people of that period ritualistic source-books
(viz. the brahmanas), while Vedanta was less oriented to rituals than to the
liberating knowledge. Underlying this distinction was an opposition between
rituals (karma) and knowledge (jiiana). The Upanishads representing the

latter even condemned rituals as meaningless and futile. Madhava-Vidyaranya

Sayana’s Rgbhashya-Bhimika 7
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was obviously an votary of the Upanishadic ideology, and felt unsuitable to

expatiate on the ritualistic aspect of the Vedas.

The point of interest here is that the entire Veda was at that time
identified with karma-kanda (brahmanas), and the Upanishads were excluded
from its scope, although they constitute as natural a part of the Vedic lore
as the brahmanas. This is how Vedanta was distinguished from Veda, quite
unwarrantedly and artificially. Samkara whose followers both Madhava and
Sayana were and who was represented to them by their preceptor and
mentor Vidyatirtha, illustrates the transition from ‘Veda’ to Vedanta.
However. Samkara himself does not suggest this distinction. He regards the
Upanishads (vedantas) as the natural culmination of the Vedic ideology. But
soon after Samkara (632-664), there were commentators on the Vedas who
focussed on the ritualistic aspect almost exclusively. Skanda-Svamin (about
630 A.D.), Narayana and Udgitha (contemporaries of Skanda-Svamin),
Venkata-madhava (around 1100 A.D.), Guhadeva, Lakshmana (about 1060
A.D.) and Dhanushka-Yajva (13th century) had already emphasized that the
Veda was dominated by the Brahmana ideology.

It is possible that Sdayapa was deeply engrossed in these earlier
commentaries on the Rgveda, when the King, Bukka, asked Madhava to
write a commentary on the Vedas. It is natural that Madhava suggested
Sayana’s name for this purpose, for he thought that a discussion of the Vedic

import was outside the scope of a Vedantin.

8 Sayana’s Rgbhashya-Bhamika
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TR AT TRIFHET: |
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In accordance with what Madhava suggested, the king Bukka ordered Sayana

to prepare an exposition of the Vedic import.

T i o SATAETHIR |
FUTGANETETET AQr agafae: el

Madhava had already written, briefly though, on the two disciplines of
Mimamsa (inquiry and investigation into the purport of the Vedic lore): Purva
(earlier, viz. Karma-kanda) and Uttara (later, viz. Jiana-kanda otherwise
known as Vedanta). But when the king, Bukka, prevailed upon him to write
a detailed exposition on the same theme, considerate and compassionate

as he was, he readily agreed.

Sayana’s Rgbhashya-Bhiimika 9
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This verse suggests that it was Madhava (-Vidyaranya) himself - who
prepared the commentaries on the Vedic lore. In fact, there is a traditional
belief that it was so. Kasinatha’s Vitthala-rrig-mantra-sara-bhashya (Mss. p.
37b) clearly mentions that Madhava wrote the commentaries but gave
currency to them in the name of his brother, Sayana, out of ‘compassion’

for him :

4 qfE AR TRy wreTe: wgAn fefeatif
I FEIE ||

Why the compassion, we are not told. Lakshmana-Suri’s Guruvamsa-kavya
(6,48) also supports this traditional belief. However, Sayana’s Vedartha-
dipika as brought out by Vaidika-sam$odhana-mandala, Pune, has a variant

reading for the latter half of verse 3:
ATEFTATOTHR IS TR |

It would appear that the entire corpus of commentaries on the Vedic
lore ascribed to Sdayana was not his sole work. An inscription (Mysore
Archaeological Report for 1908, para 54) refers to the copper grants made
to three Vedic scholars Narayana-Vajapeyin, Narahari-somayajin and
Pandari-dikshita, by the monarch, Harihara II, in the presence of Miadhava-
vidyaranya; they are described as ‘bhashya-pravartakas’ of the four Vedas.
Thus, the king appointed a committee of Vedic scholars, over which

Madhava or Sayana presided.

10 Sayana’s Rgbhashya-Bhimika
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It may also be noted that Madhava was a minister in the court of Marapa
in Banavasi-12,000, in 1347. He was in Kasi during 1356. But he returned
to Vijayanagara in 1368 at the behest of his teacher Vidyatirtha to be the
chief counsellor to king Bukka II. An inscription dated 1380 describes him
as a ‘Jagadguru’, he must have in the meantime become an asectic under
the name of Vidyaranya. Another inscription dated 1384 issued by the king
Harihara II eulogizes his teachings. The inscription of 1386 by the same
monarch refers to Vidyaranya’s passing away. Vidyaranya was ninety years

old when he died. His literary activities covered the years 1335 to 1380.

Sayana’s YajAa-tantra-sudhanidhi describes Madhava as not only a great
scholar, but as a performer of great sacrificial rites (WWTH‘IEH’? 1) and as

a generous donor :

Sayana’s Rgbhashya-Bhumika 11
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The expression ‘vedartha’ needs some explanation. Signifying the import
or purport of the entire Vedic corpus, the word was made popular by the
Mimamsa scholiasts. In fact, the word ‘mimamsa’ (inquiry, investigation,
examination) refers to an inquiry into what the import or purport of the
Veda really is (vedartha-vichara). The employment of reason and logic
(tarka) is inherent in this inquiry. It rejects what does not stand to reason,
and thereby affirms what reason upholds. We read in Nyaya-vartika-tatparya-
tika :

HriaTfEaas: T4 dQugET: | Qisdr 3 |
I JRTAT |

One of the root-meanings of the word ‘veda’ is ‘vichara’ (investigation by
reason and logic). Hence the methodology employed in the discipline known
as ‘mimamsa’ is inherent in Veda. The discipline is one of examination and
investigation (pariksha-$astra), not that of instruction and admonition
(upade$a-$astra). It is essentially ‘nyaya-§astra’ or ‘yukti-$astra’. Samkara
not only quotes QU= W & (1,1, 14, Taittiriya) and g BRI T@?ﬁ
BIRIE (Aitareya-aranyaka, 3,2,3,12), but employs the word in the sense
of discussion and examination (e.g. Iﬁ"fl@%, Vedanta-sitra, 3,2,11; rﬁﬂiwr%,
3,3,25; ‘ﬁ'ﬂ'i'ﬂq'l:f:, 3,4,1). It is unavoidable when there is a desire to know
(jijfiasa). (FANRES T FERTHTE 1).

12 Sayana’s Rgbhashya-Bhumika
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What now is the subject-matter of mimamsa? or in other words, what
is vedartha? The Mimamsakas insist that conduct in accordance with Vedic
injunctions (dharma) is the purport of the Vedic lore. Silika-natha’s Rju-

vimala sums up the discussion :
TR AT |

To ascertain what dharma is constitutes the purport of Veda. But Kumarila
argues that the discipline known as mimamsa is not interested in inquiring

into what the purport of the Veda is, but in ascertaining what dharma is :
el g a5 AW WA
(cf. also Parthasarathi-misra, S‘éstra-dipﬂ(a’, Taed 3@3’ T T a?:ref Ifa 1)

Sayana’s Rgbhashya-Bhiimika 13

1A IRREA QA WRRAD QA 1R



JAZ AR FAZIAAA FARIANAA AR IAAA

If Kapardi-svamin defines Veda as that which lets us know the rituals
that lead to the ultimate good (frsraaaafor waIfoT sTeEE-dfT JqT),
Sarvananda points out that Veda is what teaches us dharma etc. (fef
CENECE Tl e |). Medhatithi also tells is that the Veda is so called because
it makes us know what dharma is like, which in fact cannot be known by

any other means :
foef s dregemenie 3@ 1|

The importance of ‘dharma’ as the subject-matter of the Vedic lore has
thus been recognized by all. In fact, the importance of the Vedic lore is
derived from the fact that it is only the Vedic lore that can teach us about

dharma. We read in Vaiseshika-satra (1,1-3) :

ST ot AT |
Fasg st § @t 1|

Dharma is what brings about worldly prosperity (abhyudaya) and man’s
ultimate good in terms of liberation from phenomenal fetters (nih-$reyasa).
And we get to know about dharma only from the Védas. Worldly prosperity
comprehends right and effective conduct (dharma), wealth (artha) and
pleasures of life (kama). And the ultimate good is freedom from the stresses
of transactional life. It is variously called moksha, mukti, kaivalya, nirvana,

apavarga and so on.

14 Sayana’s Rgbhashya-Bhiimika
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There has been a discussion whether the Vedic lore is about only the former
(viz. dharma), or about both. It is true that neither Jaimini, the founder of
the Parva-mimamsa system nor his great commentator Sabara-svamin
(around 57 B.C.), bother himself about ‘nihéreyasa’ (or moksha). The general
understanding is that the Purva-mimamsa is confined to the consideration
of dharma; and that moksha is outside its scope. Dharma consists of actions,
in fact actions prescribed in the Vedic lore (ritual action), and if knowledge
is to be of any value, it should be knowledge of the ritual action, its purpose,
its deity, its procedure and the materials involved in it. It is this knowledge
that is imparted by the Veda (vid means ‘‘to know’’). Kumarila says in his

Sloka-vartika :

T FEgar 90l AR Hd A |
T T IRd 9T @WIeer T T Qe 1)
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However, the same authority has another profound statement (in 7antra-
vartika, on Jaimini 1,3,1), where along with abhyudaya or dharma,
nihéreyasa (or moksha) also is included as the subject-matter of the Vedic

lore :

T AEGHAIGEE Y TEEIIY | JaadgaaTd agis
IR e ||

‘““Whatever matter concerns proper ritualistic actions (dharma) and liberation
from transactional stresses (moksha), its knowledge is derived from the
Vedic lore; but whatever matter concerns material wealth (artha) and worldly
pleasures (sukha), its knowledge comes to us from worldly transactions. This
distinction must be understood.”’ In matters of acquiring and possessing
wealth, or of enjoying sensual pleasures, one need not (must not) look to
the Vedic lore for guidance. Common experience, intelligent observation and
clever reasoning will be sufficient for this purpose. The Vedic lore does not
contain information about such things. If on the other hand, one wants to
perform actions for prosperity and acquire merit (beyond the ken of common
observation, sensory perceptions and rational inquiry), or one seeks for the
ultimate good (viz. emancipation), then the Vedic wisdom helps. In fact,

this knowledge can be had only by the study of the Vedic lore.

-Accordingly, the idea of ‘Vedartha’ was made to include within its scope
both the ritual action (dharma) and the methods of emancipation or self-

realization. The former was called ‘karma’, while the latter was knowledge

16 Sayana’s Rgbhashya-Bhamika
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of self (atma-jiana). The inquiry known as Vedartha was thus in two strands:
parva-mimamsa (or karma-kanda) and uttara-mimamsa or Vedanta (jfiana-
kanda). The two divisions were also designated dharma-mimamsa, and

brahma-mimamsa on the ground that both dharma and Brahman can be

ascertained only by the Veda: (ﬂﬁ@@”ﬁ ECEED] ).

The ritualistic tradition, however, regards the former only as the Veda,
and the latter is described as Vedanta. Hence the usual expression ‘veda-
vedantad’. Vedanta refers specifically to the Upanishads as the concluding
portions of the Vedic lore; and the Veda, to distinguish it from Vedanta, is
confined to the Brahmana-passages which are adjuncts to the mantra-portion
(viz. the Samhita). We find the ritualist authorities frequently defining Veda
as consisting only of Mantras and Brahmanas, thus excluding Aranyakas and

Upanishads (which constitute Vedanta) :

EEIREIEECiERR Ll

(Apastamba-yajiia-paribhasha, 24,1,31)

We will revert to a consideration of this definition later. But here, it is

relevant to point out that this definition is not universally accepted.

That there was a tradition which regarded Mimamsa was one discipline,
undivided, although two trends were discernible, has been remembered by

Ramanuja. In his Sribhdshya, he cites the view of the author of Vrtti, whom

Sayana’s Rgbhashya-Bhimika 17
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HRaH R AR TeR@geHi mewats: 1l

(Vedanta-de$ika : TI1q T FHAeH MMEIRAITSIT 1)

There is no doubt that in the days of Ramanuja there were two distinct
Mimamsas, the Purva known after Jaimini, and the Uttara called Sariraka,
or the Karma-mimamsa and Brahma-mimamsa. Ramanuja, however, did
not regard them as irreconcilable or as opposed to each other. He points
out that the traditional view was that the discipline was one. ($astraikatva
or aika$astryam). He also describes this unitary discipline as consisting of
sixteen sections (shodasa-lakshani). Jaimini’s original text has twelve sections,
and hence called dvadasa-lakshani), beginning with Pramana-lakshana and
ending with Prasanga. To this was added the four sections of Sariraka part

(Badarayana’s siitras, called Vedanta-Mimamsa-satras or Sariraka-satras,

18 Sayana’s Rgbhashya-Bhumika
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because they dealt with the embodied self or atman 3TcHT: IR FETT
TRIHY 1), to make it sixteen (cf. Ramanuja, 3.3.3).

However, the traditional view was that Mimamsa consisted of twenty
sections (hence called vims$ati-lakshani). What about the remaining four
sections? Sabara-svamin, the celebrated commentator on Jaimini, refers to
some portions (four sections) of Mimamsa called ‘Sankarsha’ EX H&Zﬁ,
10,4,32 and 12,2,11). Madhustudana-sarasvati refers to the Devata-kanda
portion of Mimamsa, as distinct from Karma-Kanda (Jaiminiya) and Brahma-
Kanda (Sariraka). This Devata-kanda is another name for Sankarsha-kanda.
While Madhustidana appears to ascribe this portion also to Jaimini, thus
making the original Jaiminiya not dvada$a-lakshani but shoda$a-lakshani).
Whoever was the author of the portion known as Sankarsha or Devata-
kianda, Vedanta-des$ika in his Sesvara-mimamsa inclines to the view that the

bulk of Mimdmsa-discipline consisted of twenty sections :
fEafaeemr s e ||

It has been surmised that both Sabara and Bhaskara had commented on this
portion (unidentified or lost), and that it dealt with upasana, whether it was
included in Karma-kanda or Jaiminiya, or in Jiana-kanda or Sariraka, or

stood distinct from both.

Appaya-dikshita in his Vada-nakshatra-mala dismisses this Sankarsha-

kdnda as a mere summary (sangrahya-grantha); it does not, according to

Sayana’s Rgbhashya-Bhiuimika 19
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him, enter into any discussion of the nyayas, as Jaimini-sitras do. It is more
like kalpa-sutras which tell us what srauta and smarta acts must be resorted
to after the sacrificial rituals are over. Thus he does not regard it as a part
of Mimamsa at all. Nor does he agree with the argument that Mimamsa is
one discipline (eka-$astra). This may probably be due to the fact that Parva-
mimamsa (Jaiminiya) recognizes only one asrama (that of the householder)
and does not sympathise with the state of renunciation (samnyasa) or with
the prescription that all ritual acts must be abandoned (sarva-karma-
samnyasa). As against this ‘aikd$rama-paksha’, the Sariraka-mimamsa
advocates choice (vikalpa-paksha); one may be a celibate, a householder
or a renunciant. And Jaimini speaks only of sacrificial intents (kratvartha),
whereas Badardyana (Sariraka) considers the supreme human purpose of

liberation (purushartha).

20 Sayana’s Rgbhashya-Bhiimika
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Somehow, the distinction between Jaiminiya-mimamsa and Sariraka-
mimamsa persists in the tradition that has survived. Karma-kdnda is
distinguished from Jiidna-kanda. It is contended that the author of the Vrtti,
Krtakoti (Upavarsha), himself was responsible for this distinction. Samkara
too accepts this distinction. Sdyana was a great proponent of this division.

In his commentary on 7aittiriya-samhita, he says :

IS, FIUCEATAF: | 7 TR w0 Fefifeda-
frfiged wgffd =4 gfqomeg 1., w@ afd @ere emw
T FAAEREAN g T | ATRECGHU ATdf~H
O TR ... TONGERETS TS FET s
g ... JEicRETeEn TN SRR, ..

Who is the Vrttikdra quoted by Ramanuja? His commentator Vedanta-

desika identifies him as Bodhayana, whose name was also Upavarsha :
IfRe MR & SEd s &= )

Both Rimanuja and Samkara remember the ancient teacher Upavarsha with
reverence (‘bhagavan upavarshah), and refer to his Vrtti (or glos) on all the
(twenty) sections of Mimamsa. This Vrtti was called Krtakoti. A later

glossator (Bhavadasa) records this chronology :

.jﬁ:mlﬁzmwmlw:
FATRGWZIR: ATfdh =i ||

Sayana’s Rgbhashya-Bhumika 21

IR RRA 1FREED 1RRiA 1R A g



AAZ AR AAZIAAA ] FAZ AR AARIAAAN

Sabara-svamin also mentions this Vrttikara on both strands of Mimamsa
(1,1,5). Evidences show that the author of this Mimamsa-vrtti (now lost),
Bodhayana or Upavarsha, was a minister in the court of the Nanda kings,
that he hailed from Pataliputra, that he specialized in Aindra-vyakarana, and
that his probable date was around 350 B.C. According to Katha-sarit-sigara

(4,20), he was the teacher of the great grammarian Panini :

T FoT T Bl wEEhg |
T T Jeghgausyad |l

It is interesting that Samkara recalls that Upavarsha called Jaiminiya (or
Dharma-mimamsa) the first book (prathama-tantra), as distinguished from

Sariraka (Upavarsha’s own designation) (3,3,53).
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From this citation, it becomes clear that Upavarsha was also the vrtti-kara
of the Sariraka portion of the Mimamsa discipline and that this portion dealt
with atman (Sarira-atma). It is to be noted that while in the case of other
systems there were originally two disciplines which in course of time
coalesceed into one, (like Samkhya and Yoga; Nyaya and Vai$eshika).
Mimamsa was originally one discipline which eventually bifurcated into two
(hence Sayana’s use of the expression in its dual number, ‘mimamse’) : pirva
(also called dharma-mimamsa) and uttara (brahma-mimamasa). They were
not chronologically earlier and later, but canonically initial (hence the name
prathama-tantra) and subsequent inquiries. Then again, the initial portion
of Mimamsa deals with the elimination of obstacles (anishta-nivrtti, or
pratibandhaka-parihara) to the final aim of the Vedic wisdom, namely
liberation from all worldly ills (purushartha, ishta-prapti, moksha). Dharma,
which is the subject-matter of the initial mimamsa is the means to
accomplish moksha (or realization of Brahman), which is the subject-matter
of the subsequent mimamsa, even as wealth (artha) is the means for the

worldly pleasures (kama).

It becomes clear from a careful textual analysis of the great commentary

of Sabara-svimin (whom Samkara also recognizes as an acharya), who
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appears to have been a contemporary of Vatsydyana, Prasastapada and
I$vara-krshna that it was he who provided a philosophical status to
Mimamsa. He propounded a theory of knowledge, and inspired Kumarila
(around 600 A.D.) to write vartikas : Sloka-vartika on Sabara—bhﬁshya (first
chapter, ‘tarka-pada’), Tantra-vartika (on the second chapter) and 7Tup-tika

(on the third chapter till the twelfth section).

A vartika is described as an independent gloss which examines what
has been said in the original text, what has not been said, and what has

been inadequately or incorrectly said :

TR =T I Jad |
§ 7 Aifdeh qrgatfdaha AT |

Kumarila through his vartikas widened the base of Jaimintya-mimamsa and
deepened the understanding of Sabara-svamin. He thus paved the way for

the rise of Vedanta as a system of thought.

It may not be improper to refer here briefly to the early history of
Mimamsa. Jaimini (about 400 B.C.) was only the redactor of a discipline
that was already there, and was well-developed; he formulated the system
in the form of definitive aphorisms (sttras). The names of several earlier
teachers of the school have been mentioned in these aphorisms : Atreya,
AS$marathya, Karshnajini, Badari, Aiti$ayana, Kamukayana, Labukayana,
Alekhana.
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The ‘revered’ (bhagavan) Upavarsha (already mentioned) prepared an
important vrtti (gloss) on the entire system of Mimamsa, of which the
Jaimini’s sitra was but a part, the first part (prathama-tantra). Hence he
was known as Vrtti-kdra. The next important name in the history of
Mimamsa is of course Sabara-svamin’s. His commentary (bhashya) was the
model for Vatsyayana’s Nyaya-bhashya and also Samkara’s Sariraka-

mimamsa-bhashya.

I
LU
|

oﬂﬁ

While Jaimini did not mention about the theistic lord (iSvara), liberation
from worldly involvement (moksha), or unprecedented potency acquired by
the soul as a result of ritualistic action performed (apurva), Sabara-svamin
who followed him conceded the existence of an embodied spirit (atma) for

the persistence of apurva even after the ritual was over. The sequence would
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be : agama (scriptural injunctions) — dharma (ritualistic action, karma) —
apirva (potency inhering in the soul) — phala (rewards or fruits
of action).

Prabhakara, one of the major exponents of Mimamsa and contempo-
raneous with Kumarila, argued that the agama (Veda) was not reward-
oriented, and that one had to perform the scripturally prescribed actions in
the spirit of duty. Although Sabara-svamin accepted in principle the presence
of soul (atma), he was content with unalloyed, unmitigated, unexcelled,
unearthly happiness (svarga) as that which the soul was destined to reach,
after the acquisition of apurva. He emphasized that the most significant
teaching of the Vedic lore is dharma, or the performance of scripturally
prescribed actions. Dharma was therefore the purport of the Veda (vedartha).
And the Veda alone was the authority in this matter. He says (3,2,35) :

FTCHATITRT 999 | T8¢ ATg & JA0H ||

It is well-known that Samkara (632-664 A.D.), the main architect of
the Vedanta system of thought, rejected both the positions assumed by
Sabara-svamin (whom he nevertheless revered as an acharya) : that dharma
in the sense of karma was the real import of the Vedic canon (vedartha),
and that the Veda was the supreme authority to be recognized by the
inquierer. Not so well known, however, is that even before Samkara, Sabara-
svamin’s views were challenged by his own commentator Kumarila. Kumarila
subscribed to atma-vada as well as moksha-vada, which were the corner-

stones of the Vedanta system as visualized by Samkara.
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The shift in emphasis effected in the world of Mimamsa was in fact
the meaning of ‘prasthana’. The shift was from ‘Pirva-mimamsa’ to ‘Uttara-
mimamsa’. What do the terms ‘parva’ (earlier or first), and ‘uttara’ (later
or subsequent) signify? They are like ‘prachina-nyaya’ and ‘navya-nyaya’,
‘jarad-vaiéeshika’ and ‘vaiSeshika’, ‘lokayata’ and ‘sushikshita-charvaka’,
‘Samkhya’ and ‘Se$vara-samkhya’, ‘Hiranya-garbha-yoga’ and ‘Patafijala-
yoga’, or ‘Hinayana’ (Sravaka-yana) and ‘Mahayana (Bodhisattva-yana).

Jaimini’s twelve sections moved from ‘niralamba-vada’ to ‘dtma-vada’.

Sabara accepted the soul (atma) as distinct from body, sense-faculties
and mind, as surviving death, and as experiencing the fruits of action
(through apurva). Still, this was a very limited, dwarfed perspective. Sabara’s
equation of ‘svarga’ (heaven as the reward of meritorious actions, viz. rituals)
with ‘happiness’ was empirical and even materialistic. Sabara was succeeded
by the Mimamsaka Bhartr-mitra who, according to Parthasarathi-misra’s
Nyaya-ratnakara (about 1300 A.D.) was a die-hard materialist, rejected not
only Veda as the supreme authority, but dismissed ritualistic action of the
obligatory type (nitya) as non-productive of merit (punya) or any other
reward (nishphala, pandapurva). There were many like Bhantr-mitra (for
Parthasarathi speaks ‘bhartr-mitradibhih). It was in this context that Kumarila
bewailed that Mimamsa had become materialistic, and that he was trying

to correct this error (Sloka-varttika, 1,10) :

TRO fg HwET S SEEd R |
AR g I Fal w47 |
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The expression ‘astika’ here refers to the acceptance of the presence of the
self (atmastitva). Kumarila, in fact, effected a revolution in the world of

Mimamsa by his atma-vada and moksha-vada.

The earlier acceptance of soul (atmastitva) was but secondary and
strategic (anga) to the argument of the authentic character of the Vedic lore
(veda-pramanya), for unless there was a soul to perform the prescribed
rituals and experience the anticipated benefits like ‘heaven’ (svarga), the
Vedic injunctions would be pointless, false and irrelevant. Parthasarathi-misra
explains Kumarila’s stand when he says that knowledge of the soul is not
only for the purpose of making the sacrificial ritual meaningful (kratvartha)
but also for securing the supreme human end (purushartha), wviz

emancipation (moksha) :

TATHIT hed ? O | JeUrdafy T qeidrmiem ||

But Kumarila does not make the latter the more important issue :

STET FAA 39
Tt T T e |
FATgeaede oA -

T @ |

However, he concedes that there may be persons who are interested

not in heavenly pleasures, but in emancipation from worldly ills and fetters.
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They should not engage themselves in motivated ritualistic actions; they
will no doubt seek for knowledge of the self, but they cannot give up
obligatory duties altogether. Knowledge of the self needs to go along
with these obligatory rites, for they make for the elimination of obstacles

to emancipation.

arereft T yada
T FETEE: |
frefafys g3l
JETAEIEAT ||

(Sloka-vartika, Sambandhakshepa-parihara, 110)

It is true that when Sabara spoke of heaven (svarga), he did not mean the
paradise of materialistic pleasures. Consider what he has to say (4,3,15) in

one context :

wq fg geu: wwae: | 3d vaq ¢ ffefé @h | e difs
T | T I e afe st )

All people are desirous of heaven, for heaven is nothing but joy, delight,
satisfaction. Who does not long for this? And this word ‘heaven’ cannot be
confined to any particular source. It is the same for all persons, in all times

and in all places. Elsewhere (6,1,3) he says :

51 f qewfifer: | & gempef: | gemd afa seee sl 1)
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The lasting good, the total welfare, is what satisfies, gives joy, to the
people. And this is accomplished by objects, traits and actions. It is for this -
reason that one strives towards the acquisition of objects, possession of traits
and performance of actions, which are calculated to bring joy, satisfaction,

and therefore become desirable.

This approach doubtless smacks of materialism. The total, ultimate
welfare is not natural to the soul or spontaneous, but the potency to enjoy
it is accomplished by the unprecedented advantage (apurva), gained by the
performance of prescribed actions. The knowledge of the soul (jiana or
vidya) is useful only in so far as it acquaints us with what is to done and

how (ritualistically) :

il e | wEaaTRET =

N
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The supreme joy or satisfacion is strictly in accordance with the ritualistic

action (|1 fasrr i Wﬁ?&‘ﬂ |). But it is not immediate, it may be
delayed until after death (V] SFHIRR TF |).

If such was the position taken by Sabara-svamin and his immediate
successors (like Bhartr-mitra), Kumarila had altogether different views. We
will have occasion to consider his approach to these problems later; uffice
it to recognize here that according to him ‘dharma’ is the pivotal idea in

the Vedic lore, and Mimamsa deals with the practical aspects thereof.

i GHIATOr g 98T FROTHAT |
3 FeaarrT e wREf )

Mimamsa fulfils the mission of the Vedic lore. The purport of the Vedic
lore is dharma. Sabara-svimin associated joy or satisfaction with it, and
defined the Vedic lore as the means of accomplishing satisfaction (’{fﬁ'ﬂTﬂ‘f
g | {ﬁfﬁ fif: WW@W‘FI’{ 1). Kumarila, however, provided a wider base
for the concept of dharma. It was instrumental not only for ‘svarga’ which
was liable to degenerate and disappear (kshayi), but also for emancipation

(moksha), which was permanent and undecaying (nitya).

In the circumstances, even if dharma is regarded as the vedartha,
dharma was productive of two kinds of benefits : seen (drshta-phala) and
unseen (adrshta-phala). The former refers to worldly prosperity (abhyudaya),

satisfactions derived from wealth and pleasures (artha-kama). The latter
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pertains the ultimate good and total welfare (nih$reyasa), viz. moksha. In
the earlier approach, ‘aptirva’ was (along with svarga and devatd) classed
among ‘unseen’ benefits, for it was consequent upon sacrificial rituals, which
really is the meaning of dharma (IR T qf GATET 1); and this
apurva was responsible for all worldly prosperity. Now, the apurva was
thought to be equally responsible for emancipation. And it may be brought

about by knowledge.

In fact, Kumarila himself significantly states (Sloka-vartika, atma-vada,
148 end) : |

TS AT IR
SATTIEIAT WIS AT |
HACECIFARER BT
AT ARSI |

And Parthasarathi-misra explains the concluding expression (vedinta-
nishevanena) as by practice (abhyasena) through $ravana, manana and nidi-
dhyasana, which are the standard Vedantic method of acquiring knowledge
of the self. The word ‘drdhatvam’ (acquires firmness, fixity) is explained as
devoid of doubt and illusions (sam$aya-viparyasadyasahamanah). The
knowledge concerning this subject-matter (etad vishayascha bodhah) refers
to the reality of the self or soul, independent of the body-complex
(dehatiriktatma-nischayah). Kumarila points out to the Upanishads (vedanta)

as the instrument of this knowledge.
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In the approach crystallized by Kumarila, self-knowledge combined with
ritualistic action (jiidna-karma-samuchchaya) is favoured. The former
destroys the obstacles that have already arisen (STAREAHT guiamioT AR 1),
while the latter prevents the emergence of these obstacles (Freg=aifin:
qegeafed: 1) (cf. Bhatta-chintimani).

One can see how justified is the popular notion, FEER WTEA: | ; the

Vedantins in actual practice follow Kumarila.

There is an argument that ‘dharma’ as the purport of the Vedic lore
(vedartha) includes both the ‘seen’ and the ‘unseen’ aspects. That is why
the VaiSeshika-siatra defines dharma as what accomplishes both worldly

prosperity and emancipation as the ultimate good (1,2).
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FarsygearTaaatats: @ @il ||
This total perspective is implied in the opening aphorism of Jaimini :

YTl AT |

The counter-argument is that the unity of Mimamsa would have been

undisputed if the Mimamsa-sttras began like this :
STAT FEHATET |

The vedartha would be dharma which included moksha. But we have one
mimamsa (Jaimini) beginning with STATAT 9HHINT || while another mimamsa
(Sariraka) beginning with AYTET FTEATTETET 1. The distinction between

mimamsa and jijiiasa (desire to know) is emphasized here. The former is
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mimamsa proper (dharma-mimamsa or karma-mimamsa) and the latter is

Vedanta (designated as $ariraka-mimamsa or brahma-mimamsa). Sayana

refers to these two as ¥ ‘I:ﬁ'ﬁ'{fﬁ'HT@ I

A AT I, AR QU |
TIST T FTAGN ATRRSE 1Sl

In the sacrificial rituals (yajiia), the role of the sacrificer (the priest known
as adhvaryu) is of prime importance. Sayana says that he therefore first
prepared a commentary on Yajurveda, which is the veda assigned to the
adhvaryu-priest. Then, for the instruction of the invoking priest (hotr),
Rgveda, which is assigned to him, is now taken up for explanation and

comment.

Sayana makes it clear that his approach to the Vedic lore is guided by
his conviction that the purport of the Vedic lore (vedartha) is to enjoin rituals
being resorted to and to instruct how they may be performed. This,
according to him, is the ‘dharma’ which is vedartha. He thus justifies his

initial attention to Yajurveda :

AT YAISTAIAT AR EIIIG] Fraaedd TTae |
JAFAE g FRESFIEEN | dF § Igaeedd JHerd
AEATAHATG! T 1|

Granted the primacy and importance of Rgveda in the study of the
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entirety of Vedic texts, in reading through the complete text as a devotional
act (parayana), reciting the sacred texts daily as an offering to the deities
(brahma-yajiia) or in the muttered prayers or spell (japa), still the knowledge
of the meaning of the Vedic texts is very necessary for undertaking sacrificial
rituals, and in this matter Yajurveda becomes all important. It is therefore

that this Veda is taken up first for explanation and comment.

Further, Yajurveda is what is assigned to the sacrificing priest
(adhvaryu), and hence its importance. He is called an adhvaryu because he
organizes and directs the sacrificial session (3% FATR 3T o1xg: 7AF: ).
A sacrificial session involves four priests: adhvaryu (the principal priest, who
sits near the fire and offers oblations into the fire), hotr (the priest who
invokes the relevant deity to come to the sacrificial session and partake of
the offerings made), udgatr (the priest who chants melodiously the
appropriate Rgvedic passages set to music) and brahma (the master of
ceremonies, the priest who supervises the conduct of the sacrificial session).
The four Vedas are assigned to them (by way of viniyoga): Yajurveda,

Rgveda, Sama-veda and Atharva-veda respectively.

Apastamba-Srauta-sitra clarifies :

R AT AT | AT | R | W o

But for a sacrificial session, the first three become relevant :
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T3 AT T g7 fadiEd ||
(Satyashadha-sitra 1,1)

If these are the principal priests (mahatrvijah), entitled to receive the
full measure of donations and gifts, a Soma-yaga involves twelve other
priests to help these four. Next in importance to the adhvaryu is
pratiprasthata, next to the hotr is Maitravaruna, next to the udgatr is prastotr,
and next to the brahma is brahmanachchhamsi. These four are entitled to
receive half the quantum of donations and gifts received by the principal
four; they are hence called ‘ardhi’. There are other four priests helping the
principal priests, neshta for the adhvaryu, achchhavaka for the hotr,
pratihartr for the udgatr and agnidhra for the brahma. As these are eligible
to receive one third of what the principal priests receive, they are called
trtiyl. There are then another four priests assisting the four principal priests,
called padis, for they receive only a quarter of what is offered to the
principal priests : unneta for the adhvaryu, gravastut for the hotr,

subrahmanya for the udgatr and potr for the brahma.

This highlights the importance of the adhvaryu-priest as the chief among
the chief (37T5gal sl T I4d | Tai. Sam. 3,1,10). He begins, and then
the hotr takes up. Rgveda thus comes on the heels of Yajurveda. It is with
this understanding that Sayana took up the task of explaining the contents
and approach of Yajurveda first, as it was like a wall on which the mantras

of Rgveda (hautra) and the mantras recited by the master of the sacrificial
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session (yajamana-mantras) are superimposed like pictures. Pictures cannot
be there without the wall. That it was also his ‘$adkhd’ (the Vedic branch
that he belonged to) also mattered. Because this was the first Vedic
commentary from his pen, he begins by asking what indeed the Veda was

(A #IsT 97 AW ?), and provides the answer :

TEIEOT AT a7 TETAT T 384 |

U faef= 3¢ THEEE dedT ||

The Veda is what tells about an ‘upaya’ (technique, method, instrument,
strategy) for obtaining what is desirable and for avoiding or eliminating what
is undesirable. The upaya that the Veda lets us know (gt 32 1) is not
made known by our empirical observation or by our rational inquiry. It is

in this sense supra-normal, non-empirical (alaukika).
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TR HETRERIRSG TRFATE 1 T=a7 dedfd T 9 ||
(STSTFRITEATRT 3 11)

Even this is in terms of actions, obligatory and occasional. Obligatory
actions (nitya-karmas) not only keep us free from obstacles and sins
(pratyavaya), but are productive of unexcelled happiness (svarga). Occasional
actions (naimittika), like the ritual when the house has been on fire so that
this disaster may not happen again (kshamavatishti); motivated actions
(kamya) are those undertaken to bring about desired ends (like chitrd-ritual '
for getting cattle-wealth : chitresh;i); and prohibited actions (nishiddha),
which avoid getting into states of misery (naraka-prapti) are the four varieties
of Vedic actions which either help attain desired objects (ishta-prapti) or

help avoid undesirable conditions (anishta-parihara).

With this prelude, he proceeds to examine the main character
(lakshana), the four relevant considerations (anubandha-chatushtaya), and
authenticity (pramanya) of the Veda. Its chief character is that it is the
strategy for securing the desired good and avoiding the otherwise. The four

considerations relevant in the Vedic inquiry are :

(i) the subject-matter (vishaya): Veda is the strategy (updya) for

securing worldly prosperity (abhyudaya) as well as emancipation (nihéreyasa);
(i) the purpose (prayojana) of Vedic study is to acquaint ourselves with

this strategy (tad bodha);
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(iii) the relation (sambandha) between the Veda as a text for study and
the person who desires such acquaintance (bodharthi); the former is what

helps (upakaraka) and the latter is what is helped (upakarya);

(iv) the eligibility (adhikara) for the study of the Veda consists in the
person being initiated, and brought into contact with a competent teacher
(upanita). And one who has studied the Veda becomes eligible to understand

the meaning of the Vedic passages.

The authenticity of the Vedic canon lies in its being non-human in its
origin (apaurusheya), and so free from the common human defects of
misconceptions, illusions, errors, inadequacies and selfish motives. Sayana

relies on the statement of Apastamba :
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What is remembered (smrti-rupah) by those who know well the dharma
taught in the Veda (like Manu and others) is the authority. And the Vedas
themselves are authentic, because all rituals are prescribed only in the Vedas
(veda-mulakatvat), the Vedas are non-human in origin (apaurusheyatvat),
and for dharma the Veda is an authority on its own, not having to depend

upon anything else to make it authentic (svatah-pramanatvat).

When Sayana posed the question ‘What now is the Veda’, at the
beginning of his commentary on Yajurveda (Krshna division, Taittiriya-
samhita), what he meant by the word Veda was Yajurveda, which was like
the body, the other three Vedas being the limbs thereof. That is why he

cites statements like in Lagadha’s Vedanga-jyvautisha :

aﬂ%ﬁfﬁ?@'{ﬂ:l

and according to him, the ritual acts are the only fruits of the Vedas (in

the plural number)
ARERST 3T 1|
for it is said in 7Zaittiriya-samhita :

737 & S w4 1)
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We read in 7Zaittiriya-upanishad the importance of Yajurveda as the head

among the Vedas :
9T B | TR T | g w0l

And Taittiriya-brahmana (3,12,49) makes the Sun abide in the midday,
Yajurveda, preceded by the early morning, Rgveda and followed by the

eventide Sdma-veda.

w2 3T
T fasfa 7 st
TSRl qEad |

In the Yoga terminology, Yajurveda represents the heart (hrdaya) while
Rgveda is the basic support of the body (muladhara) and Sama-veda the
middle of the eye-brows (bhri-madhya).

Thus, Sayana recognizes yajiia as the only viniyoga for the entire Vedic
lore, and therefore the Veda that deals directly with yajiia is for him the
most important Veda, the typical representative of the Vedic lore. It is in
this context, that the sacrificial ritual known as agnihotra can be fully

performed by one priest only, viz. the adhvaryu :

TERIR 55l T Hicd |

Whereas for more complicated rituals like dar$a-purna-maisa, three more

priests (brahma, hotr and agnidhra) are required to assist him :
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The mantras recited by the adhvaryu-priest in lighting up and worshipping
the sacred fire (agnyadhana) are of utmost importance in all the various kinds
of sacrificial sessions (yajiia-samsthas) : kamyeshtis, nakshatreshtis,

agnishtoma, vajapeya, rajasiya, niridha, pasubandha, and the chayana-yagas.

And the twenty-one kinds of sacrificial sessions are classed under the
obligatory rituals to be performed necessarily all through life (nitya-yajiias) :
the seven paka-yajiias (in the household fire, grhyigni like aupasana, homa,
vaisvadeva and parvana); the seven havir-yajias (like agnihotra,
dar$apirnamasa and Sautramani); and the seven soma-samsthas (like

agnishtoma, ukthya, and aptoryama), as evidenced by injunctions like
TSGR FEId |
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This underlines the importance of Yajurveda among the Vedas, for it is only
this Veda that deals with these sacrificial sessions. Bodhayana’s Grhya-sitra
(1,1,18,21) takes a different approach : it not only speaks of the twenty-
one sacrificial sessions mentioned above, all classed under karma-yajiia, but
counts other three along with them : study of the Vedic texts, repitition of
the Vedic passages as devotional act, and reflections on the import of the

Vedic texts :
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Of the four kinds of yajfias, the study of the scriptural texts (svadhyaya) is
itself a yajfia. But ten times more meritorious is the repitition in subdued
voice of the Vedic texts (japa). Involvement in the rituals prescribed in the
Vedic passages is ten times more meritorious than the previous one.
Contemplation on the import of the Vedic texts is of highest merit. The
performance of rituals (anushthana) in accordance with Vedic prescriptions
1s more important than a mere study of the Vedas; it is productive of visible
fruits (drshta-phala). The study of the Vedas (svadhyaya) includes not only
mastery over the verbal part but understanding the meaning-part also (artha-

jfidana), which is important, for the scriptures say
T FTHT o aTEE WAl |

whenever passages dealing with sacrificial rituals are studied, it is as good
as performing those rituals. But this does not obviate the need to perform
the rituals actually. The two have distinct benefits (phala-bheda). The

injunction (7aittiriya-aranyaka, 2,15)
QAT 1|

prescribes the study of the Vedic canon. The study involves memorizing
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the words (which results in merit, punya, which is an unseen benefit) as
well as understanding the meanings thereof (which results in competence
to perform rituals, which is a visible benefit). This injunction must be taken

along with another, which is more explicit :

YT AQUSET TR |

Sayana undertakes to prepare an elaborate commentary (bhéashya) on
all the Vedic lore with the idea of crystallizing the meaning of the Vedic
passages, so that the ritual action becomes meaningful, effective and
purposeful. His approach becomes clear when he tells us in the prelude to
his commentary on Yajurveda that he takes as his guides the two sutras
(the Srauta-sitras of Baudhayana and Apastamba) and the relevant brahmana
(ritualistic) passages, and that he makes use of the mimamsa guidelines to

clear the doubts and ambiguaties that may arise during study
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Sayana applies the same procedure in his commentary on Rgveda also.
He does not recognize any fundamental difference between Yajurveda and
Rgveda. This is rather strange, for even the other celebrated commentator
on Yajurveda, Bhatta-Bhaskara, who was wedded to Yajurveda, says
explicitly that there is a definite difference between the two Vedas in their

approach and content (in his prologue to the first anuvaka of Taittiriya-

samhita)

fafarrer we=mT e T |
T EEIOTA T  94d ||

He tells us that he strives in his commentarial work to explain the viniyoga
(application to rituals) of the mantras, to point out the difference between
the rk-mantras and the yajusha-mantras, and to indicate the meaning, sound
and form of the words used in the text. In fact, Bhatta-Bhaskara’s approach
to Yajurveda is more systematic and elaborate. His approach, rightly called
Sarva-pathina or “‘comprehensive’, takes into consideration sixteen aspects
of the text : viniyoga of the mantras heads the list, followed by agama-vidhi
(vedic injunctions), chhandas (metrical forms), rshi (seer), devata (deity),
kandarshi (prajapatya etc.), nigama, nirukta (etymology), aitihasikakhyayika
(myths and legends), brahmana (passages prescribing and explaining rituals),

vakyartha (conclusions and discussions), svara (the phonemes used in the
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mantra), rapa (the form of the words), vrtti (grammatical modes adopted),
manana (reflections on the meaning of the mantras) and nyaya (conformity

with the maxims, norms and standards).

Sayana’s distinction between the two Vedas is ony nominal : Yajurveda
is adhvaryu-oriented, while Rgveda is hotr-oriented. Both, however, are
sacrificial priests, and their only relevant context is sacrificial ritual, which
is common to both. The approach, therefore, can only be priestly. Even
while commenting on the Rgvedic passages, Sayana is eager to indicate the
viniyoga (practical, ritualistic applications), and suggest brahmana
assocations. He keeps nydya to the minimum, and dispenses with manana

altogether.
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Rgveda is an immense literature, with ten mandalas (books), 85 anuvakas
(sections), 1028 suktas (hymns) and 10,552 verses (mantras, rchah). This
Veda is characteristically different from Yajurveda in many respects. The
subject-matter is various, poetical forms are numerous, the seers are many,
and the deities are multitudinous. It is exceedingly difficult for anyone to

wade through the entire mass.

Sayana’s advice, therefore, is to study in detail, and in the time-
honoured manner, the first adhyaya (chapter in the ashtaka-division, the first
thirty-seven sections or vargas in the first ashtaka, corresponding to the first
nineteen hymns or suktas in the first book or mandala) of the Rgveda-
samhita of Paippalada-recension. If one studies this much under a competent
teacher, he would become resourceful, and would be able to learn by himself

the rest of the Vedic text.

The traditional method of studying the Vedic texts (sampradayatah) is
to hear carefully the text recited by the teacher and learn to repeat the words
correctly and with proper intonation (svara). The recitation must be learnt
by rote and committed to memory. Books must not be used; the instruction
and learning must strictly be oral. After the text has been learnt like this,
the teacher will explain the meaning of the words of the text. Vedic study

includes understanding of the meaning (adhyeyah, jieya$ cha).

48 Sayana’s Rgbhashya-Bhumika

IZRAD (AR IR AN RAEAN RRA w@RsE



JAZIAAN AAZ AR AQZ AN FAZIAAA

The study is with the help of the six ‘limbs’ (shadanga) : Siksha, Kalpa,
Vyakarana, Nirukta, Chhandas and Jyotisha. Siksha relates to the proper
recitation of the Vedic passages. Chhandas deals with the poetic forms used
in the Rgvedic hymnology. Kalpa and Jyotisha deal with the rituals prescribed
in the Vedas. Vyakarana and Nirukta help in understanding the meaning of

the mantras. Study along with these ‘limbs’ is described as ‘sanga’.
(%) EEETETHTRERE Rremearsifa |
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Sayana begins his commentary on Rgveda in a defensive note. He had
already commented upon Yajurveda, for reasons mentioned above. But the
general understanding is that among the three (trayi) or four (with Atharva)
Vedas, Rgveda is the first and foremost. Vedic study begins with Rgveda.
And Rgvedic passages occur in the other three or four Vedas. When
enumerating the Vedas, Rgveda is mentioned first. Such being the case, was

it proper on the part of Sayana to have begun his commentarial work with
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Yajurveda, and not with Rgveda? This must have been worrying him, and

so the purva-paksha (the prima facie view) is voiced here.

Rgveda is everywhere and always mentioned first whenever the Vedas
are referred to. Here is in this connection a maxim (nyaya) that whatever
is most honoured and reverenced (abhyarhitam) must be accorded priority
over others (purvam). This maxim is from Katyayana (on Panini 2,2,34).
In accordance with that maxim, Rgveda which is most highly honoured and
reverenced should have been first taken for commentarial work. That would
have been proper, instead of relegating it to the second position (after

Yajurveda).
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Sayana cites two passages from Rgveda, and a passage from V3jasaneya-
samhitd to the effect that Rgveda is first mentioned as what came out of
the primal purusha, who is the great God (parames$vara), described as
‘thousand-headed’ and so on, and who is worshipped by all, in diffeent forms

and by different names.

The first citation has been explicitly named ‘in Purusha-sikta’ (Rgveda,

10,90,6); Sayana also explains the key-words :

‘From this worship-worthy purusha (who is parame$vara described as
yajiia in the sense of ‘yajaniya’), who is also adored by all (sarva-hutah,
meaning ‘sarviah hilyamanatvat’) came forth the rk-mantras, and also saman-
chants, the various metrical forms, and finally the yajus-passages.” The other
two citations have nothing to do with the primacy of Rgveda. They only
affirm that the Purusha (mentioned by implication in the first citation) is
the only real (ekam sat), the only luminous god (ekaikam devam), who is
known to the wise ones by many names (Indra, Mitra, Varuna, Agni,
Suparna, Yama and Vayu). All these names refer to but the great god
Purusha, whom all adore and to whom all offer oblations. All this is His

creation, and all the gods are really He alone.

The second citation is referred to as ‘mantra-varna’ (the wordings of a
sacred formula), which is also an excerpt from Rgveda (1,164,46). The
source of the third citation is indicated by the words ‘vajasaneyina$cha

amananti’. The passage occurs in Safapatha-brahmana (Madhyandina
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recension, Sukla-yajurveda, 14,4,2,12). But Sayana may not have this source
in his mind. The expression ‘vdjasaneyinah’ also figures markedly in Pratijia-
parisishta-sitra (IIGARAT, 4th khanda) as synonymous with Yajurveda (with
8800 mantras excluding the rks)

wfee wfrd Tt T 7 37 01

According to the same text (11th khanda), the Vajasaneyins are divided into
two groups, the ‘adityas’ and ‘angirasas’. Vajasaneyin is another name for
Yajinavalkya. There seems to have been fifteen disciples of Vajasaneyi-
yajiavalkya, each of whom was responsible for a recension. The above
quotation may have been drawn from one of the V3jasaneyi-samhitas, or

from some Vajasaneyi-brahmana, now no longer extant.

W
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54 Sayana’s Rgbhashya-Bhiimika

TRAN TFRAN R AR QA A AZRAD 7R H



AdaTanA] AAaIARA AARIARTY AARIHAA

The citations are intended to affirm that the Supreme Spirit is one,
without a second, and that the Vedas emerged out of that Spirit, with Rgveda
as the first.
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Sayana quoted Purusha-siikta (Rgveda) to indicate that Rgveda was the
first to einergc from the Great Being (mahato bhitasya). This mention of
priority and chronological precedence over the other Vedas is not the only
cause of the most honoured position that this Veda enjoys. Rgveda is
important also because it contributes to the compactness and firmness
(dardhya) of the various parts and limbs of a sacrificial session (yajiianga).
This view is doubtless ritualistic (adhi-yajiia), and does not do full justice

to the value and significance of Rgveda in Indian culture.

Sayana can only quote from the brahmana text of Yajurveda (7aittiriya-
samhita, 6,5,10,3) in support of his view, ‘‘whatever ritual act is done in
accordance with only the saman-chants and yajus-formulae is loose, weak
and infirm; if, on the other hand, the ritual act is done in conformity with

the prescriptions of Rgveda it becomes compact and firm.”
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The major recension of Krshna-yajurveda is Zaittiriya-samhita, on which
Sayana prepared his first Vedic commentary. Taittiriya signifies the person
who studies the chhandas (viz. Veda) of Tittiri (Panini, 4,3,102), who was
the promulgator of a branch ($akha) of Krshna-yajurveda. He was a student
of VaiSampayana, the disciple of Vyasa who received Yajurveda from the
master redactor. This recension consists of seven sections {(kandas), and
occurs in a state of admixture of the mantras and the brahmanas. So

Praparicha-hrdaya:
T FSae e IAaTRAT A==l ||

The import of the citation is clear. The sacrificial ritual is done by three
priests, each of whom is assigned a Veda, in accordance with viniyoga. The
adhvaryu-priest (who articulates the yajus-formulae) offers oblations to the
god or gods, who is (or are) invoked and materialized already by the hotr-
priest (whose Veda is Rgveda); the udgatr likewise chants the Saman songs,
to eulogize the god (or gods) who is (or are) already there. If the hotr priest
does not utter the invocatory rks, the work of the adhvaryu or the udgatr
becomes meaningless and uncalled for. This is what is described as loose
(Sithila), infirm, for it has no basis at all. The hotr is therefore important
inasmuch as he first brings the deity to the sacrificial session. His recitation
of the rk-mantras must precede the recitations of the mantras of Yajurveda

by the adhvaryu and the Saman-chants of the udgatr.
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The full passage, from which Sayana has only chosen a part, is as follows :

T TEY STFAIRTIGRMIT qeid a8, I5ed | I99T frad
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The analogy given is that of the architect of welfare or auspiciousness
(vasyasa, vasiyasa) who will place good fortune before us and departs
(upanidhaya apakramati). Likewise the hotr who recites the rk-mantras
contributes to the welfare or compactness of the sacrifice (yajiasya dhrtyai,

dhrtih pritih), and withdraws; then the adhvaryu and the udgatr will take over.
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Sayana in his introduction to the commentary on Atharva-veda adduces
more references to the priority assigned to Rgveda when the Vedas are being

mentioned :

TN 3T AAE FTAE | AT Faal 0L | qHE
SNCIcE]

(Aitareya-brahmana, 5,32)
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(Brhad-aranyaka, 4,4,10)

TeT e fad aqEisseEdT g saRe o
o
(Aitareya-brahmana, 5,33)
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(Gopatha-brahmana, 3,24)
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(Zarsttiriya-brahmana, 1,2,1,26)
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(Satyashadha-satra 1,1,1)
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But all this is in a different context: Sayana tries to establish the
authenticity of Atharvaveda, albeit the recognition of the first three Vedas
as forming one group ‘trayi’ (triad). Sayana, however, ignores that Jaimini
himself, the rituatistic proponent, refers to Rgveda first, then to the

Samaveda and finally to the Yajurveda :

AT ] g TTeEeEEEAT |
(2,1,35)

Tfay qweAT |
(2,1,36)

A T
(2,1,37)
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It should be noted that Sayana takes all these references to the primacy
of the Rgveda as only purva-paksha (prima facie view), beginning with 3T
W@ I. He only grudgingly concedes the validity of this view, ml
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Sayana continues to state the prima facie view (purva-paksha). Even
so, the brahmana portions of all the Vedas quote passages from Rgveda, in
order to ensure credence in the statements which they make. They preface
the quoted passages with ‘“This has also been stated by the Rk-mantras’ (etad
rchabhyuktam), as for instance, in the Gopatha-brahmana (1,1,9), belonging

to Atharva-veda.

The brahmanas are explicitly ritualistic in content, orientation and
general tenor. They are mainly concerned with laying down injunctions
(vidhi), and providing explanation and justification for these injunctions
(arthavada). It is during the course of justifications that the mantras of

Rgveda are quoted in support of their arguments.

Let alone the brahmanas, even the samhita of the other Vedas quote
from Rgveda. It is strange that Sayana does not refer to the large number
of Rgveda-mantras that are cited in 7aittiriya-samhita of Krshna-Yajurveda
itself (his own $akha), on which he undertook to prepare his first Vedic
commentary. There are as many as eighteen mantras from Rgveda (on Agni)
quoted in the second prapathaka (1,2,14), twenty-eight mantras (on Agni)
in the third prapathaka (1,3,14), twelve mantras (on different subjects) in
the fourth prapathaka (1,4,46), twenty mantras (on Vaisvanara, Varuna and
the Maruts) in the fifth prapathaka (1,5,11), nineteen mantras (on different
subjects) in the sixth prapathaka (1,6,12), fourteen mantras (on Indra) in
the seventh prapathaka (1,7,13), and eighteen mantras (on Agni, Vishnu,
Sarasvati, Brhaspati, Agni, Soma, Rudra etc.) in the eighth prapathaka
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(1,8,22), all in the first kanda. Such profuse citations from Rgveda continue
in the other six kandas also. And they are not formally prefaced with the
words ‘tad etad rchabhyuktam’, but bodily incorporated into the Sambhita

text.

This is what is indicated by Sayana’s words: ‘““Even in the mantra-
portion of Yajurveda there are many passags from Rgveda, which are to be
recited by the adhvaryu-priest.”” Yajurveda is the veda assigned to the
sacrificing priest, viz. adhvaryu. The passages from Rgveda are meant to
be recited by the invoking priest, viz. hotr. Yajurveda is distinguished by
its preponderant use of brahmana-texts, which deal directly with the rituals.
It is especially so in Krshna-Yajurveda where the mantra-portions and the
brahmana-portions are indistinguishably intermixed. The adharyu is required
to use the yajus-formulae during the course of his functions in the rituals.
However, he is found to employ the rk-mantras also on his own, and not
leave them for being recited by the hotr-priest. In this connection, what
Sayana says in the course of his introduction to the commentary of 7aittiriya-

samhita, may be noted :

TR ffaun s qE aS St o a9 eEgag
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Yajurveda is so called not because the rk-mantras are completely absent
from this samhita, but because the yajus-formulae are relatively more

numerous. Rgveda thus necessarily enters into the composition of Yajurveda.
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Sama-veda, on the other hand, is entirely dependent on Rgveda; and this
is well-known. And the adherents of Atharveda read the mantras of Rgveda
for the most part during their recitation or study of their own Veda. This
establishes the priority and importance of Rgveda : all the other vedas (three

in number) accept its primacy and accord honour to it.

The Vedic group of chhandogas (belonging to Samaveda division)
enumerate the Vedas, making Rgveda first in such enumeration, as for
instance when (in Chhandogya-upanishad, 7,1,2) Narada is made to speak
about his studies before his teacher, Sanatkumara : ‘O revered sir, I have
studied Rgveda, Yajurveda, Samaveda and as the fourth Atharvana.” So also
in Mundakopanishat (1,1,5) we read the listing of the Vedas in the same
order, beginning with Rgveda. In Nrsimha-tapaniya-upanishat (1,2 Mantra-

raja-pada) too, the mention of the Vedas has been in the same order.
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When Sayana mentions these facts, it is not as if he is impressed duly
by the eminence of Rgveda; but he has a counter-argument up his sleeves.
Although he has now taken up Rgveda for commentary, he has not been
able to shake off his adherence to Yajurveda, which is his own Veda and
on which he had already prepared his commentary with reverence. He views
Rgveda only in the light of Yajurveda, almost as ancillary to the latter. That
he proceeds to provide explanations for the passages in Rgveda with a
preconceived prejudice in favour of the primacy and importance of Yajurveda
becomes quite evident. He regards Rgveda also as a ritualistic text, only

not so completely and so evidently as Yajurveda.
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Sayana is obviously trying to be defensive. It is strange that his mind is
exercised rather heavily and unduly for having done something which he
himself thought inappropriate and improper, namely his having written a
commentary on Yajurveda first, ignoring the conventional priority of Rgveda.
After all, Yajurveda was his $akha, and convention favours ones obligation
to his own $akha. In fact, some people take ‘svadhyaya’ to mean the branch
of the Veda to which one belongs. There was nothing wrong in Sayana taking

up Taittiriya-samhita for his initial commentarial enterprise.
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Whatever the reason, however, all that Sdyana had to say till now about
the primary of Rgveda, was only in the spirit of a pirva-paksha, a prima
facie view, meant only to be countered and rejected. The opening words
of Sdyana’s answer to the imaginary objection raised concede the primacy
and importance of Rgveda, but points out to its limited scope, to its

constrained applicability.

There is no doubt that Rgveda occupies the first place among the Vedas,
but its use is restricted to (1) the formal Vedic study (adhyayana) of all the
Vedic texts, viz. learning by rote, committing the texts to memory, repeating
the texts after the teacher’s recitation (adhyayana); (2) the formal recitation
of the complete text in one sitting, daily or occasionally (parayana);
(3) reciting the Vedic texts as a devotional act (sacrifice), as a sacred rite,
every day (brahma-yajiia); and (4) formal repitition of the chosen passages

of the Vedic texts as a mental act of prayer or devotion (japa) and so on.

That is to say, Rgvedic passages are not employed in actual sacrificial
processes, but only as ancillary conditions of preparing oneself for the
sacrificial ritual. Acts like study, formal recitation, devotional recitation and
pious repitition are more in the nature of samskara (purifying or qualifying
oneself, by eliminating defects and acquiring merits) than of an ishti
(prescribed sacrifice involving offering of oblations and gratifying ones
desires). Study and so on are regarded as obligatory in character (nitya-

karma), and are not done to gratify any desire, unlike sacrificial rituals which
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are prescribed in the mantra and brahmana portions of Yajurveda as supra-
normal expedients (alaukika-upaya) for obtaining what one longs for (kamya-
karma). A ritual act done in accordance with the way prescribed in the Veda
will entail an unprecedented potency (apiirva) in the performer, which will
secure in course of time the desired result. Not so the study and so on,
involving only the recitation of the mantras from Rgveda, altogether
independent of the sacrificial fire and not employing the Yajus-formulae in

any way.

filin

Further, study and so on do not require a formal initiation (diksha) as
the performance of a sacrifice does; only the ‘upanayana’ (formal approach
to a teacher for purposes of study) is enough for Vedic study, recitation
and repitition of Vedic passages and the employment of Vedic texts for

mental acts of piety.
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(1) Study (adhyayana) strictly means lisening mindfully to the text as it
is recited by the teacher in the oral tradition (guru-mukhach-chravanam,
A + ing + BIE] @g2 ). It is regarded as one of the six obligatory duties of
one born in a brahmana family : learning, teaching; performance of sacrificial
rituals and helping others to perform them; giving of gifts and receiving them
(Manu) :

JTATIARLEA I ol 4T |

HERIGDEEEE R e i D C

It is usual, however, to confine the expression to memorising of the
textual passages, with attention to the correct pronunciation (uccharana) and
tonal modulations (svara-patha). Understanding the meaning of the passages
taught by the teacher does not figure here, as the two are distinguished from

each other in well-known prescriptions like :
T (TSR gt 9eFT FeIsAT T |

However, Yaska rules out the usefulness of study of a text without

understanding the meaning thereof. He quotes (Mirukta, 1,6) :
IR &R Fhand
e g ATt FrsH |

s TFeG HEHIA
AT FAEYT T )
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Studying the Vedic texts without understanding the meaning thereof is like
an wooden post on which burdens are kept. It will serve no purpose beyond

that.

(2) Parayana of the Veda refers to the complete (unbroken and
uninterrupted) reading of a text, from start to finish (WTheda9Y ) Amara-
kosha, 3,2,2; IR G S/ T=sfd TWIT | or in the instrumental sense, IR
I AT JTgAf~ 3 | 3 + FO7 &2 1), Any text may be recited in this
manner; hence we have words like veda-pardyana, ramayana-parayana,
purana-parayana etc. This is done with seriousness, piety and sanctity. It
may be a daily routine in some families, but on special occasions only in
others. It is customary to arrange for veda-pardyana and prabandha-parayana
(the recitation of the Tamil hymns of the alwar saints, pasurams) during

processions of deities in temples in South India.

(3) Brahma-yajia is the sacrifice (not the actual performance but in spirit
(yajna) undertaken for the sake of mastering the Veda (brahmana yajiah),
or understanding its essential import, the word ‘brahma’ here means the
Veda; it also means the brahmana who undertakes this rite (brahmanah va).
Brahma-yajiia is the yajia of a brahmana. Manu (3,70), however, takes this
word in the sense of teaching of the Veda, which is among the obligatory
duties (yajiia) of a brahmana. One belonging to this group is enjoined to
perform four kinds of yajias: teaching the students (brahma-yajia),

honouring the ancestors and manes by offering libations (pitr-yajiia), offering
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prayers and oblations to the gods (daiva-yajiia), and treating the guests with

respect, providing them with comfort (bhiita-yajiia or manushya-yajiia) :

ST FerE: frgaseg adon |
T 2 o FaastiiE |

(4) Japa is a mental exercise. It is contemplating in silence with
concentration or just thinking (WT@'WWP[ T T ]Qfl*_vla'(l). This is done
in seclusion and with earnestness (GW 1). It consists in articulating
the mantras as it must be done (4T II'S?FEIWI'{ ), understanding the import
of the mantras (W: ¥gcd fNg=H==Td7aq=4: 1) with full concentration
(allowing no distractions whatever). The articulation needs to be done neither
in great speed nor with tardiness; the phonemes and words must come

together like pearls in a necklace, continuous but distinct :
T gd 7 fom su=fheRi e |

Japa is no doubt a repitition of the phonemes (aksharavrtti) but not only
with articulations (speech) but with full understanding of the string of

phonemes and words :

WT: WRERIfcd AFRISTATNS: |
foaT aeeeell auieRueIfaE |
Tedyfizg AT ¥ W '/ |
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It is usual to classify japa into three kinds: one where the text is read
aloud (vachika), another where the words of the text are muttered (upamsu),
and still another where the words are repeated only in the mind,
understanding the meanings before repeating the words. And it is recognized
that the second type is ten times more meritorious than the first, and third
a hundred fold more meritorious than the second. Another reckoning takes

the loud recitation as the starting point and works up :

SRR SEIY: |
™ T wEE T S

After conceding primacy to Rgveda at any rate in these matters

(adhyayana, parayana, brahma-yajiia and japa), he proceeds to take it away

in effect in the very next sentence, adducing an argument that is difficult to
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understand. He says : However, the knowledge of the meaning of the Vedic
passages (arthajfianasya tu) is only for the purpose of enabling the proper
performance of the sacrificial rituals (yajfianushthanarthatvat); and in this
regard, Yajurveda is all important; therefore, commenting upon this Veda

first was proper.

Sayana is on uncertain and infirm grounds when he says that the ‘artha-
jiagna’ is only for ‘yajiidanushthana’. It is fallacious to argue, as the
mimamsakas do, that understanding of the Vedic mantras (jfidna) means only
knowing the details of the rituals (what is to done, and when and how, who
is the deity invoked, and what offerings to make, what mantras are to be
recited and by whom etc.). Even if this may be valid to an extent with regard
to Yajurveda (for this Veda is concerned especially with rituals), it is not
true with regard to Rgveda. The bulk of Rgveda is not involved in rituals
at all. Even Sayana’s interpretation (which is adhi-yajiia) of the Rgvedic
mantras makes this point obvious. He is unable to indicate the viniyoga for

the majority of the mantras in Rgveda-samhita.

He himself had said (contrary to what he says now) that the Veda has
two branches, and that it is only in the earlier branch that rituals are dealt
with {karma-kinda); while in the latter branch (called jiiana-kanda), the

' supfeme human purpose (viz. liberation) is discussed (7aittiriya-samhita-

bhashya, Introduction)
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SEEATAHVSEATHF: | T [Hfer &9 feaafifeaa-
FrElTERy I 4 T 1. (SEHO) AR -
FUT ATA~herde g ||

He also clearly says that in the latter branch Brahman is taught, and worship
of Brahman (quite different from the sacrificial rituals or yajfianushthana) is

indicated. His own words are (/bid.) :
TEHIGFIRAITS FETTAT Fe T earegad Tfqur |

This makes it clear that knowledge of the Vedic mantras is meant for
attaining liberation from transactional stress, the state of non-return to this
transmigratory world (apunaravrtti), the final good (atyantika-éreyas),
according to Sayana himself. If he had made this bold statement (3TETET
qd W@Wﬁﬁﬂ 1) in the course of his commentary on Yajurveda (7 aittiriya-
samhita) he could probably have been justified. For we read in Taittiriya-
brahmana (3,2,3) that understanding of the import of the Veda is only to
engage oneself in the best of activities, viz. yajfia (AT is ATAHT oy
ERIFEI & uAH ). Lagadha in his Vedariga-jyotisha also says JaT f&
WWWT | But to make this argument in the introduction to his
commentary of Rgveda is strange; it cannot be supported by an analysis of

the contents of this Veda.

But he makes bold to discuss a single mantra from Rgveda (10,71,11)
from among 10,552 mantras that are there in this Samhita and conclude

that Yajurveda is supreme !
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AT RIE |
T & QT [T
TS & T Wy |
FET & FEfd Ay
e wE Al 3 &

TAET WEEATYd fFewRil aweE: qity gEiafa o
Fgfersion fafeammme 3 o

The mantra that Sayana cites in his defence that Yajurveda has primacy
over Rgveda, is envisioned by sage Brhaspati and the deity (devata) of this
mantra (in fact of the whole hymn consisting of eleven verses) is Jhana
(knowledge). Whatever Sayana says while discussing this mantra in this

particular context, that he did not regard the jiana here as knowledge of
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rituals becomes clear in his prelude to this sukta (10,71) in his Samhita-
bhashya. He there says that knowledge mentioned here is knowledge of

Brahman, the supreme and sole reality.

I YHM: TOTTETTHTE TR e Taeiadeafiey |

And he quotes Brhaddevata (7,109) in his support and to this effect :

Brhaddevata indicates explicitly not only that the knowledge here is
knowledge of the supreme Brahman, the light that is good and bright, but
also that this can be obtained only by yoga (discipline and austerities, tapas).
In other words, knowledge is not related to the performance of rituals
(yajfidnushthana). What support Sayana can find from this mantra for his

thesis that knowledge is meant for ritualistic action is hard to tell.

Sayana, following Yaska who discusses this mantra in MNirukta, 1,8),

prefaces his comments on this mantra with the words :
T g AR |

This mantra tells us, according to him, the work assigned to the four
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sacrificial priests (rtvik) : hotr, adhvaryu, udgatr and brahma, representing
the four Vedas, Rgveda, Yajurveda, Sama-veda and Atharva-veda
respectively. At the end of his commentary on this mantra in his Samhita-

bhashya, he says
7§ geerfo: fafdmaerd gem

Thus the sage-seer Brhaspati eulogizes the understood Vedic import (viz.

the knowledge, jiidna, which is regarded as the deity, devata, of this hymn).

The verse no doubt mentions the four priests, as Yaska and following
him Sayana understood, and also the four Vedic divisions. It may be noted
that it is the hotr who is mentioned first, and the Rgveda among the Vedas.
The priests, however, are not mentioned by name excepting brahma : the
verse merely says ‘one of the priests’ (tvah) for others. Among the Vedas,
it is only rks that are explicitly indicated. Samaveda is suggested by
‘gdyatram’ and ‘gayati’ (sings). Atharva-veda is probably pointed out by
‘brahma’ and ‘jatavidyad’; or it may refer to the expert in all the three Vedas,
Rg, Yajus and Sama (sarvaih). The last one to be mentioned is Yajureda,
indicated by the significant words ‘yajfia’, its ‘matra’ and ‘vimimita’. By
implication it is the adhvaryu-priest who thus determines the measure of

the sacrificial ritual.

The meaning of the mantra as it becomes evident at first sight is as

follows :
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‘One of the priests (tvah = ekah) will be nourishing
(poshamaste) by reciting earnestly (pupushvan) the mantras
from Rgveda (rcham). Another (tvah) sings (gayati) in loud
tones (Sakvarishu) the gayatra-sama. The third one (tvah),
known as Brahma, articulates (vadati) the knowledge that
occurs on the occasion (jatavidyam). Still another (tvah)
measures out well (vi mimite, determines, arranges) the

main form (matram} of the sacrificial ritual.’

Since Sayana follows Yaska’s approach towards this mantra, as he

himself admits, let us consider what Yaska has to say (MNirukta, 1,8) :
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segferaoT fafrrm |
FAARIATAR JIA &I TR TR TR g |

TES A QRFAT | 16w TR | TR
=g oT Iy 3fq e |

TR A0 A et qfa | s@ gdfe: 9 Afegrefa | s
vl YT T TR, F |

a3 " fafedia @S%‘c@: | GT%E@:GT%RQ: AT gqﬁﬁ
A AT AT FIA 3 AT | AT T gEmEe | et
gl g | et Rt qerfaws

Yaska sees in the mantra the functions of the different sacrificial priests
(rtvik). The context is the sacrificial session (yajiia). The first priest, hotr,
invokes the gods by lauding them (archani, worshipping) with the mantras
of Rgveda. This is the nourishment for the sacrifice (posham pupushvian),
which involves the presence of the gods (devata) in the sacrificial session.
Another priest (udgatr) chants (gayati) the gayatri-hymns, which are also
from Rgveda (rchah), but which are potent and powerful ($akvari, from
$aknoti). It is with these mantras from Rgveda ($akvarya rchah $aknoteh)
that Indra was able to vanquish the demon Vrtra. They are therefore
designated ‘Sakvaris’. This explanation is given in Kaushitaki-brahmana
23,21. The expression ‘gayatra’ signifies eulogy with songs (gayateh stuti-
karmanah). This obviously refers to Samaveda, the mantras of which are

drawn from Rgveda.
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The third priest is ‘brahma’, who is all-knowing (sarvavidyah), and is
in a position to observe everything in the sacrificial session (sarvam veditum
arhati). He is so called because he has grown mighty (parivrlhah) by his

intimate acquaintance with the whole of scriptural lore.

The fourth one is ‘adhvaryu’, so called because he determines and
organizes the sacrificial session (adhvaram yunakti; adhvara-yu). He is the
leader (neta) of the session; he is the one who desires the sacrificial session
(adhvaram kamayate). The sacrifice is called ‘adhvara’ because it excludes
all violence (dhvaratir himsa-karma, tat-pratishedhah). The veda indicated

here is obviously Yajurveda.

This is all that Yaska sees in the mantra. Sayana however sees more.

In the commentary on the mantra in Samhita-bhashya, he says :
Tl GIAET TN 9Tl FAOT @R G |

The hotr-priest helps the conduct of the sacrificial ritual by reciting the
appropriate mantra. In the introduction (bhtmika) to the Rgveda-bhashya,

while quoting this mantra, he adds:

BGTHH T HF IS SThEagarmat I Fa=m |
AR STHTaMHT =1 Sa0ad 9 E ‘TaEieE 36 3 g
T | 49 g |
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The priest named ‘hotr’ makes ‘nourishment’ of the rk-passages from his
own Veda, viz. Rgveda. What is meant by nourishment (pushti)? The hotr-
priest collects in one place the rk-passages found in different contexts in
Rgveda-samhita, and makes the whole compilation meaningful in the present
context. What he so presents is known as ‘Sastra’, a weapon which is
powerful. The word ‘Sastra’ in the Vedic framework refers to a collection
of invocatory rk-passages or eulogies recited by the hotr-priest (as
distinguished from ‘stoma’ which is sung); especially on the occasion of
‘grahas’ during the soma-libations. It is the hotr-priest who determines the
extent of this ‘Sastra’. Such determination is what is meant by nourishment

(pushti).

Regarding the functions of the second priest (udgata), Sayana adds to

what Yaska has to say (on the mantra)

awwmlﬂm‘aﬁmmﬁn%ﬁ:ﬁ@ﬁ:
wdis 3T T | qTg T W e

Sakvari is the name given to some rk-passages which are potent (from
the root ‘$ak’). They are called Sakvari because Indra became potent enough
to kill Vrtra with these rk-passages. These rk-passages are sung with Saman
notes by the udgatr-priest. They constitute a poetic form (chhandas), which
is one of the seven forms more often used in Rgveda (Gayatri, Trishtup

Jagati, Anushtup, Pankti, and Ushnik ae the other six).
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Further, in the Bhashya-bhimika, he says :

SAGRILE R e R IREECAIE BRI B CAHCA I BRI
Fy T |

Sakvari passages when recited in the Saman style are known as ‘stotra’.

If the hotr recites ‘Sastra’, the udgatr chants ‘stotra’. Sayana continues :

qIA-RE oA &g RamETseT Tt I o/l
TS | AT WA Tl Sere: | I 313 &g TR
A wRn T i HRITNE S e i

There is nothing new in this part of the commentary, except that the word

‘gayati’ means not only ‘‘sings’’ but ‘“‘eulogizes’’. What the udgatr does is

eulogizing the gods, even as the hotr does.
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The third priest called brahma is now considered. Sayana quotes Yaska,
and adds (in the Bhamika) :

FETH: |

TEATHF TF FHfcaq 0 A Q1 qQIed=l a5 Teqd
JUEATRRHIT foreri orgat Jafd | ‘Srer o g’ g
I 6 ‘S Jo SAgeEI |

§ T FAT ASTAREARAIG: | TEHAATEAT T51 Aeiagqg,
|fer yure Tty = g 3T | a annd sRE et
(SRR ¥, 2%,2) -

‘U7 U g R SR T Sddl adeaad et
HERUNT F&T | TET qanageaar a1 3

Feal T3 YHEURE™ HFET TREHESET o= o
IFERREAT: TS | @ e T fafoean ang agwnt
Al | T&T ©&F U9 FA6Y JgHET Foadd SeRdid |
qEEETeT ST |

This rather elaborate explanation with regard to the brahma-priest
establishes only his importance, and subordinates the other three priests to
him. It does not in any way prove the primacy of the advaryu. Yaska’s
words, SICECICRER El?{f%f, is taken by Sdyana to mean the brahma-priest

approving or permitting the actions of the adhvaryu-priest, during the course
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of the sacrificial session (yajfie prastute pranayanadi-karmani vidyam anujiia
vadati). Because he knows fully all three vedas, he is also well acquainted
with all the action-sequences that must be accompanied by the recitation
of appropriate passages from the three vedas. He permits the more important
sequences of the sacrifice with explicit approval; and if there are lapses he

corrects them promptly.

Sayana then quotes from Chhandogya-upanishad (4,16,1) to the effect
that the function of the brahma-priest is important in a sacrificial ritual. All
sacrificial rituals have two aspects (vartani): mind and speech. The brahma-
priest represents the mind; his function is to apply the mind and get the
actions well done. The other three priests employ speech (recite the mantras
from the three vedas). The entire sacrifice is planned well (samyag-
anusandheyah), carefully and intelligently (manasa), by the brahma-priest.
He is responsible for the mental aspect of the sacrifice (manortpa), while
the other three priests prepare the path of words (vag-ripam yajiia-margam),
viz. recite the appropriate mantras in the ritual sequences as directed by

the brahma-priest.

Sayana not only goes beyond Yaska’s brief but throws a brick on his
own thesis of the primacy of the adhvaryu-priest. He succeeds in underlining
the overall importance of the brahma-priest, especially in relation to the
adhvaryu-priest. He gives the example of the pranayana-karma (apah-
pranayana), which is an important sequence in patrasasadana ritual. Water

is consecrated by pouring it into a sacred vessel called ‘praniti-patra’. Before
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doing it, the adhvaryu-priest must seek permission (‘O brahman, may I pour
water?’, brahman, apah praneshyami) and obtain permission (‘Alright, do

pour!’ om pranaya) from the brahma-priest.

i
N/

Then finally the adhvaryu-priest’s function is considered. Sayana adds

to what Yaska has to say :
e -

YR Th K a7ed wEi @wy e R
freqreafe | digd faffae 3f aemeswy | afEenEwe T
eadl: AAEEATEETRT | e 36 STREl TRaE:
FEHER I Sreery: 3fq « |FqEAEH | A
FARIcaEEaT; | STEREd Al 3iq areaEtd:
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He draws our attention to the etymological significance of the word
‘adhvaryu’. It refers to the construction (miyate) of the form of the sacrifice
to be undertaken (yajiiasya matram). One who does this is ‘adhvarayu’, the
organizer, the one that is responsible for arranging the sequences of actions
(matra). The verbal form ‘adharayu’ is changed into ‘adhvaryu’. He is, in

other words, the leader (neta) of the sacrificial session.

By naming him the leader, Sayana subordinates the other priests (including
the brahma-priest, who was extolled as most powerful in the previous part of
the passage) to the adhvaryu, for the simple reason that he is the actual
performer of the sacrifice, while the other priests only recite mantras that are

indicated to accompany the various acts that constitute the sacrifice.

Sayana continues his consideration of the over-all importance of the
adhvaryu-priest (and hence the primacy of Yajurveda) : as the organizer of

the sacrificial session.

TAeT SN Teagdee AFT S eheadlds fase qreh!
afe (e R,¢,8) -

AT FA | IR BIEAW | WIT: ST | 39 39 |
HCl

He again quotes Yaska to prove his point. But how the words of Yaska

support Sdyana’s contention is not clear. The adhvaryu-priest is important
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because he constructs the form of the sacrificial session; and his veda (the
scriptural lore that guides him in his function of constructing the form of
the sacrifice) is Yajur-veda, designated as adhvaryu-veda. It is important
insofar as sacrificial rituals are concerned. All this is true. But how is it
established that sacrificial rituals are the only intent of the Vedic lore? And
how does Yaska support this contention? The words of Yaska which Sayana
quotes do not touch this problem at all. They are only definitions,
etymologically determined, of some technical words like mantra, chhandas,
stoma and yajus. The context in which these definitions are given is also

different.

1. mantra is so called because thinking (manana) is involved in it.

2. chhandas is so called because they cover (chhddand) or protect from

misfortune.

-
Ooo
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3. stoma is so called because it is eulogy (stavana).
4. vyajus is so called because it relates to worship or sacrifice (yajati).

This is all that Yaska says, and Sayana quoting these definitions is not

making any point. But after quoting these words, he continues :
TS " (this being so) Asgwf~af av[elg ferousi
TR IUi=T, AR - TEETET 3T SE T
TIUSTET TAae Tl ARA R |

qT oA @THT T AR T90d AT
g 310 eE QT SARAE

The expression ‘This being so’ (evam sati) before the conclusion which
Sayana arrives at is rather intriguing, for there is no obvious relation between
what has been quoted as Yaska’s words and what Sayana intends saying
now. It is probable that Sayana sees in Yaska’s words a suggestion that the
mantra refers to the Vedic passages in general, chhandas to Rgvedic
passages, stoma to passages from Sama-veda, and Yajus to the passages
from Yajurveda. It is true that the chhandas is sometimes used by Yaska in
the sense of rk-passages as for instance in 1,1 BN GHTET WHEET: | But
the expression rchah is employed more often. Yaska’s stoma may not mean
Saman-passages, for in the very same context (7,12) Yaska continues and

mentions ‘sama’ separately.
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W |id w=T

Jajus, of course, signifies Yajurveda. As Durgacharya (glossator on Nirukta)

explains, ‘yaj’ is the root, meaning especially worship, at the end of which

there is offering of oblations with vashatkara (foRmoT T=aq | @ A=
ERCEANERISIGE)

But the word ‘mantra’, when it is defined by Yaska as ‘mananat’, refers
not merely to the application of thought in the ritual context, but also to
the thinking of the nature of the deities and of the spiritual import of the

mantra itself. As Durgacharya explains :
T AT AT RTA=IRT 5= | qe9T J=ca ||

The Vrtti (1,17) also points out the usefulness of Nirukta and need for its
study when it explains the mantra with reference to the three-fold meanings :
the spiritual import, the nature of deities invoked or eulogized, and its

application to the ritual.

Iar 1§ sreremfeeaaTfaasirTAT q=or stk TR |
T T gREman g eV IcddTd HU9 WA | deanies -
e iR T 3fq = g
Thus the mantras are to be employed for japa, which involves

concentrated attention in utter silence (THTRTHAETT AT AT =g 1).
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And the value of thinking is brought out by Yaska in all endeavours,

including ritual contexts (1,16)

Y U |

The mantras do have meanings, for the words used are the same as we
use in our normal transactions; and it cannot be said that the same words
used in the mantra will lose their meaning. The expression ‘Ssabda’ may also
signify the brahmana-texs, whose authority is invoked for postulating the
meaningfulness of the mantras (brahmana-pramanyat). Yaska mentions that
understanding the meaning of the mantra is valid also for rituals, as Gopatha-

brahmana (2,2,6) points out

I GE A5THE. AcHH TR SANEitEEdT T
STErv_ ||
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The ritual act becomes complete in form and effective (samrddham) when
the act that is performed is related to the mantra that is recited, either from

Rgveda or Yajurveda.

But it would not be correct to attribute to Yaska the view that the only
purpose of understanding the mantras is to facilitate ritual action (as Sayana
says, ERRIELS] d W‘fﬁr{ 1). In fact, Yaska devotes an entire section
(7,3) to the variety of purposes inherent in the mantras ERuts ?ﬁfﬁ'ﬁ' yafq
and so on) like eulogy (stuti), benediction (asih), rcsolve ($apatha), curse
(abhisapa), discussion of a theme (bhavasyachikhyasa), sorrow (paridevana),
mystery (ninya), praise (prasamsa), blame (ninda), defaulting gambling
(dyutaninda), extolling cultivation (krshi-prasamsa) and so on. According to
Yaska, ritualistic relevance is only in the mantras of Yajurveda (adhvaryave

yajiieshu cha mantreshu).
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It is thus evident that Sdayana does not entirely rely on Yaska, although
he frequently cites him as a revered authority. Yaska is not ritualistic in his
interpretation of the Vedic passages, or in his general approach to the Vedic
lore. He can even be somewhat cynical with regard to rituals. For instance,
he quotes a khila-mantra found in the tenth mandala of Rgveda, where the
sage-seer is amused with what the seekers of heavenly pleasures can do.
Some seek to go from here and reach heaven by offering ritual oblations;
some seek to secure heaven by pressing the soma-juice in sacrificial sessions;
some can do no more than praising the gods in order to win heavenly
benefits, and others will be content to offer monetary gifts to the priests,
and seek to get to heaven! But we who can not do any of these will
doubtless fall into hell ! (MNVirukta, 1,11):

gRfRE @i a5
== Th GaY G |
e S AT
AT T A

As any rate, Sayana holds Yajurveda the most important among the
Vedas, for it is here that the body of the sacrifice (yajia-sarira) is
constructed; and on this depend, and for this are used, the mantra-passages
of Rgveda (Sastra) and Samaveda (stotra). The latter two Vedas are there

for compleing the task undertaken by Yajurveda.

* * * *
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After explaining why he began his Veda-bhashya series with Yajurveda
instead of with Rgveda, he starts the commentary on Rgveda with a question
that occurs to him as pertinent. A view which he imagines to be prevalent is
that there is no such thing as Veda at all, and that there is therefore no point
in beginning a commentary on a supposed part of this lore called Rgveda. This

is posed as a purva-paksha (prima facie view) which calls for an answer.

T AT UT A | FaedgaraleRy g ¢ a1
FIsT 43T T ¢

T R & oo mwr fed | T T aguEsataa e
gfergafa | sorgEemAT & segifeife =mfer s
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It may indeed be argued thus (nanu). After all (tavat), there is no such
thing as a Veda. How then can there be a part of the Veda known as
Rgveda, on which you seek to comment? The whole enterprise is irrelevant

and meaningless.

If indeed there is such a thing as Veda, what is it? There is no defining
character (lakshana) in it, nor any evidence that such a thing exists
(pramana). Devoid of both these, nothing can be known to exist. Wise
people, experts in Nydya, who rely on reason understand that the existence
of a thing is ascertained only by the defining character in it, and evidence

of its existence by external authority.

This is how the purva-paksha starts. The usual method followed in
explaining or determining conclusively a point (siddhénta), which is the view
held by the author, is to pose an objection (akshepa), raise a question
(prasna), or postulate a contrary view (siddhanta-viruddha-koti). It is a
statement seemingly based on logic, reason, or common sense (phakkika),
and it is intended to be a tentative statement to be contradicted, or only
partially accepted. It is usual that it is not explicitly indicated who holds
this view, or raises the objection. It is seen as a general view held by rational
inquirers, by those who are not prepared to accept anything unless properly
supported and convincingly explained. But it will not be difficult to know
which of the philosophers, are likely to have held this view. Or, it may be

a doubt arising in the mind of the author himself, and the endeavours to
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articulate this doubtfully so that it may be answered adequately (Sastriya-

sams$aya-nirasartha).

In this particular parva-paksha, Sayana makes a mention of “‘the view
of the Nyaya-knowers’’ (nyaya-vidam matam). But the Nyaya here may not
refer to the Naiyayikas (the Nyaya philosophers), who relied heavily on
reason and logic. Nyaya may merely mean methods of logical thinking, or
rationalism. The word ‘nydya’ means examination of an object by means of
evidences or carrying conviction to what one is saying (pramanair artha-
parikshanam; niyate prapyate vivakshitarthasiddhih). Vatsyayana (1,1,1)
defines nyaya as inference based on observation and scripture
(pratyakshagamasritam anumanam). It is synonymous with ‘anvikshiki’, or
the science which scrutinizes with careful observation and textual evidence,
what has already been perceived (pratyakshagamabhyam ikshitasya anu-

ikshanam).

00 Q00O
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In any case, a fundamental doubt has here been raised whether Veda
is real, useful and authoritative. Is Veda there at all? Does it mean anything?
Because the word ‘veda’ is there, the object denoted by the word must also
be there. There can be no word without reality being involved in it,
grammarians explain. The word develops out of a rough, crude form which
is called a ‘pratipadika’ : it is neither the root of the root, nor any form of
a prefix. But Panini insists that albeit rough and crude, the pratipadaka must

be meaningful. The aphorism runs :

SrfaRTgIeTT: TTfaafey 1|

Thus, it is only for the ‘pratipadikas’ that we add the suffixes such as ‘su’,
‘au’ and ‘jas’. The word (pada) is formed thus (gHE= 92 ). If there is
no meaning, there is no pratipadika (which is distinguished by having some
meaning), and then there can be no word. It follows that every word must
necessarily have a meaning, that is to say an object (artha) denoted by it.
If people are acquainted with the word ‘veda’, it cannot be without some
meaning. Bereft of the object (artha), the word (pada) cannot the there, for
the word only denotes the object (TR AT 1).

If, however, the commonly accepted meaning (pratita-artha) of a word
lacks definiteness, or has acquired meanings which are altoghether
extraneous or irrelevant (apratita), then it becomes a fit case for inquiry,

examination (vichara or jijiasa). So the problem is not about the existence
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or otherwise of the meaningful word, ‘veda’; but about the investigation into
the correct meaning of that word. If the word has no meaning (or object
indicated by it) at all, then no inquiry is called for, for the word is as good

as being non-existent.

Sayana’s words instituting the purva-paksha (;ljag U AT 1) suggest
that the word ‘Veda’ is a meaningless word (if indeed there could be one !)
What then is the scope for writing about it? And of what use could it be?
If, however, there is a commonly understood meaning, what then is it (FIsT
31 9 ?). If it is not clear, definite, crystallized or practical, it can have
no significance to us. In other words, it does not exist for us. Much less is
the relevance of Rgveda, which on the strength of the word itself is a part

of what may be called the Vedic lore?

It is not a problem of whether or not the word has a meaning or what
the meaning is if there is a meaning, but the problem posed by the purva-
paksha is what the definition or signification (lakshana) and its authenticity
(pramanya) are of that meaning denoted by the word ‘veda’. This is also
the question that bothered Sayana when he wrote his earlier commentarial
work (on Zaittiriya-samhita). Had he effectively, and to his own satisfaction,
answered the question there, he would not rake up the issue again here.

This is what he says there :
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A (2) RT3 AW ¢ (R) T qggong 7 (3) F A
e R ¢ (¥) &9 971 a8 JWoay ! |
WeAd=aid, J47 SATRARET Wi |

AT —

(2) TeTEfrREr e R i o e i 1

(R) SFEFREART 38 3 FHOW 1| (My para-
phrasing)

T TEIRRY —

‘TN AT T T A |
uq faef~r 939 qemgee JEar W’

(3) § WA d5F fww |
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aarrft T efiErd )
9 9% SUREUHREAE: q&0: ||

() THWO T SMFA & 0T g

There is, however, no purva-paksha here. It is only a question or rather
a string of questions, concerning the Veda, what it is, what its definition
1s, and what its authenticity consists in, along with its four-fold relationship
(subject-matter, utility, eligibility and relation to the one who is eligible).
And this is a prelude to the answers that the author has in his mind. The
author sets out to provide the answers directly and simply, without any
arguments and justification. But in his prologue to the commentary on
Rgveda, 1t becomes a fairly academic issue. The author seeks to establish
not only the existence of Veda in the world of transactions, but also to define

it in terms of its ritualistic utility and authenticity.

The two issues that are uppermost in Sayana’s mind are definition
(lakshana) and evidence (prdmainya) in the Vedic context. It may be proper
to acquaint ourselves with the two issues as viewed in the general
philosophical perspective in India. Both the issues are discussed elaborately
in the Nyaya school of thought, and their conclusions are generally found
acceptable in other schools. Any systematic-construction of a school of
thought proceeds in three steps. The first one is to state clearly the intention,

the purpose and utility (uddesa). The second step is to define the major
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and minor terms relating to the subject-matter (lakshana). This is followed
by an examination of how consistent the definitons are with regard to
intention and utility (pariksha). The definition of the terms becomes the most

important step in this procedure.

Vatsyayana, the author of Nyadya-bhashya, was undoubtedly one of the
best minds in our country. His brilliance as an academician has been
accepted universally. He explained ‘lakshana’ as something that characterizes
the object we intend to discuss in terms that distinguish that object from

all others (1,1,1 prelude) :
SfeEe sdeaa=sgal 9 ||

He gives the example of observation (pratyaksha) : it is defined as the

knowledge that arises when the sense-organ and the sense-object come

together (I4T Zfegardafaaica=l MY 1). In other words, the object must be
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defined in terms of the trait or traits that are peculiar to that object, to the
exclusion of all other objects (asadharana-dharma). the definition so made
must avoid the three faults (doshas) : (1) avyapti (non-comprehensive or
inadequate pervasion of the definition, like defining man as an animal which
consumes vegetarian food, which leaves out all human beings who are non-
vegetarians in diet); (2) ati-vyapti (unwarranted stretch of definition, like
defining man as the animal that uses its fore-legs as hands, as it includes
many animals like monkey, squirrel and mice in the category of human
beings); and (3) asambhava (impossibility, inconsistent, like defining purana

as a book that is dropped from the heavens).

The Nyaya texts define definition (lakshana bf lakshana) as

AT N e |

while the Vedantins view it as the defining characteristic (dharma), pervasive

in all the members of this species, and absent in all categories other than this :
1 g} Fed AT qd, T Iqd T =T 9 ||

The texts also discuss the usefulness of defining an object with clarity,

compactness, precision and correctness.

(1) Any definition would automatically set this object apart from other

objects (Nyaya-vartika, 1,1,14) :

Sayana’s Rgbhashya-Bhimika 99

1A RN RRAD 1RRAR IR AN 1RRA



FAZIAAN AR IR AAZ AN FARIAAA

w9 & ool soeerT=sey || (TREEIdsT) |

(2) The definition crystallizes the essential knowledge concerning the

object (7Tarka-bhasha) :

TeTddeeaT . ||

(3) Defining an object helps transaction (which is verbal in character);

it assists in apprehending the power of the words :

HgfeqetagRy a7 || (FATERITET) 1| 3eeegagr 2 |
TCEAIETT || BT RS FIERIAS 7 ||

The expression vi-lakshana signifies the absence of characteristics other than

the object’s own (W’Wﬁl‘lﬁ?ﬂ{ ).
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We will have occasion to examine whether the definition of the Veda
given by Sayana (following Bodhayana and Apastamba) accords well with
the considerations made above. Now, as regards pramanya (evidence,
authority). The concept of pramana is a major issue in the Nyaya school of
thought : it is in fact the first of issues to be considered. The word means
literally ‘‘that by which the object is correctly, veridically known” (¥Hi@a
f4739) : the correct knowledge of an object is ‘prama’ (YW 3f| T |
knowledge of an object as it really is). The word is as old as Rgveda
(10,130,3). The Nyaya school defines ‘prama’ as knowledge of an object

in its own natural state, having a characteristic that distinguishes the object :
qEfd d® RS T ||

The knower knows an object only through this instrument known as pramana
(Vatsyayana, 1,1,1 J9maT 3¢ Hﬁ“ﬁﬁfﬁl TgasIAfa AT |). The nature
or function of a pramana is to illumine on its own (viz. let us know) whatever
object is really there even when it is physically not present before us (JHTOTEY
T | JREHRY | FAT0T 3T TREEL 1). Whatever is the instrument of
correct knowledge is pramana (JHRET: FM 1). It is also a special kind of
knowledge, backed by the evidence of sensory apprehension and independent

of mental constructs. Gautama-vrtti (1,1,3) defines pramana :

TEfd TTRRRTETTRY (A RTETAHROTEY ||

It is the cause (karana) of correct knowledge, besides being an instrument
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(karana). There is a discussion on this issue in some of the Nyaya, Samkhya
and Mimamsaka works. Is there a fundamental difference between
instrumentality (karanatva) and causality (karanatva)? Does an instrument
transform itself into a cause? Not going into the finer details of this

discussion, we may broadly distinguish between the several pramanas.

The Charvakas, for instance, recognize only one pramana, that of
sensory apprehension (pratyaksha). They distinguish between perceptions and
conceptions. Perceptions have sensations as their core, while conceptions
are mental constructs based partly, but not wholly, on perceptions. Evidence
of an object for them is of transactional validity (indriyartha-samnikarsha).
The object is only passively apprehended by the individual. Some Nyaya
philosophers recognize three pramanas : sensory apprehension (pratyaksha),
inferential knowledge (anumana) and analogical thinking (upamana).
However, the Nyaya-thinkers headed by Gautama add the fourth one, viz.
verbal testimony ($abda). This we will consider later. When inference
(reason, logic) is accorded the status of a pramana, it goes beyond the
testimony of the sensations. Inference is a purely mental process:
antahkarana-vrtti. Only thoughts are involved there, independent of the
contemporaneity of the objects in the world outside. It cannot be described
as transactionally valid. But some Samkyan thinkers justify the pramanatva
of inference on the ground that knowledge is superimposed on the
mental processes, and it is this that makes inference a valid source of

knowledge
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ST R O cd [T ‘{Ibq"-llﬁtdjl('dH%lQl{'-\‘JQlla F{UTcAH |
FFOTY T THARNCT T f-amontat & 1|

(Samkhya-pravachana-bhashya)

In inference, perceptions are still the core of the mental processes although
the mental constructs go beyond this core. The same is true of analogy as
a method of knowing, albeit it is further removed from the perceptual core.
That is why some thinkers consider analogy as only inference in another
form. However, the Prabhiakara-mimamsakas recognize arthapatti (reasoning
by implication) as the fifth pramana; the Bhatta-mimamsakas recognize
a sixth one, anupalabdhi (non-perception, sophistical argument). The
Pauranikas see sambhava (possibility) and aitihya (tradition) also as

pramanas.

Whatever the number of pramanas, the epistemological role of pramana is
clear. It is what makes the self (atma) a pramata, a knower. He assumes
the characteristic (dharma) of a knowing subject. Vatsyayana (1,1,1) points
out that the pramiatd is one who has a natural proclivity to do something

either from desire or from aversion :

TR Hfad: & 1|

While Pra$asta-pada identifies the pramata with atma, Vatsydyana is more

guarded. To be a knower (pramata) is to be loaded with materials associated

with correct knowledge (FHTded JHTHATAIH |). Mental processes are
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therefore involved in it. The Samkhyans define the knower as witness to

the mental processes, being different from them and being pure and unsullied

(e Ifcagmelt T 1), So also Vedantins :
F IO A= qaa =g a1 Ja=0d T 1|

(Vachaspatyam)
TEITHAIHY JRTOTRRs T 9 3fa agyorafe 39,
T | gATRE]fay stfdsATE:
HHITOA T WGTIHIaNAAT T mHeasoR aeft
REEICHL
The Samkhyans recognize three pramanas (means of valid knowledge)

in transactional matters (laukika) : observation facilitated by sensory

evidence, inference or reason, and testimony of a reliable authority
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(ch&ilgHHIHq‘Hllr-\-l) |. But they also hold that valid knowledge is not
exhausted by transactional sources. There is knowledge which is beyond,
the knowledge of the sages (arsha), and this is got by especial, spiritual
means (vijidna). While the Charvakas are content only with the evidence
of sensory perception (pratyaksha), the Vai$eshikas (Satra 1,1,3) supplement
it with reason (anumana, inference, deductive reasoning, ratiocination). But
within reason they include analogical reasoning (upamana) and verbal
testimony ($abda), for they are not independent means of valid knowledge.
They argue that the Veda is a source of knowledge (not derived by
observation or reasoning) depending on the authenticity of the sage in the
matters of both experience and communication of that experience to others.
Experience may be beyond the intellect, but communication is mediated

through intellect. Hence it is included under anumana (1,1,3) :

gfregfaeaonsf s | SEymTATE: | SEEEHEE
gy | (Also ibid, 6,1,1, TFfET 1 6,1,3
Ffemat gl 1)

There is another view which recognizes only observation and verbal
testimony as sources of valid knowledge with regard to the scriptures.
Reasoning only follows what the sages articulate, and knowledge is authentic

only to that extent; reasoning cannot be an independent source.

g FeCAd JATO | ST AgETeT THOM | T g
WA= |
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The scriptural authenticity depends on its being derived from persons
of unimpeachable integrity, honesty and veracity (apta). Who now is this
person who is reliable and trustworthy, and whose words are authdritative
(apta)? Can we say, one who tells us exactly as he observes (yatha-
drshtartha-vadi)? But then if he observes an object that is illusory or a
hallucination (bhranti), can we take his words as authentic? Or even if he
knows an object through the means of valid knowledge he may communicate
that knowledge differently and wrongly through the influence of self-

deception, carelessness etc. (pramadadi).

And the validity of verbal testimony is contingent upon three factors :
the testimony is from a reliable authority (apta-vakyatva); the testimony is
derived from a scriptural source ($ruti-mulatva); and the testimony is
augmented by rational considerations (yukti-mdlatva). Further, scriptural
knowledge becomes authentic only when it is in perfect accord with the
facilities of the speaker, the listener and the occasion (W%ﬁw:f
Wﬁ? T AHTA 1); the speaker (vaktr) must not only know
correctly but must have the¢ will to communicate what he thus knows

(vivaksha and presupposing it, vivakshitartha-tattva-jianam); and his organs

e SRR
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of observation and understanding must be efficient (karana-patavam).
The listener ($rotr) must be capable of understanding what the speaker
communicates (tattva-jiidna-yogyata); he must be willing to receive the

knowledge out of his love and regard for the speaker (vaktr-priti-vishayata).

The utterance of an dpta is in nature different from ordinary transactional
speech (Tika on Kusumaijali, laukika-vakya-bhinna-vakyam). According to
Apastamba (2,9,3,9), the Veda provides us with knowledge concerning
dharma and brahma, and it is self-evident, authoritative on its own; its

authenticity does not dependent on outside evidences :
T A AT AIIeh I ARG faf |
AT | 3 G AEge g 9an wwonEtd e )
(Fd: ITTE JHTT-ACH A Tifas-hed @ 9™H0g-
AR s 1)

Sayana gives expression to the prima facie view in the above passage :
of the three means of valid knowledge (observation inference, and scriptural

authority. The last one refers to the Veda; this in fact is the distinguishing

2RI &
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characteristic of the Veda. If this be so, argues Sayana, then it would include
the writings of later authorities like Manu, who were human beings and who
wrote their Smrti-texts. Can we say, even their words are as authentic as
the Veda, and should be regarded as scriptural in nature (agama). Of course,
no. The trustworthiness of the Smrti-texts are not self-evident (svatah-
pramana); it presupposes the scriptural authority on which they depend.

Smfti follows the sruti, and hence valid.

R
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The purva-paksha (prima facie) argument continues. If verbal testimony
(sabda), the third of the normal sources of correct knowledge, cannot be taken
as sufficient evidence for the existence of Veda or for the ascertainment of its
character, then one may say that Veda is not a book of human origin
(apaurusheya), and that it cannot be equated with books like Manu’s Smrti,
which are products of human intellect, deliberation, reasoning or genius. Such
works are planned, thought about and then written down. The authors being
human beings, notwithstanding their brilliance, are prone to normal human
shortcomings. Their perception of the subject-matter may be defective; their
powers of reasoning may be limited; they may be under the influence of
prejudice, attachment, aversion. The academic position they take while writing

one book may change when they write another book. Their views are not
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eternally fixed. No individual is omniscient, or totally detached from what he
is expounding. His explanations need to be examined by others before they are
accepted or rejected. We do find that books are often criticized, contradicted,

and thrown out as worthless.

It is due to these reasons that books of human origin cannot be taken as
universally valid. They are authentic to a section of the people, and in a
particular area (eka-desiya), not for all people, in all places and for all time. A
book that is non-human in origin is different. The human intellect, with its
limitations and defects, is not involved in it. It is eternal and unchanging (nitya).
And it is not dependent on some other instrument of correct knowledge
(pramanantara) like observation or inference (reasoning). It is not something

that is composed by drawing on the import of some other work.

THTOTROTE TR R aaafamafafa fmem |

The Veda, according to the Mimamsakas, is apaurusheya, a work of non-

human origin. Laugakshi-Bhaskara, the eminent VaiSeshika authority, says

in his Zarka-Kaumudr :
ATENT T I HwigET gfqufey |
and a reason is added

e s ||
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However, the Mimamsakas are aware that Veda is in its nature a book,
and a book with different recensions. They are also aware that the mantras
are associated with individual sage-seers (rshis), who are very much human
beings. Notwithstanding the universal and eternal import of the Vedic texts,
they are all in linguistic forms, used and understood by human beings. How
does all this justify the non-human origin of the Vedic lore ? Jaimini has a
satra (1,1,27) :

NECH - '
and Sabara-svamin comments on it :

TEOT GHTEAT 3T | F3H HOTH TaET Agas |
qedq ITETRGe JETT: ST H1edh HIgH dicadaafd ||

Jaimini again observes (1,1,29-30) :

HATHAT T |

The discussion centres round the extant Vedic recensions, which bear
typical human names like Katha, Kuthuma, Tittiri, Kalapa and Pippalada,
and therefore suggest their authorship. The Mimamsakas concede that they
were the authors of the particular recensions ($akha-kartr), but not of the
Veda as such. No doubt, each mantra of the Veda is associated with a sage-
seer (rshi), as also with the deity (devatd) and the poetic form (chhandas).

But the sage-seer is not to be construed as the author (or composer) of
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that mantra. He only ‘beheld’ the mantras that were manifest before them.
A tshi is one who ‘sees’, ‘observes’, ‘beholds’, ‘knows’ (¥ I FH) (FT:

A ) | Sayana says :
FAEAET 3T WHTAGIRYT TowaT ZHTG R ||

The contents of the Veda are not sensorily apprehensible; nor mentally
cognizable. Their vision, however, was vouchsafed to the sage-seers by the
grace of the Supreme Lord. Katyayana, however, speaks of the sage-seer

as one who articulates what he has envisioned (Sarvanukramani).
pragcicusieni: Al

The sage-seers who longed for benefits ran after (for the sake of realizing)

the gods through the poetic forms (of the mantras) :
T T AAEB T |

It is not that the sage-seers composed the mantras in various poetic forms.
The poetic forms occurred to them for articulating the mantras that they

perceived, hence the saying :
TR FAZER: ||

How did the mantras present themselves before the sage-seers for them

to ‘see’ ? We read in Brahmanda-purana (67-68) that the sage-seers

112 Sayana’s Rgbhashya-Bhumika

1A 1RREAD RAEN A @i @iasdn



HARIARA HARIARA HAZ AN AARIARA

performed severe austerities in the distant past, as a result of which the

mantras appeared before them

FTOTT AT T AR |
T T 38 R 1

Why indeed did they engage themselves in severe penance ? Not all of them
for the same reason. Some, however, desired to behold the materialized
mantras; others were gripped by restlessness, by fright, by misery, by sorrow
or delight. (sbid. 38-39)

G HAGECGET], I T |

O qF FeedT FAT TT=4T ||

The sage-seer is thus directly responsible for the appearance of the
Veda, which by itself is bereft of origin (anadi) and eternal (nitya). The Veda
is apaurusheya in this sense. It must also be noted that the sage-seer is
identified with the Veda for the same reason. Dandanatha’s Vrtti on
Bhojaraja’s Unadi-satra (2,1,159) takes the sage-seer (rshi) in the sense of
Veda itself, Yadava-praka$a’s Varjayanti-kosha mentions explicitly that
whenever it is said : ‘‘thus is said by the sage-seer’’, it means that it is said

in the Veda :

LG 3¢ 11

So also Haradatta’s Pada-marnjari (on Panini, 1,1,18):
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Y | AT BIYOTT’ ST S|

SN

This identification of the sage-seer with the Veda is at the very root of

the apaurusheya ideology. The sage-seer is no doubt a human being
(purusha), but has a light within which makes him rise above the normal
human nature (IT:IRET ¥ T 1); and when he articulates the mantra
that flashes forth in front of him, he is one with what he articulates. Hence,
Medhatithi’s dictum Ff¥de: ; and F4T in Sasvata-kosha (719).

This is also the import of the notion that the ancient sage-seers were
in fact the authors of the Veda, as for instance, in Santa-rakshita’s 7attva-

sangraha :
TR ST FART A= TF e )

These are said to be the Buddha’s own words. The sage-seers of yore

composed (or rather compiled) the Vedas, but they were not the authors
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of the mantras. They only gave currency to the mantras which existed
independently of them (mantranam pravartayitarah), and which appeared
beore them. There could be no Veda without the sage-seers; and there
cannot be a sage-seer without the light of the Veda (viz. the mantras) inside
him. The most significant and relevant aspect of the sage-seer is the Veda.
And the sage-seer cannot be viewed as a mere human being. This is the

import of the equation e |

The Mimamsakas regard the third instrument of correct knowledge
(sabda) in this light. Their approach is markedly different from the Naiyayika
position (Gautama’s Nyaya-siatra, 2,1,88) :

A= TgACIMIIIaT | TATAUEATE JH10ATq ||
cf. also the Nyaya account :

TS AT O |

TP FETAFIHTAT: JHIR |

I T fogezia T |
SYMHAT T YRIae |

M T AT FHONATET JIHIOR ||
g yefaamdt guTel e T@T |

Veda is different from the reliable verbal testimony (apta-vakya) of human

origin. Important in this context is the distinction that is made between the
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facility enjoyed by the one who articulates (vaktranukilya), the advantages
that the listener has (Srotranukilya), and the merits of the situation
highlighted by the articulation (prasanganukilya). This has already been dealt
with earlier. The authenticity of the verbal testimony as an effective and
valid instrument of correct knowledge ($abda-pramana) is three-fold :
(i) reliability of the person (human being) who becomes the source of
knowledge (apta-vakyatva); (ii) reasoning that makes the words acceptable
(yukti-milatva); and (iii) what the Veda says ($ruti-milatva). We read in

Ananda-tirtha’s Anuvyakhyana :

TEAGIHAT FLRIEET |
ST AT Hf@adn T |

The ‘apaurusheya’ concept implies that the authenticity (pramanya) of
the Veda does not depend upon a human apta, nor on reasoning. Its validity

as an instrument of the correct knowledge of the eternal, unchanging reality
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(nitya-prama), according to the Mimamsakas of the Bhatta school, rests
on its facilitating the actual experience of something not apprehended till

then :
IR TR RO ||

[cf. Vatsyayana’s Nydya-bhashya, 1,1,1 4T |1 T47 || I gefed o
[RINGEHN EA ATRRNRTIHT: 9T | Wﬂ'fil}ﬁ’ : (Tarkika-raksha); Udayana :
TITIHET HIH ST 399 | 4,1]

As against the Mimamsaka position that Veda’s validity consists in its
being apaurusheya, the Nyaya view is that the Veda is valid because the

Supreme Lord was responsible for it

ARG 96T TGS T | Tehged JH197 SIAF |
JEATAMT JEHEHGHFA X T SThgahed Jeeatd ||

q.49.

It has already been pointed out the early Mimamsaka position was atheistic.
Even Kumarila, the most eminent among the Mimamsakas, says (S/oka-

vartika, 1,10) :

T HHET B BIREIRT |
AT gHT Ik FHal 74T ||

Though they accept the Veda as supreme and mandatory, they did not

concede them as words of God, as the Naiyayikas did. Even the Vai$eshika
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scholiasts believed that the Vedas were written by some human beings
superior to us (cf. Kanada-sitras, 2,1,18 and 6,1,1-2). The Naiyayikas who
accepted that the world was created by God, also accepted that God created
the Vedas at the very beginning of creation (cf. Jayanta’s Nydya-maijari,
and I$varanumana of Raghunatha). The Vedas being the word of God was
explained by them as due to the fact the God is always engaged in doing

good to all creatures, especially human beings.

They relied on $abda as a valid means of right knowledge (pramana),

and said that the Veda as $abda gave us all knowledge that was valid,
authentic and right. The Vedas no doubt give us right knowledge, but it is
not out of itself. The Vedas acquire that power because they are articulations
of the infallible God (isvara). They accepted God (iSvara) on the basis of
inference of the ‘samanyato drshta’ variety. The philosophical position of

the Naiyayikas is that the world is full of misery (¥% Gac] f3afe: 1); the

118 Sayana’s Rgbhashya-Bhumika

c

1A AN 1FRAD 1R AN 1R AN R A 1A



AAZIAAAN AARIAAAN FARIAAAN AARIARAN

bondage of the world is due to false knowledge (mithya-jiiana), which can
be removed by constant contemplation of its opposite (pratipaksha-bhavana),
by acquiring the true estimate of things. It is towards this end that God
uttered the Vedas.

Td A1 IRSE wEAl oed (rafianag awEdl ade
BILERRRENECGHNT

(Satapatha-brahmana, 1,1,2,3)

The Vedas, therefore, cannot be described as altogether ‘apaurusheya’,
without an origin and without involvement of human problems. Nyaya would
insist on inferring that like the world, the Vedas for the good of all beings
also, was brought about by God; it was in this sense ‘paurusheya’, having
an origin and relating to human individuals. The Vaiseshikas, who were in
many ways largely akin to the Mimamsakas, however, subscribed to the view
that the Vedas were of human origin (as already pointed out), and therefore
very much ‘paurusheya’, a book of human origin, albeit a product of
extraordinary human beings. The authors of the Veda may be geniuses, but

they are human in nature nevertheless.

This prima facie view (ptrva-paksha) continues :

it Sefrfifaemmedeige 391 7,
“araaft gew’ senffafiiraentt TR
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By ‘apaurusheya’ is meant, assert the Mimamsakas with Sayana as their
spokesman, some literature that was not the product of souls (jiva) that
possessed a material, corporeal body (Sarira-dhari). Unlike the Charvakas,
the die-hard materialists, the Mimamsaka ritualists did subscribe to the
concept of a soul (jiva or atma) as that which makes ritualistic activity
(karma) possible and which experiences the fruit (phala) of such activity.
Without a soul, there can be no action and no enjoyer of fruits of action. If
the soul were identical and coeval with the body, rituals make no sense.
The coefficient entity of ritualistic action, called ‘apurva’, which in fact brings
about the desired fruits of action, would have no abode to subsist until the

maturation.

The Mimamsa position is that the performer of the sacrificial rite
(technically known as Yajiiayudhi) attains to the heavens (svarga). The

expression ‘performer of the sacrifice’ refers to the principle abiding in the
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body, but different in nature from the body, different from the qualities of
the body and surviving the body. The body and the soul are like word and
meaning; the body is called ‘artha’ in this sense, and also in the sense of
material object. The body is liable to decay and death (vina$vara), but not
so the ‘bearer of the body’ ($arira-dhari), who is the person (purusha). These
two are the two dimensions of reality : artha and purusha. They are in
inseparable unity in the soul (jiva). The unity is focussed in man, as the
performer (karta) of ritualistic action and as the enjoyer (bhokta) of the fruits

thereof.

The presence of an eternal, imperishable soul as the ‘bearer of the
perishable body’ ($ariradhari-jiva) is indicated by being the object of the
notion of ‘I’ (aham-pratyaya-vishaya). It is apprehended by mind (manasa-
pratyaksha). As the Vai$eshikas affirm, reason also plays its role in affirming

the soul :
STTCATI ATTETCERTT T STIAAT JFAaqeE T €8 Wafd || |

[cf. Kumarila, whose view (in Sloka-varthika) is closer to that of
Veddanta :

TRfEghedl Afafcmame: |
frere Ssaa 3w Il et
YEGEETHET == T 79 |

(in my view).
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The pure-consciousness (chaitanya), which distinguishes the soul, is
however not its natural attribute; it is adventitious (agantuka-dharma). And
it is not self-evident, but evident to mind. It arises when the sense-organ
and the sense-object come together, which also is a source of bondage. The
soul is specific to the body; multitudinous and invisible. Although potentially
and naturally capable of attaining to all kinds of benefits (happiness, power
and strength), the soul is restrained by obstacles (sins, papa). It is in order

to remove these obstacles, that the ritual acts are prescribed :

TR ST THRETHT G |
Firaeg IaaIsT FAAE TSR ||

Such a soul which is embodied cannot be made responsible for the
origination of Veda, which is eternal and infallible. This is why the
Mimamsakas regard the Veda as of non-human origin. A human being,

however superior, has always a body and depends upon it for his activities.

122 Sayana’s Rgbhashya-Bhumika

1A AFRAD 1A @A @A 17 A



AARIAAAN AARIAAAN AAZIAAA AARIAAAN

He has to believe in, and need the prescriptions of, the Veda in order to
eliminate the obstacles. He can do so only when the Veda is not his own

making, when the Veda is unoriginated and everlasting (nitya).

The answer to this position, which is in the nature of the prima facie
view (pirva-paksha), is that the Purusha, from whom the Vedas are said
to arise, is described as having a body, in the Veda itself (in Purusha-sikia,
of Rgveda). Having a body is tantamount to being a soul. The Supreme God,
described as Purusha, is a person, an embodied soul. How then can Veda
is ‘impersonal’ in origin ? The Purusha who is eulogized as the devata of
the hymn is described by the sage-seer as having a thousand heads, a
thousand eyes, a thousand feet and so on. Having these limbs of the body
would make him possess a body. And a body is liable to change, decay
and death. It is as perishable as a normal human body. If a human being’s
utterances are not ‘apaurusheya’, how can the Purusha be responsible for
the so-called apaurusheya Veda ? For both are distinguished by having

bodies.
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FHREE R TRE e TR sriedae e
gfer 1 A, SRR AfEERe: SR |

“RIE T I Fedel Tl G sTfe 3
(YT FTRAIT «,3R)

Y 3T AT i 39sa )

A further specification for the soul that cannot be the author of Veda
(which is not be human in origin) is now mentioned. Normal human beings
have bodies which are results of actions done in previous lives. The soul is
the focal point where the body and the objects of the world enter into
interaction. The body is defined as something that comes about for the sake
of the soul experiencing the fruits of actions done in previous lives
(W’*‘ﬂmﬁﬂﬁ ’\Ylﬁ'{'{l). The existence, nature, functions and proclivities of
the body are entirely dependent upon the type of actions done priorly. The
soul inhering in such a body is in turn dependent upon the body;sfor it is
‘embodied’ (Saririn). How can such a soul be responsible for the Veda which

is all-wise ? In this sense also, Veda is non-human in origin (apaurusheya).

- The counter-argument is that it is not so, because it is expressly stated
in the traditional texts that the Rgveda was generated by Agni, the Yajurveda
by Vayu, and the Samaveda by Strya. Sayana cites Aitareya-brahmana (5,32)
to this effect. We read in Manu-smrti (1,23) :
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SFfEmgRfavRg 59 & A |
geIg afied FEGAHEHO ||

the three Vedas were ‘milked out’, viz. produced, by Agni, Vayu and Surya
for the sake of facilitating sacrificial rites. And because of the specific
purpose to be served, the beings who produced the Vedas must only be
embodied ‘souls’, having a desire (ishta) and doing something to satisfy that
desire. The Vedas thus are only instrumental in nature (ishta-sadhanata).
Agni, Vayu and Surya are only special ‘souls’ (jiva-viSesha); they cannot
be construed as gods. They can at best be regarded as reliable witnesses
(aptas), and Veda acquires authority by inference, because they are words
of reliable souls (apta-vakya). In fact the great Naiyayika, Vatsyayana says
so (Nyaya-bhashya, 2,1,67) :

qd IMUG SATHYHTOAT ||

(FETTE STATT SEYTHETTNIEAT | T T ST
T TR JIRIGT |)

In the case of Veda, the three ‘special souls’ (Agni, Vayu and Sitirya) were
the seers of reality (drashtarah) and at the same time composers of the
Vedic hymns (pravaktarah) (cf. also Vatsyayana, ibid., 1,1,7), STid: @g
WTETCRAAT T ToATe (RReATTfieaT Y3 STeET, WTHIHOrHET M | 997 Jaad
fd ST 1l
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It must be conceded that for the Naiyayikas, $abda as the means of

correct knowledge (pramana), has a limited significance. The words of
traditional belief, historical or mythical in nature, constitute this authority.
Gotama defines $abda as STTEIYE: T8 | (1,1,7) (T4 TAHET T LT
), but adds I U (2,2,2).

The three aptas mentioned above are usually regarded as gods (devas),
but Satapatha-bm’bma[)a (3,7,3,10) explains that the devas are so called

because they are supremely knowledgeable :
g fg &@m 1

They are in this sense sage-seers (rshis). By performing sacrificial rites, they
ascended and acquired the form of gods (7aittiriya-daranyaka, 10,63,11 (q%?
& ar fog mam: 1). The functions of the three sage-seers who are also gods
(Agni, Vayu and Sirya) are to establish dharma among human beings and

to make them attain to the highest human ends :

I FEA FAN Aife et A5 a2 ||

(Brhat-pratisakhya-vrtti, prologue)
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The three gods are sage-seers in the sense of rising upward, reaching
the beyond (F I e, Dhatu-patha, 28,7) :

Ffd YT §9 76, T 1=Afd S9RIE 9T )

The distinction between ‘paurusheya’ and ‘apaurusheya’ is this. The
sage-seers (rshis) are those who beheld the mantras (drashtarah), while they
were immersed in austerities. The mantras are real and of eternal
significance; their existence and import are independent of the sage-seers.
This is the meaning of apaurusheya. Veda is both without origin (anadi) and
enduring (nitya). The paurusheya works are entirely composed by human

beings, and are neither independent of them nor eternal in nature.

Further, Jayatirtha in his Rgbhashya-tika observes that the words of
human origin are perceived only after they are uttered; the import of the

Vedas, however, is always evident

PRI ScqT<aT
QT | 9&HT g e 3fa TR

And he notes that Vishnu himself is a sage-seer, for He articulated the

Vedas in the primaeval times without any effort

gfer: Fraefere fawRa frgafad o | A aefie
A | el FmEET enfdere dETRatie: ||
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This indeed is what is meant by ‘apaurusheya’. Paurusheya works on the

contrary involve effort and are products of more recent times.

But there is a third class of works ‘ardha-paurusheya’; works authored
by human beings, but in their ecstatic state. The sage-seers (rshis) are no
doubt the actual authors of the Vedic hymns, but the ideas and images that
the hymns embody are not products of their intelligence and reasoning, but
are eternal in import and enduring in significance. They were ‘beheld’ by
them; they only received them. Bhoja in his Champid-ramayana calls such

works ‘other than man-made’ (krtaketara) :

FifaeTta fgafa geaa=q
T AT T I9: bz |
AT FERRIERN F AR
TR0 FIdq & J A0 |

Relevant to the issue under consideration is the discussion in India
concerning the eternality, continuity and fixity of sound (Sabda-nityatva).
The discussion has many dimensions, and there is no uniformity in the
conclusions arrived at. We may refer to some points in the discussion

pertinent to the idea of apaurusheyata of the Veda.

The grammarians make a distinction between the sound (viz. word) that
is produced by deliberate articulation (karya) and the sound not so produced

but permanent, continual and eternal (nitya). There is quite some confusion
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about what the sound’s eternality can be, when there is a statement like
e ;=8¢ | Even Patafjali points out that the expression ‘nitya’ has many
meanings (Mahabhashya, 1st ahnika). His own explanation is that words are

not produced by human beings, like the potter producing pots :

FYTYIRE T T30 | 0T fgedt o gt | aga
g F FRAT FIRRGS TAT 3TE ‘Fe 9eq | ||

People use words, depending on the several intended meanings in their mind.
When there are no intended meanings, there is no effort to utter words. It
is like some one who wants a pot going to the house of the potter and asking
him to make a pot for him. However, the relation between the word and
its meaning is not created by individual human beings who employ the
words ; nor are the words created by them. Words with meanings are there
from time immemorial, and are handed down from generation to generation

by a succession of elders. Kayyata says :

T ATER: IFATCIE TN @ H 3 T (e 1|

This is the sense in which sound is taken as ‘nitya’. The word ‘nitya’,

however, does not mean that it is indestructible (avichali) or that it is
immutable (katastha). It signifies that sound is natural, and that it comes

- down to us in an uninterrupted flow. Again, Kayyata says :
AT AERdE e 1|
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QECIEILLRE

The word’s external form (verbalization, deliberate articulation) is of

course karya and not nitya. Now the issue is whether the words which
constitute the Veda (sabda-rasi) are of the karya type or nitya in nature. If
they are karya, then the Veda is paurusheya, like the speech used by human
beings in daily transaction. If, on the other hand, they are nitya, then the

Veda can rightly be described as apaurusheya.

It is common knowledge that all words, especially nouns (pratipadikas)
are derived from roots (dhatus). The root (the radical element that is left
unaltered in the form the word assumes) is expressive of action (action). In
fact, it brings out the condition or state of a thing; grammarians call this
‘bhava’, a state of being (satta). And action is necessarily involved in all

existence, for everything is in constant flux, change.

7 & iz @femTe ggdrataed |

Nothing subsists in its own form even for a moment. Everything

becomes (bhavana), and becoming signifies action. Therefore, all words carry
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with them the element of bhava-vachana (or kriya-vachana). The root, which
is the seed-sound, and which is the source of the word (dTad: IEIT: 1),
remains irreducible and unaltered in the ultimate analysis. This is important
for the word to have an evocative power ($abda-$akti); it is capable of
expressing a meaning that is inherent in it. This power is two-fold, according
to Bhartrhari : T ghed T & IRAI doT6T T4T || (ibid., 55)

HATIHR] AT GEIATTTeAT (e |

Y WERTH g f3add ||

(Vakyapadiya, 1,112)

one is as a knower (jhata or grahaka) and the other is as the known (jiieya,

or grahya).

The knower is the inner cognizer (antara-jiata), abiding in the form of
subtle sound (sukshma-vak), which is the means of self-manifestation (sva-
svariipa-vyakti); it transforms itself into sound (vivarta). The other aspect
as the object that is cognized is also sound, but presenting itself as ‘artha’
(meaning or object). The world of objects is pervaded by the basic existential
dimension (called maha-satta). The cognizer is known as ‘mahan-atma’ the
great soul, which presents itself as so many devatas (as Nirukta and Brhad-

devata point out).

The all-pervasive existential principle or maha-satta is otherwise known

as Brahman in Vedanta. The word or sound which is expressive of this is
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Sabda-brahma, while the meaning is para-brahman. In traditional texts (like
Bhagavad-gita), Sabda-brahman is identified with Veda, and the Vedic

mantra is called ‘brahma’.

Speech (vak) has two kinds of sounds : one the external articulated
aspect, mere sound that is uttered; and the other is the subtle aspect, the
vibrant aspect of meaning. This latter aspect is not articulated, hence not
audible; but it uses the former aspect to express itself. It is this sudden,
instantaneous manifestation of meaning that is termed ‘sphota’ (bursting
forth, flash) (cf. Patafijali on Panini 1,1,70 %Eﬁ W?f: TR | W
S q91: 360 TR 1), It is a quality of the inner, subtle sound.

In this context, the Vedic mantra (1,164,45) becomes significant :

Ja@R g TR gerfr arf
fagateom ¥ wHifYon |

a1 et ffgar FeEf~r
GEREIEIE G el

Four forms are measured out in all speech, as understood by wise folk
distinguished by insight. Three of the forms (pard, pasyanti and madhyama)
are hidden in the cavern (of the heart), while the fourth one (vaikhari) is
what the human beings articulate. However, the three forms that are hidden
are explained as the three ‘vyahrtis’ (sacred utterances or ejaculations) :

bhiah, bhuvah and suvah (or svah). These are the essential imports of the
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three Vedas, Rg, Yajus and Sama (vedatraya-saratvat tasam). And three
devatas are the sources of these vyahrtis : Agni of Bhioh, Vayu of Bhuvah
and Aditya of Suvah (W qq gfer A ﬂ?ﬁ?ﬂT@?& ). They also represent
the three dimensions of existence : anna (material aspect), prana (vital

aspect, energy) and manas (consciousness).

They are hidden in the sense that they are not articulated explicitly;
they are in the nature of meanings (artha) hidden in words ($abda). They
represent the secret imports (ninya or rahasya) in the Vedic lore, the aspect

that Yaska calls ‘adhyatmika’. This is obviously apaurusheya.

The three vyahrtis also represent the world before us, the midregion

and the celestial realm above. Taittiriya-upanishad (Siksha-valli 5,1) says :

P GARTT a1 v SR |
qRfT a1 o o

YT TR
g o |

And they also signify the inbreath (prana), the out-breath (apana) and
the spreading breath (vyana) respectively. The adhyatma interpretation
further brings out the correspondance of the three vyahrtis to the lower body
(navel, nabhi), the middle body (heart) and the upper body (head, $irah or
bhri-madhya). The adhidaivika approach equates the vyahrtis with Agni,

Vayu and Siirya respectively.
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The fourth form of speech, which is current among human beings is
the pranava (viz. the Omkara). Pranava is so called because it is greatly
praised, and because everything ultimately and properly inclines towards it
(Om) (FdoT :Eﬁ F‘ET?T 1). The three units of Om, viz. 31, S and ¥ develop
into the three vyahrtis, and they into the three Vedas and the three worlds.
A mantra in Rgveda (1,34,6) speaks of the three elements (&1, 3, W, €%,
qa:, §T:; #99 , 9%, M) that are fundamental to all weal and welfare :

foramg 3t e T ||

The expression ‘omasa’ in the Vedic context signifies that which enters well
into, and pervades through and through, all articulations (3ﬂ'dT IH%IE H1 EH
T 7T ATRET: |) regarding knowledge of things as they are (prama,
yathartha-jiiana). That is to say, clear and comprehensive knowledge of
objects, which is also creative (ﬁm 7T f49ior ). All transactional
speech seeks to communicate this knowledge. Hence, the Upanishadic

(Chhandoga-§ruti) statement :
AR &l % OO |
The hidden presence of Om in all our speech it is that bestows evocative

power on the words ($abda-sakti); it is the truth-essence in all articulated

speech.
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NOTE ON VEDA BEING APAURUSHEYA

-(1) -

There is no sound or sign more powerful than Om in the Indian context.
It is not a word, nor a letter; and hence there is nothing lingual about it. It
is not Sanskrit, nor strictly Indian. It shares esoteric character with
expressions like Amen and Amin. All religions of Indian origin, including
Jainism and Buddhism (also Tibetan, Chinese, Korean and Japanese) hold
it in very high esteem, especially in askesis or Yoga. It is described in the
Upanishads as the ‘one undying sound’ (ekakshara); and is regarded as holy

as the Brahman. It is the picture of transcendental reality.

It is curious that the earliest of Indian books, Rgveda does not contain
this sound, explicitly at any rate. There are three mantras where the
derivative words ‘omanam’ (1,34,6 and 6,50,7) and ‘omasah’ (1,3,7) occur.
Both words are explained as derived from the root ‘ava’ meaning ‘‘to
protect’” (rakshane, Yaska, 12,40, 3TWTY: MG | omasah are protectors).

The grammatical nuances indicated are :

(2) s=nTsfy T3a=d | Panini, 3,2,75 3T + # |
SRR THAA | S Aoy o feon e gt 1

Kaumudi
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() atfr fa fofa g 74 | Unadi-satra 1,141
I r fig arga=ae g F79 Y 3907 399 AT AET: |
fa 1l

The root ‘ava’ has more than twelve meanings :

[N N aN

faN F N
AARMATHIQTAITRATR T~ T A T{d -

S RIERCURE e
st T faufrafeaaaarg wfhs 1)

(i) avati, pravisati (¥4 ST, G4 = QL TR 1)
“‘to enter’”’ (by pervasion) : it enters into all, and everything enters

into it. Sdcaa =T AFC |

(i) ava gachchhati, janati (¥9 3T4d; TE3 AT W7 1)

“knows’’ everything; it is knowable for all and by.

(iii) adatte (sarvam), (ToAHS T TR | FI:372T7T 1)

“‘withdraws’’, ‘‘takes away’’ everything during the great

dissolution; it is to be apprehended and absorbed by all creatures.

(iv) avati, rakshati (Z&ffd Wﬁ'{ 1)

‘“protects’’ all beings.

(v) trpyati, tarpayati (¥ Q@ | TURQT T F=IIA |)

“‘is satisfied’’; satisfies all creatures.
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(vi) kantyarthe ((%Tﬁ"ﬂ'{“ﬁﬁ' | FIf~ S 1)

““to become luminous’’; to bestow brilliance on others.

(vii) gatyarthe (FTFAM Wafq | TRIfq = | 90 (AT 1)

bR [X3

““to move”’, ‘‘to go’’; becomes dynamic, makes all things move;

and is the final resting place for all.

(viii) prinane (fromfe ?ﬁﬁ'{l fraT wafd 1)

“to please’, ‘‘to delight’’; causes happiness to all beings;

becomes delighted by all things.

(ix) svamibhave (T Wafd SETEL 1)

“to lord over”’, “‘to rule’’; he governs everything.

(x) prapnoti (Tfa | FF I | g T qregaE: 1)

‘““to obtain all things’’; he is to be obtained by all.

(xi) dipyate (3T&d @ ST | droafa € TESIT 1)

““to shine’’, “‘to illumine’’ : shines by his own light; lights up all

things in the form of knowledge.

(xii) vardhate (THq FIT TUT T GFRET FHAMT | FAIG:, TRIFE: |
TETHRA 1)

“to grow’’, “‘to develop’’, ‘‘to unfold”’ : unfolds before the
devotees as they grow in spiritual stature; grown to the fullest;

helps everything grow.
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In the expression ‘om’ all these meanings coalesec. In the first Rgvedic
mantra referred to above (1,3,7), the word ‘omasah’ occurs as the
nominative of address in plural number for all the ‘luminous spirits’ (gods)
who are beckoned to come near. This mantra has AS$vins as the devata,

and Madhuchchhanda-vai$vamitra as the sage-seer :
STTERITYdT fagaeaT o T |

The gods are not only the protectors (avitarah) of all creatures, but are borne
by all human beings (charshani-dhrta, manushya-dhrtah). They protect when
they are besought. All the above twelve meanings hold good in the context.

So also in the other verse 1,34,6 (Hiranyastipa-angirasa is the sage-seer) :
A IAHTHEE AT g
TEd JAEIAT |
Where Om as the felicity, delight, protection and light (omanam) is begged
to be bestowed (vahatam) for obtaining happiness ($§am yoh); it means

protection ($arma) in body, speech and mind (tridhdtu). Om has these three

aspects: 3 (existence), 3 (expression) and H (mind).

In Yajurveda, om occurs more explicitly and more specifically, as for

instance in 40,15 (Kanva-samhita, 40,17) :
I hdl TR | fFod O | FAYER ||

138 Sayana’s Rgbhashya-Bhumika

<>

IZAAD AFRAD (RAAD R A @A (3RAn



dAzIRARY ddzTaAA ddaIRAR SARIRAR

This is addressed to the soul as the doer (krato) : ‘‘Be mindful of Om,”’
(om smara), for contented existence (klibe); remember your purpose of life

(krtam)’’. Yajurveda also explains that Om is the highest reality (40,17):

g TR gefiiE g |
FIYET [ET: GIsTEey |
I @ 7 |

The face of the Real is covered by the golden lid (here, the Sun, whose
brilliance hides the deity that is within him); whatever spirit is in the sun,
hidden but real, that is in me also. And the expression signifying that spirit
is Om, devoid of distinguishable details (kham, viz. sky, vacuity). This veda
prescribes Om to be indicated as = 39, the number 3 intervening between
3T and 9 signifying the articulation in three or more measures (matras, viz.
pluta). The three measures indicate the sound originating in the abdomen
(muladhara), proceeding to the chest (anahata), and spreading in the head

(3jiia), in turn representing Agni (37), Vayu (3) and Aditya ().

- (2) -

It is in the Upanishads that the significance of Om is described in some
detail, and its importance in upasana highlighted. Chhandogya (1,2,1) regards
it as the sacred syllable (udgitha), suitable for devout contemplation; for it

is imperishable and unchanging (akshara) :
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ﬁllh@ﬂw(ﬂi‘lqﬂqmlﬂ I
Mandikya (beginning), which belongs to Atharva-Veda, also says :
TRl 76 TEN=EEEEy ||

Om is not only the one imperishable sound, but is all this (idam), what we
perceive in front of us. And everything in the universe is but indicative of

its presence, is but its articulation, its commentary.

We read in Taittiriya-upanishad (1,8) :
fif s&r | e gy |

Om signifies Brahman; Om is all this, whatever there is in existence.
Brahman is the highest reality, the most fully developed (parivrdha,

brhmanatvat brahma), beyond which nothing can be.

Katha-upanishad (1,2,16 and 17) calls it the supreme sign, the highest
support, understanding which one abides in the abode that is Brahman
himself. Om is the sign of Brahman, and knowing it, whatever one longs

for aught will surely become his :

UqEATE T WG R |
UdGRIATE AT A1 Ffesi a8 aq )
TR HEHARIGE T |

TASISET e F@@lh TaEad ||
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Mundaka (2,2,4) has a picturesque imagery. Om is the bow, and oneself
is the arrow; the Brahman, the supreme and sole reality, is the target. One
who is ever mindful and alert must shoot, and he becomes one with the

target even as the arrow strikes it.

TOET 4 TR AT T AGET |
IHAT Jg TRFeAHAT WA ||

The bow is meant for the arrow; and the arrow speeds only when shot
through the bow. The Upanishad distinguishes Omkara from Brahman; the
former is near at hand, the self in the body, while the latter is far away
(for the ignorant, but very near to those who know). The self has to make
a journey from here to there. The same text makes Om the very teaching
of all the Upanishads (aupanishadam mahastram), and the dart well-

sharpened by devotion (upasa-nisitam) (2,2,3) :
ff Sofre .
IR GIETHRE @ 4Hd |
A TR JqwT

@edl deaner ae fafg

Here Omkara is called pranava, so called because it is the most excellent
eulogy of Brahman CEE L ﬁ‘?’f Fﬁﬁﬁﬁﬁ' | qolife &Ifd 239% | qumfer ST+
i a7 1), Patafjali’s Yoga-sitra (samadhi-pada, 27) says :

d9 qEk: 919 |
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It is the word expressive (vachaka or abhidhayaka) of the lord (i$vara),
viz. Brahman, who is the object signified by that word (vachya). The power of
the word to evoke the meaning is technically called ‘abhidha-$akti’; the word
with this expressive power becomes a sign, a symbol (sanketa), which not
only provides information about the object (called in the Upanishadic passage,
‘target’ lakshya), but releases the energy directly and effectively (as the dart
well-sharpened and let go steadily). The Upanishadic expression ‘viddhi’
above means both “know’” and *‘shoot’’. The sign (sanketa, viz. pranava)

illumines the relation between the dart (oneself) and the target (Brahman)
TR TATEARIEEET: §54] (e T80 TR ||

This discussion in Yoga-satra is in the context of ‘iSvara-pranidhana’ (devout

approach to the Godhead). We will revert to this discussion a little later.

Further, the Upanishad provides another equally interesting imagery
(2,2,6) :

IRT 3T AN TedT aF ;|
¥ UHISTTRA Tg4T SEHH: ||
AT AR ATHFA |
e TR T T

Om is the very hub of the wheel that represents our life; all the spokes
(or dimensions of our individual existence) are settled in it firmly, tied to it

well so that the wheel turns and moves. The Omkara it is that constitutes
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the vacuous space within the central hub which makes the wheel turn. This
reminds us of the significance of the expression ‘kham’ (sky, vacant space)

used in Yajurveda to describe Om :

AT @ T
Om is within every living being, moving all things in the body in a variety
of ways. The Upanishad asks us to look upon our very self as Om and

contemplate on it (omity evam dhyayatha atmanam). We are assured that

this will take us beyond the darkness of transactional existence.

Svetasvatara (1,14) has still another fascinating imagery. It refers to the
ancient custom of igniting the sacrificial fire by rubbing one fuel-stick by
another stick placed above it. Ones own body (viz. individual existence, soul)
is the fuel stick (arani); one must place on it another fuel-stick that Om is,
and rub. This rubbing (friction, firm, continuous and purposeful) is the
meditation; it will bring out the Bréhman, who is like the fire hidden in the

fuel stick, concealed in ones own existence.
@azﬁilai el quig %ilcamlﬁm i
AT 8 TRaT=ead. ||
An altogether different dimension of Omkara (pranava) is suggested by
Gopatha-brahmana (3,11). Even as one uses a staff to cross over a ditch,

one should use the pranava as the prop, to go beyond the ills of existence.

The prop may either be a stick held in hand, or a bridge thrown across.
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The idea is that without this dependence on a strategy one may fall
into the ditch or into the ills of transactional life. The transactional
existence is finite, fleeting, uncertain, and liable to death and disaster
(mrtyu); to go beyond it, we must use that which is otherwise (amrta), and

this is pranava.

T T IO | AT a9 AT | TEET FS a7
YFRAT TS A0 g ||
(FOT HGAT U A1)

This brahmana further describes Omkara as a sure cure for all existential

ills and a help to attain utter isolation from all corrupting factors of
life (1,30) :

TANTH ARSI ||

Prasnopanishat (5,5) describes the one imperishable and immutable
sound (akshara), viz. Om, as constituted by three measures (a, u and m);
and one who contemplates on the Supreme Spirit (viz. Brahman) by this

sound will abide in the very source of all light and energy, the Sun :

T GRA BRI W/ gewhama @ sy g

=T ||

Bhagavad-gita identifies Om with two other expressions, which also
signify Brahman, dq_(that) and ¥q (real)
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stiqeatafe iz st ||

The word dq_represents something which cannot be described in words,
not having any visible or specific characteristics, and which cannot be
visualized as distinct or distinguishable. In all that is in front of us (idam),
‘that’ is hidden as the continuous presence. It is ‘that’ (removed from the
apparent), because it is paroksha. The other word ¥q signifies that which
is altogether immutable, changeless, same in all three segments of time

(trikala-abadhita), past, present and future. It remains the same (§9 & 1),

We read in Mandiakya also :

LR R RN C LA el

T BEedd aedisR o ||

- (3) -

Omkara is linked up with Veda intimately and invariably. There is an
injunction by Manu (Smr#/ 2,74) that Om must be uttered before reciting a
mantra and also after the completion of the mantra. The prior utterance of
Om will prevent the leaking away of the power of the mantra; and the later
utterance will help preserve the mantra’s power intact : this is technically

known as ‘enclosing’ (samputa) :

FEAT: T FAIRREN T T |
ErREIE T CV I EIEE RG]
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All Veda is said to have proceeded from Om (JOTaTIRAT %f?{l) and Om is

also the final statement of the Vedic Lore.

Why this insistence on associating Veda with Om? (Wﬁﬁg PRIEH
99: ¥q:). Kathopanishad (1,2,15) provides an explanation : whatever
foothold for man is indicated by all the Vedas, that in brief is Om. It is to
attain to this foothold that all austerities are resorted to; and it is for this

that Brahman is diligently sought after :

¥ 97 TqIAT
qUifer FET T I8 |
Ffe=g1 Fe=g /=
qed 0¢ GIROT SEfAeed Il
Prasnopanishad (5,7) makes the role of Om vis a vis the Veda more explicit :

By Rgveda one attains to this world in front of us; by Yajurveda the
midregion, and the celestial realms by Siamaveda. All this is made possible

by Om alone :
FORT TRRE T qHfy-
deqq FAAT IeT |
RO g T
DA T 3T 1)
For this Om is the Brahman, tranquil, undecaying, immutable, immortal,

devoid of fear and anxiety, and supreme. The three Vedas represent the
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three realms, which again are expressions of the three sacred utterances
(vyahrti) : bhih, bhuvah and suvah (or svah), symbolized by three units of
Om, 3 3 and H. The traditional view is that the Vedas are elaborations of
the Purusha-stukta, which in turn is an articulation of Gayatri, the three padas
of which in turn are the emergents of the three vyahrtis, representing the

three units of Om (7antra-sara 1,14-15) :

JeATaT g T RS |

AT HET FofeEar: |

T OV g AQr JeTgT: 1|
Manu, however, speaks of the vyahrtis being ‘milked out’ of the three Vedas,
as also the three units of Om (Smrti, 2,76) :

AR TIFR T FHK T JA(d: |
JefRgeg o gakf

This is in view of the ritualistic requirement of the employment of the
pranava as the fourth (tara) with the three vyahrtis, used collectively

(samasa) and individually (vyasa) (7antra-sara, 1,38) :

TR e I |
ART ATEANET FIFIT T T 1|

Such employment of the pranava with the vyahrtis would be symbolic of
the recitation of all the three Vedas. The importance of the pranava is in

any case highlighted.
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It is also to be noted that the pranava is itself regarded as a mantra,
complete in itself. For it refers directly to Brahman, the subject-matter and
supreme spirit (%TW A=: 1); and further it is the cause of
reflection indicated in what follows (W@ﬁ'—* |) There are threfore the
mention of the sage-seer, poetic form and the deity for it (Yat/-pranava-
kalpa) :

ESRERACCGIERERIGY
T FATegH: |
=Tt TRt gt
STEHAT I

For the pranava-mantra, the sage-seer is the inner controller (antaryami),
the poetic form is the divine (daivi) Gayatri (in three padas and twenty-
four varnas), and the deity is the supreme spirit (paramatma), sought after
(pratipadya). And the sage-seer and the supreme-spirit are one. They are
two aspects (antaratma and paramatma) of the same spirit (atma), who is
explained as one who transacts with the outer world but remains unchanged

for all time :

JIWIT FeTeed F=Tled fawarfg |
I FdT WAEEHIEIATT Wogd ||

This distinction between transactional existence (apard or vyavahara) and
transcendental existence (pard or paramartha) is fundamental to Indian

thought. We meet with this idea again and again in the Upanishads; we find
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it even in the Rgvedic mantras. The Upanishads speak of the two aspects
of Brahman (3 Feofl Ifeqey W 9O ¥ |). We find Prasnopanishad (5,2)
indicating that even the pranava which is the vachaka of Brahman (aﬁw‘r
FRCINl t) has these two dimensions :

T ¥ g Udg qaa W
® TR T & WER ||

Om as the supreme and sole reality, unarticulated but inherent and hidden
in all existence is the ‘para’ (transcendental aspect) while the three units,
the three vyahrtis, the three padas of Gayatri, the three realms if existence,
the three Vedas are all articulations of this Om (the transactional, apara).
In other words, Om that is uttered at the beginning of the mantra is the
para aspect, while the mantra itself is the apara aspect thereof. It is

in this sense of development that the mantra is called brahma (& ﬁ\_ﬁl

JeatsT || Ay | gafr add 3fa @ ).

Now, the sage-seer of the mantra (the rshi) is responsible for the mantra
in its articulated form (the brahma). The real non-human origin
(apaurusheyata) is the Om in its para aspect, for the developed form of the
mantra is obviously of human agency (the apara aspect). The sage-seer of
the para-aspect of Om is the self as the inner controller (antaryami) who is
identical with the transcendental aspect of the self (paramatma). There is
no human involvement in it, nor is it caused (hence anadi); it is eternal

and immutable (nitya). It arises on its own, and is not deliberated. It is not
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the Om that one utters in the form of letters (varna) and words. The real
Om is vibrating everywhere including the human body, and all the time.
According to Prasnopanishad (5,1), it is this Om that the mortal man should

constantly contemplate upon :

HT B W AR TS
T q g T TR ARG IO -
W RARTAT |

The sage-seer of the mantra in its articulate form (words and meanings)
is no doubt a human being in all his functional dimensions (hence called
purusha); and therefore it appears reasonable to describe the mantra as of
human origin (paurusheya). But the Om at the beginning and also at the
end, signifies that the mantra not only evolves from Om but is also
withdrawn into Om; and naturally it is Om that pervades and sustains the
mantra. Whatever the words or letters that constitute the body of the mantra,
it is Om that is the soul of the mantra. In fact, all the fifty letters of the
Sanskrit alphabet are regarded as evolved from the initial unit of Om, viz.

3, and thus all words are rooted in Om :

TREUIART qa3el IFdis ||
AR It I1R GOOTT 1|

Further, the sage-seer (Vi$vamitra, his son Madhuchchandas, or any

other) is not to be considered as a normal human being when he sees or
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visualizes a mantra (becoming thereby a mantra-drashtr). He is in an
extraordinary state, with blazing light within (antah-prakasa) and an exalted
mind, where he is all-knowing and aware of things normalfy beyond
understanding. He is out of contact with the transactional world, and in tune
with the transcendental dimension of reality. His consciousness at that time
is not normal human, and what he utters during this state of exaltation or

possession cannot be described as human in origin (paurusheya).

Pataiijali in his Yoga-sitra (samadhi-pada, 24) defines ‘i§vara’ (the lord)
who is represented by Pranava, in terms of a special category of humanness,

untouched by normal human needs, necessities, foibles and relations.

FAFARIRREARGE: TER3T 9% 1|

He is not a normal soul, but a human being nevertheless, one who has
become isolated (kevali) from transactional stresses. He has reached the
utmost state of excellence (FRFGITETWHENT), and becomes the source of
omniscience (ibid., 25). He is also the guru, whose influence is uninterrupted
by the passage of time (ibid., 26). He is, in other words ‘antaryamin’, the
sage-seer of the pranava-mantra that was referred to earlier. In fact, such a
human being who is described as ‘i§vara’ is symbolized by the sound Om
(ibid., 27) :

T (TRH) T=F T |
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The sound Om is to be repeated reverentially (japa), and its extended import

is to be creatively reconstructed (artha-bhavana) (ibid., 28).

AT GEHTE ||

The former indicates perfect concentration of mind, withdrawal from all
transactional involvements, and with utter relaxation diving deep into the

import of the mantra that is being recited :

TAHEA A A=A |
T g4 7 e T Su=itweeraq |

And the latter is synonymous with meditative absorption (dhyana, dharana
and samadhi). This entire askesis is styled in the Yoga text as devoted
attention to the lord (FFFWMOTMM 1), where the ‘lord’ does not mean God
but only a freed human soul that serves as a conceptual model to inspire
and guide the aspirants. He is a lord in the sense that he is perfectly free
from all stresses, fetters and ignorance; he is no longer under the trammels
of the gunas (sattva, rajas and tamas). And there is a relationship,
unoriginated and enduring, between such lordship (ai$varya) and omniscience

(jiana) in the being of a soul of such a one.

It is to be stressed that the ‘I§vara’ in Yoga-sitra does not in any way
denote a theistic lord. It refers to a human soul in an extraordinary condition.
The same meaning is conveyed by the expression ‘rshi’ (sage-seer). He is

isolated from the transactional world, and is thus free (kaivalya), at any rate

152 Sayana’s Rgbhashya-Bhiimika

TFAAD AN (3R 1A RRA 1A



ddzamaas dAz AR ddcInaAn Az IAART

during the moment of his vision (dar§ana) of the mantra. He is transcendental
in spirit, and thus becomes one with the para aspect of Om. Then coming
out of this identity, he immediately articulates his experience in the form
of a mantra, which represents his vision. In this, he is a poet (kavi), an
expression frequently used in the Veda for the sage-seer. And his poetic
utterance is the chhandas, unique to the specific experience. It takes form
out of his free will, and becomes forcefully charming (hence called
chhandas). The deity (devata) that is described or extolled in the mantra is
but a variant form of the para-Om. All the gods of Rgveda are but one real

which the excited sage-seers describe in diverse ways (1,164,46).

T WS T e 0

This is Om in its transcendental dimension, hence called ‘tara’ :

I UF TRITEATA: EAIERAME |
TR 3T & )

This is beyond form, which can be apprehended or otherwise, and therefore

most significant. As Badarayana has it ( Vedanta-mimamsa-siatra, 3,2,14) :

e f§ qemMTeET |

This one real is described as ‘hidden’ in the cavern of the heart of all beings
but everything finds its nestling rest in it; everything comes out of it, and
returns to it, and it is the warp and woof of all things, pervading all beings,

as Yajurveda (32,8) says :
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All the gods of the world are settled in it (Rgveda, 1,164,39)

e 2 wfy fee feg:

And that one principle alone is worthy of adoration (sb/d., 5,51,16)

T T T TR

Likewise, all the mantras find their origin and fulfilment in pranava; all
the sage-seers find their ultimate identity in the antarayamin of pranava-

mantra. The secret of the apaurusheyata of the Veda lies here.

In this context, Vamadeva’s hymn (4,58) assumes considerable
significance. It refers to the transcendental Om (para-pranava) as the ocean
(samudra), limitless, devoid of form and widely pervasive. The imagery of
ocean in Rgveda is symbolic of the atmosphere (antariksha) that yawns
between the earth below and the sky above (cf. 7,6,7; 8,102,4; 10,5,1 and
10,45,3). The sage-seer’s own mantra is like a wave (billow, Grmi) that
surges forward. It has a distinct and distinguishable form (called here taste,
madhu), and it carries visible light that draws near (upams$u). The ocean is

distanct, but the wave reaches us. The ocean is immortal (amrta), but the
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wave is finite and mortal; it rises and withdraws, it is born and 1t dies. When
the wave withdraws, however, it merges with the ocean and becomes
immortal (amrtatvam samanat). The mantra comes out of the pranava, and
becomes mortal. It however returns to the pranava, and becomes immortal.

This is the significance of apaurusheyata.

TG SARGTIT
TAEATE |

qqeT T T e forar
EEREAE AT )

The mantra also speaks of the hidden light in the ocean, and calls it ghrta.
The word ghrta in Rgveda occurs very frequently in several contexts (like
2,3,11; 2,5,6; 3,1,18; 3,27,5; 4,10,6; 5,11,1; 10,12,3; 10,51,8; 10,70,8;
10,91,15; 10,122,2 and so on). The meaning is invariably light, clarity,
luminosity and brilliance. This light refers no doubt to the one real (& 99 1);
which is hidden (guhyam) by the divinities that vibrate in the mantras. It is
as if the divinities have found tongue (jihva) to articulate. The ‘para’
dimension is transformed by them into ‘apard’. However, it continues to be
the source of immortality, the very navel (nabhi). The waves hide the ocean,

but it is the ocean that appears like the waves.

Then there is another mantra, well-known and mystic in significance
(4,58,3). There is an obvious mystery that the mantra breathes. Commen-

tators have seen in it references to Agni, Yajiia, Surya, Sabda-brahman and
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so on justified in the vagueness that surrounds the numbers and limbs that

are mentioned.

It is possible, however, to discern here a statement about the ‘guhya-

ghrta’ (the hidden light) that is referred to in the very first verse of the hymn:

TATR ITFT T I 9T

% 3 oY ZEE I |
T a) T Teeify

TR 34T geaty e R )

The mantra seems to say that this strange ‘bull’ (vrshabha) enters well
into the mortal beings (martyang a vivesa), bellowing all the while (roraviti).
It is described as the great god (maho = mahan, devah), luminous and
sportive (etymologically signifying ‘‘dyotana’ and ‘‘krida’’). What indeed is
this ‘bull’ who is also ‘the god’ ? The subsequent verse, however, tells us
that this was stolen and hidden by the forces of darkness (4,58,4). Although
it has entered into mortal beings, it lies hidden. This is the mystery that

looms large.

The word ‘vrshabha’ ordinarily means ‘‘bull’’; but the large number of
references in Rgveda (1,36,8; 1,36,10; 1,140,2; 3,27,13; 4,3,7; 4,3,10;
10,11,6; 10,115,8 etc.) suggests that it is but an image of strength, mastery,
might, passion and vastness. One can easily see that it is another word for
‘samudra’. Even as waves flow out of the ocean, the roarings come out of
the bull. The ‘bellowings of the bull’ (cf. 1,140,6 and 10,8,1) represent the
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mantras that are articulated (apara Om), while the ‘bull’ itself is para Om.

The mantra in question describes the ‘bellowing’ of the ‘bull’.

It has four horns ($rnga, cf. 1,140,6; 5,2,9; 8,100,13), exuberances
from the head. The reference is to the four states of existence: three
transactional: wakefulness, dream and deep sleep, and the state beyond
(turya), which is the transcendental state. These are outgrowths like the
horns. The feet (pada, from padyate anena) are three : the three vyahrtis
(bhaih, bhuvah and suvah); the three quarters. The two heads are evidently
para (transcendental) and apara (transactional) dimensions of existence. The
‘seven’ hands (prehensile organs) refer to the seven Omkaras in the pranava

and the vyabhrtis :

Om (AT IO ) .

Om bhih Om (¥ =ATEf:)
Om bhuvah Om (§¥J¢ =ATEfd:)
Om suvah Om (¥FC SATEfd:)

THIERT GRYET T YRR 91 By 1)
(Agni-purana)

And it is ‘tied’ (baddhah) to three pegs. Omkara rests on three units

or matras, 3, S and W | Prasnopanishad (5,3-5) speaks of the meditation
on each of the matras (TFAEHREETE 1), on two of them together (f&HTTT
¥R ¥9=d 1), and on all three of them (FMTT NAATAATERET 1), that is

to say, on ¥, 33 and 3ﬁ1{ respectively.
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The next mantra refers to the three-fold concealments of the real light by
false lights (panibhih); and to the wise folk discovering the light (ghrta) with
the help of the three units of Omkara ¥, S and H, represented by Indra
(atmosphere), Strya (the celestial realm) and Agni (terrestrial realm) (4,58,4):

frat Rt T

T AT gaR < |
T8 T G T T

I T fermag:

The Panis (etymologically those who exert for selfish ends, from ‘pan’)
in the Vedic narratives are cattle-snatchers; they drive away the cows
stealthily and hide them in caverns in the uninhabited land. They represent
sense-functions and lower mental processes, which take our attention away
from the light of the spirit shining within us (the ‘cattle in the Vedic context
meaning ‘rays of light’). And their deceptions are three-fold, involvement
in body, speech and mind. The three are the main architects of the
transactional world in which we live. They make us outward-oriented, and
the one real is thus screened from us. The light of this real which is here
called ‘ghrta’, is apprehended only by the luminous ones (devasah), the sages
who are inward-oriented, the wise ones whose attention is focussed on the

light within, on the bull and not on its bellowings.

The next mantra relates the ocean to the heart. The light within flows
(arshanti) in a hundred streams ($ata-vraja), from the ocean in the heart

(hrdyat samudrat), for one who is inward-oriented
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TAT A T HIET,
Tt Fgom A |

qa g AR
fexoaay Moy TTET ||

The heart-ocean is again mentioned in 5,58,11 (samudre hrdi). The waves
mentioned in 4,58,1 is here referred to as the hundred (that is to say,
innumerable) streams ($ata-vraja). And the sage-seer beheld (abhichakasimi)
the flow of light (ghrtasya dhara) in ones own being. And this was unseen by
the enemies of light (ripuna navachakshe), the panis who steal away light (the
cattle being symbolic of light). In the midst of the flow of light (madhya asam),
there is this bright flame, golden-hued and fascinating (hiranyayo). This is the
one real (T & ), shining lustrously amidst multiplicity and deceit.

% gaf~ gial 7 9
ﬂﬁléalqﬂmlﬁﬂ'l?ﬂw
T SHAT gae
T & fperReoT: 1|

When the mind gets clear and purified (manasa piyamanah) inside the heart
(antarhrda), the rays of light (dhena) flow perfectly well like swift streams
(sarito na samyak sravanti), like unto the antelopes (mrga iva) that flee
speedily from the clutches of the hunter (kshipanoh ishamanah). The
expression ‘Grmayah’ (waves) occurs again. The light in the heart is the

transcendental Om; the currents that stream out as waves represent the

Sayana’s Rgbhashya-Bhamika 159

1RAD RAAD (RRAD (A QA 7R E



HAZ AN AAZ IR FARIAAN AARIAAAN

transactional Om. This happens when thoughts of the world are altogether
absent. The metaphor of antelopes hurrying away from the greedy and
violent hunter suggests the thoughts all dying down, leaving consciousness
pure and clear. The mind is cleansed of thoughts arising from sensations,
perceptions, imaginations and emotions. Mind, in other words, ceases to
be transactional; it attains to the condition of being contentless and formless
consciousness. It transcends its own normal nature, and settles down in the
heart (antarhrda), when it can be washed by the uninterrupted and blissful

rays or streams of the Real’s light (ghrtasya Grmayah).

These floods of light are always there within us; but the thought-
constructions that well up play tricks of light and darkness, screen them
off. When the mind is busily involved in the world of objects and ambitions,
the pure waters of consciousness appear muddied and restlessly stirred. This
is looked upon as ‘the enemy’ (ripu), as ‘the snatchers of cattle’ (pani),
and ‘the hunter’ (kshipanoh, kshepakat). It is not a struggle between light

and datrkness, but between real light and false lights.

This struggle or encounter is mentioned in a later verse (4,58,11),
‘samithe’ (meaning ‘‘sangrame’’) :
qW 7 fagd yE e

W3 A |
IUTHIF WO AT RYA-

A YA T 1|
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It is a struggle between currents of water (apam anike) : one motely
collection of tumbling currents that arise from outside of oneself (coming
from objects and thoughts, senses and mind), and the other an uninterrupted,
steady and peaceful flow of currents that stem from ones own heart
(hrdyantah). The latter is described as the rays of the real light (ghrtasya
dhara or Grmayah); the heart that is the fount of this light is called the ocean

within (samudra hrdyantah).

It is interesting to note that the word for waters in Sanskrit, ‘apa’ (or
‘apah’), is derived from the root ‘ap’ meaning ‘‘to move”’, and also ‘‘to
be’” and ‘‘to beget’” (as in apatya). It is the sense of movement that was
responsible for the word’s normal meaning as water. In the Vedic context,
the waters carry light and are luminous (hence the expressions ‘svarvatir
apah’ and ‘apo divyah’. And they originate in the ocean (viz. the heart),
and spread out. Ghrta, which means light, real light, rich and warm, is also
water; it arises as waves and currents (dhara or Grmayah); it stands for

brightness, clarity of pure consciousness devoid of thought-constructions.

The encounter is between the waters that come from outside into the
heart-ocean and the waters that originate in the heart-ocean and flow-out.
This is ‘apam anike samithe’. The former represent transactional Om (apara),

while the latter signify the transcendental Om (para).
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