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Introduction

The need for a fresh edition of the Rg Veda was felt, as none of
the extant modern editions or translations of this corpus appears to
follow the traditional approach which was prevalent in the country
before the advent of the English and European influences. The
approach relies on Yaska’s Nirukta, Saunaka’s Brhad-devata and the
early Bhasyas. It is characterized by a three-fold interpretation; adhi-
yajna (ritualistic), adhi-daivata (theological) and adhyatma (symbolic
and philosophical). It became my intention to highlight the traditional
approach, when | realized that this is the only valid method available for
understanding the true import of the Veda. While the first volume was
introductory in nature, this volume explains in detail the significance of
each of the three traditional interpretations: adhi-yajna, adhi-daivata
and adhyatma. Explanations of the mantras of Rg Veda in accordance
with these three interpretations will begin with the next volume.

S. K. Ramachandra Rao
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CHAPTER ONE
ADHI-YAJNA APPROACH

ALZE

Besides Yaska's Nirukta, which
is an unrivalled, indispensable, and
unquestioned aid to understand the
precise import of the Vedic corpus,
there 1s an elaborate commentarial
literature, known as the Bhashya,
which seeks to serve the same
purpose. We do not know when the
bhashyas came to be written for the
Vedic texts, but there are references
to some of them in the early centuries
of the present era. It is ironical,
however, that all or most of the
carlier bhashyas were driven into

oblivion by a comparatively recent

work on the subject by Sayana, a

Rgveda-DarS$ana (Vol. II)
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South Indian who lived in the
fifteenth century. This commentary
cannot be called completely
traditional in outlook; nor can it be
said that it is brilliant or entirely
convincing. But its comprehensive
character is as evident as its
orderliness. And it is the only work
that is elaborate, and which includes
all four Vedas under its cover. It
tollows the six Vedangas almost
meticulously while interpreting the
texts. This is its claim to celebrity,
despite glaring departures from the
strictly traditional approach many a
and occasional irrelevant

time,

meanderings.
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Sayana (1315-1387) was the
son of Mayana and Srimati, and
owed allegiance to the Bodhayana-
branch of Krshna-yajurveda. Besides
being a profound Vedic scholar, he
was also an administrator of repute
and a valiant warrior. He was the

regent during the reign of the infant

king Sangama II, and minister of

Bukka (1350-1379) and Harihara II
(1379-1399), the early kings of the
Vijayanagar empire. We have
contemporary references to his
being a hero on the battle tield
(‘jagad-virasya jagarti krpanah
sdyana-prabhoh’, Alankara-sudha-
nidhi), and a very competent
administrator (‘satyam mahim
bhavati $asati sayanarye, samprapta-
bhoga-sukhinah sakalascha lokah’,

ibid.). The colophon of Alankara-

o

sudha-nidhi, ascribed to his own

authorship, describes him thus:

S TSI ST e

TR EH e o BRI eI RE)

Another contemporary work

Dhatu-vrtti has this verse :

sifey offemen: gedlaaqeet: |
= afaRRemie g )

He studied under Vidyatirtha
(disciple of Paramatma-tirtha), his
disciple, Bharati-tirtha, and Sri-
kantha. The first of them is known
as the author of Rudra-prasna-

bhashya.

He was a prolitic writer, and
besides the Veda-bhashya he
appears to have been the author of
Ayurveda-sudhanidhi (on the
of medicine},

Indian system

Rgveda-Darsana (Vol. II)
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Alankara-sudha-nidhi (on poetics),
Purushartha-sudha-nidhi (on
values in life), Karma-vipaka (on
expiations in Dharma-Sastra) and
Dhatu-vrtti (on grammar). There is
also a compilation of wise sayings,
Subhashita-sudha-nidhi, in his name.
He is also credited with having colla-
borated in some of the works of his
brother, Madhava, like Parasara-
madhaviya, Kala-madhava and

Jaiminiya-nyaya-mala-vistara.

The inspiration to prepare
commentaries on the Vedic corpus
1s said to have come from the king
under whom his brother Madhava
served as a counsellor and minister,

Bukka (1350-1379):

ST HTEATE0T ARGEHE (T |

YN RV e JShIe ||

(Taittirlya-samhita-bhashya)

Rgveda-Dar$ana (Vol. II)

He is said to have started with
Taittiriya-samhita of Krshna-
yajurveda, for it was his own Sakha
(the Vedic branch to which he owed
allegiance) and ended up with

Atharva-veda. His works on the

Vedic corpus are as follows:

I. Sambhitas:

1. Taittiriya-samhita (Krshna-
yajarveda)

2. Rgveda-samhita

3. Sama-veda-samhita

4. Sukla-yajurveda-samhita

(Kanva-recension)

S. Atharva-veda

IT  Brahmanas:

l. Taittiriya-brahmana (Krshna-

yajurveda)
2. Aitareya-brahmana (Rgveda)
3. Tandya (Paficha-vims$a), (Sama-

veda)

AR TR EATEE TR RATEEE W EATEE R RAT E EIE BT
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4. Shadvimsa-brahmana (Sama-
veda)

S. Sama-vidhana-brahmana (Sama-
veda)

6. Arsheya-brahmana (Sama-veda)

7. Devatadhyaya-brahmana (Sama-
veda)

8. Vamséa-brahmana (Sama-veda)

9. Satapatha-brahmana (Sukla-

vajurveda).

III Aranyakas:
|. Taittiriya-aranyaka (Krshna-

vajarveda)

(W)

Aitareya-aranyaka (Rgveda)

IV Upanishad:
1. Taittiriya-upanishad (Krshna-
yajurveda)

2. Aitareya-upanishad (Rgveda)

More important than his

commentaries on the Vedic texts,

however, are the prefatory essays
(bhimika) he has appended to his
bhashya on Rgveda, Taittiriya-
samhiti, Sama-veda, Kanva-samhita
and Atharva-veda. In these
introductions, he discusses the
essential details of the Vedic corpus,
like the definition of Veda, the
authoritative character of the Vedic
texts, the required eligibility for
study, the relevance of the rituals,
the non-human origin of the Veda,
and relative priority of the texts. The
introduction (bhumika) to Rgveda is
most elaborate and illumining.
Sayana follows here the conventional
Miméamsa methodology of
preliminarily formulating the prima
facie view (Parva-paksha), raising
doubts and objections, and
countering them in the final and

traditionally accepted viewpoint

Rgveda-Darsana (Vol. IT)
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(siddhanta). He makes use of
numerous adhikaranas of Purva-
mimadmsa. During the course of
discussions, he points out the value
of the division of the Vedic corpus
into ‘mantra’ and ‘brahmana’, the
utility of the Vedic study, the nature
of personal study (svadhyaya) of the
Vedic texts. The discussion ends with
a brief but comprehensive account
of the value of the six aids to Vedic
study (shadanga, like Nirukta,

Vyakarana, Kalpa etc).

Rgveda-Dar$ana (Vol. IT)

4

AT HE L BAT FE R I AT

s

In the introductory essay
appended to his commentary on
Taittiriya-samhita he brietly deals
with the definition of Veda, but more
importantly describes how the Vedic
corpus helps one secure Dharma
(Karma-Kanda) and Brahman (Jazna-
Kanda). He also deals with the
model-ritual like Dar§a-paurna-masa
and its appropriateness. The bhamika
to the Sama-veda-bhashya discusses
briefly the nature of mantra apropos
brahmana, and more elaborately the
nature and varieties of sdman-
chanting. He enumerates sixty-two
practical problems, after the Puarva-
Mimamsa sutras; and brings out the
value of saman-singing in sacrifices.

In the bhamika to his
commentary on the Kanva-recension

of Sukla-yajurveda, he discusses in
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some detail the different approaches
prevalent among mimamsakas with
regard to the interpretation of the
Vedic injunction ‘svadhyayo-
dhyetavyah’. It is important to note
that the expression ‘sva-adhyaya’
strictly means the individual or
personal study of the Vedic texts;
the word ‘sva’ here signifies ° to
oneself’. It is an essential detail in
what is known as ‘brahma-yajia’
which one is expected to perform
every day without fail. This sense
however is absent in the discussion
that Sayana has undertaken here. It
is unfortunate that this line of
thought concerning ‘Svadhyaya’ got
lost sometime previous to Sayana’s
days. It began to refer to the mandate
that one must begin his Vedic study

with ones own ‘Sakha’ of the

particular Veda to which he belongs.

¢ Ead

Even in the prescription, ‘svadhyaya-
pravachanabhyam na
pramaditavyam’, the word
‘svadhyaya’ means only individual
study. Further, the benefits accruing
from svadhydya, as recounted in
Sataparhwbra’hmana (11,s,7,1)
pertain to the individual; “‘by
‘svadhydya’ and ‘pravachana’ one
arrives at the source of happiness,
he will have his mind well disciplined;
he becomes independent, and he
acquires wealth day after day; he
sleeps well; he becomes his own
efficient physician; he will restrain
his senses adequately and acquire
the power to find happiness in a
single object; he will perfect the
people (who come into contact with
him); his wisdom progresses, and as
this is done all the four values of life

pour into him; his conduct will be in

Reveda-Daré$ana (Vol. IT)
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consonance with his status in life;
he will become celebrated; he will
get respect, he will be generous, he
will never be run over by any one,
and he will become invincible and

undaunted’’

STYTT: ST yvEr| T @resaraye=e
YaId: | JRAAT TaTIAATS et |redd
| g@ @iyt | o fafeheass 3T swafa |

sfaaaTEERRTar 9 yEgiede dremufe:|

ST SRHET = g srammiieEf
JTEvT gfaETeat F9 AlRuEg ||

Ak TR SR e o
T ISAIdET dEedEr T |

After this digression, let us
return to the bhumika of the
Kanva-samhita-bhashya. The
bhumika provides for us a brief but
lucid acquaintance with the contents
of the forty chapters of the text. The
bhumika of Atharva-samhita-

Rgveda-Darsana (Vol. IT)

bhashya begins with an exposition
of the utility and value of this
Samhita, and describes the
advantages of the study of this
Samhitd for the priest known as
brahma in a sacrifice. There is an
elaborate criticism of the Mimamsa
school represented by Prabhakara,
of the sphota-vada of the
grammarians of the Samkhya-
system, and of the Tarkika position
with regard to self-validated
authenticity. There also is an
enumeration of the actions
envisaged in this samhita by

Kausika-satra.

It becomes very clear from
these bhimikas that Sayana was not
only well-versed in Purva-mimamsa,
but was a zealous protagoinst of this
system. His reliance on several topics
discussed in the Parva-mimamsa-

satras has been almost complete (as

TZRLAN AN AFRAD AR AN FRA AR A
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for instance, in ‘mantra-
lingadhikarapa’, 1,2,31,-3; ‘artha-
vadadhikarana, 1,2,1-18;
‘veddpaurusheyadhikarana’, 1,1,27-
32 etc). His favourable predisposition
to both Parva-mimamsa and Uttara-
mimamsa (viz.Vedanta) becomes
evident by his own admission (Rg-
bhashya-bhumika, introductory verse

4; and also Taittiriya-samhita-

bhashya-bhimika, 5)

I ygrai 7 SATeIETdEETd |
FrATETEE der aEged: |

The sources for his ‘bhﬁmikés
and the bhashyas were, besides the
two mimamsas, the brahmana texts,
the Kalpa-satras, and Vyakarana
(Panini’s) (cf. Taittiriya samhita-
bhashya-bhimika, 6):

SR FOTRE 3 HIAET SERfd T |
TR §: Fadard: TIEHRET 1)

LAR (R A

A commentary by Mudgala
(around 1413-1419) on Rgveda
appears to be a summary of Sayana’s
bhashya, omitting the grammatical
points that Sayana discusses rather
elaborately. This author makes the

following admission:

AT (AT A dgee HEd: |
Ted g gErd ggad |
Tafiq o effug foedrTy #rEEy |
qUT WYgd TE OIOAT arefaE |

Sayana’s commentaries are
without doubt a veritable store-house
of information regarding sacrificial
rituals; and his sources include
authors of Nirukta, experts in purana,
mythology and history (aitihasikas),
grammarians ($abdikas, principally
Panini), traditionalists (sampradaya-
vidah), and knowers of self or

vedantins (atma-vidah). He focusses

Rgveda-Darsana (Vol. II)
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attention not only on the rituals but
the deities (devata) involved in them.
He ignores to a large extent the
symbolic and philosophical aspects
(adhyatma) of the mantras. It may be
pertinent to mention here that the

traditional approach was tripartite:

Rgveda-Darsana (Vol. )

AT I TR CATEE D IR RATHE

‘adhyatma’, ‘adhi-daiva’ and ‘adhi-
yajiia’. Kaus$ika-bhatta-Bhaskara
(around 1050 A.D.), for instance,
clearly states this in his bhashya
(Jiana-yajna-bhashya) on Taittiriya-

samhita:

[N o : o M
STATCHATICTHTEIS  dMedhed AL

a= =T ||

That Sayana was proccupied
with rituals and deities thereof, to
the exclusion of other aspects of the
Vedic corpus, was perceived by later
bhashya-karas. Sitrya-pandita, for
instance, suggests that Sayana could
not understand that the battles
between Indra and the asuras in
Rgveda were symbolic in import;
that the battles mentioned in the
mantras were after all internal
combats within an individual was

recognized in the bhashya prepared

=l
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by Ravana (commentator on both
Rgveda and Yajurveda, parts of
which have been published). Surya-
pandita has written glosses on
Sarvanvkramani, Rk-pratisakhya,
and Yajurveda. He has a word of
praise for the earlier Uvata (around
1042 A.D.) for having incorporated
both approaches in his bhashya :
external and mythical as well as

internal and symbolic:

IR D e E N BT Al R DR St D
for afifq: | eoMT g
SATHTS Se=aL -
gumafaear afefe: | Iaeurr quEEfT )

Sayana’s bhashya on Rgveda-
Samhitad is without doubt the most
erudite work on the subject that is
available now. Its popularity among
the Indian scholars when the Vedic
studies caught the attention of

European indologists around 1820

10

was responsible for Wilson and
Max-Miller relying heavily on
Sayana’s commentary while studying
Rgveda. Max-Miiller in fact published
the text of Rgveda along with the
bhashya of Sayana. Whitney,
Macdonnel, Bloomfield, Geldner,
Kaegi, Pischel and Grassmann relied
on Sayana as if his was the only
bhashya on Rgveda. It was only
Roth who questioned Séyéna’s
interpretations, and that was because
he was inclined to reject Indian
tradition - altogether. The
commentaries of Skanda-svamin
and Venkata-madhava have
sometimes been printed, but have
not merited the attention they
deserve; of course, they are also
adhi-yajna in orientation, but they

make interesting departures in

ascertaining the import of several

Rgveda-Darsana (Vol. IT)
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mantras. The earlier commentary of
Ananda-tirtha (which extends only
to the first forty stktas), and the
later glosses on it by Jayatirtha, and
Raghavendra-tirtha have not been
widely known. They follow the
traditional method of interpreting
the mantras at three levels: adhyatma,
adhibhautika and adhi-daivika. The
glossators also reject Sayana’s
interpretations by and large. They
point out that Sadyana quite often
allows his fancy to overtake his

respect for tradition.
(2)

Sayana raises an issue at the
beginning of his commentary on
Rgveda, which is in itself rather
irrelevant and trivial, but has

important  bearings on the
ascertainment of what the essential

import of the Vedic corpus is. This

Rgveda-Darsana (Vol. II)

IZALAD 1R QA QZRAD 3R

relates to the validity and justification
of the ‘adhi-yajfia’ or ritualistic
interpretation, which he espouses.
He belonged to the Taittiriya-$akha
{(division) of Krshna-yajurveda, and
so he felt duty-bound to begin his

excercise of bhashya-writing on the

<>

ECIREAEE

o

A

t
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entire Vedic corpus with a
commentary on Taittirfya-samhita.
He defends his having had to do this,
in spite of the primacy and
importance of Rgveda, of which he
was quite aware. This defence he
gives in the introduction to his Rg-
bhashya. Taking cover under the
prima tacie view (purva-paksha), he
establishes the undisputed primacy
of Rg-veda in the Vedic corpus. But
in understandable loyalty to his own
sakha, he makes Rg-veda only serve
the purpose of Yajurveda, which is
obviously and entirely ritualistic in
its orientation. According to him, the
‘adhi-yajna’ interpretation of the Rg-

vedic mantras is the only acceptable

approach.

He argued that in a sacrifical

enterprise, the chief priest is the

<> . % . >

adhvaryu (the actual oblation-offering
priest), and his role is augmented
and supported by the hotr-priest
(who invokes the gods, reciting
Rgvedic hymns) and the udagatr-
priest (who sings the saman hymns).
The adhvaryu’s affiliation is to the
Yajurveda, which is primarily the
sacrificial division of the Vedic
corpus (from the root-meaning ‘yajur
yajateh’). His work of offering
oblations to the fire is accompanied
by the recital of ‘stotras’ and ‘Sastras’
(from Rgveda and Sama-veda. Thus
the adharyu’s Veda (which is
incidentally also the bhashya-kara’s
sakha) is taken up first for
interpretation. And as the role of the
hotr is next in importance, his Veda
(viz. Rg-veda) 1s taken up
subsequently. Further, as the

saman-chanting of the udgatr is

Rgveda-Darsana (Vol. II)
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largely composed of hymns from
Rgveda, his Veda (viz.Sama-veda) is
then taken up. It is thus that Sayana
defends the order of his commentary-

writing:

AT AR TSR T |
ASARISY BTSSR ||

In the Introduction to his Sama-

veda-bhashya (10-11}), he says:

I afyEd AT qar a9 |
AT JoH qg1gal SATeHIG ||
AT FHdcAT AHATEATSY auad |
safasrg RsramEeTg S g o

Sayana cites a Rgvedic mantra
(10,71,11) in his detence. This
mantra, on which Yaska also has
commented (and Sayana has referred
to his comments), is said to indicate
that four priests are required in a

sacrificial session: the hotr to sing

Rgveda-Darsana (Vol. I}

the rks, the udgatr to sing the
saman-chants, brahma to instruct
on details of the sacrifice, and the
adhvaryu to provide a detinite form

for the sacrifice.

FAT @ ATOHRE QI

TEE @ mafd ey
EIRC I MCET IS IGIEE)

e wAT fafudia 3 @

This mantra is rather enigmatic.
Yaska, however, says (1,8) that it
indicates the different functions that
are prescribed for the four priests
(‘rtvik-karmanam viniyogam
achashte’) that are usually associated
with the conduct ot a sacrifice. There
is the expression ‘tvah’, occuring in
each of the four lines, which Yaska
takes in the sense of ‘ekah’ (viz.one

of the four priests). In the first line,

it refers to the hotr-priest, whose

1RRAAD 1FRAD (RRAD 1RRA (@A 13
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business it is to collect the relevant
rks form different sources (in the
Rk-samhita); in the second, it refers
to the udgatr-priest, who sings the
siman-chants; in the third (-here the
name of the priest, brahma, is
explicitly mentioned) instructs how
the sacrificial session is to be
conducted (‘jata-vidyam vadati’); and

in the fourth, it refers to the

Pad

&

adhvaryu-priest, who provides form

~for the sacrifice (‘matram’, $ariram,

svaripam; vi-mimite, nirmimite).
Yaska also explains that the name
‘adhvaryu’ for the last-mentioned
priest is actually ‘adhvarayu’,
meaning one who performs the
sacrifice (adhvara, which eschews
violence of any sort, ‘dhvaratir
himsa-karma, tat-pratishedhah’)
(adhvaram yunakti), or one who leads
in the sacrifice (‘adhvarasya netad’),
which according to Yaska only means
one who desires to perform the
sacrifice (‘adhvaram kamayata iti
vda’). He gathers the other priests

around him, and sets about to

pertorm the sacrifice.

Sayana concludes that the
adhvaryu is the chief of the priests,

and that his specialization being

Rgveda-Darsana (Vol. I}
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Yajurveda. Yajarveda is the primary
and independent veda (upajivya), on
which the other two vedas (Rgveda
and Samaveda) depend. It is to be
noted that Yaska’s comments (which
Sayana quotes for his defence) are
not entirely in agreement with this
view. According to Yaska, the
adhvaryu is only the one who
sponsors the sacrificial session (as
mentioned above, neta in the sense
of kamayita); the other priests do
not become less important because
of this, nor do their functions become
subordinate to that of the adhvaryu.
Yaska nowhere subscribes to this
view which may be described as the

‘adhi-yajia’ approach.

Further, Yaska is convinced
that mantra’s proper purpose is to

facilitate meditation (7,12‘mantra

Rgveda-Darsana (Vol. II)

1RAAD (7R AN 13

mananat’), and not to assist the
adhvaryu in his job of performing a
sacrifice. While commenting on the
above mantra (RV, 10, 71, 11), he
takes ‘brahma’ as one who is
acquainted with all learning (‘sarva-
vidyah, sarvam veditum arhati’).
Because of this, he can direct the
proceedings of the sacrifice at every
step (‘jate jate vidyam vadati’); he
has alround experience and
comprehensive competence (‘brahma
parivrlhah $rutato brahma parivrlham

sarvatah’). He is conversant with the
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three Vedas (rg, vajus and sama),
and thus it is he who merits the

designation of leader (neta).

Sayana too supports this claim.
He quotes from the scripture of the
Samavedins, Chhandogya-upanishad
(4,16,1), to the effect that a sacrifice
is principally a matter of two details,
mind and speech, and that the
brahma-priest attends to the former,
while the hotr, adhvaryu and udgétr

priests attend to the latter:

UY U9 ISy §Ag a% o Fadr|
TATIIT qFET FERUTT S |
JHET EATsEAgERIAT AT, |

The sacrifice to be pertormed
well and in tull, and without
blemishes, must be caretully thought
over in mind, before the mantras

from the three Vedas are recited

16

« < c

‘the sacrifice,

(Sayana : ‘krtsno yajiiah pramada-

rahityaya manasa samyag

anusandheyo, vacha cha
vedatrayokta-mantrah pathaniyah’).
The three priests, representing the
three vedas (hotr, adhvaryu and
udgatr), will together discharge their
duties covered by the detail of
speech; and the brahma priest alone
will survey in his mind the whole ot
and direct the
proceedings as occasion demands.
He is therefore the most competent
among the priests (Sdyana: ‘tasmad

asyasti samarthyam iti’)

Whatever the relative merits of
the three Vedic divisions represented
by the priests in the sacrificial
session, Sayana takes care to point
out, albeit as a purva-paksha, that
accorded

tradition has always

Rgveda-Darsana (Vol. 1)
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priority, primacy and importance
(abhyarhitatva) to Rgveda. He quotes
a mantra from Rgveda itself (10, 90,
9) where, among the Vedic divisions
that were generated from the One
Spirit, the Rks (the mantras from
Rgveda) are mentioned first, followed
by the saman chants and finally by
the yajus (ritualistic passages from

Yajurveda).

TETERTCHAg: R G S
TR R SRR ||

Rgveda-Dar$ana (Vol. 1I)

He also states that this is so
even for the votaries of Samaveda
(the chhandogas), and quotes tfrom
Chhandogya-upanishad (7,1,2)
where Narada, while enumerating the
Vedic divisions that he was
conversant with, starts with Rgveda
and goes on to Yajurveda, Samaveda

and Atharva-veda in that order.

FAE WA I
ATeEmT aedfaf 1|

IFRLAD AFRAD (A AFRAN A AFRA



FAZIAAA AARIAAA FAZIAAR] FAZ AR

In a similar vein, Mundaka-

upanishad (1,1,5) also says:

Fraer aqae: amdarsyd 3fall

Sayana quotes also Nrsimha-

tapaniya-upanishad (1,2) to the same

effect:

A TR T ||

This primacy and importance

of the Rgveda, however, 1is
confined by Sayana to the intensive
and meaningful study of Vedic
texts (vedadhyayana), continuous
recitation of the Vedic texts from
beginning to end (‘parayana’, param
samaptim ayati gachchhati parayana-
turdyaneti’ 5,1,72 Siddhanta-
kaumudi, chhatra), and teaching of
the Vedic texts to students (‘brahma-

yajiia’, cf. Manu, 3,70 ‘adhyapanam
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brahma-yajnah’) and repeated
recitation of the Vedic texts with
great concentration of mind or
retention in mind (‘japa’, vyaktayam
vachi, japa manase cha). In these
matters, Rgveda comes in handy and
is most useful. But Sayana points
out that understanding the meaning
of the mantras is more important
than all these; and the meaning is
meant to serve the ends of sacrifice,
which happens to be the theme of
Yajurveda (‘arthajianasya tu
tatra tu

yajfiaushthanarthatvat,

yajurvedasyaiva pradhanatvat’)

Sayana concludes this section
by reiterating that Yajurveda
dominates the Vedic corpus. This
gives him the justification for the
adhiyajiia interpretation that he

prefers.

Rgveda-Dar$ana (Vol. II)
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(3)

Sayana proceeds to consider
the nature of the Vedic corpus,
prefacing the consideration with a
prima facie doubt regarding the very
existence of such a corpus. What is
generally known as Veda does not,
in fact exist, for there are no defining
and acceptable characterstics
(lakshana) for it, nor is there any
external evidence (pramana) for its
existence. This view is presumably
of the materialists and hedonists

(the Charvakas), who are averse to

Rgveda-Darsana (Vol. II)

having any normative scriptural
authority to guide their conduct or
thinking, and who are not inclined
to accept the overriding importance
of ‘dharma’, which the Veda seeks
to impose without, according to
them, a rational basis. The view
also rejects the supposition that
the Veda is valid because its

source is the godhead.

Although Sayana does not refer
to the purva-paksha view of the
Naiyayika position (Nyaya-sitra, 2,
1, 57), that the Veda lacks validity
because of the incorrect statements
(anrta), self-

made therein

contradictions contained in it
(vyaghata), and purposeless
repititions in it (punarukti), he is
seen to follow the Nyaya arguments
closely while not claiming to do so.

He makes only an explicit statement

19
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as the Nyaya position: the existence
of anything can be ascertained only
by being able to define it and by
proferring evidences in its favour
(‘lakshana-pramanabhyam hi vastu-
siddhih’). The purva-paksha that
he formulates denies the existence
of Veda because it cannot be
adequately defined, and because
there is no rational proof as source
of correct knowledge for its
existence. He undertakes to rebut
these charges, and to demonstrate

that the Veda has been defined, and

that it has convincing proofs.

We should consider here some
details of the said Nyaya (‘lakshana-
pramanabhyam hi vastu-siddhih’)
which Sayana has either presupposed
or ignored. The

expressions

‘lakshana’ and ‘pramana’ are familiar
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to the students of Nyaya. ‘They
constitute the second and third steps
of the three-fold methodology of
inquiry: statement of the theme of
discussion (uddesa), defining it in
terms of distinguishing characteristics
(lakshana) and critical examination
in terms of pramana etc. (pariksha).

The corpus designated as Veda is

Rgveda-Darsana (Vol. II)
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the theme here. If it cannot be
defined, an inquiry into it would be
impossible and purposeless. The
prima facie view is that Veda has not
been satisfactorily defined. It has no
doubt been accepted on the basis of
the Vedic texts themselves (Sruti),
prescriptive passages based on the
Vedic texts (smrti), and common
usage of the people (loka-prasiddhi).
But these cannot be accepted as valid
or sufficient for defining the Veda.
Even if there is some way of defining
Veda, an inquiry into it would still
be futile if it cannot be validated in
terms of the sources of correct

knowledge (pramana)

Definition of what the Vedic
corpus precisely is presents without
doubt some difficulty, although

Sayana seeks to take shelter under

Rgveda-Daréana (Vol. II)

the definition proffered by
Apastamba‘s Yajfa-paribhasha (31)
that the Veda is the name given to
the aggregation of mantras and
brahmanas (‘mantra-brahmanayor
veda-namadheyam’). The matter has
already been discussed in the
previous volume, while dealing
with the composition of the Vedic
corpus. It must be mentioned here
that Vatsyayana also sees the Vedic
corpus as composed of the mantras
and brahmanas, (Nyaya-siitra 2, 1,
62) and proceeds to establish the
validity of the mantras and
brahmanas separately. According to
the Nyaya position, Veda is valid
because the proper exposition of the
Vedic texts conveys meaning

(2,1,61). Its meaningfulness and its

ability to result in purposeful activity

21
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(artha-kriya-karitva) have not been

indicated by Sayana.

Defining (lakshana) is always
in terms of distinguishing or
differentiating the object in question
from all other objects (Vatsyayana
on Nyaya-sutra, 1,1,3 ‘uddishtasya
atattva-vyavachchhedako dharmah’).
It enables one to know precisely and
veridically an object (Dipika,
‘padértha‘-tattva—jﬁénam’); its
purpose is to be able to distinguish
this object from all other objects
with which it is likely to be confused
(Nyaya-vartika, 1,1,14. ‘sarvam hi
lakshanam itara-padartha-
vyavachchedakam’). And a proper
definition must be devoid of three
possible defects which might cause
this confusion: over-inclusion (ati-
inclusion

vyapti), insufficient

22

(avyapti) and  impossibility

(asambhava) (Nages$a-bhatta’s

Lakshanavati).

Sayana is seen to mention only

one of these defects and in passing.

Evidence as means of correct
knowledge (pramana) is
indispensable for the apprehension
of the object or its ascertainment as
such  (Nyaya-siutra, 2,1,18).
Vatsyayana points out that it helps
one correctly to ascertain the object
(‘pramata yenartham praminoti tat’,
1,1,1). The expression ‘correctly

ascertaining’ (pramiyate) also means

Rgveda-Dar$ana (Vol. II)
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‘distinguishing or differentiating the
object from others of the class
(parichchhidyate), which is the
process involved in defining
(lakshana). A close interrelationship
between ‘lakshana’ and ‘pramana’ is
what is to be noted here. We see this

in Sayana’s answers also.

He is content to define the
Veda as consisting of mantras and
brahmanas; and does not expatiate
on the point. As regards the pramana,
he mentions in the course of his
preliminary answers to objections,
included in the purva-paksha, that
the Veda being in the nature of
verbal testimony (agama, scripture)

is its defining characterstic:

JRAHATEY  yerfeeysaf<m 97 sfa
dgeomfd =q ... |

Rgveda-Dars$ana (Vol. II)
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His answer also includes that
its validity is derived from its being
useful in purposeful activity, as
instrumental in generating the indirect
(viz. spiritual) experience (samyak-
parokshanubhava). However, he
distinguishes Veda from the literature
that emerges out it and derives its
authority on this fact (viz. Smrti of
Manu etc.), which also answers to
the two details mentioned above.
Sayana adds that Veda is
distinguished by being non-human in
origination (apaurusheya), while the
Smrti is not so. This detail merits
some consideration, especially
because Sayana prefers to gloss

over it.

There is in the Nyaya context
(in which Sayana operates) the
problem of defending the validity of

Veda as the verbal testimony of a

23
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relibale authority (cf. Nyaya-sitra,
2,1,68). It may be noted here that
Mitakshara (2,22) distinguishes
between verbal testimony of human
origin (manusha) and verbal
testimony whose source is divine
(daivika). This dichotomy became
relevant to the Naiyayikas like
Udayana and Vachaspati-misra. Veda
is valid because of its divine origin.
The Vaiseshika-sitra (10,2,9) also
takes this position: ‘amnayasya tad-
vachanat pramanyam’. Sayana
follows this lead and suggests that
Veda was created by god
(paramesvara-nirmita). It is god
(iSvara) that prompted Agni to bring
forth Rigveda, Vayu Yajurveda and
Aditya Samaveda (cf. Aitareya-
brahmana, 5,32). But god cannot be
looked upon as a special form of the

soul, possessed by human beings; no
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physical form can be ascribed to god.
Nor is god possessed of a body which
is subject to the laws of Karma. In
this sense, Veda is valid because of

its ‘apaurusheyatva’.

Sayana is seen to follow the
later Naiyayikas who regarded Veda
as made by god (iSvara-krta). But
Gautama himself does not take this
commentators

stand, nor his

Vitsyayana or Udyotakara.

Rgveda-Darsana (Vol. 1)
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According to Gautama, the
validity of Veda depends on
trustworthy speakers, (2,1,68 ‘tat
pramanyam apta-pramanyat’). Who
are the trustworthy speakers in this
case? It is the seers or the rshis.
Neither Gautama nor Vatsyayana
mentions a plurality of such speakers,
who perceived the essential import
of Veda and communicated it to
others (‘ya eva aptah vedarthanam
drashtara$cha pravaktara$ cha’). And
Prasasta-pada who commented upon
Vaiseshika-satra (10,2,9) explicitly
identified these trustworthy speakers
as the seers (‘amnayah vedah; tasya
vidhatarah kartarah ye rshayah’).
Sayana did not refer to this discussion
probably because he subscribed to
the later Naiyayika view that the seers
could not have composed the mantras
all by themselves, and completely

independent of god.

Rgveda-Darsana (Vol. Hl

References to the validity of
Veda in the Vedic corpus itself
cannot, according to the purva-
paksha, be taken as amounting to
any evidence, for the validity of that
corpus itself is in question. How can
a man, however talented and clever,
climb on his own shoulders? Sayana
answers that it is so when human
beings are involved. But tradition
ascribes to Veda power, which is
altogether unfathomed and
unobstructed (‘akunthitim S$aktim
vedasya darSayanti’). Sayana does
not specify the source of this uncanny
power. Apparently it is derived from
being made by god (i$vara-krta). The
power is also like the light of the sun
or moon: it can illumine all other
things and is also self-illuminating
(‘itara-vastu-pratipadakatva-vat sva-

prati-padakatvam’).

25
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Sayana concludes that the
validity of Veda is possible to be
established by references in its own
corpus {sruti), by references in the
texts derived from this corpus
(smrti), and by popular acceptance
which is derived from both these

sources (loka-prasiddhi)

(4)

The discussion about the
validity of Veda as a source of correct
knowledge (pramaina) is continued.
A source of correct knowledge is
identified by two criteria, it must be
instrumental in our getting access to
complete and correct, direct and
immediate personal experience
(samyaganubhava-sadhana), and it
must provide information that is not

already got (anadhigatartha-gantr).

The doubt whether some mantras in
the Vedic corpus, which are
apparently altogether meaningless,
can really lead us to a useful and
meaningful experience is voiced.
Some mantras, like the one dealing
with creation (RV, 10,129,5), are
difficult to understand: their import
can hardly be ascertained. And some
mantras like those addressed to the
plants, razors and stones (Taittiriya-
samhita, 1,2,1,1 and 1,3,13,1
Apastamba-grhya-$utra, 1,17,8 and
1,17,9) are obviously unusual in the

extreme; and suggest unnatural

meanings. Some other mantras are

Rgveda-Dar$ana (Vol. II)
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contradictory in their very import,
like the mantra that affirms the
absolute oneness of Rudra
(Taittiriya-samhita, 1,8,6,1) and
another mantra in the same text
(4,5,11,1) speaking of thousands of
Rudras. There are also some mantras
which talk of things that we all know
(like Taittiriya-samhita 1,2,1,1 where
water is asked to make moist the
head, when it is being shaved by a
razor). Thus the corpus that contains
passages which violate the two
criteria of validity mentioned above

cannot reasonably be looked upon

as having any validity of its own.

This is the parva-paksha and
Sayana answers these charges. No
Vedic mantra is meaningless; it is
our fault if we do not care to
understand the meaning thereof.

Earlier authorities like Yaska have

Rgveda-Dars$ana (Vol. 1I)

indeed explained all the mantras that
are apparently obscure. Some
mantras which are philosophical or
esoteric in import necessarily speak
in a language that initially defies our
understanding; they do contain
meaning, which will dawn on us when
we reflect on them. They are not
designed to cause confusion; they
serve to highlight mystery and
profundity. The mantras apparently
addressed to inanimate things (like
stones and razors) are really meant
to refer to the deities presiding over
them. When the mantras seem to
talk of things familiar to us, they are
in fact intended to draw our attention
to the divine grace that is involved in

all such operations.

Having answered briefly the
objections concerning the meaning-

fulness and usefulness of the

27

1ZRAD (2RA (3R (R A R A 13y



dAz AR FAZ AR FAZ AR AR IAAA

mantras in the Vedic corpus, Sayana
invokes the authority of Jaimini
(author of Piarva-mimamsa-sitra) to
show that the Vedic mantras are not
devoid of import. He quotes some
aphorisms from Jaimini’s text (1,2,31

to 53) and explams them :

(1) FEudvmETg

The prima facie view holds that
the mantra by itself is devoid of
meaning, because there is another
explanatory text to provide meaning.
(tad-artha-sastra). It has been
accepted that the Vedic corpus
consists of mantras and brahmana-

passages. It is the business of the

28

brahmana-passages to explain the
meanings of the mantras. If the
mantras were by themselves
meaningful, what is the purpose
served by the brahmana-passages?
They would be redundant and
tautological. In case the mantras
themselves express the meaning,
what the brahmana-passages say
become either meaningless or
unneceséary. The more reasonable
assumption is that the brahmana-
passages not only elaborate and
explain the meaning contained in the
mantra but prescribe how the mantra
has to be used in the ritual. This

would suggest that the mantras are

mainly meant to be merely recited.

If so, then we must accept that
by the mere recitation of the mantra

(without regard to its meaning) an

Rgveda-Darsana (Vol. II)
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‘invisible’ (indirect, later, abstract or
spiritual) effect (adrshta-prayojana)
is generated. If, on the other hand,
the meaning of the mantra is
understood and kept in mind, then
the effect or benefit generated would
be of the ‘visible’ variety (direct,
immediate or concrete) (drshta). It is
the rule, however, that the invisible
effect is to be sought only when the

‘visible’ effect is not available.

(2) FrFETEER I

The words in a mantra are to
be recited in the very order in which
they are placed in the mantra. One

who recites cannot take liberties with

Rgveda-Dars$ana (Vol. II)

the order of words. For instance, if
the mantra has ‘agnir mardha’
(RV,8,44,16), he should not recite
‘miurdhagnih’, although the meaning
does not get altered. What does this
insistence indicate? The meaning is
not important in the recitation; and
the only purpose of the mantra

consists in its recitation (uchcharana)

However, along with the unseen
spiritual benefit (adrshta) that one
acquires by the recitation of the
mantra, there may also be the
advantage of the mantra (being
meaningful) communicating a sense
of import (artha-bodha). It may stand
to reason that it is not only the
recitation that is significiant in a
mantra, but that its meaning is as
important. But this elicits another

objection:

29

12 AN 1A 1RRA 1R A RN 1R



ddzamaa FARIRAA AAZITAAR AR AR

(3) W I

In case the mantra has a
meaning and it is important, then the
student would have already known it
‘when learning it. The student when
he uses the mantra while performing
a ritual is not interested in the
meaning as much as in reciting it.
The mantra, already meaningful, will
not gain in meaning when it is recited
now. No one wearing a shoe would
wear another shoe over it. Thus it
would appear proper to say that the
mantra is meant only for recitation,
and not to express a meaning. The
priests participating in a ritual would

certainly be aware of what the

mantras they recite indicate. Reciting
them would then be unnecessary,

unless the recitation itself has a value.

Well, the meaning of the mantra
may be known priorly to the priest
who recites it, but it may have been
forgotten owing to some reason.
Reciting it will remind the person of
its meaning (buddhasyapy arthasya
vismarana-pariharena mantrena
smaranam asti). The mantra is no
doubt meaningful; and the recitation
is not the only purpose served. The
meaning may be brought back to the

mind while reciting it.
(4) srfemmEa=AT 1

What was said above may be
so, provided the mantra contained
the sense of something actually

present or existent. If, on the other

Rgveda-Darsana (Vol. II)
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hand, the mantra spoke of altogether
impossible or purely fanciful things,
like the creature described in
RV(4,58,3), having four horns, three
legs, two heads and seven hands,
then of what use is such an absurd
meaning? what does it remind one

of?

[t is to be noted, however, that
this description occurs in a hymn
that is addressed to Agni, who is
actually present, in a ritual; and it
therefore refers to Agni in a symbolic
sense. Such mantras have perfectly
justifiable meanings, indiacting the
characteristics of existent deities in

tigurative language.
(5) smEAsaT 1l

The mantras are actually devoid

of sense especially when they are

Rgveda-Darsana (Vol. 1)
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addressed to inanimate things as if
they had the ability to listen to the
mantra and understand the meaning
thereof. There are mantras addressed
to a blade of grass (Taittiriya-
samhita, 1,2,1,1) or to a stone

(ibid,1,3,13,1); and how can such

mantras be meaningtul?

Sayana in answer quotes the
view of Badarayana that in such
mantras, it is the deity presiding over
that object (abhimani-devata) that is
addressed, and not the object itself
(Sériraka—mima"msé—smra, 2.1,3).
Sabara-svamin, however, gives a
different explanation. He does not
accept that there are deities presiding
over inanimate objects. He says that
it is not reasonable to assume that
the objects are capable of listening

to these mantras or acting in
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accordance with the intent of the
mantras. According to him, there is
no harm in admitting that the mantra
is meant only for recitation (‘na
chasavachetana sakya

pratipadayitum; uccharanarthe tu

naisha dosho bhavati’).

(6) ereiferafersrema i

There are some mantras where
contradictory  meanings  are
expressed, like the mantra (RV
1,89,10) where Aditi is spoken of as
the upper regions (dyaus) and also

as the midregion (antariksha). How

could the two regions be the same?

Or one mantra (Taittirya-samhita,
1,8,6,1) speaking of thousands of
Rudras and also another mantra in
the same text which speaks of Rudra
as one. How to reconcile the two
mantras? It may be easier to say that
the mantras have no meanings of
their own, and that the mantras are

meant mainly for recitation.

This objection is answered by
drawing attention to the common
usage of eulogizing some benevolent
person as father and mother in the
same breath. How could he be both
father and mother? The suggested
sense is that the person combines in
himself qualities or characteristics of
the father as well as mother.
Likewise, Aditi is described as
comprehending the traits of the
deities of the upper region as well as

those of the mid-region. Rudra is

Rgveda-Darsana (Vol. II)
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described as one and also as many,
because as a deity he has the power
to assume many forms, although he
remains one. The meaningfulness of
the mantras does not get vitiated by
contradictory statements such as

these.
(7) wreaTEEEEEET |

While the student learns to
recite the mantras, he does not attend
to the meanings thereof , nor does
he want to communicate the meaning
of the mantra to any one else. For
him and at the time, the mantras are
as good as being devoid of any
meaning. The mantras are for hjm
meant only for recitation. This may
indeed be really so. Sayana provides
an interesting illustration. A girl is
pounding the grains, and a Vedic

student sits close to her, learning the

Rgveda-Darsana (Vol. I)

mantra employed while pounding the
grains for some ritual (avaghata-
mantra). There is no relation
whatever between the girl’s act of
pounding and the student’s recital of
the mantra. The girl could not
understand the meaning of what the
student was chanting; nor did she
care to attend to his recital. And the
student did not attend to the pounding
that was going on. This would be the
situation in all sacrificial sessions:
mantras would be recited, and ritual-
actions would be undertaken, without
a necessary relation between them.
The mantras are, therefore,

meaningless; and their only purpose

is recital.

The answer to this objection is
that the illustration is not indicated
here. The girl may be incapable of

understanding the meaning of the
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mantra that the boy is reciting; and
the purpose of the boy is only to get
the mantra by heart. But the priests
in a sacrifical session have the ability
to understand the meaning of the
mantra, and also have the desire to
communicate the import of the

mantra.
(8) srfermETd I

But there are many mantras in
the Vedic corpus which are totally
ununderstandable. For example, the
mantra: ‘amyak sd ta indra rshtir

~asme’  (RV. 1,169,3) appears
altogether nonsensical. Likewise,
another mantra ‘Srnyeva jarbhari
turphari tu” (RV, 10,106,6). The
expressions like ‘jarphari’ and
‘turphari’ are merely meaningless

prattles. What is the use of such

mantras?

34

The answer is that the very
purpose of treatises like Nirukta and
Vyakarana is to explain the meaning
of such mantras, which otherwise
are difficult to understand, or which

appear meaningless.
(9) @RI |

There are mantras which speak
of a country (like Kikata in RV
3,53,14 ‘kim te krnvanti kikateshu’),
of a city (like Naichasakha) or of a
king (like Pramaganda). It is obvious
that these mantras date back only to
those times when that particular
country, city or king was there; they
camnot claim to be eternal (nitya).
How then can the mantras be
valid for all

time? Whatever

meaning they contain is but

irrelevant for us.

Rgveda-Darsana (Vol. 1)
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The answer to this objection is
given in the next set of aphorisms,
Here end the apporisms that indicate
the arguments of the Parva-paksha
(Pirva-mimamsa-sitras, 1,2,33 to
39). They are followed by the
aphorisms that establish the
traditional position (siddhanta)

(1,2,40 f1).

Gt

(1) rfafyreeg aremel: 1)

The word ‘tu’ (meaning but,
however, on the other hand) sets the
tone of rebutting all the objections
raised till now. It contradicts (tu syad
bhede) the argument that the only
purpose of the mantra is recitation,

which is productive of ‘invisible’

Rgveda-Dars$ana (Vol. II)

benefits (adrshtartham uchcharana-
matram); and that the mantra is
otherwise meaningless and useless.
What is sought to be established is

that the mantras are meaningful.

The meaning to be elicited from
the sentences incorportated in the
mantras is in no way different from
the meaning of the sentences in our
normal transactions. There is no
difference in this regard between
Vedic utterances and ordinary human
communications. In both, the purpose
1s expression (or communication) of
meanings through words. Sabara-

svamin says:

The mantra does have a

purpose; and that purpose consists
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of the acquirement of ‘seen’ benefits
(drshta). What is got from mere
recitation of the mantra is ‘invisible’
benefit (adrshta). What is obtained
from understanding the meaning of
the mantra is visible, for it is directly
useful in the conduct of a ritual. It
cannot be denied that the purpose of
a mantra is to communicate a
meaning. It stands to reason that the
mantra has both invisible and visible
benefits, for it is recited and also

understood.

(2) womdR g ogfa: 0

This aphorism answers the
objection that what occurs in the
mantra is found to be repeated in the
brahmana-passage related to it, thus
making either the mantra or the
brahmana superfluous. While the

brahmana-passage may repeat the
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words of the mantra, it always gives
directions regarding the employment
of the mantra in a specific situation.
The brahmana-passage is no doubt
secondary in nature (gunartha), but
it cannot be dismissed as redundant.
Without it, the priest would not know

how to employ the mantras.
(3) ufm@T 1

The word ‘parisamkhya’
(exclusive specification) refers to an
implied prohibition in an injunction
(vidhi), when there are many
alternatives to do something, and all

but one of them are to be avoided. It

is a variety of injuction.

rfreraaumy o aifer afa)
aF I T o giEedtd fied

The expression ‘vidhi’ (more

specifically apurva-vidhi) indicates

Rgveda-Dar$ana (Vol. 1)
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that besides the procedure suggested
there can be no alternative, for
producing the transcendental,
mysterious and hitherto nonexistent
result (apirva). For instance, the
injunction that one who is desirous
of svarga must perform the sacrifice
known as agnishtoma (‘svarga-kamo
jyotishtomena yajeta’) precludes any
way other than this. Another kind of
injunction wants us to limit our
attention to only one of the two
available alternative devices, without
however explicitly prohibiting the
other. This is known as niyama-vidhi.
The third variety of vidhi is
‘parisamkhya’, where there are many
alternatives and only one of them is
indicated and others prohibited.
There are, however, three possible
difficulties in parisamkhya-vidhi;

abandonment of the actual intent of

Rgveda-Darsana (Vol. II)

EEREL

the scriptural text (Srutarthasya
parityaga), projection of an intent
not natural to the text (aSrutartha-
prakalpana), and annulment of what
i1s established (prapta-badha). One

must guard against them.
(4) 3refEmEr ar o

The  mantras are not
meaningless or useless, because they
may, in the alternative, explain in
some manner what is enjoined (vidhi)
or prohibited (nishedha). The
explanatory passages (artha-vada)
must be read along with the
injunctive-passages (vidhi). The
explanatory passages

eulogize

(prasamsa), condemn (ninda),
itllustrate by the commendable
actions of another person
(parakrti) or narrate an ancient

occurrence (purakalpa), as the

37
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occasion demands. Such passages
may employ metaphors to illustrate
the attributes or qualities that are
commendable (guna-vada); or only
restate what is well-known (anu-
vada); or tell us about what cannot
be ascertained by ordinary means of
knowledge (viz.observation and
reason; or perception and inference)

(bhutartha-vada).

Sayana introduces here a
statement which is aphoristic in
nature, made by Sabara-svamin:
‘mantrabhidhanat’. This statement
points out that it is the order of
words in the mantra that makes it a
mantra, and that no liberty may be
taken by one who is reciting it as
regards the order of words. This
statement is introduced here to

answer the objection raised earlier
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that because of this insistence, the
recitation of the mantra (which is
productive of invisible effect,
adrshta-phala) would be the only
purpose of the mantra. The answer
to this objection is given in the next

aphorism of Jaimini:

(5 arfoeg o

The expression ‘param’ (the
other point) refers to the purva-
paksha-aphorism ‘vakya-niyamat’
(No.2). The aphorism states that the
insistence on the order of words in a
mantra while it is recited is not
inconsistent with the view that the
mantra is meaningful. When the
mantra is recited, meaning is
expressed or communicated, and this
helps the conduct of the sacrificial
ritual. The effect here would be of
the ‘visible’ variety (drshta), which

must not be ignored. However, this

Rgveda-Darsana (Vol. 11)
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would not preclude the ‘invisible’
effect produced by the recitation of

the mantra.

The answer to the objection
raised in the Purva-paksha aphorism
No.3 is given here. It is true that the
meaning of the mantra is already
known to the student during the
course of his study. The meaning,
however, becomes absent, redundant
or unneccessary when he later recites
the mantra in a sacrificial session.
The injunctive statement serves to

remind the priest what and how he

Rgveda-Dar$ana (Vol. Il)

has to do. The priest’s knowledge
about it may be in a latent state, or

may have at the moment got lost.
(7) errumseaTes: |

The fourth purva-paksha
aphorism (‘avidyamana-vachanat’) is
answered here. When the mantra
describes something in unusual
terms, it is not that it speaks of a
non-existent thing. It must be
interpreted, not on the basis of the
words used and their normal
meaning, but on a symbolic level.
The import is more important than
the words. For instance, having four
horns refers to the sacrifice which
has four priests (hotr, adhvaryu,
udgatr and brahma), having three
legs is symbolic of the three ‘savanas’

(morning, midday and evening),

having two heads signifies the

39
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person engaged in the sacrifice
(yajamana) and his wife; seven hands
are the seven varieties of chhandas
(gayatri etc.) used in reciting the
mantras. The description must not
be taken literally as referring to some
fantasﬁc and non-existent creature.
All mantras become meaningful only
when the implied sense (gaunartha)
is understood. It is not the literal
meaning of the words that becomes

relevant in the mantras.

(8) TumEfaufavy: @ |

The pirva-paksha aphorism
(‘artha-vipratishedhat’) which raises
the objection that the mantras are
meaningless and useless because
they contain contradictory meanings
is answered here. The actual

meanings of the words as commonly

used or as found in a lexicon may

40
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smack of contradictions. But in a
mantra, the intended sense is what
matters. When, for instance, Aditi is
called father and mother, it is the
secondary sense (guna) of being a
loving protector that becomes

relevant.

(9) FremEEmTEEETE |

LN

The purva-paksha aphorism
(‘svadhyayavad-avachanat’) is
answered here. It is true that the
student engaged in study wants to
get the mantra by heart, and does
not attend to the meaning thereof;
he wants neither to understand the
meaning, nor to communciate the
meaning to others. But then this is
altogether unconnected with the
sacrificial situation, where the
meaning becomes relevant and

useful.

Rgveda-Darsana (Vol. II)
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(10) Ta: wmfaE@g

An objection was raised
(purva-paksha-stitra 8) that many
mantras are ununderstandable
(‘avijneyat’). But the inability to
understand may result not from the
nature of the mantra but from the
person’s own deficiencies like
carelessness (pramada), indolence
(alasya) etc. The mantra has
undoubtedly a meaning; if it is not
apparent or easy to understand,
trouble must be taken to consult

Nirukta and Vyakarana to shed light

on the difficult words.
(11) @ |

The answer to the objection
that the mantras cannot be called
meaningful or relevant for all time

(nitya), because we find references
Rgveda-Darsana (Vol. II)

<
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in them to persons who live at some
point of time, (‘anitya-samyogat
mantranarthakyam’) 1s answered
here.

Jaimini in this aphorism
reminds us of the discussion that has
already taken place, and the
objection being answered therein
(in 1,1,28 and 29). The context
there was the establishment of the
‘apaurusheya’ nature of the Vedic
corpus. There are words in the
mantra which appear like names of
persons, as for instance ‘babara’ and
‘pravahani’

7,1,10,2

(Taittiriya-samhita,
‘babarah pravahanir
akamayata’). But the words must
not be taken in the ordinary sense
of names of persons; the sounds are

similar, and that is all ($ruti-s@manya-

matram). The words in the mantra

41
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do not refer to persons, but to the
deities in a secondary sense (like
‘babara’ denoting Vayu making that
sound, and ‘pravahani’ signifying the

quick breeze).

Thus, Jaimini concludes that
the mantras are meant not merely
for recitation, but for being employed
in sacrificial situations. And so they
are meaningful, and productive of
‘visible’ effects. Sometimes, the
brahmana-passages employ some
symbolic expressions (like ‘agneyt
for the mantra addressed to Agni,
‘agne naya’), and they invariably
refer to the meaningful mantras.
When the brahmana-passage
prescribes that one must approach
the platform of the agnidhra-priest
reciting the ‘agneyt’

(‘agneyyagnidhram upatishtheta’);
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and here the word ‘agneyl’’ means
the mantra having Agni as its deity
(RV 1, 189,1). This shows that the
mantra is not only meaningful but
useful (‘lingopade$achcha tad-
arthavattvat’, Jaimini 1,2,51). It is
also necessary sometimes to alter
the words of the mantra suited to the
context (1,2,52, ‘Ghah’). This would
be unnecessary if the mantra did not

have a meaning, and if it was meant

only for recitation.
(5)

Sayana having established the
validity and meaningfulness of the

mantra section of the Vedic corpus

N2

\)%c;é\ i x(ﬁM

Rgveda-Darsana (Vol. 1)
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proceeds to undertake a similar

exercise with regard to the
brahmana-section. He begins by
explaining that the brahmana-
passages are of two kinds: injunctions

(vidhi) and explanations (artha-

vada). He quotes the definition of

Apastamba  which  identifies
brahmana with vidhi, and segregates
arthavada as a separate category (cf.

Apastamba-sitra, 32-33):

FHEET SO | STRSsYae: ||

Whatever passages prompt a
person to engage himself in a
ritualistic action are injunctions
(vidhi or brahamana-proper); and the
remaining portions of the brahmana-
section are arthavada (explanations).
The injunctions (vidhi) again are two-
fold. One set of injunctions prompt

an individual to undertake an action

Rgveda-Darsana (Vol. II)
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that he would normally
(viz.otherwise) not engage himself in
(apravrtta-pravartanam). For

instance, 1in soma-yaga, the
preliminary and purificatory ritual
(known as dikshaniya-ishti), involves
the oblation of purodasa (rice flour
boiled in milk) being offered to the
twin deities Agni and Vishnu. No
one would ordinarily do this; he has
to be prompted to do it. The other
set of injunctions help us know
something which is hitherto unknown
(ajnata-jiapanam). According to
Sayana, the former set of injunctions
belong to the sacrificial context
(karma-kanda), whereas the latter set

becomes relevant in the philosophical

context (brahma-kanda).

The sacrificial context consists

of several sacrifices accommodated

43
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in two broad groups: soma-yajiia
and havir-yajia. There are elaborate
instructions in the brahmana portion
which faciiitate the complete and
successful conduct of all these
sacrifices; and the arthavada-sections
explain, justify and commend the
performance of these rituals. There
are some objections raised by the
purva-paksha with regard to details
in the brahmanas which render them
invalid and useless. These are
answered by Sayana, who establishes
that the brahmanas are as valid and
useful as the mantras. In doing so,
he relies heavily on the Pirva-
mimamsa satras. The pirva-paksha
position has been stated by Jaimini

as follows (1,2,1):

=it EDIDICICERCIERERRRER IR
aag = |
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The Vedic corpus has its
purpose only in sacrificial rites
(actions) ; and whatever is in the
corpus but does not serve this
purpose has no meaning whatever;
it is, for the same reason, called
‘anitya’ (viz.devoid of enduring value
inasmuch as it does not prompt
ritualistic action). Although they are
included in the corpus which 1s
‘apaurusheya’ (having no beginning
or end), their nature is not different
from the works of human origin

(kavya).

Such passages in the brahmana-
portions are known as ‘artha-vada’,
explanatory in nature. It is true that
they do not, unlike the injunctive
passages (vidhi), prompt any one to
undertake ritualistic activities; but
be dismissed as

they cannot

Rgveda-Dar$ana {Vol. II)
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meaningless or as useless. They do
have their own imports (‘svarthe
pramanyam’). However, there are
other objections, as formulated by

Jaimini (1,2,2 to 1,2,6):

(1) magg%lﬁmﬁr ]

The explanatory passages
(arthavadas) are invalid because they
contradict the scriptural import
(sastra-virodha), actual experience
(drshta-virodha), or both ($astra-
drshta-virodha). There are passages
which explain mind as a thief,
(stenam manah) and speech as a liar
(vag anrta-vadini). Such statements
may encourage stealing and lying,
which, according to the scriptures,
one must avoid. This is ‘Sastra-
viruddha’. There is a passage in
Taittirlya-brahmana (2,1,12) which

speaks of only the smoke being seen

Rgveda-Darsana (Vol. II)

during daytime and not fire, and of
only the fire being seen during night-
time and not smoke. This 1is
contradictory to our experience
(drshta-viruddha). Likewise, the
statement in Maitrayaniya-samhita
(1,4,11) that ‘we do not know
whether or not we are brahmanas’
contradicts common experience.
There is the well-known scriptural
injunction that one who is desirous
of heaven should perform the
sacrifice (‘svarga-kamo yajeta’). But
there ‘is another scriptural statement
(Taittiriya-samhita, 6,1,1,1), which
doubts whether there is at all a
heaven (‘ko hi tad veda yady
amushmin loke-sti va na va’). This
contradicts scripture as well
experience ($astra-drshta-viruddha).
Thus, the

arthavada-passages

become unreliable and invalid.

45
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(2) T FHeTHATETT I

The effects and advantages that
the explanatory-passages predict are
found not to materialize in our
experience, which fact makes the
passages unworthy of trust and
invalid. For instance, there is a
passage (in Tandya-mahabrahmana,
20,16,6) in connection with a
sacrifice known as ‘garga-tri-ratra-
yajna’ to the effect that the face of
one who understands the sacrifice as
indicated there (‘ya evam veda’) will
beam with extraordinary lustre
(‘Sobhate asya mukham’). However,
one hardly has ever witnessed this.
Or, another assurance that the
descendents of one who performs
dar$a-pirna-masa rituals, reciting
specific mantras in the prescribed

manner, will always be opulent with
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plenty of corn and grains, is not found
to be true in actual fact. The
promised benefits belong to this life
here, and concern material things,
and can easily be verified. The truth
of the artha-vada passages are not

borne out.

(3) =TT

LS

If the benefits which are
promised relate to the other world,
then it is enough to perform one
ritual like ‘purpahuti’ which is said
to bring about all that one desires
(Taittiriya-brahmana 3,8,10,5
‘purnahutya sarvan kaman avapnoti’);
other rituals become unneccesary and
superfluous. And explanatory-
passages concerning these other

rituals become meaningless and

purposeless.

Rgveda-Darsana (Vol. I}
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(4) sraRmfaseTg

The explanatory passages that
involve prohibitions (nishedha) are
not any more valid either. They
sometimes involve impossible thingé.
For instance, there is a passage in
Taittiriva-samhita relating to agni-
chayana ritual. In it, there is a
prohibition that one must not perform
this ritual on earth, in the midregion
and in the sky. Not performing a
ritual on earth is understandable. But
how can any one perform a ritual in
the midregion or in the sky? The

prohibition with regard to them is

obviously absurd and uncalled for.
(5) srfegEErTg

Even the explanatory passages
that relate to facts and historical
son of

events, like ‘‘Babara,

Rgveda-Darsana (Vol. IT)

Pravahana desired’”’, are not valid,
for they refer to evanescent persons
and events. If we accept such
passages as valid, then the very
eternity and non-human origin of the

Veda would be nullified.

Now these objections are

answered. (1,2,7 to 18).

(1) fRfar <wareET
g ferefiar &g

The explanatory passages
(arthavada) are not different in intent
from the injunctions (vidhi); the two

together constitute one context. The

47
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explanatory passages are meant only
to explain what the injunctions speak
about. If one accepts the validity of
the injunctive passages, he cannot
deny validity to the explanatory
passages, which are only like another
part of the same sentence. Without
the explanatory passages, it would
be difficult to make sense of the
injunctive statements. Such passages
are not purposeless either. Their
main intention is to prompt and
encourage people to undertake the

prescribed rituals.
(2) o = AwERwy

It cannot be said that the
combining of the explanatory

passages with the injunctive
propositions has been a mistaken
one or erroneous. The argument that

it is the injunctive statement that is
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important and relevant, and that
therefore the explanatory passages
must be ignored, or deleted, cannot
stand, because tradition includes the
explanatory passages also in the
study, thereby making them equally

relevant

(3) STUTHT AFLUURT: S=0r
2 forer: weseETe AT

JATAEATGUIEd |

The argument that the
explanatory statements like ‘mind is
a thief’ (‘stenam manah’) would
encourage one to indulge in the very
acts that the scriptures prohibit, and
that therefore they are iﬁvalid, cannot
be sustained. Such explanations are
not meant to be applied to any ritual
or action contemplated; there is no
statement to the effect that one who

performs a ritual must be a thief.

Rgveda-Dar$ana (Vol. II)
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The mere presence of a word that
has an undesirable connotation (like
thief) does not vitiate the intended
import, for it is not meant to be

pratically applied.

(4) quETER

Nor can it be said that the
prescriptive statements (vidhi) and
explanatory passages (arthavada)
speak of two different things, and
that therefore = the
‘vaiyadhikaranya’ (talking at cross
purposes) is committed. When such
difference in meaning is apparent,
then the explanatory passage is to be
construed as making use of some
figure of speech (guna-vada). When,

13

for instance, it is said ‘‘waters
pacify’” (‘apo vai santah’) it is
intended to mean that the plants and

weeds that grow in water have also

Rgveda-Dars$ana (Vol. II)

error of

the power to pacify, and remove the
troubles of one who undertakes a
ritual. The explanatory passage seeks
to be suggestive, and it should not be
taken in its literal sense. The
prescriptive statements and the
explanatory passages may indeed
speak of different aspects of the same
thing, but not of two different things

altogether.

It would become possible, nay
necessary, to ascertain the intended
meaning (which however is not
explicitly expressed) of the
explanatory passages, by considering

their similarity of form and general

NZAAD 1A 1R 1A 1REA 13 A
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thrust. For instance, the mind has
been described as a thief (‘stenam
manah’) in an explanatory passage.
The intended meaning is that the
mind lies concealed in the body, even
as a thief does, and does not come
out in the open. The literal meaning
is not to be taken. The objection of
the arthavada contradicting the Sastra

is thus answered

(6) LTS I

The objection that the
explanatory passages are invalid
because they contradict our actual
experience is now answered. The
passage cited (Taittiriya-brahmana
2,1,12) about fire not being seen in
the daytime but only smoke, does
not contradict our experience; it only

means that the fire was at a great

50

distance or that the sunlight was too

bright to make the fire visible.

(7) EIUTTehRgA gIEvATd

The statement in Maitrayaniya-
samhita (1,4,11) by the priests who
do not know their own identity (‘na
chaitad vidmo vayam brahmana va
smobrahmana va’) is explained by
Jaimini and Sayana as due to the
son’s ignorance of his parentage
owing to the illicit affairs of his
mother. This will not contradict actual

experiences.
(8) ATRTIIRTET I

There is no doubt an
uncertainty expressed in ‘‘who
knows whether the other world
exists or not’” (‘ko hi tad-veda yady-

amushmim loke-sti va na va’,

Rgveda-Darsana (Vol. II)
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Taittiriya-samhita, 6,1,1,1). But it
must be noted that this is the final
part of the mantra used in connection
with soma-sacrifice ( prachina-
vamsa-prakarana) which refers to the
construction of windows and outlets
for the smoke of the sacrificial fire
to escape. This speaks of the benefits
here and now; whether there will be
benefits hereafter or in the yonder
world is of little value in this
connection. The present is what
matters here, and not some future
(akalika) and possible advantage. The
sole intention of the part of the
passage cited here 1s that no one can
predict what can happen in the future.
The existence of the other world is
not thereby denied. One must also
consider another sentence in the
same context, which speaks of the

world of gods as being hidden behind

Rgveda-Darsana {Vol. II)
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the world of human beings (‘antarhito

hi devaloko manushya-lokat’)

Al

{

The passage about the face of
the knower beaming  with
extraordinary lustre (‘sobhate asya
mukham ya evam veda’) that the
purva-paksha quotes comes in the
wake of the prescriptions regarding
‘garga-ratra’ ritual, and is meant to
extol the merits of understanding the
import of the ritual. If understanding
alone can produce this effect, how
much more beneficial would the

actual performance be ? (kaimutika-

nyaya). Further, knowledge of the

51
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Vedic mantras and rituals does have
an impact on the mind, and when the
mind is exhilerated the face no doubt
beams. There is nothing impossible

about it.

(10) TETUTERTRGRT I

3

When a statement like “‘one
attains all that he desires by
performing ptrnahuti (*‘plrnahutya
sarvan kaman avapnoti’’) is made in
the explanatory section, the
expression ‘all’ employed here does
not mean really all the desires in the
world without an exception, but only
all the desires that are assured to be
fulfilled by the performance of this
particular ritual (adhikarika). It does
not even promise that all such desires
would be satisfied, for there might

be some lapse in the ritual, without

the performer knowing it. The
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statement is only culogy of the
ritual, and it must be taken only in

this sense, and not literally.

(11) werT HUfASIREIST
ANRICUNATOTT: FHAr ar
EATII: T

When a ritual is performed, its
benefits must necessarily be told.
But even as it happens in wordly
transactions, the manner of
performing the ritual will determine
the increase or decrease in the
benefits (in quantity as well as
quality). Rituals are distinct with
respect to the advantages that are
sought; some are more advantageous
and some less, some general and
some specific. This distinction apart,
the way the ritual is conducted also

has a say in materializing the

advantages, fully or partially.

Rgveda-Darsana (Vol. II}

1R AN 1R AN R A WA 1A )i



FARIAAN] AAZIAAA FARIAAA, HARIAAA

(12) srgEgRRY ||

The last two objections of the
Purva-paksha have already been
answered (cf. ‘abhagi-pratishedhac

cha’, 1,2,5 and ‘anitya-samyogat’,

1,2,6)

Jaiminiya-nyaya-mala (1,2,1)
summarizes the subject-matter in this

section thus:

Al FREHREaRs gEar |

7 foesfer o 5% f&6 amt o femma
fereelaressemr frensvemfem |
TERFATRIAT € Y10 qefaekd: |
foreaefamdr @TeRTel FTeTECTgETRAT: |
GEEEIER I A IRt

The prescriptive statements
(vidhi) and the explanatory passages
(arthavada) are interdependent: the
former prompt the eligible person to

acts (viz.undertake the prescribed

Rgveda-Dar$ana (Vol. )

rituals), while the latter eulogize the
said acts. The former without the
latter may not be sufficiently
encouraging and reassuring to a
person; and the latter is always
referring to the former. There is thus
a mutual facilitation between vidhi
and arthavada. Both are equally valid

and equally purposeful.

Sayana establishes in this

manner the validity of the three parts
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of the Vedic corpus: mantra, vidhi
and arthavada (the latter two
constituting the brahmana), and
proceeds to consider whether the
Vedic corpus is like any other literary
work of human imagination or
creativity, or it is non-human in origin
(apaurusheya). His conclusion is that
the Veda is non-human in origin,
and he relies on the Purva-mimamsa
system to justify his position, as he
does on the earlier issues. Jaimini
establishes that the Veda is eternal
and immutable (nitya) in eighteen
aphorisms (Pirva-mimamsa-sutra,
1,1,6to 1,1,23). Sdyana presupposes
this discussion, and continues with
the consideration of the pirva-paksha
view that the Veda is after-all like
any other historical or literary work

(ibid., 1,1,28)

EAHEE IR EALRE AL §

(13) arfcesAr= 1l

A reference to this objection
has already been made. The Vedic
texts contain names and actions of
human beings who were born and
who died, as for instance ‘Babara,
son of Pravahana desired’ (Taittiriya
samhita, 7,1,10,2) or ‘Kusuru-binda,
son of Uddalaka, desired’ (ibid,
7,2,2,1). It is obvious therefore that
the Veda was composed after these
persons lived. How then can the
Vedic corpus be eternal? Even if we
ignore these references, the Vedic
texts themselves are named after
human beings, who could not have
been eternal. We have for instance,
texts described as Kathaka, Taittirlya,
Kauthuma etc, and the terms
obviously refer to some names of
persons like Katha, Tittiri and

Kuthuma.

Rgveda-Darsana (Vol. 1)
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The answer to this objection is
given by Jaimini in the aphorism

(1,1,30):

(14) stEaT YgeET

There is no doubt about
association of names of human
beings with some of the Vedic texts.
But this does not mean that they
were the authors of these texts.
They were only teachers who
consolidated the age-old teachings
and handed them down in a lineage.
The name of the teacher was given
to the text which he studied
assiduously, which he systematized,

and which he taught (pravachana).

Rgveda-Darsana (Vol. II)

This was introduced into the Vedic
corpus when the mantras were
arranged and classified, and does not
form a part of the mantra or

brahmana sections.

As regards the names of Babara
and so on which occur in the mantras
and brahmana-passages, they are
only general in import; they are often
words where the sound-value is
important. For instance, the word
‘babara’ does not mean any particular
person, but only refers to the wind

making that noise.

(15) W g yioara=aaET |

When apparently nonsensical
statements are made in the Vedic
texts like ‘‘the plants performed the
ritual’’ (‘vanaspatayas satram asata’),
the import is to indicate the specific

ritual or its relationship with the

S5
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plants (1,1,32 ‘krte chaviniyogas syat

karmanas samatvat’)

The position is summarized in
Jaiminiya-nyaya-mala (1,1,8):
YT T g7 dgared STy |
FISHICHATAHTEIRITATISE |
UM JEEAEeE g Tedq. |
A FAJACTHT  TArSHeyEdtT |

(7)

Sayana accepts the definition
of Veda as a mass of literature which
is eternal, immutable, valid and non-
human in origin. It is, according to

him, composed of mantras and
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brahmanas. The objection that
tradition does not specify what are
mantras and what brahmanas, 1is
answered by Jaimini in Pidrva-
mimamsa-siatra (2,1,7th and 8th
adhikaranas). Whatever the experts
in ritual indicate as mantras are to be
regarded as mantras (‘yajiikanam
samakhyanam lakshanam dosha-
varjitam’, Jaiminiya-nyaya-mala-
vistara 2,1,7); and they mean by
mantra whatever informs us about
the performance of a ritual
(anushthana-smaraka). ,Séyana
concedes that mantras are of different

kinds and have different intentions,

like examples given below:

1) Rgveda 1,1,1 (‘agnim ile’) is
eulogy (stuti);

2) Vajasaneyi-samhita, 1,1 (‘ishe
tva’) is a mantra which ends in

‘tva’ (tvanta);

Rgveda-Darsana (Vol. IT)
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3) Samaveda 1,1 (‘agna ayahi

vitayi') is invitation (amantrana);

6,3,1,2

vihara’) is a

4) Taittirtya-samhita,
(‘agnidagnin

command (praisha);

S) Rgveda, 10,129,5 (‘adhas svid
asit) is philosophical (vichara-

rupa);

6) Taittiriya-samhita, 7,4,19,1

(‘ambe ambalyambike’) is
expressive of lamentation

(paridevana)

7) Taittiriya-samhita,7,4,18,2
(‘prchchhami tva param’) is an

inquiry or interrogation (pra$na)

7,4,18,2

(‘vedim ahuh’) is in the nature of

8) Taittiriya-samhita,
an answer (uttara).

It is therefore impossible to
provide a definition which is all-

inclusive and satisfying in all

Rgveda-Daréana (Vol. IT)

EAL FEE R EAT HEE R

A
Y
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conditions. Any attempted definition
will either suffer from ‘avyapti’
(insufficient inclusion) or ‘ati-vyapti’
(over-inclusion). Even the all-
knowing seers will not be able to
ascertain each object separately and
proffer a proper definition. But some
definition is very necessary, for
without it nothing can be known,
identified or recognized (‘lakshanena
tu siddhandm antam  yanti
vipaschitah’). Therefore, it 1s most
expedient, according to Sayana, to
accept as mantra whatever the
learned and competent folk indicate

as a mantra after due deliberation

(sam-akhyana)

e FErsafufa

T AU |

Likewise, it is not easy, or

possible, to define what a brahmana-
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passage is. The way out of this
impasse is simple. The Veda consists
of mantras and brahmana-passages.
We have been able to define what
the mantras are (as above); and it
stands to reason that whatever is not
a mantra, but included in the Veda,
is a brahmana (‘Seshe brahmana-
Sabdah’, Pidrva-mimamsa-sitra,
2,1.33). Nothing that is either a
mantra or a brahmana can possibly
be in the Veda. Sayana, however,
mentions nine features which help
us identify a brahmana-passage, as
given by some ‘ancient masters’
(‘kanichit

parvair udahartam

samgrhitani’)

1) giving causes or reasons (hetu),
when for instance, it is said
“therefore food is prepared (‘tena
hy annam kriyate’, Satapatha-
brahmana, 2,5,2,23)
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ii) explaining (nirvachana), as for
instance why curds have their
particular property (‘tad dadhno
dadhitvam’, Taittiriya-samhita,
2.,5,3,4)

iii) condemning (ninda), like masha
beans are not to be used in rituals
for they do not contibute to the
development of intelligence

(‘amedhya vai mashah’, ibid.

5,1,8,1)

iv) praising (prasamsa), like ‘the
wind-god is the fastest’ (‘vayur
vai kshepishtha devata’, ibid,
2,1,1,1)

v) expressing a doubt (samsaya), like
there being a doubt whether
oblations are to be offered (‘tad
vyachikitsat juhavanima hausham
iti’, ibid., 6,5,9,1)

vi) declaration or injunction (vidhi),
as ‘yajamanena sammitaudambari

bhavati’ (ibid.,6,2,10,3)

Rgveda-Darsana (Vol. 1)
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vii) narrating the act of another
(para-krti), like ‘the masha-
beans only are cooked for my
sake’ (‘mashan eva mahyam

pachanti’)

viii) relating of an old occurrence
(purakalpa), like ‘once the
brahmanas got frightened’
(‘pura brahmana abhaishuh’,

ibid.,1,5,7,5)

ix) predicting what will happen
when a particular thing is done
(vyavadharana-kalpana) like
‘yavato$vam pratigrhniyat tavato
varunams

chatushkapalam

nirvapet’, ibid., 2,3,12,1).

Rgveda-Darsana (Vol. II)
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But the trouble arises when
similar features are found in the
mantra sections also; how then can
we distinguish the brahmanas from
the mantras? It is suggested that the
brahmana-passages frequently end
with ‘thus’ (iti-karana-bahulatva),
and this may be an indication of a
passage being a brahmana-text. But
we find numerous mantras with
similar usage (‘ityadada’,
‘ityayajatha’, ‘ityapacha’ etc). Nor
can the ending ‘thus was it said’
(ityaha) be a characteristic of the
brahmana-passages, although we find
it in many brahmanas; because there

are also mantras with similar ending

(e.g. RV, 7,4,1,2 ‘raja chidyam

59
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bhagam bhakshity aha’, or RV
7,104,16 ‘yo va rakshah Suchir
asmity aha’). Even the narration of a
tale (akhyayika-ripa) cannot help
identify 2 brahmana-passage; for
even in the mantra portions of the
Vedic corpus there are tales narrated
(e.g. RV 10,10 where Yama-Yami

dialogue is narrated).

It is not right in the
circumstances to say that there is no
identifying mark for a brahmana-
passage. We have a definition for
the mantra given by Jaimini: the
Vedic texts which prescribe or exhort
particular rites to be undertaken
(‘tach chodakeshu mantrakhya’,
Parva-mimamsa-sitra, 2,1,32). And,
there being no other texts in the

Vedic corpus besides mantras and

brahmanas, what are not mantras

60

are brahmanas (hence Jaimini: ‘Seshe

brahmana-$abdah’, ibid., 2,1,33).

An objection can still be raised
that there is a statement in Taittiriya-
aranyaka (2,9 ‘brahma-yajfia-
prakarana’) to the effect there are in
the Vedic corpus texts which are
neither mantras nor brahmanas but
itihdasas (like ‘devasurah samyatta
asan’, Taittiriya-samhita 5,3,11,1),
puranas (like ‘idam va agre naiva
kimchanasit’, Taittiriya-brahmana,
2,2,9,1), kalpas (like ‘iti mantrah,
kalpotha trdhvam, yadi balim haret’,
Taittiriya-aranyaka, 1,32,2), gathas
(like ‘yama-gathabhih parigayati’,

Rgveda-Darsana (Vol. I)
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Taittiriya-samhita 5,1,8,2 agni-
chayana) and narasamsis (eulogies

of mortals)

AT HTRTE, qRom
FHAAM T AETET: |

But these do not constitute so
many different divisions of the Vedic
corpus: they are all included in the

brahmana-division.

The Veda is defined as a
collection of mantras and brahmanas.

But the mantras are distributed in

Rgveda-Dar$ana (Vol. I)

three different collections, which are
called Rk, Yajus and Sama. Do we
have any clue as to what constitutes
a rk, what a yajus and what a sama?
Are not the mantras actually mixed
up, making such a division
unpractical? The fact that the three-
fold division of the Vedic corpus is
an ancient one is indicated by a

reference in Taittiriya-brahmana

(1,2,1):

W g™ o= ¥ MU
ayEfaer fag ) = 9w sy

The knowers of the three
divisions (Rk, Yajus and Sama) are
called ‘trivida’; the sages who have
made a deep study of the divisions
are the ‘traividas’; and they are
mentioned here. That this division of
the mantras must be preserved and

protected by the deity Ahirbudhniya

61
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is the import of this passage. In the
background of this prayer is the fear
that the mantras of the three divisions
may get hopelessly mixed up, leading
to confusion. This is called ‘mantra-
sankarya’; the reason for this
contusion is that there no established
characteristics which help us to
identity what a mantra of the rk type
is, what a mantra of the yajus type is
or what a mantra of the saman type
is (‘tatra trividhanam rk-sama-
yajusham vyavasthitam lakshanam
nasti’). It is true that the rks occur in
the Yajurveda-collection, some
Sama-hymns are also included in the
same collection. But there is no
confusion on this account, because
the rks that occur in Yajurveda are
identified as rks in that very collection
(as ‘for instance’ the mantra ‘devo

vah savito’ etc. which is found in
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Taittiriya-brahmana (2,3,2,5,3 1s
called a rk; ‘savitryarcha’); and the
saman hymns are called by that name
(‘etat sama gayan aste’, Taittirlya-
aranyaka, 9,10,5). It is found that
many rks are included in the Sama-
collection; but they are designated
as rks (archika). But it is not right to
say that there are no established
features which distinguish rk, yajus
and saman from among themselves.
The mantras which are arranged in
meaningful padas, as determined by
the chhandas are to be identified as
rks (‘padenarthena chopeta vrtta-
baddha mantra rchah’); the mantras
which are meant to be sung are
samans (‘gita-ripa-mantrah samm’);
and the mantras which are neither
arranged in padas nor are meant for
musical rendition, and which are in
(‘vrtta-giti-

prose are yajus

Rgveda-Darsana (Vol. 1I}
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giti-varjitatvena praslishta-pathita
mantra yajumshi’). This identification

follows Jaimini (2,1,35-37):

AU qTeegawT ||
mifay amTEE
@rﬁaﬁ:w&': i

These are the three divisions
of the Vedic corpus that are required
to be studied, according to ones own
intelligence and ability (‘sva-
prajnanusarena adhyayanam’) If
one finds unable to study all three
divisions, two divisions may be
studied; if even that is found
impossible, at least one of them

must be studied, according to

Yiajnavalkya:

Jemdiea Jer a1 de arsfr Femsag ||

In case of only one division
being taken up for study, it should

be ones own branch of Vedic learning

Rgveda-Darsana (Vol. 1)

(sakha), the branch that has been
studied by his ancestors in the
lineage. This is the significance of
the expression ‘sva’ (ones own) in
the word  ‘svadhyaya’, as
incorporated in the familiar
injunction: ‘svadhyayodhyetavyah’
(‘one must study ones own division
of the Vedic corpus’). However, such
study is not to be undertaken as a
‘kamya’ act (which is resorted to
expecting a specific benefit), but as
a ‘nitya’ one (imperative, what must
be done as a duty; and which, when
not done, would result in a sin of
omission, pratyavaya, but which
when done, will not lead to any

advantage).

There is a doubt on this point.
How does one know that he must

study the Veda? The injunction with
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a

regard to the study of the Veda
occurs only in the Veda; and how
will one know about the injunction
without studying the Veda? What
then is the purpose of the injunction,
for one who is already studying the
Veda? Further, one will desire to
study the Veda, only after knowing
about the injunction with regard to
the study of Veda. Is this injunction
to be known first, or is the study to
be undertaken first? The prevailing
view is that the injunction to study
the Veda must be communicated to
the young boy by his parents or

teachers as a command or suggestion;
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then the student will undertake the

study.

Such study, undertaken by the
young student, will involve initially
learning of the mantras by rote
(akshara-grahana), acquisition of the
text in ones memory; this would lead
to a benefit which is ‘visible’ (drshta),
an advantage here and now. This
concerns the ability to recite the
mantras properly, with correct
intonations and accents (cf.
Purusharthanusasana). This benefit
is known as ‘prapti’ (acquisition,
obtainment); there is also a
secondary benefit : enculturing the
mind of the student, with facilitation
of latent impressions (samskara),

according to an aphorism in the

above-mentioned text:

Rgveda-Darsana (Vol. II)
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Gl At cic Al

In this context, a prima facie
view is presented: These being a
specific injunction for the study of
Veda, it should only be as means for
some ‘unseen’ benefit that Veda
must be studied. If the advantage
sought was ‘visible’, then there would
be no need for an injunction; one
would take recourse to it of his own

accord, like eating food when hungry,

sigurt cfifafdfedentafa 1)

The ‘unseen’ benefit would
therefore have to be imagined, like
‘heaven’ or supreme happiness which
is still material in nature (svarga-
kalpanam). And this has been
accepted by the Mimamsakas.

Further, mastery over the text and

cultivation of the mind cannot be

Rgveda-Darsana (Vol. 1I)
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regarded as appropriate ‘visible’
advantages that result from the study
of the Vedas (‘ayukte samskara-

prapti iti’).

This objection is answered by
drawing attention to the dictum that
when an advantage is ‘visible’, some
advantage which is unknown and
invisible need not be projected
(‘drshte tu nadrshtam iti’). There are
the two “visible” benefits for the study
of the Veda, already mentioned:
mastery over the text (prapti) and
culture

mental (samskara). By

mastery over the text, one
understands the import of the texts

learnt (‘praptya arthabodhah’); and
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by mental culture is meant the ability
to perform the rituals correctly and
also the acquaintance with the

purpose and nature of the texts:

. oo [
geprfafs:  seasHiEgaITEHETeld ||

(9)

Now, what is meant by study
of the Veda as enjoined in the
injunction (adhyayana-vidhi) is taken

up for consideration. The injunction
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involves not merely the acquisition
of texts by heart but an understanding
of the import thereof by discussion

or examination (vichara):

g foemomfaefefa 1

This examination takes the
form of Mimamsa. The understanding
of the import of the Vedic texts is
possible by taking the help of
standard aids like Vyakarana. But
the value of mimamsa is not obviated,
for the clarification of possible doubts
must still be found, the apparent
contradictions need to be reconciled,
and the rational objections answered.
All this is possible only by

examination (vichara).

gimergaEee e et

Rgveda-Darsana (Vol. II)
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The study of the Veda is like
owning a cow. One who owns a cow
does so not for the idle pleasure of
having a cow with him, but for the
milk etc, that he gets from it. The
study of the Veda must help us to
perform the rituals that are enjoined
therein. The mastery over the text
(prapti) must be subordinated to the
main prupose of rituals which are
meant to secure the weltfare of the
individual. This is the intention of

the injunction (vidhi):

Bt MR Gl eI R G I A B G i TR

The injunction with regard to

the study of the Veda (adhyayana-
vidhi) insists therefore that the study

of the texts and the imports must

Rgveda-Darsana (Vol. IT)

continue until the main purpose
(performance of rituals correctly) is
fulfilled. This is implied in the
injunction, although not explicitly
stated. It is like the command to
pound the paddy. The pounding is
to be continued till the rice is got.
Then, the objection is raised, such a
study would necessarily be
incomplete, for the entire Veda
cannever be studied. Nor is it
indicated, continues the objection. If
understanding the import and its
application in a ritual are the
purposes of the study, the study
must be confined to the particular
ritual one intends undertaking; why
study the texts relating to other
rituals? And when some rituals are
tabooed (like rajasiiya for a
brahmana), the study of texts relating

to such rituals is a waste of time and

effort, altogether uncalled for.
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Two aphorisms echo this

objection:

FeemasaEfa 11 and
Ao a3 |

The first aphorism points out
that the student must study the entire
Veda (krstna-prapti), for it serves
the purpose of ‘japa’. The expression
‘japa’ involves the mastery of
expressed words (‘japa vyaktayam
vachi’) and mental process relating
to the import thereof (‘japa manase
cha’ and cf. Yoga-sitra, ‘taj-japas
tad-artha-bhavanam’). There is also
the suggestion of a mental ritual. All
rituals can be performed in the mind;
and the comprehensive study of

Veda will help this.

If the understanding of the

meaning is the import of the
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injunction (says the second
aphorism), then it is addressed only
to those who desire so, to
understood, whether they are or are
not eligible to undertake the rituals.
Do we not, in ordinary transactions,
seek only to understood the main
meaning of what an expert says?
Further, the rituals prescribed or
suggested are many, in fact
innumerable, and the individuals
differ vastly in desiring the benefits
of those rituals. The knowledge
pertaining to the several rituals is
manifold; and it is impossible for
one to seek a special knowledge of
each of the particular rituals
(‘uddesayogat’). It must therefore be
said that what one seeks from the
study of the Veda is general

knowledge (samanya), which must

be obtained by ascertaining the total

Rgveda-Darsana (Vol. II)
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import through an inquiry into the

words used:

AT wrearfefa

This would show the relevance
of the need to acquire mastery over
the words of the  texts
(sabdochcharana), for without it, the
meaning cannot be ascertained. If
the ascertainment of meaning is not
suggested in the injunction with
regard to the study of the Veda, then
the system of Mimamsa would be of

no use. Sayana now proceeds to

emphasize the value of Mimamsa:

forem ot Suwea efa

When one studies the Veda

along with the aids (vedanga), the

Rgveda-Darsana (Vol. I1)

injunctions which teach about rituals
{kratu-bodha-vidhi) become
apparent. There may be doubts about
them, or objections against them;
there may be contradictions. Unless
these doubts are resolved, objections
answered and contradictions
reconciled, one can not reach
conclusions and make decisions
about the nature, purpose and
manner of the rituals. In order to
enable him to arrive at correct
decisions, examination (or
investigation) of the said rituals
(kratu-vichara) is indicated. This is
the usefulness of Mimamsa. And
Mimamsa is especially an
mvestigation into rituals prescribed
by the Vedic texts; and it examines
the Vedic texts carefully in this very
context. Understanding the import of
the texts correctly facilitates the

proper performance of rituals.
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Sayana opposes the
conventional view prevalent in some
quarters that study of the Veda means
only learning the mantras by rote,
and that it does not involve an effort
to understand the meaning of the
mantras. He is a votary of Mimamsa,
which system was developed in order
to ascertain the precise import of the
Veda. Mimdamsa means investigation,
examination, ascertainment (vichara).
And it is a system which is ritualistic
in orientation (hence called ‘karma-
mimamsa’). Sayana’s approach
therefore is ritualistic (adhi-yajia);
he argues and justifies that the Vedic
mantras have relevance only in a
sacrificial context. However, the
sacrificial purpose will be really and
fully served only when the meanings
of the mantras are understood. He

quotes from Patafijali’s Mahabhashya

(‘paspasahnika’):
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The statement enjoins that a
brahmana (viz.one who is eligible to
study the Veda) should, without an
extraneous motive, study the Veda
and understand its import, with
standard aids of such study (vedanga,
viz. nirukta, jyoutisha, chhandas,
kalpa and $iksha). Sayana explains
that the expression ‘nishkarana’
signifies that the study of the Veda is
not an act which is resorted to by
one who expects a desire of his
fulfilled, nor an optional act, which
he may resort to only if he is inclined
that way (motivated). And this applies

equally to study of the Veda and

Rgveda-Dar$ana (Vol. II)
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understanding the meaning thereof
(‘nishkarana-sabdena adhyayana-
jianayoh kamyatvam nivaryate’).
Indeed, there are authorities like
Yaska who explicitly eulogize the
merit of understanding the meaning,
and condemn mere study (devoid of
understanding):
gefler g€ T faemrfa avsdq)

AISAT seaFel  TEAT

AR e 1]

(Nirukta, 1,18)

In the verse (‘which Sayana
calls a mantra, the one who only
learns the Veda by rote is likened to
a post which merely carries a burden
placed on it (viz.without benefitting
from it in any way). On the other
hand, one who understands the
meaning of what he has studied will

get rid of all of his defilements, and

Rgveda-Darsana (Vol. II)
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reaches the supreme happiness
(naka, non-aka, where ‘aka’ signifies
misery); he will also secure his
welfare here and now. Sayana takes
the word ‘ndka’ in the sense of
heaven (svarga), which is reached by
one who has been purified from his
defilements, and reached only after
his death (‘papa-kshaye sati mrtah
svargam prapnoti’). Knowledge thus
secures welfare here, and bliss
hereafter. It is knowledge that is
indicated for eliminating the
defilements, according to Sayana’s
explanation (‘jhianena papakshaye

sati’)

Sayana later quotes a passage
from Chhandogya-upanishad
(1,1,10) to the effect that when both
the one who knows the meaning of
the mantras and another who does

not know, perform a ritual, what is
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done by the one who knows is more

efficacious.

&Y eaT Fdqed AT TP T A9 |
T g fgem =fomm =

qea fomam FOfa agAmiaT
qed didami wafd ||

Mere performance of the
ritual (kevala-anushthana) is here
deprecated, in contrast to the
performance of the ritual after fully
understanding its import (vidya-
sahita-anushthana). This is also the
sense in which ‘vidya’ and ‘karma’
have been contrasted in Satapatha-
brahmana (14,7,2,3 ‘vidya-karmani

samanvarabhete’)

Siayana makes an interesting
observation: even as every mantra
implies in itself the injunction (vidhi)
as well as the meaning (mantrartha),
all the brahmana-passages also imply
in themselves injunctions with regard
to the understanding of the meaning
(veglana-vidhi) (‘anena nyayena
sarveshv api brahmaneshu vedana-
vidhayo drashtavyah’). This becomes
interesting in the context of the
confrontation between the votaries
of karma and the exponents of vidya
(or jnana). The votaries of karma
naturally attach importance to the
brahmana-passages, because it is In
them that the rituals are prescribed
and the details thereof explained.
These passages are obviously and
entirely ritualistic in intent. They see
no purpose for the mantras other

than their employment in the rituals.

Rgveda-Darsana (Vol. II)
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This is the position not only of the
Mimamsakas, but also of Sayana,
whose interpretation of Veda is
ritual-oriented (adhi-yajna). The
other group tends to disregard the
brahmanas on the same count; for
them the Upanishads would
constitute the natural culmination of
the Veda, for in them the emphasis
is on knowledge (jnana or vidya).
Sayana, however, is curiously
sympatheic also to the brahma-vada
of the Vedantins. His loyalties are
thus divided. His way out of this
otherwise self-contradictory position
1s to point out to the satra of Jaimini
(Parva-mimamsa-satra, 1,2,15
‘vidya-prasamsa’) and to explain that
the role of knowledge in the ritualistic
situation is only to enhance the
benefits of actions involved in the

rituals, or to produce special

Rgveda-Darsana (Vol. 1)
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advantages. He cites another satra of
Jaimini in support of this stand

(1,2,17):

FATET FHHITHIEIST Ahacd 0 JHar
a1 wafaey: @nfefa )

This issue is linked up with
another observation, viz. that the
very knowledge of the mantra is in
itself sufficient to produce the
benefits of the ritual. The actual
performance of the ritual in that case
becomes unnecessary or superfluous.
Sayana quotes two verses from
ancient masters in this connection,
and then provides the answer, in line

with his position given below:

FREETdaEe  TEEIS T |
TR @ardaredr g Il
TG AT aeiet FoT e |

T @EvariaTee qrasder gfader i)
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Towards the end of his long
introduction to the Bhashya on
Rgveda, Sayana speaks of the
traditional four-fold paradigms
which make any study meaningtul
and valid: the subject-matter
(vishaya), the purpose (prayojana),
the relation (sambandha), and the
eligibility for such study (adhikara).
He applies this to the Vedic study:
(1) the Vedas constitute the subject-
matter or topic, viz the subject-
matter of the commentary that he

has undertaken (‘vyakhyanasya

vyakhyeyo vedo vishayah’); (2) the
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purpose of such undertaking is to
understand the import of the Vedic
corpus (‘tadartha-jianam
prayojanam’); (3) the relation is
betwixt the original text, viz.the
Veda, and the exegesis on it, Viz.
mimamsa and bhashya (vyakhyana-
vyakhyeya-sambandhah’); and (4)
the eligibility consists in the desire

to obtain knowledge of the Vedic

corpus (‘jianarthi chadhikari’)

Sayana recognizes that the
Vedic corpus is naturally divided into
two great branches: one dealing with
the performance of rituals (karma-
kanda) and the other with knowledge.
The former is prior (purva), while
the latter is later (uttara). Thus, the
subject-matter itself is two-fold.
They deal with dharma (acquisition
of merit leading to total welfare
and brahma

through rituals)

Rgveda-Daréana (Vol. II)
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(enlightenment) respectively. A
statement from Purusharthanusasana
1s quoted in this connection,
suggesting that both alike are

human values:

gHgEf ddFeE 3|

The relevance of the Vedic
corpus in this context is that these
two values are learnt by us only by
the study of this corpus, and by no
other means. Of the two, Sayana’s
commentary concerns itself with
dharma, which is the subject-matter
of the Karma-kanda division.
Sayana points out that in the matter
of dharma,

the Vedic corpus

becomes the highest court of appeal

Rgveda-Darsana (Vol. I}
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(viz. authoritative, pramana) because
it enjoins the rituals which result in
the production of dharma. This
character of the Vedic passages (the
prompting of actions, providing
motivations and incentives) is known

as ‘chodana’. Hence the statements:

e gH JHIH |
T THOHS ||

Chodana becomes necessary
because dharma cannot be known
by observation or inference (cf.
Pirva-mimamsa-sitra, 1,1,4
‘pratyaksham animittam vidyamano-
palambhanatvat’). Dharma, defined
as that which secures ones welfare
here and liberation hereafter (‘yatah
abhyudaya-ni§sreyasa-siddhih’), 1
action that must be done or
knowledge of the action that must

be obtained. It cannot be directly

75
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observed, because it does not exist
in the present; it is what comes into
being at a later time, as a result of
the actions done. Nor can the sense-
faculties apprehend it even when it
comes into existence. There is
nothing in it by way of aids to
inference or conjecture. It is only
the Veda that can tell us about it.
(The same argument applies to
Brahman also, which is the subject-
matter of the other division of the

Veda, viz.jhana-kanda)

Sayana next takes up the
question of relation between the
two divisions of the Vedic texts and
the topics that are dealt with in them.
The relation is of the nature of the
original text (pratipadya) and the
(and brahman) that

dharma

constitutes the import thereof
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(pratipadaka), the two being
interdependent. According to Sayana
the relation further implies that the
knowledge of dharma produces the
knowledge of brahman (janaka-janya
relation). The persons who are
eligible to study the Vedas are related
with the two kinds of knowledge by
way of those who desire to be

benefitted (upakarya) and what

benefits (upakaraka).

The concluding portion of
Sdyana’s introduction explains that a
proper understanding of the Veda
can only be possible by the four aids
to the study (vedanga), which are
described in great detail: Siksha,
Kalpa, Vyakarana, Nirukta,
Chhandas, and Jyautisha. They have
already been explained in the first

volume. Sdyana also points out that

Rgveda-Darsana (Vol. IT)
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besides these six aids, Purdna, Nyaya
and so on which constitute the
fourteen branches of learning (vidya-
sthana) help in understanding the
import of Veda (according to

Yajnavalkya-smrti, 1,3):

QU H HTETEH I 3T |

92T T e ader = agdw )

The last consideration in the
introduction relates to the aspects of
eligibility in a person who chooses to
undertake the Vedic study. Sayana
reproduces four hymns (mantras)
quoted by Yaska (Nirukta, 2,4) in
this connection. Manu-smrti also
summarises these passages (2,114-
115). The first of these mantras
relates that the deity of Vedic learning
approached the master and pleaded

with him to guard her from the

Rgveda-Darsana (Vol. 1)

1R AN (AR 1R 13

students who are jealous, crooked

and undisciplined:

fem & 3 sravmsy
mUE o7 sEfuyseafar |
&{Lﬂ%lﬂljddSleq

T AT AT AREdT quT S gl

(Manu-smrti :
foerm g SEfRdsiEr @ A
AGIRT AT AT IRTAT W7 FGE9HT 1)

The deity of learning contides
in the teacher that learning indeed is
the best treasure that he has
(Sevadhi); it secures all the values in
his life. He is therefore to be careful
In communicating that learning. His
students must be selected with
caution; they must be eligible to
receive the teaching. Being envious
would involve egotism, self-
aggrandizement, desires for material

benefit, and lurking suspicions about

. & . > . >
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others benefitting. Being crooked
relates to the manner of living; it is
inability or unwillingness to be
straight in his dealings, even while
learning. Being undisciplined
concerns his non-adherence to the
traditional codes of approved conduct
(like the performance of the

mandatory rituals). The person who

. is devoid of these three defects would

become fit to receive the learning.
Learning in that case would become

eminently effective.

(2) T FqUICCAfaaIT &I -
5@ FaAgd AT |
d o fuaX Al =
T T gAchad= ARG 12l

(Manu-smrti :
IeqTeERF AR gae:  fyar |
gae & fawe I 9% 9 smeaay, 1)
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The teacher of the Veda who,
without a break, instructs the pupil
according to the latter’s ability and
inclination, filling his ears but not
troubling his mind, and adding
deathless essence to his teaching, is
to be regarded by the pupil verily as
his father and mother. The pupil
should not hurt his teacher in any

way.

(3) srearfuar T & ATl
frar amr g9|r wHUT ar |

g § T OISHET -
¥ dT yAfE ga areid 181l

Those, who having received
instruction from their teachers, do
not hold them in high regard and
honour them in word, thought and
deed, will not be nourished by the
instructions they have received; the

scriptures they have studied will not

Rgveda-Dars$ana (Vol. II)
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protect them. They are students only (Manu-smrti
S S - - '
e o1 gie fawr ffmmmmfer 1)

in external form, and will not benefit
properly from what they study. The

teaching i them.
caching is wasted on them The deity of learning (vidya)

(4) aig e {[f—;qm continues. If, however, you find a
oyTfad SRRy | upil who is pure in his intentions,

pup p
T T FEchdH A8 disciplined in his conduct and intent

aet ar gEr e satE 4 .

on learning, do communicate me to

him, for he will protect the treasure.

Rgveda-Darsana (Vol. II) 79
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CHAPTER TWO
ADHI-DAIVATA APPROACH

23R

This approach emphasizing the
role of devatas or deities (divine
presences and aids) is evident from
the earliest of times. Even Yaska’s
Nirukta may be said to defend this
approach, as distinguished from the
adhi-yajiia approach espoused by
the brahmana-texts and the later
commentators like Skahda—svﬁmin,
Venkata-madhava and Sayana. There
were also several devatanukramanis
or indeces of the divinities mentioned
or eulogized in the Vedic corpus.
The most significant text, however,

is Saunaka’s Brhad-devata, which,
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as the name itself indicates,
expatiates on the involvement of
devatas in the Vedic mantras. It is
also the most ancient treatise, barring

Yaska’s Nirukta, trom which this

treatise borrows heavily.

Traditionally, Saunaka belongs
to the Bhrgu-family, and his lincage
is given in Vayu-purana (92, 96) as
Dharma-vrddha- Sunahotra -
Grtsamada - Sunaka - Saunaka. It is
also mentioned that Ruru and
Pramadvara were the grandparents

of Saunaka. There is also a suggestion

that Grtsamada was his real name,

Rgveda-Dar$ana (Vol. II)
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Saunaka being only his designation
as the offspring of Sunaka. He is
said to have written extensively
on the Vedic corpus, including
Rkpratisakhya, Charana-vyaha
Rgvidhana and Rgveda-pada-
vidhana. He is credited with several
Vedic

indeces (anukramanis),

listing the metrical varieties
(Rkchhandanukramani), the anuvaka-
sections (Rganuvakanukramani), the
seers (Rgveda-rshyanukramani), and
the legends referred to in the mantras
(Rgveda-kathanukramani). There is
also a smrti-text in his name
(Saunaka-smrti). However, Brhad-
devata is the most celebrated among

his writings.

A$valayana was a student of
Saunaka, and he wrote his Grhya-
stitra and Srauta-sitra after studying

all the works (reputedly ten in

Rgveda-Dars$ana (Vol. II)

number) of Saunaka. Katyayana,
the author of Sarvanukramani,
Yajurveda-kalpa-sitra and
Samaveda-upa-grantha, was a
disciple of Asvalayana, and teacher
of the renowned Patafijali (author of
Vyakarana-maha-bhashya and Yoga-
satra). The date of Saunaka has been

given as earlier than 500 B.C.

Brhad-devata i1s undoubtedly a
remarkable text throwing valuable
light on many a Vedic riddle. It is a
work of one thousand and two
hundred verses ($Sloka-metre)
arranged in eight chapters, intended
to correspond with the eight ashtaka
divisions of the Rgvedic corpus. The
work seeks to assign the divinity or
deity (devata) for each of the hymns

and the verses. There is also general

discussion concerning the nature,

81
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number, form, power and function
of the devatas. The significant
contribution of the text is the
methodology for interpreting the
Vedic verses. There is no doubt that
this work is later than Yaska’s
Nirukta, as mentioned earlier. While
there are many passages in Nirukta
which have been incorporated almost
verbatim by Saunaka in his work,
and while it is also true that Saunaka
follows the guidelines provided by
Yaska in interpreting the Vedic
mantras, Saunaka occasionally differs
from Yaska and tries to correct the
errors into which, according to him,
Yaska has inadvertantly fallen (for
instance in 2, 112). He not only
quotes Yaska extensively (as many
as twenty times), but refers to the
views of several earlier authorities
Saka-pani,

like Sakatayana,
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Rathitara, Aurnavabha, Galava,

Bhaguri, Mathara, Sz‘lndilya,
Lomakayana and Mudgala. There is
also a Saunaka, who is repeatedly
cited (in fifteen places), and there 1s
reason to identify the citations as

referring to the author’s own views.

The importance of this work
lies in the numerous (more than forty)
ancient legends that are narrated
during the course of the work, as
explanations for the names, prowess
and achievements of the devatas.
They relate not only to the deities
like Indra (6, 137-141; 4, 130-135;
4,76-77; 6, 147-1153 etc), Agni (7,
61-81), Soma (6, 109-115), the
Rbhus (3, 83-88), Vishnu (6, 121-
123) and the maruts (4, 46-55), but
also to the Vedic seers like Atri (5,
97-103), Visvamitra (4,95; 4, 112-

Rgveda-Darsana (Vol. II}
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120; 4, 105-108), Trasadasyu (6,
51-57); Dirghatamas (4, 11-15),
Grtsamada (4, 65-78), Ghosha (7,
42-48) and Apala (6,99-106). The
legends underline the need of the
devatids for the human devotees, and
point out how intimately the devatas
transact with the human beings. The
devatas in this context not only have
names and forms, but are
distinguished by their temperaments,
moods, inclinations and powers. If
the Vedic mantras are to be
interpreted in terms of the devatas
presiding over the hymnology (adhi-
daivata), as Saunaka proceeds to do,

the legends become important.

There is also an academic
interest in the matter of ‘khilas’
(additional or supplementary texts)

included in this work. There 1s some

Rgveda-Dars$ana {Vol. II)

confusion with regard to the number
and status of the ‘khila-texts’ in
Rgveda-samhita. There is reason to
believe that the difference between
the two recensions of the corpus,
namely Bashkala’s and Sakala’s, is
due to these khila-texts. Bashkala
recension is said to contain some
(about eight) hymns in excess of the
other recension; and Saunaka’s
Brhad-devata follows the Bashkala-
recension. In Brhad-devata, we have
thirty-seven khila-passages,
introduced into the Samhita as
ALA.

follows

Macdonell, The

(according to

Brhad-devata
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attributed to Saunaka, Harvard standard traditional edition has been
University Press 1904, Vol 1 enumerated as follows: (The number

Introduction). of mantras is given within brackets).

1. after 1,50 ( 3 mantras)

11 after 1,73
2. at the end of 1st mandala (10)

7 at the end of the Sth Mandala
3. after 2, 32 (8)

| after 6,44
4. at the end of 2nd mandala (6)

18 in the 10th mandala:
5. after 5,44 (1)

2 after 84
6. after 5, 49 (2)
1 after 85
7. after 5, 51 (2)
2 after 103
8. after 5, 84 (1)
3 after 128
9. at the end of 5th mandala (5)
1 after 137 )
10. at the end of Sth mandala (5)
2 after 151 ,
11. Sri-sukta (29)
1 after 162
12. after 6,44 (3)
1 after 166
13. after 6,48 (2)
1 after 184
14. after 7,35 (6)
4 after 191
15. after 7,55 (12)
However, the total number of 16. after 7,96 (1)
khilas in terms of mantras in the 17. after 7, 103 (1)
84 Rgveda-Darsana (Vol. )
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18. after 9,67 (21)

19. after 9,3,5 (2)

20. at the end of 9th mandala (6)
21. after 10,9 (1)

22. after 10,75,5 (1)

23. after 10, 85 (6)

24. after 10, 103 (2)

25. after 10, 106 (1)

26. after 10, 127 Ratri-sukta (23)
27. after 10, 128 (11)

28. after 10, 128 (1)

29. after 10, 128 (48)

(2)

According to Saunaka, Rgveda
is principally a book of the devatas;
it is meant to enumerate, describe,
eulogize and explain the devatas. One
who understands correctly the hymns

and verses in Rgveda will understand

Rgveda-Dar$ana {Vol. II)

the devatas, even as one who knows
Yajurveda would know the essence
of the ritualistic acts, and as one
who understands Samaveda would

know the reality (tattva) (8, 130):

FAI T AT I G AT & |

T A 92 ¥ 97 A9 |
g A1 92 § a8 decdq
And it is 1important te
understand aright the spirit of
such

Rgveda, for  without

understanding, the nature,
significance and function of the
devatas, it would still remain a

mystery. Without an understanding
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of the devatas, whatever is done by
way of eulogy, offering of oblations
or performance of sacrificial acts
would be of no avail. ‘The devatas
will condescend to accept the
offerings from the person who not
only recites the mantras while
performing the prescribed acts, but
knows about the devatas involved in
them; and not from him who is

ignorant of the devatas’ (8, 131):

Wéﬂﬁmmﬁml
o JaaRae gfeiedantaa: ||

Therefore, one must deliberate
and settle well in his mind the nature,
the name, the form, the functions
and the powers of the devatas, before
the offerings are made to them; the
devatas must be fully visualized in
ones mind (manasi samnyasya).

Correct understanding of the devatas
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indicated in the mantras is a

necessary prerequisite (8, 132):

If this is in the context of the
performance of the rituals prescribed
in the brahmana-texts, it is also
applicable to the study of the Vedic
corpus itself. Even the person whose
only interest is the understanding of
the mantras (and not application of
that understanding in rituals). should
correctly understand the devatas of
the mantras, for without this
understanding, the study itself
becomes incomplete and invalid. The
understanding will enable him to live

well here so that he is not troubled

hereafter (8, 133):

Rgveda-Dar$ana (Vol. II)
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WAy Arsdia FERadioegt: |
¥ gEles @i e

(vl H}Sﬂ'@?ﬁaﬁ FodresraT 1)

The import of the above verse
is that the knower of the devatas of
the Rgveda, even if he did not
engage himself in any rituals, would
be honoured by those who are
engaged in long and important rituals.
The understanding of the devatas, in
other words, is more important and
more meritorious than the mere
performance of rituals, provided
there is also purity of living (‘mantra-

daivatavit Suchih’)

It is, however, not easy to
ascertain the specific devatas for a
mantra. Saunaka provides some
guidelines for this purpose (3, 77-
83). It would, of course, be a simple

matter, if the mantra explicitly names

Rgveda-Darsana (Vol. IT)
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the devata, like ‘agnim ile’ (1,1,1),
‘Sam no mitrah’ (1,90,9) or ‘varunah
pravitabhuvat’ (1,23,6) etc. The
difficulty arises when the mantra
does not directly mention the devata,
or when more than one devata is
mentioned. There is a large number
of mantras which present doubts and
uncertainties about the precise
devata that is intended. And unless
one gets the doubts cleared and
uncertainties resolved, the mantra
would become unfit for study or for
ritualistic purposes. How then should
one go about ascertaining the specific
devata? Further, the devata may be

specific to just one mantra (rk) in

the sikta, or even to half a mantra

/,a\lﬁ
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(hemistich), or a foot of the mantra
(pada). When the devata is relevant
for the entire sukta (stkta-bhagini),
it becomes evident by noticing the
statements of objectives (artha-
vadas) that are made in the mantras
constituting that sukta, the devata
that is praised incidentally
(prasangena) is also recognized as
such. There is no confusion in such
cases (3, 53). But in a large number
of mantras the devata is to be
ascertained after detailed
examination (pariksha). Saunaka

makes a definite statement (3,80):

ey 9dT: |

He also tells us how the
examination has to proceed: the
contents of the mantra or the stkta,
the general thrust, nature of the

description, the objectives
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mentioned and the very wordings

must be considered carefully.

(1) By examining the words
used (singular, dual or plural), one
may ascertain if only one devata is
mentioned, two or many. When, for
instance, the descriptive word is in
dual number like ‘rajana’, ‘rta-
vrdha’, it refers to the ASvins or to
Mitra-varuna, even when the names
of these devatas are not found in the
mantra. When the words used are in
plural number like ‘yajatrah’,
‘amrtah’ or ‘rtajidh’, it is to be
inferred that many devatas are

intended (3, 80):
yreeT FuerdHT fEdaegeaay |l

Rgveda-Darsana (Vol. II)
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(2) A devata may not have
merited description or eulogy in the
mantra; but if there is somewhere a
mention of the name of that devata,
even when the mention is casual,
then that is the devata that is intended

(3,81):
SERId LISy e d Faq |

(3) When the mantra speaks of
two distinct devatas in the same
context, then the two devatas must
be regarded as constituting really a
single devata (as, for instance,

‘indravishnt’, 1, 155, 1):

7 fgeaq 9= UwheaRadr=ad |

(4) If, in a mantra, several
devatas are mentioned but are not
eulogized together, (but praised

separately), then the many devatas

Rgveda-Dar$ana (Vol. II)
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constitute but a single devata, so far
as the particular context is concerned

(3, 82):

fenregfa dfzang agaega= a9 |

(S) It happens that there are

several devatas intended when
benedictions are given, technical
names are recounted or major rituals
are involved. Then there are

obviously many devatas in the seer’s
/mind. Even when, in such cases, two
jr’/ devatas are mentioned together (viz.

in the dual number), one must

construe that they are distinct (3,82):

sfiaiey a9rg FHewyg gt |
Jesr § agadd fgae O dEd |
(vi. fgag g o @&gari)

(6) If in a mantra a weapon or
vehicle is all that is mentioned, (or
must be

described), then it
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understood that the devata who is
associated characteristically with that
weapon or vehicle is intended, for it
is surmised that the devata is the
very soul of the weapon or vehicle
(viz. the devata can assume the form
of that weapon or vehicle, (4, 143):

I e AT wAT ARE A |
g g W foamenaer agar © o

We are also told that among
vehicles of the devatas, there are the
greenish yellow-coloured horses as
the vehicles for Indra, red-coloured
horses for Agni, green-coloured

horses for Siirya, an antelope for
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Vayu, asses for the ASvins, spotted
deer for the maruts, and tawny cows

for Ushas (ibid, 140-141).

(7) In a mantra, the specific
devata may be mentioned along with
other devatas incidentally. One must
carefully examine statements that are
characterstically introduced, the
benedictions, in technical names and
the ritual acts prescribed in the
mantra, to ascertain which deity is
mainly intended, and which deities
are mentioned merely in passing (5,

93):

STefialeedy Oy FHEIy dadr |
ot fermemeng weds a=faq o

In this connection, there is
another guideline given. Between
the mantras and the application of

those mantras (with regard to when

Rgveda-Darsana (Vol. IT)
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the mantras have to be recited), the
latter is the more important. One
needs to examine the rules that are
prescribed in this regard. The
mantras are after all mere statements:

they describe and designate.

And there is a likelihood that
disagreements may arise with regard
to the mantras and the application of
those mantras. Although some
expressions in the mantras are usually
intended to convey a particular
import, the context might suggest
only a secondary meaning for
application. Thus the descriptive
expressions in a mantra are not as
important as the ritualistic
applications that are suggested. The
devatas mentioned in the mantras

meant for ritualistic application are

to be taken as the primary (or mainly

Rgveda-Darsana (Vol. II)
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intended) ones and others as but

secondary (5, 94-96):

AR ST et |
forereaa. ot @TwET BREhEREE: |
aor fagamer g agar gl
o W afagmeer g o
AAY ORAY SHEY T
JIONET: Teadr 30 TR

The import of this passage is
that the qualities attributed to the
devatas in a mantra must be in
consonance with the actions they are
expected to undertake in a ritual

sequence.

(8) It is usual for the seer of
the stkta to mention the names of
the devatas at the very beginning and
also at the end, but these devatas are
only incidentally mentioned or as
occasion necessitates. For instance,

in RV 7, 4, 14 although Bhaga is the

12RLAD IRALAN 1RRED (R @R E 1R
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devata of the sukta, other devatas
like Agni, Indra, Mitravaruna, Asvins,
Ptasha, Brahmanaspati, Soma, and
Rudra are mentioned and eulogized
in the beginning, and Ushas at the
end (6, 171)

FAEME F EYA: Hidaf-d gEId: |
qersfr Faamea=r =T yaft 2

The mere mention of a devata’s
name in a mantra is not sufficient
evidence that the devata is
specifically intended by the seer.
One must carefully consider the
wordings of the mantra, the general
import, and the ritual in which the

mantra is indicated, before arriving

at the definite knowledge concerning

<> <

the principal devata. Along with the
principal (viz. intended) devata, other
devatas may be mentioned for many
reasons: sharing the same realm
(salokya), sharing the same career
(sahacharya), sharing the same
eulogy (samstava), belonging to the
same group (gana-sthana) (like
maruts, visvedevas, vasus, rudras and

adityas) or sharing the same atributes

(bhakti) (5, 172):

ArdiITeaREAg gEdey ar @ |
MUTEIHTE, AfRhdl a7 Shicd~s=ATe] g ||

(9) Some suktas are known as
‘prthak-karma-stutis’, because they
eulogize the devatas by their very
acts which suggest their prowess,
compassion or skill: actions are here
separately praised. An instance is the
sukta addressed to the Visve-devas

(6, 70):

Rgveda-DarSana (Vol. II)
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AT FHT WEdEar a7 a7 g
JURHEIf Jvaed dad g |

(10) If in a stkta, the devata is
not explicitly named, then the devata
must be inferred by the actions done

(or by the rituals indicated) (7, 16):
WAy afER S AR A o

If neither the mantra nor the
action (or rituals indicated), gives
any clue to the supposition of a
particular devata, then it should be
is the

understood that ‘Prajapati’

devata intended (7, 17):

Oad: FHASS JSOaET g ||

Prajapati is identified with
Strya and Agni (1,62) and described
as the source of whatever is and

whatever is not, the imperishable,

Rgveda-Dars$ana (Vol. II)

and the object of all Vedic utterances,

verily the Brahman (1, 62).

(11) In the suktas described as
‘bhava-vrtta’ (evolutional in intent,
describing the seer’s own
psychological expansion as the all-
pervading spirit), the seer himself is
to be understood as the devata. An
instance given in the text is RV 10,

130 ‘yo yajnia’) (8,46).

(12) Quite frequently, the
devata of the sukta happens to
receive most of the praise and
adoration; and the principal devata
is easily identified in this manner

(8,99):

Yk fohe agar A
WMW
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The difficulty in ascertaining
correctly the specific devata for a
mantra or siikta is due to the fact
that no mantra is accesible directly
to one who is not himself a seer.

Saunaka says (8,129):

T JegeEgae 7 |l

The mantra-devata  has
therefore to be determined only
indirectly. And in doing so, tradition
offers help. Tradition insists that one
who desires to ascertain the devata
of a mantra (for without such

ascertainment, the study or the
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application of that mantra to a ritual
would be of no value) should develop
powers of mental concentration,
cultivate the necessary competence,
have recourse to perfect discipline
over oneself, employ sharp
intelligence, become learned and
well-informed in many branches of
knowledge, practice austerities and
submit to the injunctions and
prescriptions of traditional texts and

masters (8, 130):

AN ETEAT ST gEET agged
auer R

By understanding the devata is
meant not merely intellectually
recognizing the intended divinity or
deity, but being entirely devoted to
it, approaching it in right earnest

(‘upasyah krtsna$ah’). To enable one

Rgveda-Darsana (Vol. II)
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to accomplish this, yoga is indicated.
And yoga here means concentration,
from the root ‘yuj samadhau’ (Panini,
Dhatu-patha 4, 68 ‘samyag-adhiyate
chittam’; ‘ekagrikriyate yasmin’ or
‘yvena’). It is only in this state of
concentrated awareness that the
devata can be visualized.
Competence (dakshya) is ability to
create the mental image of the devata
intended in the mantra. While such
ability is no doubt mental (being in
nature creative imagination), it
transcends the normal mind and its
spatio-temporal limitations. Self-
discipline (dama) involves control not
only over the sense-faculties but also
over the mental proclivities
determined by the sense-functions.

The import is that one who would

understand the devatas of the mantras

Rgveda-Dar$ana (Vol. II)
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must free himself from the habits
and erratic tendencies of mind and
body. The intelligence (buddhi) that
can help in this context is of the
higher nature, inclining more towards
pure awareness of the formless spirit
than in the direction of conceptions
and abstractions. Wide learning
(bahu-$rutya) opens ones mind, and
frees it from prejudices and
predispositions. Austerity (tapas) is
that which distinguishes a sage or
seer, and unless one shares this
feature he will not appreciate or
understand the real purport of the
mantra (visualized by the seer). The
injunctions (niyoga) in this context
refers to tradition. The mantras can
be fully cognized only with the help
of the brahmana-texts, the Mimamsa-

nydyas and the Nirukta-explanations.
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One should not rely on his own
conjectures and assumptions, nor on

his own intelligence and skill.

The words of the mantra are
significant inasmuch as they are the
expressions of the seer’s visions. We
have access to the devatds of the
mantras only through those words;
the devatas are otherwise unmanifest
or non-existent. Saunaka concludes
his work by drawing attention to the
fact that the study of the mantras
(for whatever purpose) involves
reading of the mantra-text with
careful attention to the grammatical
details of word-formation. Whether
or not there is evidence for an
interpretation in the brahmana-texts
or the Mimamsa-canons, one¢ must
discern the matter seriously within

himself, and ascertain the meaning
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of the mantra as well as the devata
that is intended, in the light of his

own intuition (8, 139):

ST areTeR Afeearearmare |
ol gt afger dEataesd

There is a variant reading for
the first half of the first line of this
verse (given in A.A. Macdonell,
op.cit., Vol-II, p.333), which is

interesting:

ST caTeqTeR fafa=aTeR TR |

There is a self (transcendental
to the body-mind complex) which is
the support for the self (phenomenal,
transactional, ego-object). It is

described elsewhere (1,62) as the

Rgveda-Dar$ana (Vol. II)
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source of both being and becoming,
the very Brahman imperishable and
eternal, and this is said to be the real

import of Vedic speech.

FAYdY gagea ARG gt |
Jeel I =5 9 JIdg §& IvEdq |

The expression ‘vachyam’ in
this verse is significant. The Brahman
is no doubt beyond speech (that is to
say, normal speech) and thought (that
is to say, empirical and pragmatic
thought). But Vedic speech is very
different from ordinary speech; and
the intended devatas are very
different from what can be normally
conjured up. The mantra as Vedic
speech is the intuitive vision of the
seer that spans across the present,
the past and the future, and goes
beyond the limitations of space and

time. It is not the offshoot of the

Rgveda-Dar$ana (Vol. I)

body-mind complex that is the
human constitution. It is an
expression of transcendence; the
reality experienced here is not the
little self (that is identitied with the
ego), but the self that is both
immanent in all beings and
transcendental. This self is hidden in
every creature; it requires
discernment (‘vivichya’) to witness
the Self that is in oneself (‘atmanam
atmani’). The last verse in Saunaké.’s
book emphasizes this point:
g gEgaya A gegargay. |

meeny] o fovaw fawfe safaedg 1l

The title of the work Brhad-
devata may indeed refer to ‘brahma’
(which is ‘brhad’, ‘brhmanatvat’, and
also ‘devata’, ‘dyotanatvat’) which is
not only all-pervasive (brhad), but

light supreme (devata). The Brahman
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is the supreme devatd, and all the
other devatas intended in the mantras
are but aspects thereof. This
Brahman is immortal (or nectarine)
in its nature, unending in its impact,
and the sure and firm source alike
for what is (present) and what is not
(past and future). It is everything
(‘viSvam’), for it lords over
everything (‘visveSam’), great or
small. It is itself greater than the
greatest and smaller than the smallest.
And it is light, supreme and ultimate.
One who rightly understands the
devata-principle in Rgveda would
enter into this very light (‘vi§ati’), so

that he would never come out of it at
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any time or in any condition

(‘samvisati’).

Saunaka is also quite candid in
protesting against the mantras being
exploited for purposes of ones
livelihood. The mantras are meant
for the most part to understand the
true import of Vedic canon so that it
may light ones way to the Supreme
Spirit (the Brahman, who is really

the brhad-devata) (7, 110):
Sttarre g e gfafvrerd |
Jadccardifag g & gwd

Rgveda, in other words, is in
its real sense a book of knowledge,

and not a manual to help rituals.

Rgveda-Darsana (Vol. I}
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Saunaka’s thesis that Brahma (viz-
the devata form of brahman, the
supreme principle which is both
immanent and transcendental, is
construed as Brhaspati in the

mantras (7, 109) is well-founded:

TR S JAIT, agud |
TSIFRNIGEE gAY Feedfd: ||

RV (2, 23, 3) describes him as
riding on a chariot filled with light,
the light of the cosmic order
(‘jyotishmantam ratham rtasya
tishthati’). The firstborn among all
the devatas, he shines like a great
light in the highest space (RV, 4,
S0, 4):

qﬁ@ﬁﬁ:cﬂﬁml

He is in fact a god of light,

endowed with abundant cosmogonic

Rgveda-Dars$ana (Vol. I)

power,

brahmana (3, 34, 1)

according to Aitareya-

ASTAT: AT
IEE dg FgEfaeIad |l

We read in Taittiriya-samhita
(2,2,9,1) that Brahma was the
‘Brhaspati’ of the devatas (‘brahma
vai devanam brhaspatir
brhamanaivainam abhicharati’).
Satapatha-brahmana mentions that it
is well-known that Brahma is
Brhaspati (‘brahma vai brhaspatih’,
1, 7, 21 and 4, 6, 6,27). RV (10,
141, 3} itself has this identification
(cf. also 4, 50, 8 and 9)

g gemeast fififdam |
sfenfam] gt sEm = geeE o

And Brhaspati is associated
with supreme knowledge in the

Anukramanika.
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ety gurE AaH S |

The expression ‘brhaspati’ in
this sense occurs in Rgveda as many
as one hundred and twenty times,
and there are no less than eleven
siktas entirely addressed to this
devata. And in a couple of siiktas
(e.g. 4,49 and 7,97) he is eulogized
along with Indra. He is praised as the
very parent of all the gods (6, 26,3;
also cf. 3, 72, 4; 4,50,6; and
10,72,8); and as the offspring of sky
and earth (dyava-prthivi, 7,97,8). He
is the devata who highlights the
value of moral and religious life; he
protects all praise, prayer and sub-
mission (cf.Nirukta 2,11). And
whatever mantra is addressed to
Brhaspati is regarded as a eulogy of
With

knowledge (jfiana-stuti).

reference to RV (10,71,1), we find
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in Rgvidhana (3,72) the following
prescription and promise:
gee gomfafq el gregfd Soq |
FHaT wafg sharar faea B
e g wEnEr veg 550

Even if sacrificial rites
constitute the purpose of the mantras,
Brhaspati is the devata without whom
no yajia can possibly be
accomplished (RV, 1,18,7 ‘yasmad
rte na siddhyati yajiio’), and in this
sense he is identified with Agni (ibid.,
2,1,3). And, even as Agni 1Is
described as the priest or forerunner
of all the gods, Brhaspati also plays

this role (Vajasaneya-samhita,

Rgveda-Dar$ana {(Vol. II)
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20,11; Taittiriya-samhita, 4, 4, 10,
Aitareya-brahmana, 8,26,4;
Satapatha—bréhmana, 5,3,1,2. ‘devah
brhaspati-purohitah’). And according
to Taittiriya-samhita (7,4,1) and
Tandya-maha-brahmana (17,11,4),
one who wishes to become a priest
(purohita) is required to perform
brhaspati-sava, for it is Brhaspati that
awakens the devatds by the yajiia

(Atharva-veda, 19,63,1, ‘devan

yajfiena bodhaya’).

Brhaspati has been rightly
described in the Sanskrit Worterbuch
(Bohtlingk and Roth) as ‘‘ the god in
whom the activity of the pious
towards the gods is personified”’. He
is intimately associated with all the
sacrificial priests or rtviks (RV,
7,10,4 and 10,14,3); he inspires the

poets to compose hymns (RV, 2,

Rgveda-Darsana (Vol. II)

23,1 and 2;1,40,5 and 10,68,7). And
he accomplishes all his intentions
through such hymns (RV 2,24 3).
He is the very self of all the devatas
(RV 3,62,4 and 4,50,6). It is he
who drives away the darkness of the
world as well as the darkness in the
heart, by flashing before us dawn
(ushas), highest happiness (svarga),
the light of the ritual (agni), and the
sun (RV, 10,68,9)

arsymfoee @ arsfig
gisshor fo samer quite |

Fefe agr Jae
s F gdur s )

In fact, he is the very spirit
that enlivens every being: he can be
both seer and the devata seen, as
for instance, in RV (10,71,1). It is
small wonder, then, that Saunaka

recognises that the mantras where
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there is praise of oneself have the
seer himself as the devata. He who
utters the speech is the seer, and he
who is addressed by that speech is
the devata. Brhaspati plays both
roles (1,87 and 88):

TRy S E N 89 dadr |
Hoesa® I q: @ g areeg: |
FTAAET dERH d9ar 9T °@r 9aq |

(4)

Saunaka gives a general
definition of the devata, without
knowing which the mantras remain
mysterious (1, 5-6):

srdfies ®fWdd I FHEREREEd |
YR &AW BAEed U@ & |

The seer desiring some object
mentions a devata, and eulogizes him

in a prominent way with devotion,;
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el

the mantra in which the seer does

this is said to have that particular
devata as its intended divinity. In
this definition, Saunaka follows

Nirukta (7,1):

IeehTT FNIET aaramrTRHs &fd
Ygh dedd: @ FAl Wald ||

The desire for some objective
in the heart of a seer is mentioned as
the most important detail in a hymn
of praise (stuti) or prayer (asih).
Saunaka elaborates: heaven (meaning
eternal and untainfed bliss),
longevity, wealth or progeny may be
the objective desired. And the seer
eulogizes a devata or prays for the
from a devata, by

assistance

explicating the devata’s nomenclature

Rgveda-Darsana (Vol. II)
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(name, significance thereof,
etymological or conceptual), form
(visualized in a recognisable form,
albeit the devata may not in fact have
that form), actions (functions in
consonance not only with the name
and form of the devata, but with the
objectives in the mind of the seer),
and the relationship he bears to the
seer (in terms of being friend,
saviour,

patron, protector or

parent) (ibid, 7):

wfoeg AT ®UOT KA FEUST T |
ARy AT ||

This is substantially the same

approach as in Rgvidhana (1,1,6).

As regards the names of
devatas, it is mentioned that there
are many explanations. The
eymologists (nairuktas) and the
ancient

sages (pauranah, like

Rgveda-Darsana (Vol. II)

Madhuka, Svetaketu and Galava)
hold that names are caused by nine
circumstances (navabhyah): (1) the
place of residence or abode (nivasa);
(2) the action that distinguishes the
devata from all others (karma); (3)
the form of the devata (rapa); (4) the
good fortune that attends the devata
(mangala); (5) the form that the
speech of the sage assumes (vak);
(6) the nature of the prayer that the
sage utters (asisha); (7) purely by
accident (yadrchchha, i.e. for no
particular reason); (8) the personality
characteristics of the devata
(upavasana i.e., the traits that abide
in him, characterizing him); and (9)
lineage or belongingness to a
family, group or tribe (amushayana).
The names of the devatas may have
come into being by one or other of

these nine factors (1,2,4).

103

120 (2RLAD 1FRAD AN q3RAD 17A



FAZIAAA AR IR QAR IR FARFAAAN

Yaska, however, enumerates
only four reasons for the devatas
getting their particular names
(chaturbhyah); this is also the view
of some sages like Gargya and
Rathitara (1,26): (1) the nature of
eulogy or prayer that the sage
pronounces (asishah); (2) the nature
and differentiations of the objectives
that the seer has in his mind
(arthavairtpyat); (3) the speech that
the seer resorts to (vachah); and (4)

the actions that distinguish the

devata (karmanah).

‘ Saunaka, on the other hand,
speaks of but one reason for the
devata getting his name (1,27), and
which is

this is the action

characteristic of the devata.
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gafdary G sidsae e |
aefl &9 I =g ¥ @d vald FHEd: ||

It is from action that everything
arises and becomes meaningful:
prayers (or eulogy) which determine
the devata, the form which
distinguishes the devata and the
speech of which the devata becomes
the object. All other reasons
mentioned above are in fact included
in ‘action’. All beings are indeed
derived from ‘action’, and all beings
obtain their essential identity only
from action (1,29 ‘prajah karma-
samutthd hi karmatas sattva-
sangatih’). There can be no existence
without action, and therefore a
from action

name derived

cannot be meaningless (1,31
‘nakarmakosti bhavo hi na namasti

nirarthakam’).

Rgveda-Darsana (Vol. IT)
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Such being the case, the names
of the devatas are all important.
Without knowing the significance of
the name of the devatid in a mantra,
it is impossible to appreciate the
import of the mantra. It is the name
that gets expanded into all that the
mantra contains or suggests; and
the names of the devatas must
therefore be properly and fully
understood (1,80):

Ao dfeqear f& am7 gaw v |
7 f& Tmrafagrr g s & afsgy

And the text (1,82-84)
enumerates the names of devatas
that are eulogized separately in the

suktas and the mantras associated

Rgveda-Darsana (Vol. II)

<> 4

with them (‘stutah prthak prthak

svaih svaih suktaih rgbhiScha

namabhih’):

1. Agni

2. Indra

3. Soma

4. Vayu

S. Sarya

6. Brhaspati
7. Vishnu

8. Parjanya
9. Pusha

10. The rbhus

11. The ASvins (the celestial twins
that heal and bring succour)

12. Dyava-prthivi (the celestial and
the terrestrial spheres)

13. The maruts (the gales and storms
that upset and destroy)

14. The devatas in general

15. Prthivi (earth)
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16. Apah (the waters)

17. Prajapati (the protector of all

beings)
18. Mitra-varuna (the twin-deities
mentioned separately and

together)
19. Visve-deva (‘all-gods’)
20. Savitr (the creative solar energy)

21. Tvashtr (the fashioner of all

physical forms)

22.Asva (the universal steed,

carrying all things onward)
23. Anna (food for the sustenance of
beings)

24. The rtviks (sacrificial priests like
hotr, adhvaryu, udgatr and

brahma).

25. Vajra (the invincible weapon,
the thunder-bolt, that strikes

terror into the hearts of all
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beings, and checks their

arrogance and evil proclivities)

26. Gravanah (the stones employed
in pressing the soma-juice, viz.
the instruments of placating the

devatas).

It is important to notice in this
list that not all the devatas have
recognizable forms, although they
are visualized by the great sages as
if they had concrete shapes,
locations, features and functions

(1,81)

Ao T e ||

The expression ‘amirtdni’ in
the above verse is significant. It

refers to the details that are devoid

-

Rgveda-Dar$ana (Vol. II)
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of concrete shapes and identifiable
forms. The details that are thus
abstract in nature and conceptual in
function are also endowed with the
devata-status, as they are spiritually
relevant and instrumental. They
include truth (satya, Taittiriya-
upanishad, 4,79), austerity (tapas,
ibid.), self-control (dama, ibid.),
virtue (dharma, ibid.), mind (manas,
ibid.), faith (sraddha, op.cit., 4, 69-
70 and Rgveda, 10,151, 1-5),
wisdom (prajha, Rgveda, 10, 71, 1-
11), brilliance of intellect (Taittiriya-
upanishad, 4,41), desire or libido
(kama, ibid., 4,61), charity (dana,
ibid., 4,79), bliss (ananda, ibid., 3,6)
and peace ($anti, Taittirlya-aranyaka,
4, 42). They are construed as
devatas, and are presented with

prayers and praises, very much like

Rgveda-Dar$ana (Vol. II)
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the readily incarnate devatas like

Agni, Indra, Vayu and Varuna.

Whether the devatds exist in
the concrete, or do not so exist (but
represent abstract functions like
‘anger’, manyu, Rgveda 10,83 and
the conceptual deities mentioned
above), they all alike spring from but
one source, Prajapati (literally,
‘protector of the beings that are
born’), who is imperishable but can
become the object of all our
utterances, praises and prayers. The
one devata-principle is the all-
transcendental

pervasive and

Brahman (1,62):

FAGdE gddd NRET gSmia: |
JeER o =g 9 FUAg §& AwEaq ||

This Prajapati is said to break

himself in a tripartite fashion and
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abide in the spheres (three in
number: the earth, the midregion and
the upper realms), projecting the
several devatas in accordance with
their names, forms and functions.
He is identified with Surya (the
visible solar orb, from which all the
worlds and all the beings emanate),
and the rays of the sun are where

the devatas are located (1,63):

Feaa fg Prmseormy arey fasfo
ey gaty e @y ey )

Prajapati-Surya is further
identified with Agni, the devata
relevant to the world of living beings
(bhuta-loka). In all the creatures,

Agni abides as the stomachic fire
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(jatharagni); he is worshipped in the
sacrificial rituals with the materials
that are concrete. He is located in
three spheres (earth, mid-region and
above, and has three names 1,64-

65):

wagay ety Afing o fer |
wwar Mt safssa amfufEhn
e & yamr et S8t S |
e e SEmET Shate:

Prajapati-Surya-Agni is the one
principle from which not only the
devatas but all that exists, living as
well as non-living, (all that has been,

all that is, and all that will be)

Rgveda-Darsana (Vol. II)
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proceed, and unto which all return

(dissolve themselves) (1,61):

JIGITT WeIET FEFATITIET T |
(v.1. 78T o[ iowr=r STwH TITe T Iq 1)
IS WHesw e e f&@ge

Saunaka identifies Strya-Agni
with Vai$vanara, the form of Agni
that abides in the constitution of

living creatures (2,18):
e UErEIENPIE I Ca Dl R e

This Vai$vanara gets identified
with Vayu (2,124), when the idea of
three-spheres become relevant. The
three spheres are represented by
the three vyahrtis: bhih (terrestrial

realm), bhuvah (the intermediary

Rgveda-Darsana (Vol. I)

realm, mid-region) and suvah (or
svah, the celestial realm). And the
common devata for all the three
vyahrtis together is Prajapati. When,
however, the vyahrtis are separately
considered, then Agni is the devata
for the terrestrial realm (bhah),
Vayu for the mid-region (bhuvah)
and Surya for the celestial realm
(suvah) (2,124):

TR THEAET dad g Semaf: |
AT Ay a: gdy dEan |

In this, Saunaka is seen to
follow closely Yaska’s account of the
three realms (tri-sthana, cf. Nirukta

7,5,1 and 2):

M gfrefremT AT araETe:
T g

Saunaka subscribes to this

ideology entirely (1,69-70):
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SAffeEdsyg weaar agiE |
mﬁﬁaﬁﬁfﬁﬁmzm@%m:n
TS AR g (e |
aace fowre @ @ I |l

This is also found in
Sarvanukramani (2,8) and the
commentary of Shadguru-S§ishya
thereon sheds further light on the
ideology based on Yaska’s statement:
‘tesham mahabhagyad ekaikasya api
bahtini namadheyani bhavanti’.
Yaska stresses that it is the function
that distinguishes the devata in a
particular realm (7,5,3), which is
precisely the outlook of Saunaka,
when he insists that a devata derives
his name and form only from his

action (1,27). And Saunaka has

sought to identify the mantras in
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the Vedic corpus that are relevant
to the devatas specific to the three
realms: Agni in the terrestrial realm,
Indra (or Vayu) in the mid-region,
and Surya in the celestial realm

(1,86-88):

FaoHemEY @y afrag |
gfemiferoemay AmEAY Faet: |
UsE] B ARy dEad |
THIAY IIRT FAFAT Fod Tl
deeg o i o wdy oed |
TEIYY IES g A W§asT & |

Agni on earth, Indra (Vayu) in
the mid-region, and Sturya in the
celestial ’realm are regarded as three
lights (1,90 ‘jyotisham trishu’), and
Saunaka proceeds to provide a new
equation. Agni is the most immediate

and indispensable light for the human

Rgveda-Darsana (Vol. II)

TR AN 1A QA A 1RRAD 1A 1R A



AATIAAAA, AARIARAN AARIAAR AR IAAA

beings here on earth, and assumes
three forms in terms of the three
realms: Agni, Jatavedas and
Vai$vanara. Agni is the sacred fire
produced from the friction of the
arani-sticks, and which receives the
five-fold oblations (havish-pankti).
Agni i1s so called because it is led
from its source to the ritual altar
(niyate ayam), and also because it
leads the performer of the ritual from
here to the celestial realm (nayati
asmad asau). These are the actions

(karma) that characterize Agni

(1,91).

The expression ‘jata-vedas’ has

been explained by Yaska as
signifying, among other things,
awareness of all things produced
(jatani veda), and the object of

awareness by all beings (jatani

Rgveda-Darsana (Vol. II)

vainam viduh) (Nirukta 7,19).
Saunaka follows this interpretation

(1,92):

afgea & sa: wssradigrsy e |

Agni is ‘jata-vedas’ because it
is seen by people as soon as it is
produced from the arani-sticks, and
the light from fire illumines all things
around. This is Agni in the middle
region (madhyama-sthana) and
Vai$vanara, another name of Agni,
is identified by Saunaka with Sirya
(1,100, ‘stryasya jieyo vai$vanaro

divi’), in the celestial region.

Saunaka points out that Agni

here and Vai$vanara above are both
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forms of Jatavedas in the mid-region,
for Agni in the terrestrial region is
contained within (bracketed)
Vai$vanara in the celestial region,

and Vai$vanara is contained within

Agni (1,97):

éwfa?ﬁaﬁraﬁréw%l
FEaaereg add STaeeHt ||

He is echoing Yaska’s view that
the two latter lights (Agni and
Vai$uanara) are said to belong to
Jatavedas (cf. Nirukta, 2,20 ° ete
uttare jyotishi jatavedasi uchyete’).
However, he also speaks of the
terrestrial light (Agni) and the light
in the intermediary region (Jatavedas)
both emanating from the light in the
celestial realm (Vai$vanara-Strya)

(1,101):

givedredt g et offeremr |
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There are also other devatas
mentioned in the mantras, all of
whom are accommodated in these
three realms, and they therefore fall
into three categories in terms of
realms (salokya). These devatas are
only variant forms of Agni, Jatavedas
and Vai$vanara, and these three
devatas are but the aspects of one

devata, namely Prajapati (1, 62-63):

Say gdfe AT gemafd: |l
Jeel 9 =g 9 I¥dg q& Imvadd |
e f& Bremseammy awey fasfa

When the mantras describe or
eulogize the majesty and power
(derived form their belonging to the

realms) of these various devatas, it

Rgveda-Dars$ana (Vol. II)
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should be understood that all such
description and eulogy are intended
only for Prajapati, who is the devata
for all the devatas and who manifests
his own majesty and power
differently in the different realms
(1,104):

TATgERHAT fongforemarvay |

quT I 9T a7 @ Ad ||

-

When different devatas are
referred to, they are classified as (1)
those sharing the entire hymn (stukta-
bhajah), (2) those specific to single
mantras (rgbhajah), and (3) those
mentioned incidentally (nipata-
bhajah) (1,17 cf. also Nirukta, 7,13).
That is to say, the devatas derive
their names, forms and functions only
from the Vedic references. And the
devatas are to be identified and

known only from authentic guides

Rgveda-Darsana (Vol. I}

like Nirukta and Anukramani (3, 39,
‘adesad daivatam jieyam’); for thé
real nature of the devatas cannot be
ascertained by any characteristic
mark (like name, form and function
directly, ‘na $akyam lingato hy asam
jhatum tattvena daivatam’). This
means that the mantras are most
important sources for understanding

the devatas.

And Saunaka tells us how the
mantras can be made meaningful,
and yield relevant information about
the devatas (2,102 ff). He points out
that the meaning is what the mantra
principally seeks to communicate,
and words employed follow the lead
of the meaning. Therefore, the words
must be examined and analysed in
various ways so that they become

subserviant to the meaning (2,99):
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g wedl f& agurEd g | must be rejected, it only means that
one should not attempt to seek any

meaning in it; the word, in other

words, must be ignored. The word
not found in the mantra, should be

introduced so as to complete the

sentence which is intended. With due

regard to the metrical form of the

A word in the mantra, if it is )
mantras, words and particles are

redundant or inconsistent, must be ) o
necessarily strewn in different places;
L4

rejected; if a word not found in the .
and in order to formulate a sentence,

mantra is indicated, it must be
the words must be brought closer,

introduced; words placed far or apart )
and arranged in a prose-form.

must be brought together; and the

words must be arranged in a

meaningful sequence (2,100):

ik ¢ w &9 aEr FaTRg |
fowsrs = g STgydl ¥ Fewd |

Saunaka also prescribes that

When it is prescribed that the the Vedic form of the mantra (viz.

word, which is superfluous, in metrical form) must be translated
redundant or irrelevant (ati-rikta), into ordinary speech (1,101):
114 . Rgveda-Dar$ana (Vol. II)
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TTETTEE T aaeparg alehRy |

The number, gender and case-
forms of the words used in a mantra
may sometimes be irregular or
inappropriate; and therefore they
must be construed in such a way that
they fit into the total import sought
to be communicated by the mantra.
And there may be subtle nuances
suggested in the mantra, and they
may be obscure in the metrical form
of the mantra. It is necessary,
therefore, that the mantra must be
reconstructed so that it approximates
to everyday language, (viz. easily

understood).

The words of the mantra
become important in this context.
The actual form of the sound that the
mantra contains ($abda-rupa), the

sense or meaning of the word

Rgveda-Darsana {Vol. Il}

o~

(padartha), etymology of the word
(viz. tracing it to a standard root or
dhatu), the primary form assumed
by the word (prakrti) and the
secondary elements that get
associated with the word (guna) are
the five aspects of any word that is
found in the mantra. These may result
in a multitude of meanings. When
the import of a mantra is obscure,
then one must examine the ten details

of any word (five correct and five

incorrect) (1,108):

yegEy gaTdy Sedfd: WahRfaur: |
EEEEEaR M E i I E
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Further, while understanding
the import of a word one should
inquire into how the word has been
derived: (1) Some words are derived
directly and evidently from their roots
and their meanings (dhatu-ja). (2)
Some may be derived secondarily
from the roots (viz. through the
derivatives of the roots, dhatuja-
jjata). (3) Some may proceed from
the total or compound meaning (viz.
based on general sense,
samasthartha-ja). (4) Some may be
derived from the sentence of which
they form part (vakya-ja). (5) Others
may not have clear or evident
derivation at all (vyatikirna). The
student of the Vedic lore must be
conversant with these five methods
of making the words yield their most
appropriate imports (‘nirvachyam

panchadha padam’).
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Interpreting the Rgveda-
mantras in terms of the devatas
specific to them, involves the
understanding of the distinguishing
functions discharged by the devatés.
Besides the list of devatas provided
by Saunaka (mentioned earlier), we
have numerous feminine devatas:
Ushas (dawn), Sarasvati (river and
wisdom), Prthvi (earth), Ratri (night),
Vak (speech), Purundhi (wealth and

abundance), Dhishana, I1a, Aranyani,

Rgveda-Darsana (Vol. II)
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Raka (full-moon), Sinivali (new-
moon), Préni (mother of the maruts)
and so on. Sometimes, pairs of
devatas (dvandva are addressed and
eulogized: Indragni, Indra-varunau,
Mitravarunau, Indra-somau, Indra-
vishnt, Agni-shomau, Dyava-prthivi,
Indra-nasatyau, Soma-rudrau, Agna-
vishna, Strya-chandramasau,
Ushasanaktau and so on. Then there
are whole groups of devatas,
constituting ‘tribes’ (ganas), who are
mentioned as' such: marud-gana
(several groups ranging from 21
members to 180), aditya-gana,

rudra-gana, vasu-gana and so on.

Both Yaska and Saunaka not
only accommodate all the devatas
mentioned in the Rgveda-mantras
into three realms (tri-sthana) but

insist that the devata-principle is

Rgveda-Dars$ana (Vol. II)
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unitary. This one devata, according
to Saunaka, is Agni. To recount, he
is known as Agni here (iha, viz in the
terrestrial realm), and is culogized
and worshipped by the seers as well
as by common people. In the mid-
region (madhye, antariksha), the
same Agni is known as Vai$vanara.
Yaska notes that while according to
the ancient ritualists, Vai$§vanara is
identified with Sarya (7,23),
Vai$vanara, according to Sakapuni
(and Yaska agrees with him), is
identified with the terrestrial Agni

(7,31).
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Saunaka gives another realm-
wise nomenclature of Agni (1,66):
Pavamana here, Vanaspati in the
mid-region, and Suchi in the upper

region. (cf. Taittiriya-samhjta, 2,2,4)

Yet another realm-wise
nomenclature in given by Saunaka
(1,69): Agni here, Indra (or Vayu) in
the mid-region, and Starya in the
upper realm (cf. Nirukta, 7,5). And
the text, following Yaska, explains
that the three devatas originate
“mutually (1,70, ‘anyonyayonitad’).
Although the three devatas
(distinguished only in terms of the

three spheres) are lords of the
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spheres, their soul is but one, while
their attributes (viz. actions) are

various (1,73):

g% QUATE T ATRIRETTE: |
Yol dcad gug Wk FhEd

The three forms (together with
numerous secondary forms) are
distinguished from each other by the
spheres that they preside over
(salokya), but they have a common
source (eka-jatatva); and they are all
alike imbued and suffuced with
brilliance (tejasah vyaptimatva)
(1,95). There are also three feminine
forms of devatda of speech
(vagdevata), again apprortioned to
the three realms (tri-sthanah), and
abiding in the three lights (jyotishu
trishu vartini). They are Ila here (iha),

Sarasvati in the mid-region (vyomni),

and Bharati in the celestial realm

Rgveda-Dar$ana (Vol. II)
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(divi) (2, 12-13). They are
distinguished by their locations, but
in fact are but one devata. Combined
and separated, they partake of traits
of the three forms of Agni (forms
and functions, ‘vyasta chaiva samasta

cha bhajatyagnin iman api’)

Among the devatds known to

the Rgvedic corpus, Agni, Prthvi,
Soma-pavamana, Brhaspati and Nadi
belong to the terrestrial sphere; Indra,
Vayu, Parjanya, Apah, Rudra,
Maruts and Apam-napat to the mid-
region; and Surya, Mitra, Varuna,
Vishnu, Ushas, the adityas, Puashan,
the ASvins and Visve-devas belong

to the celestial realm. The symbolic

Rgveda-Darsana (Vol. II)
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and characteristic nomenclature
(vyahrti) for all the devatas of the
terrestrial sphere is Bhuh, for the
devatdas of the mid-region Bhuvah,
and the devatas of the celestial realm
Suvah (or Svah). The vyahrtis
represent Agni, Indra (Vayu) and
Surya respectively; and the vyahrtis
collectively represent Prajapati,
whose forms are the three devatas
(2,124). And the mystic syllable Om
(a vyahrti) represents either Prajapati
(kah) (viz. Brahman) or the devata
of speech (vagdevata); it may stand
for Indra or all the gods (visve-deva)

(2,125):

IRCTASUATSEEl Ife ar qWET: |
B FgeET a7 IR T F ud ||

While these three are the major
devatas (as lords of the realms,

lokadhipatis), there are devatas
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aligned to them who preside over
several details of the Vedic corpus,
like the metrical forms of the mantras
(chhandas), the ritualistic ejaculations
(like Vashat, him, svaha etc.) and
the tones employed in Sama-chanting
(svaras). Even the three Vedas are

assigned to the three devatas.

I. The Vedas : (8,110)

LT R A e ANy T |
digffor S amfy @aifr = g =)

(i) The rk-mantras in Rgveda-

samhita - Agni

(ii) The ritual formulae in
Yajurveda - Vayu

(ii1) The Saman chants - Surya
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(iv) All the brahmanas (of the three

Vedas) - Sirya.

II. The metrical forms (Chhandas
of the mantras (8,105ff)

a) (i)
(ii) Ushnik - Savitr

Gayatri - Agni

(ii1) Anushtubh - Soma

(iv) Brhati - Brhaspati

(v) Pankti; Trishtubh - Indra

(vi) Jagati - Visvedeva

(vii) Various metres (vichhandas)-
Vayu

(vii) Ati-chhandas - (atidhrti,

atiSakvari, atijagati etc) -
Prajapati
b) (i) Viraj - Mitra
(i1) Svaraj - Varuna

(i1) Nichrt - Indra

(iv) Bhurik - Vayu

Rgveda-Dar$ana (Vol. II)

17 A0 1RRAAD RN



AAZIAAA AA2INAR AARIRAA AARAAN

(c) (1) Dvipada - Purusha
(ii) Ekapada - Brahma

I Ritual ejaculations (8, 111)

(i) Vashat-kdra - Visvedeva

(11) Him-kara - Visvedeva
(Aitareya-brahmana, 3,23,4)

(iii) Svaha-kara - Agni

(iv) Agur - Vajra
(ctf. Aitareya-brahmana, 2,28,5
‘agur vajrah’; this is the mantra

‘ye yajamahe’ uttered at the

beginning of the yajya sequence).

IV. The Notes (svaras) used in
Saman chant (8, 112-113)

(i) Krushta (sharp and shrill),
residing in the head; employed
by devatas - Vi$vedeva

(i) Prathama-svara (1st), residing
in palate; employed by humans

the Adityas

Rgveda-Dar$ana (Vol. II)
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(iii) Dvitlya-svara (2nd), residing in
the brows; employed by the
beasts - the Sadhyas

(iv) Trtiya-svara (3rd), residing in
the ears, employed by the
apsaras and gandharvas - the
Aévins

(v) Chaturtha-svara (4th), residing
in the nostrils; employed by the

serpents - Vayu

(vi) Pafichama-svara (5th), residing
in the eyes - Surya residing in

the chest;

(vii) Shashtha-svara (6th), (mandra
or low); residing in the chest;
employed by the pisachas,

asuras and rakshasas - Soma

(viii) Atisvarya (low tone protracted,
mandra-karshana-yuktam);
employed by all creatures
mobile and immobile - Mitra-

varuna.
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V The sequences of Sama-
chanting (8, 122-123)

(i) Prastava (prologue - Vagdevata
or Agni

(i) Udgitha - Indra or Vayu

(iii) Upadrava - Indra or Vayu

(iv) Pratihara (repose) - Surya

(v) Nidhana (finale) - Visvedeva

VL. The prayaja’, anuyaja and praisha
mantras belong to Agni (8,103).

Saunaka is inclined to regard
Prajapati as the one devata, who

distinguishes himself primarily in the
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three spheres as Agni, Indra (or
Vayu), and Surya, and assumes the
names, forms and functions of all
the devatas accommodated in the
three spheres. The expression
‘prajapati’ means the producer or
protector (pati, pata, palayitd) of all
the things and creatures that were in
the past, that are in the present, and
that will be in future; he is their one
source (prabhava) and one destiny
(pralaya). He is responsible alike for
what is existent and what is not
existent. He is identified with Strya
and with Brahman; and also with
Agni in the three spheres (as Agni,
Indra and Siirya) who receives eulogy

and worship (1, 61-64):

FIQEE YA SEHEE T |
I gas wE geE fag

Say gadd AT gSAfT |

qee ¥ arsd 9 gIag & I ||

Rgveda-Darsana (Vol. II)
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ey fg Grrseammy deny fasfa |
Y TEEav @y ey |
wg Y @Ry g ferd Brem o
gy M safesa amtafabn o

This Prajapati is eulogized in
some of the mantras as Indra himself
(as in Sukta 18 of the first mandala
of Rgveda) (‘prajapatyam tathendras
syad iti’ 3,69). Whatever are the
names that belong to Indra, in fact,
refer to Prajapati (‘yani tasyeha
namani prajapatyani tani tu’). In the
Vedic corpus, according to Saunaka,
eight names refer to the devata,
identified as Prajapati: (1) Prajapati,
(2) Satpati, (3) Kah (as in Rgveda
1,24,1), (4) Kama, (5) Sadasaspati
(as in Rgveda, 1,18, 6-8), (6) llaspati
(or Idaspati), (7) Vachaspati, and (8)
Brahmanaspati (3, 69-71). Among
are found in the

these, four

Naighantuka section of Nirukta (5,4)

Rgveda-Dar$ana (Vol. II)

as names of devatas belonging to

Indra’s sphere (mid-region):

Brahmanaspati, Vachapasti, Kah and

Prajapati.

snsm?zra@@ wﬁﬁ?@’éwﬁr |
FOM § T Y IR G IS 1)
frerfy arfr qmfr arft s o |
goafa: &9 &Y deucdfald o ||
i

T erssartsiigeeatige

However, th‘e text also notes
that there is no sukta or mantra in
Rgveda which has as its devata any
of the four among the names of
Prajapati mentioned above: Satpati,
Kama, Ilaspati and Vachaspati (3,71).

More importantly, Saunaka records
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that there is a prevalent view that the
names of all the devatas refer only to
Prajapati, despite the opinion held in
some quarters that only the eight
names {given above) pertain to
Prajapati, for it is only by these eight
names that oblations are offered and

rituals conducted (3, 72-73):

gaivdeg g watEr SFamT SSad: |

T T gRrReiegeE: |
qargided weEEmy & w1

T I FoFd Hddy AT T |

Among the names referring to
Prajapati, Saunaka explains some of
them. Indra is the vital current or
spirit (prana) of all creatures of four
varieties (andaja or egg-born, sveda-
ja or sweat-born, udbhijja or those
which come up breaking up the soil,
and jarayuja, born from the parent’s

womb) and he governs the entire
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world (by making all creatures seek
their food, survive, mate, nourish
the offsprings, and accomplish their

appointed mission) (2,35):

EGIECIE I GIE IR I CIOE T
9 SO e di 3fd A ||

By this definition, Indra is the
inner-ruler (antaryamin) of all
creatures, the very life (prana) of all
beings, and the lord of the worlds

(isa). He is, in other words, Brahman.

‘Kah’, another name of
Prajapati, means, according to
Yaska, happiness (cf. Nirukta, 10,
22 ‘kah kamano va kramano va sukho
va’), and Saunaka takes the word in
this very sense. Prajapati protects all
creatures, desiring in his heart the
welfare and happiness of all creatures

(2,47). This is given as the view of

Rgveda-Darsana (Vol. II)

IR AN (AR 1A RAAD 1A 17READ



AARIAAA AAZ IR HARIAAA FARIAAAT

the sage Hiranya-garbha (cf.
Arshanukramani, 10,59; seer of

Rgveda 10,121)

YSTRIEEY Jesd  Hitesuar qgay |
e Prfidy samr #q 1)

‘Brahmanaspati’ (cf. Rgveda,
2,23-26) is explained by Yaska as
the protector or promotor of the
mantras or rituals which are called
‘brahma’ (Nirukta, 10,12
‘brahmanah pata palayita va’).
Saunaka interprets ‘brahma’ as
speech and truth and all this world;
the protector of such a brahman is
Brahmanaspati. This view is
attributed to the sage Saunahotra (the
son of Sunahotra, viz. Grtsamada)

(2,40):

F& I IF AT T & HabE S |
IR SR SR &gaes |

Rgveda-Darsana (Vol. II)

‘Vachaspati’ is so called
because, according to Saunaka,
speech is everything, and Vachaspati
is the protector of such speech. It is
with speech that one studies the
Veda, and it is with speech that the
mantras in metrical form are recited.
Vachaspati is the devata that figures
in Rgveda (10, 90,1), and Yaska
explains the word as meaning the
producer or protector of speech
(Nirukta, 10,17 ‘vachah pata va

palayita va’).
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CHAPTER THREE
ADHYATMA APPROACH

(1)

HAEIFRXARY

Yaska’s extensive and eloquent
Nirukta is the most ancient, and the
also the most authentic, aid in the
understanding of the Vedic corpus.
In fact, without it, the bulk of the
corpus would remain unintelligible.
This is why tradition has accorded a
near-Vedic status to this text, and
has recognized Yaska as a seer (rshi)
in his own right. For Yaska himself
has said that the Vedic truths are
impossible to be directly perceived
by one who is not himself a seer, or
who has not engaged himself in
13,12, °

austerities (Nirukta, na
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hyeshu pratyaksham asti anrsher
atapaso va’). Yaska’s work reveals
that a brilliant intuition has been at

work; and that the dark and vast

Rgveda-Dar$ana (Vol. II)
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world of the Veda has been brightly
llumined by it, holding in deep
indebtedness all the subsequent

students of the Vedic corpus.

The gloss on this work by
Durgacharya suggests that the
discipline of Nirukta (as an aid to the
study of the Vedic corpus, vedanga)
was extant in fourteen divisions
(chaturada$a-prabhedam). In other
words, there were attempts at
comprehensive traditional
interpretation of the Rgveda-mantras
by fourteen authorities. Yaska, who
1s regarded as the fourteenth, himself
refers to many authors of earlier
Niruktas: Sékatéyana, Sékapﬁni,
Aupamanyava, Audumbarayana
Aurnavabha, Taitika, Sthaulashthivi,
Kasthakya, Kathakya, Agrayana,
Gargya, Galava, Kautsa, Maudgalya,

Rgveda-Darsana (Vol. II)
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Varshyayani, Sthulashthivi, Charma-
Siras, Satavalaksha and so on.
Yaska’s work was so perfect and so
convincing that the other works in
the field were forgotten, and soon
came to be lost. Yaska’s Nirukta is
the only Nirukta that has been extant

for a long time now.

Yaska’s date has been
ascertained as the eighth century B.C.
Yaska was earlier to Panini, who
refers to Yaska in respectful terms,
and later than Sikalya (responsible
for the pada-patha of the Rgveda),
whom Yaska quotes (and from whom
he occasionally differs). Saunaka of
the Brhad-devata fame appeared on
the scene quite some time after Yaska
prepared his Nirukta, as its language
and style of composition

unmistakably shows. Saunaka refers
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to Yaska’s Nirukta frequently, and in
general follows the orientations of
Yaska, although he makes bold to

differ from the master now and then.

£

An attempt to interpret the true

import of the Vedic mantras is in
evidence even in the Brahmana-
passages, which are an integral part
of the Vedic corpus. The need for
such an attempt was felt when the
generation of the direct ‘seers’ of
the mantras was suceeded by sages
who did not have this advantage but
were interested in understanding the
import of the mantras taught by their
forbears. Yaska makes an interesting

remark (1,20):
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The seers (rshis) were, of
course, responsible for the mantras,
which however were not intellectually
conceived and deliberately
composed, but directly perceived and
involuntarily articulated. The aspects
of truth (dharmanah) were by the
power of penance actually
experiehced (sakshatkrta) in their

interior. But when they felt like

Rgveda-Darsana (Vol. I)
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communicating these mantras
(crystallized experiences of an
unusual kind) to their children,
disciples or others interested, they
had also to append explanations and
instructions (upadesa), for these
latter and lesser folk had no
experience of their own to verity,
corroborate or illumine the truths
contained 1 the mantras (comm.
‘sishyopadhikaya vrttya mantran
granthato arthatascha
sampradattavantah; upadesenaiva
jagrhuh’). But this instruction, with
the seers themselves as its source,
marked the origin of the traditional
line of interpretation (called
‘sampradaya’, suggested by the word
used by Yaska in the above passage,
‘sampraduh’). Later generations
strove to preserve and continue this

instruction, for without it the Vedic

Rgveda-Darsana (Vol. II)
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mantras would largely remain
obscure and unintelligible. The
preservation and continuation

necessarily involved effort
(‘glayantah’), not only in the form of
intellectual exercise in the direction
of understanding aright the sound
and the sense of the mantras, but
also 1n the form of earnest and
austere living (called tapas), in order
to appreciate the true import of the
mantras. What results from such
effort is described by Yaska as

‘bilma’ (alternately ‘bhilma’).

The expression ‘bilma’ is an
important one; and its importance
has not sutficiently been recognized.
The word is of Vedic origin. It occurs
in the sukta ascribed to Grtsamada
(2,35,12), and eulogizing the devata

Tantnapat (explained as Agni by
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Sakapuni and as offering by
Kitthakya, cf. Nirukta,, 8,5). The
second mantra of this sukta refers to
the mantra as ‘well chiselled in or
by the heart’” (‘hrda a sutashtam
mantram’); and later there is mention
that human beings who are evil-
minded and untrue cannot approach
the devata of mantra (6, ‘naratayo vi
nasannanrtani’). There is also
reference to the internal and
sub-vocal

intermediary speech
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(called ‘dhenu’, 7, explained by
Sayana as ‘madhyamika vak’), and
its brilliant flash (ibid., ‘vi bhati’). It
is in this context that the word
‘bhilma’ occuring in the twelfth
mantra must be considered. The

mantra 1s:

Tl FEAHAAH HEd

ey et effif
g g ufed ety
ety it a= = |

‘To him our dear friend who is
also the first (viz.foremost) of the
many devatas that be, we offer our
worship with ritualistic acts, with
respectful salutations and with
offerings (oblations). I proceed to
discover the high (viz. beyond our
ken) seat of this devata, (in myself),
and nourish this seat with ‘bilma’,

sustain it with offerings, and make

Rgveda-Dar$ana (Vol. II)
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prostrations around this seat with the

laudatory hymns (rks)’

The highest seat of Tanunapat,
the devata of the mantra, is sought
here to be nourished with ‘bhilma’,
which is interpreted by Sayana as
the faggots which are burning
(‘bhilmair bhasanaih kashthaih’), or
the fuel that makes the sacrificial fire
burn more brightly. Sayana notes that
the word ‘didhishami’ which goes
with ‘bilma’ means not only to
nourish or sustain (dharanartha), but
also to express, to produce sound
(dhisha $abde). The sentence
(‘didhishami bilmaih’) may therefore
mean: ‘I seek to illumine the hidden
speech (the madhyama - vak called
‘dhenu’ earlier)’. Here is an attempt

to unravel the mystery, to give form

to what is amorphous and to spell

Rgveda-Dar$ana (Vol. II)
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out what is indistinct. And this is
precisely what the earlier mantra
refers to as ‘chiselling (sculpting) well
in or by the heart’” (2, ‘hrda a

sutashtam’)

The ‘bilma’, which Yaska
introduces in the passage cited above
has been explained by himself as
‘division’, ‘illumination’, ‘causing
something to appear’ (‘bilmam
bhilmam bhasanam it1i va, cf.
Durgacharya on 1, 20, ‘bhider
bhasater va bilma-$abdah’). There is
a word even in classical Sanskrit,
‘bilma’, derived from the root ‘bid’
(which means ‘to cleave’, ‘to split’,
cf. Dhatu-patha,3,27; which is
semantically the same as ‘bhilma’
from the root ‘bhid’ (‘to break’, ‘to
pierce’, ‘to split’). Bilma in this sense

signifies an analytical approach, an

<
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isolation of the ingredients for
purposes of better understanding,
and division of words so as to bring
out the meaning better. Yaska
employs the compound expression
‘bilma-grahana’ in the sense of
receiving or appreciating the
involvements of the true import of
the mantras. This is how the idea of
division or splitting (‘bid’, ‘bhid’) and
the idea of illumination or shedding

light (‘bhas’) agree in essence.

The effort on the part of the
non-seers would be in terms of
intense and earnest contemplation on
the true import of the Vedic mantra
(which is called tapas). This is seen
by Yaska as the best and most
expedient substitute for direct vision
which characterizes a ‘rshi’. Hence

his statement, quoted earlier, ‘na hy

eshu pratyaksham asti anrsher

atapaso va’, 13,12). According to

him, Nirukta is a sort of ‘tapas’,
which will enable us to appreciate
the light that shines amidst the words
used in a mantra (bilma-grahana).
The Vedic corpus has been divided
into four Vedas, and each Veda into
several ‘$akhas’ only to help in our
correct understanding of the texts;
and the ‘vedangas’ (aids to the Vedic
study) (like Nirukta of fourteen and
Vyakarana of eight kinds) are
designed to serve the same purpose.
For unless the light of tradition is
shed, the meanings are not correctly
discerned. The commentary on

Nirukta explains:

T3 Tevmd T ST
(Ut argea whedET STeaEd
TEHT THIE AT SATHEU) A

qe TEYW IR ET STeITgET AT |

Rgveda-Darsana (Vol. I)
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The preservation of tradition
and its communication were intended

to be facilitated by division and

classification of the huge mass of

mantras into four Vedas (Rgveda in
21 recensions, Yajurveda in 101

recensions, Samaveda in 1000
recensions and Atharvaveda in 9

recensions) and several vedangas.

The total import of the Veda is of

course one, and it is to be
intuitionally apprehended (bilma as
bhasana): but the division of the texts
helps the understanding of the details
(‘vedanga-vijnianena  bhasate
prakasate vedartha iti idam uktam

bhilmam iti’, comm. 1,20).

Of the six Vedangas,

traditionally counted (and as
described earlier, see Volume One),

Vyékarana and Nirukta appear at first

Rgveda-Darsana (Vol. I)
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sight very much akin to each other in
intent as well as in approach. The
two disciplines in fact cover the same
ground: ascertainment of the
meanings of the words used in the
mantras, taking recourse to the
manner in which the words are
derived and formed. Even in Yaska's
days, one wondered if and how
Nirukta differed from Vyakarana at
all, and whether the study of
Vyakarana alone would not suffice
as a Vedanga. Yaska concedes the
value and importance of Vyakarana,
but points out that Nirukta has its
own unique contribution to make (1,
15, ‘athapidam antarena ...’). The
importance of Vyakarana does not

render Nirukta redundant. Yaska says

(1, 15):

STTAER=RT gAY YT e |
HIAUATIT | ATead EEEFRY: | dles
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Sl

Without the help of this science (viz.
Nirukta), it is impossible to ascertain
the precise import (of the mantras).
And when the precise import (of the
mantras) abiding in the mantras in
the form of a meaning as a sentence,
comm. ‘mantreshu vakyabhavena-
vasthitheshu’) is not ascertained, the
very purpose of understanding the
grammatical nuances would fail
altogether. Therefore, this science
(viz. Nirukta) would help to complete
the work of grammar; and, further,

it has its own end to achieve (viz. not
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covered by grammar). In other
words, Vyakarana as a vedanga
would be purposeful and effective
only when Nirukta is associated with
it; and far from being an accessory
to Vyakarana, Nirukta has an

independent role to play.

The word ‘Vyakarana’ signifies
the technique by which the nature
and formations of individual words
are discerned so as to bring out the
meaning (‘vyakriyante artha yena’).
The primary sense of the word is
‘distinction’, ‘division’, ‘separation’,
‘explanation’; it refers to grammatical
analysis. Durga-dasa (author of
Dhatu-dipika) specifies that such
analysis is resorted to in order to
determine what in normal usage are
‘good’ (viz.grammatically justified)

words, and what are not (‘vyakriyante

Rgveda-Dar$ana (Vol. 1)
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vyutpadyante sadhu-$abdah asmin,
aneneti va’). Katyayana speaks of
the purpose of grammar as
discrimination between words that
are already in existence and usage
(‘siddha-$abda-vivekaya’). In
general, therefore, Vyakarana attends
to the characteristics of the lingual
phenomena. The Vedic mantras are
composed of words, and these words
are also the words employed by
people in normal transaction. The
rules of grammar must naturally be
expected to be same for common
speech (what Yaska and Panini know
as ‘bhasha’) and for the Vedic mantra
(arsha, naigama, anvadhyaya or

vaidika, Nirukta, 1,4).

But the usage of words in
mantras is often different from

ordinary usage, as for instance, the

Rgveda-Dars$ana (Vol. II)
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word danta’ (meaning ‘disciplined’,
from ‘dama upasame’) in ordinary
language taking the form of ‘damuna’
in the mantras, or the word ‘ushna’
(meaning heat from ‘usha dahe’)
becoming ‘ushta’ (samprasarana) in
the mantras, or again ‘sddhyate’ in
normal speech becoming ‘sadha’ in
the mantras (cf.Nirukta, 2,2,6
‘tathapi bhashikebhyo dhatubhyo
naigamah krto bhashyante’). It is
necessary thus to recognize that the
Vedic language is different from the
language used by common people in
the world (loka-rudha-prayoga). A
knowledge of  Nirukta is
indispensable for understanding the
true import of the Vedic language.
The word ‘nirukta’ has the sense of
ascertainment of the meaning of what

has been said (‘nir niSchayena

uktam’), explanation of the various

135
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nuances of meaning, and arriving at
the correct etymological significance.
If Vyakarana is preoccupied with the
structure of the language, Nirukta is
concerned with the world of
meanings. Devaraja-yajva, the
glassator on Nirukta, brings out the

special function of Nirukta vis a vis

Vyakarana:

TS HaEIS T T ITEr Yy
sreiqfriaieeT |
et f& ey | 9o 9ee: | § Al
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However, Yaska considers the
knowledge of grammar as a
prerequisite for the study of Nirukta
(2,3). He insists that Nirukta should

not be communicated to one who

has not studied grammar (2,3,5):

T (FeEm) |

But the student of grammar
must have recognized the limits of
grammar and he must approach a
master of Nirukta for further

instruction (2,3,6):

Arquesr (fefard) |

Further, one who would be a
student of Nirukta must have the
ability to look beyond the realm of
words and get interested in
ascertaining the meanings in the light

of Nirukta (2,3,7):

sffefay (Fefam) |

Rgveda-Dar$ana (Vol. 1)
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This sutra also suggests that a

deep insight into reality 1s a
qualification for the study of Nirukta.
Even if one is not acquainted with
grammar, he becomes eligible for
the study of Nirukta if he is inward-
oriented and can look beyond the
external forms. Yaska concludes by
saying that Nirukta should be taught
to those who come as earnest
students, who are brilliant and
receptive, or austere and ascetic

(2,3,9):

ywEd g HeE A arser fasmg
ey qufers ar )

Panini’s Ashtadhyayi has been
regarded in tradition as a vedanga,
although it was mainly interested in
determining the correct form of
words used by the elite (Sishta).

There is evidence for believing that

Rgveda-Darsana (Vol. IT)
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there were several vyakaranas (as
many of sixty-four) during and prior
to the time when Panini prepared his
terse treatisc. The reasons for the
survival and wide-spread usage of
were  its

Panini’s Vyakarana

perfection, organization, and
comprehensive character. Panini
deals also with the Vedic language
which even during his days had
become ancient and rather obsolete.
He noticed that this language (called
by him chhandas, nigama, mantra)
differed in various ways from the
language used by the lay folk (known
‘bhasha’),

to him as in which

however he was really interested.
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Nevertheless he took upon himself
to provide special rules relating to
the words used in the Veda. He refers
to the Vedic language no less than
one hundred and ten times, and there
are in his work more than two
hundred and thirty aphorisms
shedding light on the Vedic language.
No other vyakarana, earlier or later,
appears to have had this much of
involvement in the Vedic language.
Hence, the ascription of the status of

vedanga to it.

It should nevertheless be noted
that Panini credits almost unlimited
grammatical license, especially with
regard to interchanging or dropping
inflections (as Macdonell points out
in his Sanskrit Grammar, p. vii), and
a wide variety and diversity in the

use of words in the Vedic language
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(‘bahulam chhandasi’, an expression
frequently used by him, e.g. 2,4,39
:3,2,88; 5,2,122 ;6,1,34 and
7,4,78). Panini as a votary of
tradition was obviously attempting
to justify and validate the manner in
which words were used in the Vedic
corpus, and also to develop another

linguistic framework for this purpose.

The word ‘chhandas’ means to
Panini not so much metre as such as
verse in general; it refers to all
metrical (or versified) passages (the
rks as well as the yajus), but
distinguished from the brahmana-
(not, as

passages In  prose

Rgveda-Darsana (Vol. II)
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Goldstucker thought, inclusive of the
mantras and brahmanas, Panini, His
place in Sanskrit Literature, pp. 20
and 71). Chhandas, in other words,
means the ‘Samhitd’ of the Vedic
corpus; it is synonymous with
‘mantras’. The expression ‘nigama’
refers to the Vedic tradition (Panini,
6,4,9; 7,2,64 and 7,4,74), the
tradition crystallized in the mantras
in the Sambhita-portion, which are
also metrical in character (syllable-
oriented, so-called akshara-vrtta,
involving also rhythm by regulated
syllables, cf.Rgveda-pratisakhya
17,39, ‘tad vrttam chhandasam

prahuh’).

(2)

Nirukta deals with an aspect
that is more than sound and its

ordinary sense. Yaska refers to a

Rgveda-Darsana (Vol. II)
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discussion concerning the primacy
of words in the context of the mantra-
visualizations (1,17). The mantra that
we find now is in the form where
words are undifferentiated from one
another, are ‘put together’ in a
metrical form, and are recited also
as such. This form is recognized as
‘samhita’ (‘brought together well’
viz.meaningfully), defined by Yaska
thus: ‘paras samnikarshas samhita’.
The doubt that is raised in this
context is whether the words are
primary in the sense of having their

own specific meanings, which

139
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determine the final meaning of the
sentence where the words are
brought together. In other words. are
the words (pada) severally of primary
and the

significance (prakrtil,

sentences merely modifications
thereot (vikrti), or the other way
about? Votaries of grammar would

be inclined in favour of this view.

And the authors of the recensions of

the branches of the Vedic corpus

(pratisakhya, charanal, concerned as

they are with grammatical rules of

combinations ot words and recitation
of mantras. would take the words as

of primary significance (‘pada-

prakrtini sarva-charananam
parshadani’).
Yaska, however, differs.

According to him, the samhita form

is natural, earlicr and primary;
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division thereof into constituent

words i1s artificial, later and
secondary. The seers visualized the
mantra not as a collection of disparate
words, but in its samhitda form. The
emphasis is on the total meaning of
the mantra, which influences and
determines the meanings of the
words imvolved in the mantra. A
IS not a

Samhitd. in other words,

mere collection of words, but an
organization of meaningful words;
and the organization in the case of
the mantra is both spontaneous and
intuitional. Words acquiring their
meanings only as constituent
elements of a sentence (which is the
epiphenomenon of a vision), can be
identified and isolated for purposes
of grammatical analysis and
understanding only on the basis of

Nirukta. That is why Yaska says that

Regveda-DarSana (Vol. 1)
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without Nirukta, even the division of
a sentence into words would be
impossible for it is only the meaning
that enables us to distinguish the

words (1,15):

STUTEg-RoT gefavrr 7 faRm )

The commentator on Nirukta

explains Yaska’s position as follows:

9 Ay HiedEr wEukfdeT o
A qewRdifT 1 ... 3 fferr avfafzr
YEMT AT Y WisT ueusia: d@fear| fF
Fror? "igdrar f& gerfy afwa=r) aeg
gfeda whfa: | faspm: warfy) e
= AW g9 geupia: a@fedfd werfy
YHIRIEAT: | ¥5T ueuFfaffa| fF srom?
TeRg f& geemmi d@fedar wafa) aang
gIRd g | e a@fzafa
gFfaea  saM: | mwAAS

afvwsasarT: qage: q=3g9T:
gfeqdafirersad, 1 92| aay Gizama

gfgarar.

Rgveda-Dar$ana (Vol. 1)

Td STEATIHIT ST TR | e =
HAAR: | ged faareger. o #ig |

He refers to two views: one
that the padas take their torm and
meaning only in the context of
samhitd; and the other that regards
padas as more fundamental, because
it is the padas that in aggregation
constitute the samhita. Yaska prefers
the former view: that the samhita is
more fundamental, because it is in
this form that the seers perceived
the mantras. It is, however, natural
that 1n some texts (like the

Pratisakhyas) which are concerned

with the correct pronunciation of the
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Vedic passages the words become
more important and fundamental (cf.
Rgveda-pratisakhya,2,1). But this is
peculiar to some disciplines (sva-
§astra-niyata), and some special
purpose they are meant to serve

(visesha-hetubhih).

The samhita is the first form of
the Vedic corpus, because the
mantras were directly and
transcendentally seen by the sages
only as so many samhitas. And it is
also in samhita-form that the mantras
were communicated to their
disciples. The import of the Samhita
cannot adequately or satisfactorily be
ascertained merely by examining the
nature, form and modifications of
the words. The meaning in which
Nirukta is interested is not the word-

meaning which becomes relevant to
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grammarians, but an imaginative
construction by which the words
become not merely articulate but
eloquent. There is an expression
‘manma’ which becomes important
in this connection. It is of Vedic origin
(1,162,7) and Yaska refers to it
(6,22):

30 AETICGHASHTRT B
T 39EAYS: |
Fod foom s wef<
T qP WEA g

This is a mantra employed in
the asvamedha ritual, and so is taken
to be addressed to ‘asva’ (as the
devata) by the seer Dirgha-tama-
auchathya. The a$va, however, does
not mean ‘horse’ here, but the
abstract consequences of the ritual
(yajna-phala-bhita). This 1is

described in the mantra as earnestly

Rgveda-Darsana (Vol. II)

AZA AN TRREAD 1ZRA AR 1gRA A



AAZIAAA AARIAAA FAZIAAR AR IAAA

desired or constructed by the mind
(‘manma’, mananiya). And this has
come to the seer on its own, Vviz.
spontaneously (sumat, explained by
Yaska as ‘svayam’, Nirukta, 6,22
‘upa praitu mam svayam yan

manodhyayi yajiena’). This
‘manma’, which is spontaneous and
transcendental, not only rejoices the
hearts of the brilliant seers (‘anvenam
vipra rshayo madanti’), who visualize
the mantras, but secures the delights
of the senses and mind
(‘devanamasa). The ‘manma’ is well-
secured (subandhum) in the form of
a mantra. It must be noted that the
seers who profit by this ‘manma’,
which intoxicates and exhilerates
(madanti), are described as ‘viprah’
(those who are especially equipped
with unusual sight, transcendental

vision, and extraordinary intuition).

Rgveda-Darsana (Vol. IT)

.. 2 (a2 ¢

Another reference to ‘manma’
in Rgveda (8,44,12) also relates it to
‘vipra’ and ‘kavi’ (which word is
synonymous with ‘rshi’, one
endowed with brilliant intellect and

extraordinary intuition):

A g T
YR @ |
FHAfIIT agE )

Agni, the first and the foremost
of the devatas, pervading all the
realms and identified with the very
life of all creatures, is described here
as materializing his own form and
growing in splendour. He is the
‘Kavi’, and he grows by the ‘vipra’;
but what materializes his body in a
praiseworthy manner is the ‘most
ancient’ manma (pratnena

manmana). That is to say, the form-

ation of Agni is spontaneous. It may
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also be noted that when Aitareya-
brahmana (1,4) prescribes this
mantra as the first puronuvakya (in
the ajya-bhaga) in Dikshaniyeshti, the
intended purpose is ‘the perfection

of form’ (rupa-samrddhi).

Also to be considered in this
context is Yaska’'s definition of
Nirukta as an intuitional, imaginative
and contemplative exercise (13,12
‘chintabhytha-lakshana-agama);
reason is not altogether uninvolved
in it, for Yaska gives ‘tarka’ as

another word for Nirukta:

I S¥geRISIT
gfaarsfr ahd: |l
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The Vrtti explains Yaska's

View:
wae g faERTsE: A
s Femdfaree: | faafda:, v

udtEar gemEtsefegafa O HF A
gfaa:, ifi akha: it gramrsn
frmasreeay  sEtdreffivarTaTred vt
arRTETT qEIi SRR ISy
Ao g

The import of the mantra is to
be ascertained by  careful
reconstruction of the words and their
individual meanings, and by putting
them together by imagination and
reason. Such ascertainment must also
be in consonance with the rest of the
scriptural text ($rutitah, viz. with the
brahmana-passages). The import
needs to be extracted on the strength

of the total meaning suggested by

the text of the mantra.

He also relates a story of the

origin of Nirukta, where ‘tarka’ is

Rgveda-Dar$ana (Vol. II)
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synonymous with Nirukta. When the
direct seers of the mantras were dead
and gone, people approached the
devas and asked them: “Who now
would function for us as the seers?”’
Thereupon, the gods gave them this
‘tarka’ (viz. Nirukta as the discipline
based on reason and inquiry), and
told them that this would take the
place of the seers. Yaska adds that
whatever thinking (relating to the true
import of the mantras) has the
traditional background is very much
like the communication from the

seers themselves:

(Ag=T ar EYcHHY daHga % T
Fftifersar=lt i) T ud 7 =T e
q:ana‘f\a:artq\g HEYoBH | dEHTEGT

frarEAsTEETd wafs ||

Rgveda-Darsana (Vol. II)

(Hq: WrmEEy SEfa | @uf
HETCEATAT R TINTFE | 3E g
qerTRgesT At ffyr | . uemie
qUeRCHETISHE: SEarEad, T T
HATIR=TgTRE Ses | d gaT Ud
gaearfqgafy  wasarsAT  mearafq
TR SHEQETT | Teeaed aeTa )
Al Top e 7 ‘e fagr |
T A fedd gAnTIR: 1| g |

Here, ‘0ha’ is the key-word,
for Nirukta has also been called ‘Giha-
brahma’ (where ‘brahma’ means the
true import of the Veda, ‘Ghyate atra
brahma vedarthah’), or ‘oha-brahma’
(with identical meaning, ‘oha
brahmana tha-brahmana tha esham
brahmeti va’). The word ‘Gha’ has
two derivations, one signifying
inquiry, investigation, consideration
(‘oha vitarke’, with the suffix ) and

the other, imaginative understanding

(tha with the suffix ghan). The
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lexicon Amara-kosha gives ‘tarka’ (or
‘vitarka’) as its synonym; supplying
what is missing (adhyahara) and
creative organization (vyuha) are also
given as alternate expressions.
Jaimini defines ‘@tha’ as imaginative
reconstruction of what is not evident
or what was not already there
(‘apturvotkshepanam’, that is to say
‘puruvapraptasya utkshepanam’).
The expression ‘vitarka’ (given as
synonymous with tarka) is explained
in Kavi-kalpa-druma as inquiry or
investigation when there is doubt or
uncertainty (‘sandehad vichare’).
‘Gha’ (or ‘abhytha’) involves the
~ideas of deliberation, reasoning,
consideration, examination
(parikshanam), guessing, conjecture

and inference.

And this is directed towards

the true and total import of the Vedic ,
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mantras. The prifnary basis for
consideration or examination here is
the Vedic text itself ($ruti), and
thought is tocussed on it. This is
what is done in Nirukta, which
therefore has been called the science
of imaginative understanding of the
scriptural text (‘seyam vidya Sruti-
mati-buddhih’). This understanding,
however, is not entirely, not even
primarily, by the mind (or intellect).
According to Yaska, austerity (tapas)
it is that enables one to accomplish
this task of reaching the other shore
{in the understanding of the meaning
of the mantras) (‘tasyds tapasa param
ipsitavyam’). Austerity helps because

it brings about the purity of the

Rgveda-Dar$ana (Vol. II)
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internal constitution (chitta-suddhi),
which is indispensable for
understanding the scriptural texts

correctly.

To illustrate the Niurkta method
of understanding the Vedic mantras,
Yaska relates an episode: Sakapuni
(an earlier author of a Nirukta text)
once deliberated that he could
understand all the devatas by the
very meanings of the mantras. When
he did this, a devata with both
masculine and feminine
characteristics together appeared
before him; and Sakapuni was unable
to identify this devata. His confidence
was unsettled. He sought from the
devata clues to understand and
decipher. The devata thereupon
presented a mantra (rk) to him, and

said ‘“‘“This then am I, who is the

devata of this mantra’ (2,9):

Rgveda-Daréana (Vol. II)

TR GheqdATed | @di gaar
ST | T SgarEfTET Jgea | ar
TS a1 qves fafafewmfer «fa) ar o
THTIIITIESET  Headid ||

The mantra that was given to
Sakapiini was the one that occurs in
RV(1,164,29), which on the surface
tells us that the calf makes an
unexpressed sound on approaching
the cow which is confined to the
cattle-shed. The cow responds by
making a loud sound, revealing
thereby love that surpasses the love
among human beings:

3§ fwe a9 fefigen

formfa or] eagEts Bar |

ar o & awr a=t

forrra=t ufa afeea:
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Vyakarana explains that the
word ‘Sinkte’ is derived from the
root ‘§iji avyakte sabde’ (to make an
inarticulate sound) and that the
expression ‘mayum’ is derived from
the root ‘mang mane $abde cha’ (to
make sound, or to measure out). It
does not, however, specify what or
whom the pronoun ‘ayam’ refers to,
when the mantra speaks of “‘this one
makes an unmanifest sound’ (‘ayam
sinkte’). Nor does it explain why the
cow (gauh), confined in the cattle-
shed (‘dhvasanavadhi $ritda’), made a
loud noice (‘mimati mayum’). Again,
how the cow ‘glowed extraordinarily
(‘vidyud bhavanti’) and revealed her
form (‘vavrim praty auhata’) does
not become clear from any
grammatical analysis of the words.

More importantly, what the scriptural

import is will remain a mystery,
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despite understanding all the words
employed in the mantra in their

possible grammatical nuances.

This is where Nirukta steps in.
Yaska has a general principle to
follow (13,12): The import of the
mantras must be ascertained in
accordance with the context, and not
by examining the several words of
the mantras (‘na tu prthaktvena
mantra nirvaktavyah; prakaranasa
eva tu nirvaktavyah’). While doing
so, he goes beyond vyakarana. He
has to keep in mind the background
story of Sakaptni, in front of whom
the mantra-devata with alternate
suggestions presented herself. The
devata for the first forty-one mantras
of this long stikta having 52 mantras
(the seer of which is Dirgha-tama-

auchathya), known familiarly as

Rgveda-Dar$ana (Vol. II)
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‘asya-vamiya’ (from the first words
used in the first mantra), is the group
called Visvedevas. The suggestion of
the cow being the centre of attention
occurs in the context. In the light of
the context, the devata of the mantra
appearing with two gender or sign
characteristics (ubhaya-linga)
suggests the possibility of two-fold

interpretation of the mantra.

The words ‘ayam’, ‘sah’ and
‘yena’ being all in the masculine
gender refers to a male devata: the
cloud (megha) is indicated. And the
words ‘adhi’, ‘$rita’ and ‘s@’ being in
the feminine gender refer to ‘gauh’
which is Madhyama-vak, the female

devata. If, on the other hand, linga is

Rgveda-Dar$ana (Vol. II)

taken to mean ‘sign’ or ‘symbol’,
reference is to the realm in which
the devata is located. The words
‘vidyud bhavanti’ indicate the mid-
region (madhyama-linga), where the
inarticulate sound proceeds from the
clouds. The expression ‘mayu’ (in
the sense of producer of all things,
according to Durgacharya ‘sarva-
bhuta-nirmata’) refers to the sky or
celestial realm (uttama-linga) where
Aditya (sun) presides. The sun,
explains Durgacharya, resides in the
clouds as lightning and is responsible
for the rains; he resides in the sky
and takes back the water from the
earth (‘vidyudatmana megha-sthane
sthitva  varshati, adityatmana
dyusthdnea sthiva. punar adatta ity
abhiprayah’). ‘Vavri’ is explained by
Yaska as one of the names of ‘form’

(rupa-nama). The sun (gauh) covers
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the earth with rains, and takes the
waters back into himself. This is
resuming own form. Here is the
explanation of Yaska, illustrating the
Nirukta method of interpretation

(2,9):

3R g seerRy 3 by fifa ag

yee ARy AgfETecafafa ar) am
nreafienr| saey Boshifyan o fafbn

FfiE Ry ot | frgye SegEd
aferg | afaffr S| goidifa & 1 au
TeaTE gt degEd |l

The intense cogitation upon the
intent of the mantra (mantratha-
chintd) results in such creative
imagination (Gtha or abhytiha). This
is why Nirukta is called ‘tha-
brahma’. Its function can be seen to
be quite distinct from that of
Vyakarana; it is nearer to the spirit
of the Vedic corpus than Vyakarana

or any other Vedanga can be. Nirukta
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which emphasizes the role of context

(prakarana) takes into consideration

‘details such as historical episodes or

narratives in the background

(itihasanupravesa), ritualistic
requirements (adhi-yajfia), and

symbolic explanations (adhyatma).

There is a suspposition that this
division (Naighantuka-kanda) did not
form an integral part of Yaska's
Nirukta, and that it was prepared by
another sage, Kasyapa by name. But
tradition regards it as Yaska's own
work, as a preface to the other two
divisions; and we can discern a
continuity in the three divisions.
Subsequent to the preparation of
Naighantuka-kanda, several
Nighantus have appeared (like
Amara-kosa, Vaijayantl and

Halayudha), but they do not deal with

Rgveda-Dar$ana (Vol. II)
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words especially employed in the
Vedic corpus. It is therefore that this
Kanda of Nirukta is indispensable
for the student of Vedic literature.
Not only are the words used in the
mantras- listed here along with their
synonyms, but they are also

illustrated by contextual references.

£MI0)M

The important concept here is
‘samamnaya’, for the first division
starts with ‘samamnayas
samamnatah; sa vyakhyatavyah’. The
word ‘samamnaya’ (‘mna’ being the
dhatu and ‘sam’ and ‘ang’ being the
upasargas) involves the ideas of intent
repetition, learning by heart, devoted

study (abhyasa), and instruction in a

sacred session (upadesa). It means

Rgveda-Darsana (Vol. IT)

tradition that has been well passed
on in an unbroken line of teachers
and students. An important aspect of
such a tradition is the list of key-
words, without understanding which
the study of the Vedic corpus would
be ineffective and impossible. The
words listed in the Nighantu are
seminal in nature, and illumine the
Vedic import. The group of words
beginning with ‘gauh’ (the first of
the twenty-one synonyms of ‘prthivi’,
1,25) and ending with ‘deva-patnyah’
(the last of the words, giving the
names of the wives of the gods like
Indra and Agni, 5,12,4) constitutes
what is known as ‘samamnaya’, in
effect, in the sense that these words
must be studied well.- Nighantu
seeks to explain these words with
reference to the mantras in which

they occur.
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Yaska is found to explain the
significance of the word ‘nighantu’
in a rather unusual fashion,
illustrating thereby the method he

has used in this work (1,1):

afg gureTd fyEveg ger=ad |
forevear: e ? i 3 g | s
TuTEST G | d Fedae uF Eedr
frmofreves 3= gedioa=E: | AT ar
g B mETRar Waf<| A wErEdr
Taf=r Il

Samamnaya and Nighantu are
synonymous terms: both relate to the
Vedic tradition. What then is the
particular significance of the
expression ‘nighantu’? It is so-called
because the words enumerated and
explained in Nighantu are all taken
directly from the Vedic texts
(nigama). The prefix ‘ni’ here
emphasizes ‘with definiteness’

(nischayena), ‘with specificity’ and
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‘with regard to the secret or hidden
meanings (nigidhartha eva te). The
words are gathered from the Vedic
texts (chhandobhyah), and are
explained with reference to the
context, or background. We read in

the commentary (1,1):

freprfer o froeret ¥ T dfeEn:
Tt meT e | dar e e
g 3y wai=r |

(3)

The expression ‘nirukta’
literally means ‘completely and
coherently explained’, the prefix ‘nih’
being taken in the sense of ‘sam’

(‘well’) (cf. Anukramanika-bhashya).

Rgveda-Darsana (Vol. If)
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Nirukta, therefore, signifies a
methodical treatise of word-lists,
occuring in the Vedic corpus. These
are words that are not usually found
in other lexicons (nighantu, $abda-
kosa). A student of the Vedic lore
has necessarily to seek the help of
Nirukta in identifying the words listed
here. An important feature of Nirukta
is that it is altogether independent
and self-sufficient: it accepts no

authority save the Vedic corpus

(called here Nigama).

Yaska’s Nirukta has come
down to us in three broad divisions
(called Kandas). The first division is
known as Naighantuka (or Nighantu),
for it prefaces the entire work by
emphasizing the value of the lexicon
characteristic; this division is

introductory in nature. It begins by

Rgveda-Dar$ana (Vol. II}

listing the words (of Vedic origin)
having multiple synonyms arranged
in sixty-nine groups (gana). The
words here begin with ‘gauh’ (a
synonym of ‘prthivi’, earth) and end
with ‘apara’ (a synonmym of ‘dyava-
prthivi’, earth and sky). The second
division, known as Naigama (or
Nigama) continues this exercise and
lists 278 single words (eka-padika)
with multiple meanings. The word-
list here begins with ‘jaha’ and ends
with ‘rbhisham’. The division is so
called because the words listed here
are relevant only in the Vedic context
(nigama). And the following chapter
constitutes the third division, known
as Daivata-kanda, listing the words
denoting the devatas, beginning with
Agni and ending with ‘deva-patnyah’
(feminine consorts of devatas like

Strya, Indra and Agni). Despite the
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structural division of the text, there
is a continuity in the method followed
as well as in the subject-matter
discussed, in all the three divisions.
And it is this continuity that equates
Nirukta with Samamnaya.
Anukramanika-bhashya has these
Verses:

A JvgE v fEdE W qerl
qeftd 2o g TR o )|
e e T
SEreaiN T HER |

G GEUET SadTRIEH=Ad ||

The traditional reckoning is that
Yaska’s main work (Nirukta proper)
consists of twelve chapters in two
divisions; the earlier six chapters

(purva-shatka) and the latter six
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chapters (uttara-shatka). There are
also two appendices known as
pari$ishtas, thus making fourteen
chapters in all. However, according
to the Vrtti on Nirukta, the second
appendix is not a chapter at all, but
a continuétion of the first appendix.
Each of the chapters (called
adhyayas) has several sections (called
padas), usually four. The first two
chapters consist of six and seven
sections respectively, and provide an
adequate introduction to what is
known as ‘‘Naighantuka-vyakhya’
(interpreting the Nighantu). The third
chapter (having four sections)
continues this topic, while the other
chapters in this division (the fourth
and the fifth chapters having four
sections each and the sixth six

sections) are meant to illustrate the

method of interpreting the Naigama-

Rgveda-Dar$ana (Vol. II)
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kanda (Naigama-vyakhya). The later
six chapters deal exclusively with
Daivata-kanda (the seventh chapter
having seven sections, the eighth
three, and the others four sections
each). This division is classified in
terms of the devatas of the three
realms (tri-sthana : earth, midregion

and sky).

There is an excellent and
claborate commentary (vrtti) on the
entire Nirukta by Durgacharya, who
is described as the resident of the
hermitage, Jambu-marga-asrama
(‘jambumargasramavasinah
bhagavad-durgacharyasya krtau’, in
the colophon). Known as Rjvartha,
this is of great help in understanding
and appreciating Yaska’s position.
There is also a gloss on Nirukta by

Devaraja-yajva.

Rgveda-Darsana (Vol. II)

While the treatise, in

conformity with its Nighantu
character, is mainly interested in
determining the words of traditional
significance, it also provides an entire
semantic framework for
understanding the Vedic corpus. It
approaches the subject from different
angles, and seeks to reconcile
divergent views; and inter alia it
unravels the hidden meanings of
the mantras. The expression
‘samamnaya’ as synonymous with
Nirukta acquires significance in this
context. In fact, Yaska himself
explains the word ‘nighantu’ (the
principal form of Nirukta) in terms
of the Vedic tradition (nigama),
which contains hidden imports:
aft o fEved Qe |
ferea: 7 o 37}[ Taf=| s
TOEey guTHEn: | O e g gl
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friferaves 3= sigm=a: | AT ar
THRT T: HTEdT Waf-q| 5T dHIEdr
o= ||

The significance of the word
‘sam-amnaya’ has already been
explained. Yaska takes this word as
meaning substantially the same as
Nighantu (word-lists of Vedic origin).
He understands ‘nighantu’ as dealing
with words which are extracted from
the Vedic corpus (nigama); such
words are listed with precision and
their hidden meanings revealed
(which is what the prefix ‘ni’ in
‘nigama’ suggests). The words as well
as their explanations are all gathered
from the mantras and listed here
(sam-amnata) in one place. This will

help the students of the Vedic corpus,
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because the mantras are impossible
to be understood unless one knows
the context, the multiple senses in
which the words are used, and the
background stories, all of which are

provided in this treatise.

The interpretation of the word
‘nighantu’ given by Yaska illustrates
the method he adopts throughout the
text. Aupamanyava, an old authority
in the field of Nirukta, traces the
from

origin of ‘Nighantavah’,

‘nigantavah’, (which means
‘associated with nigama or Veda’).
The ‘ga’ and ‘ta’ in the latter word
are changed into ‘gha’ and ‘ta’
respectively in the former (an
example of ‘varna-viparyaya’, one
of the five methods of Nirukta); and
‘nigantavah’ becomes ‘nighantavah’.

Alternately, the source of the word

Rgveda-Darsana (Vol. 1)
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‘Nighantu’ is the expression ‘sam-
hata’ (sam-ahata), which means
‘gathered together in an orderly
fashion’, the prefix ‘sam’ is changed
into ‘ni’ (meaning being unchanged);
and the syllable ‘ha’ becomes ‘gha’

b

and ‘ta’ ‘ta’ (again by varna-

viparyaya). Again, the word
‘nighantu’ is traced to ‘sam-a-hrta’,
meaning ‘methodically brought
together’ (with the same syllable-
transformations, illustrating what is
known as ‘ati-paroksha-vrtti’

explanation).

While Yaska, like Panini later,
distinguishes between common
speech (bhasha, the language
employed in daily transaction,
‘vyavaharartham loke’) and sacred
speech (anvadhyaya, the language of

the Vedic corpus), he notices that

Rgveda-Dars$ana (Vol. I)

four forms of words are common to

both:

(1) nama: nouns including
aggregates (class-names), abstract
nouns and pronouns; amenable to
inflections (subanta), and
distinguished by object - reference
(dravya or sattva), number (samkhya,
gender (linga), person (vachana), and
case (vibhakti). They point out or

denote objects, actually existing, or

being experienced:
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The seven cases have the
following rationale; or type of
relation between the object and
action, or between noun and the

verb (except the genitive case)

fRer (1) & (2) #0 (3) W&
(4) sgarom (S)@mRrt (6)seTiRrsRor
(7)%‘43?\’13’?: geRifda: 1

(To these seven is added
‘sambodhana’ or the nominative of
address, thus making a total of eight
cases (ashtau  vibhaktayah).
According to Panini, the fourth is
sampradana and the fifth apadana.
The adhikarana is also known as

adhishthatr)

Al

(2) akhyata : Vérbs, informative

of actions in progress (ting-anta), and
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distinguished by bhava (action, as
the fundamental notion of a verb,
state of being), kala (time or tense,
the ten lakaras of Panini; or
alternately six tenses and four
moods), karaka (instrumental,
causal), number (samkhya) and
person (vachana); and is devoid of

gender-districtions.

raeeHTETd foasdr 4 fafdrd
fer qeae Frameheraeg R

The verbs in Sanskrit also vary
according to the four prayogas
(kartari, karmani, bhave and karma-

kartari)

(3) upasarga: prepositions,
prefixed to verbs or to their

derivatives in order to modify,

Rgveda-Dar$ana (Vol. II)
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intensify or alter the sense of the
roots of verbs; they have usually no
meanings of their own, nor are they
used independently except in the

Vedic language, and

(4) nipata: particles, which are
indeclinable (avyaya) (Panini, 1,1,3,7
‘svaradi-nipatam avyayam’), and
hence remain unaltered, irrespective

of gender, person or case.

Of these four, the first two (viz.
noun denoting an object and verb
denoting an action) are important,
for without them no sentence which
can convey meaningful information
can be formed. The other two (viz.

preposition and particle) cannot make

sentences either singly or together;

Rgveda-Dar$ana (Vol. H)

they become relevant and meaningful
only when used with nouns and
verbs. It is therefore that Yaska
speaks of ‘tatraitam namakhyatayor
lakshanam pradisanti’. According to
him, both constitute the essential
import of the sentence (‘tad yatrobhe
bhava-pradhane bhavatah’), aithough
nouns are characterized by object-

indication and verbs by action-

reference (‘bhava-pradhdanam
akhyatam, sattva-pradhanani
namani’)

This is so not only in common
speech where human beings and their
actions are spoken of, but it is truc
also of the Vedic language where
devatas and their exploits are
described (‘tesham manushyavad-
devatabhidhanam’). When the seers
implore the devatas to fulfil their

desires, or seek their aid to get rid of
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troubles, or simply eulogize them, in
the course of rituals, the same
language formed by the four words
mentioned above is employed; and
when the devatas address the sages
and secers, the speech is not any
different. However, the knowledge
of the ordinary people being limited
and fleeting, there is need for
guidance in their actions and life
from a trans-mundane source.
Wisdom communicated by the Vedic
corpus answers to this variety of
speech. Even then, the Vedic
language comprises of these four
forms of words only. But they must
properly be understood with the help
Nirukta

from (‘purusha-

vidyanityatvat karma-sampattir

mantro vede’).

Yaska, in this connection,

refers to a discussion concerning the
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ontological status of the speech
consisting of the four forms of words
(noun, verb, preposition and
particle), whether in common speech
or in sacred language. An earlier
authority, Audumbarayana, seems to
have held the view that all speech is
cphemeral. The words are produced
from the sense-organs of one person,
and are apprechended by the sense-
organs of another. They, therefore,
last only so long as the sense-organs
operate. And they cannot exist or
operate independently of the sense-
organs (‘indriya-nityam vachanam
audumbarayanah’), which are
themselves transient and inert. The

expression for the sense-organ,

‘indriya’, is significant: it literally

Rgveda-Darsana (Vol. II)
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means ‘the ability belonging to the
indra or the capable one
(etymological sense)’, or the
expression ‘indriyam vachanam’
means the action of speech prompted
or inspired by indra (in this case,
the self or consciousness, atma}.
Actions are seen in the sense-organs
when the promptings from the
‘owner of the body’ (viz. the self)
are there; actions cease to exist when
the promptings are no longer there.
Such being the case, all words are

short-lived, and therefore cannot

have an enduring value.

This position is elaborately
rejected by Yaska (1,2). If speech
(spoken and heard) is said only to
coexist with the operation of the
sense-organs (the organs of speech

and audition), the four forms of

Rgveda-Darsana (Vol. 1)

words (viz. nouns, verbs,
prepositions and particles) and the
whole structure of language invoiving
these four forms would have no
universal validity, applicability,
relevance or enduring significance
(‘tatra chatushttvam nopapadyate’).
Speech involving these four forms,
produced in different segments of
time, would likewise be incoherent,
and the communications between
persons would lack meaning or
relevance (‘ayugapad-utpannanam va
$abdanam itaretaropade$ah’). And,
further, the very formation of words
and sentences in accordance with
grammatical rules and linguistic

norms would be untenable (‘$astra-

krto yogascha’).

The expression ‘yoga’ has been

explained by the commentator as
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follows: the mental process initiated
by the root-form gets united with the
meaning thereof. The same mental
proces’s gets transformed by the
grammatical rules. That being the
case, the word then gets transformed.
The primacy here is that of the mental
processes which determine the
linguistic forms:

aIgEdT i qedaar ggwad | e &

eneanfesyer Rofomemr o afeREd |
T GISFIHTORT 316 GERRIT=: SR ||

Yaska concludes that the four
forms of words have existence of
their own, quite independent of the
sense-organs (viz. the instruments of

articulation and apprehension),
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independent also of the constraints
of time and space. They are always
available for human beings in their
transactions, for sound is by nature
all-pervasive and effective in
expression (‘vyaptimattivat tu
$abdasya, aniyastvac cha, $abdena

samjfia-karapam vyavaharartham

loke’)

The commentator points out
that ‘vyavaharartham loke’ here
refers to the normal transactions like
desire to offer oblations, and prayers
that are mentioned in the Vedic

texts (‘vedeshu sampradanasih
prarthanadi-vyavaharah’), and to the
convention of mentioning the names
of devatas as in normal trans-
action (‘manushyenpa tulyam
devatabhidhanam’). The structure of
the language is substantially the same,
whether in the normal mundane

context or in the Vedic corpus.

Rgveda-Dar$ana (Vol. II)
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However, sound has two
aspects: the thought in the mind
which is the content of speech, and
the articulation of speech which 1is
both uttered and heard. Both are
actions or processes, and in this
sense they are designated as ‘bhava’
(‘bhavatiti’). The sound as such may
be eternal and pervasive (nitya), but
as thought and speech it is subject to
modifications (changes, vikara).
Yaska cites Varshyayani and
enumerates six of such changes: (1)
‘jayate’ {takes birth, originates,
comes Into existence; and the
reference is to something which was
not existent earlier, and not to what
happens to it later; (2) ‘asti’ (exists
now, occurs at the moment; and the
reference here is to the condition of

something that came into existence,

the present status); (3) ‘viparinamate’

Rgveda-Darsana (Vol. IT)

11
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(undergoes change; the reference is
to something that does not continue
its earlier condition); (4) ‘vardhate’
(grows, gains in its constitution by
association with other objects or by
ingesting food or nourishment); (5)
‘apakshiyate’ (decays, sustains loss
in its form or constitution); and (6)
‘vina$yati’ (ceases to exist, dies; the
reversal of ‘asti’, and the reference
is to something that happens now to
what came into existence or that took
birth);

SEWTERRRT Ta=difa arenafor: | s
foafrorag addsaafraa  faavadifa i
StTaa 3fa g ATTE e g
gfamefd | SEfgeasd e ATy |
fufomd geaT=aa T decanfgsniy | ada
P R
foseafe a1 sxfq sRioifa ar) sToefiad

geaddg SqTEYTd: gfaeray |
a1 EEaEy T
gfemreafa 1

163

FAL A 1R AN 1A



FAZ AN FAZIAAA AR IAAA . FARIAAAN

It is not, however, only these
six changes that are there in thought

and speech; they are many others.

The commentator explains that
the changes involving substances,
attributes and actions are all
expressed only by the four words
constituting the language (noun,
verb, preposition and particle)
(‘vikarah  dravya-guna-karma-
bhavenavasthitah santah
namakhyatopasarga-nipatair
abhidhiyate’). The mode of the being
(bhava), according to him, signifies
the state of abiding, devoid of all
changes, but involving some action
(in preservation of the state of
being). It is a dynamic state of rest,
not static, represented by nouns and
words of the

verbs. In the

commentator:

164

ferftee saEeft o g faeresyem
frarfirgra=et g saTgTEaiqqaTedT
TTEATARISET AT =] Hadifd A |l

It is a state of being in a
general, undifferentiated way; the
only symptom of the object or action
is ‘mere being’ (sanmatra), in
contrast to variegated changes that
occur; it is being in itself (‘bhava-
sabdam bhavateh, sva-padarthe
bhavanam bhavah’; ‘san-matram
bhava-lingam syat’; ‘bhavantiti
samanyad atmanah praskanda iva san
tattvena vaiSeshikena bhava-vikarah
atma-labhaya bhavanti’). The
changes that occur are momentary,
transient and ephemeral; but the
mode of ‘being’ is not so (‘bhavasya
vikarah bhava-vikarah’; ‘vikaro
hyanityah’). Being is the stable and

enduring ground on which changes

Rgveda-Dar$ana (Vol. I)
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are projected and withdrawn in terms

of time and space.

The commentator also points
out in this connection that
Varshyayani, the teacher, suggests a
method of inquiry ($astra-lakshana);
(1) enunciation of the purpose of
inquiry (uddesa) which is tantamount
to the aphorism (sttra-sthaniya)
(‘shad-bhava-vikarah’); (2) specific
descriptions of the topics enunciated
(nirdesa), which is like an annotation
(vrtti), (‘jayate asti viparinamate
vardhate apakshiyate vinasyati’); and
(3) detailed and individual definitions
of the topics (pratinirde$a), which is
like a constructive commentary
(vartika) (‘jayate iti
purvabhavasyadim achashte’ etc). All

linguistic analysis must be conducted

in this manner as far as it is applicable

Rgveda-Dar$ana (Vol. II)

1RAAD 1R

. NIN

(‘evam sarvatra yathasambhavam
yojyam’). In the Vedic passages also,
while ascertaining the true import,
the same procedure holds, but varies
according to situation and logic
involved (‘prakaranopapttibhyam
mantravadharanam

prati

prayujyamanah vitarkyah’).

But all other changes are
varieties of these six in some way or
other (‘atonye bhava-vikara etesham
eva vikara bhavantl ti ha smaha’).
They must be conjectured and
construed from the expression of
thought in the words used (‘yatha-
vachanam abhyuhitavyah’). The
form taken by the word, the root-
meaning of the word, the grammatical
techniques employed to give a
particular form to the word, the

contextual involvements and the
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intended import facilitate such

conjectures.

The rather elaborate discussion
in Yaska’'s Nirukta on the four forms
of words and the changes that they
assume is probably intended to
emphasize that the forms of words
and the thoughts behind them (both
being bhava, and subject therefore
to changes) can be innumerable and
various. Words and their meanings
in common speech need not be the
same in the language of the mantras.
Vyakarana is an indispensable tool
in understanding the former, while it
is Nirukta that sheds light on the
latter. Words and their meanings in
the Vedic context must be explained
only on the basis of contextual
relevance; attending to individual

words, or even to the mantras in
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isolation, would be unsatisfactory and
misleading (13, 12, ‘na tu
prthaktvena mantra nirvaktavyah,
prakaranasa eva tu nirvaktavyah’).
The context (prakarana) may be
ritualistic and related to a devata
invoked in it (yajna-daivata), or a
symbolic interpretation of the self
and its involvements in life
(adhyatma), or again the recall of an
ballad

ancient  legend or

(itihasanupravesa).

Further, there are words in the
Vedic language, which do not by any
stretch of imagination accord with
the grammatical rules which are

relevant to common speech, like the

Rgveda-Darsana {Vol. II)
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Vedic words ‘jaha’ (RV 8,45,37),
(RV, 1,163,10)
‘kayamana’ (RV 3,9,2); ‘lodha’
(3,53,23) and so on. These are

‘irmantasa’

described as ‘naigama’ and
‘anavagata-samskara’, and such
words are listed and explained in the
fourth chapter of Nirukta. It is here
that intuitional reconstruction (tha)
is indicated. And even the words
which can be derived from regular
roots in common speech, when used
in the Vedic context have forms
which are altogether peculiar and
untenable according to the normal
grammatical rules. Yaska says (2,2,6)
spnfe iRl argelr FT g

The examples cited by Yaska
include the form ‘damiindh’ in the

mantras for the word ‘dantdh’ in

Rgveda-Darsana (Vol. I}

common speech (derived from the
root ‘dam upasame’ with krt-suffix),
and the expression ‘sadha’ in the
Vedic language for ‘sadhyate’ in
common speech. Like the word-
also become

forms, meanings

different in the Vedic language.

Yaska refers to the view of an
earlier author of Nirukta, Saka‘gﬁyana
that all words denoting objects (viz.
nouns) are derived from roots which
are verbal in nature, expressing
action, thus nouns having direct
relationship with verbs (1,12, ‘tatra
namanyakhyatajani ti $akatayano
nairukta-samaya$ cha’). Not all
words, according to some
grammarians and Gargya, can be
explained in this fashion (‘na sarvaniti

gargyo vaiyakarananam chaike’).

Some words, although derived from
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roots, display forms caused by the
application of unusual grammatical
rules. Some ofher words are not
related in any way to the roots, and
are quite independently formed. The
word ‘purusha’ (‘man’), for instance,
literally means ‘one who resides in
the town’ (puri-$ayah), but is
employed as a general term for all
men, whether, living in a town or
not; even those men who live in
jungles are known only as purushas.
The word ‘a$va’, which means a
horse, is derived from the root ‘ast’
(signifying moving fast and covering
distances, ‘asnotityasta’); and even
it a man moves fast he will not be
called an ‘asva’. The word ‘trna’
literally means that which pricks and
pierces (‘tardanam’); but commonly
it is used to denote grass which

neither pricks nor pierces. Such

168

words are conventionally valid
(radhi-sadhita) and not
etymologically correct (dhatu-
sadhita). Thus sacred conventions

become important in Nirukta.

(4)

L]

It is usual to regard Yaska’s
approach as interested in the devatas,
addressed, described or eulogized
in the mantras (adhi-daivata).
Atmananda, for instance, in his
Bhashya speaks of Skanda-svamin’s

approach as adhi-yajfia and the

Nirukta approach as adhi-daivata:

ARmgfaw ey Feeaf
gafeyEy | 3§ g T ISt )

Rgveda-Dars$ana (Vol. [T}

IRALAD AFAAN 7R 1A 1A 1R A



AAZIAAA FAZIAAN AAzITAA Ad@maa

It is true that the third and the
final division of Yaska’s Nirukta,
called Daivata-kanda, is not only the
most elaborate part of the book, but
also the most important one. It is
here that the hidden meanings of
many mantras are illumined. It is also
true that Yaska’s account of the
numerous devatas constitutes the
bulk of Nirukta. However, the
devatas are all, according to Yaska,
manifestations of the one atman,
which is the sole reality. And he
seeks to establish this position in
various contexts throughout the text.
In this sense, his approach is better
described as ‘adhyatma’. He himself
contrasts the two points of view,
‘adhi-daivata’ and ‘adhyatma’ and
prefers the latter in his interpretation
of several mantras of Rgveda, as for
instance RV 1,168,21 (3,12

‘ityadhidaivatam, athadhyatmam’).

Rgveda-Darsana (Vol. IT)

Yaska concedes that every
mantra has a devata, in some relation
to whom the seer offers eulogies
and also expresses his desire, or
articulates his feelings, in order to
accomplish his desire by the grace

of that devata (7,1):

T 9g® dega: @ mEr watd il

The commentary explains
‘devatayam’ as ‘abhishtutayam’,
and adds: ‘yadartha-vastu, artha-
pati-bhavam atmanah amushyah
devatdyah prasadena amushyarthasya
patir bhavishyami ity etam buddhim

purodhaya’.

But not all mantras make
explicit who the devata is. Some
mantras, of course, are manifestly

and directly addressed to one or
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more devatis, leaving no doubt about
which devata the seer is interested in
(pratyaksha-krta). There are mantras
which only indirectly but evidently
refer to the devatds, whose exploits
are praiscd and whose might or
majesty are lauded (paroksha-krta).
There are other mantras, where the
seer identifies himself with the
devatas in general and refers to the
fundamental reality which is the self
(atman) manifesting as all the
devatas. Yaska describes such

mantras as ‘‘adhyatmikya’ (7,2):

arferfersr = CEFRAT:  SoTErRAr
sregTfeHFay |

..... STeTEToHaRT SUAYETANT TRt s
geameT | (adafeEr Ag et dEEm
(10,119) armyvfafdia (10,48) 1l

While the mantras that can

answer to this definition of

170

‘adhyatmika’ in Rgveda-Samhita are

no doubt few in number (‘alpaSa
adhyatmikah’ 3,3), Yaska appear to
point out that most of the ‘adhi-
daivika’ variety of mantras are
amenable to the ‘adhyatmika’
interpretation. He not only explains
many hymns in Rgveda from the
standpoints of ‘@dhidaivika as well
as ‘adhyatmika’, but interprets almost
all key-words in the nighantu and
the Naigama divisions of Nirukta in a
similar manner. This renders Yaska’s
text a valuable guide to develop an
insight into the true import of the
Vedic corpus. It is Yaska’s Nirukta
that heralded the convention that

Veda has three meanings (‘trayorthah

Rgveda-Dar$ana (Vol. II)
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sarvavedeshu’): adhiyajna, adhi-
daiva and adhyatma. Bhatta-Bhaskara

says in his Jiana-Yajia:

HATEHSTHYTY  AtFd
W T A

Ananda-tirtha in a similar vein
says:

wrty Gfee swafa) owmEq
RISTEET: | TR ATTE: |
FASHATHEY: | aq Bagwl =g 9 1)

It is probable, however, that
earlier Niruktas had made definite
suggestions in this regard, and that

Yaska crystallized the ideology.

The convention of the

adhyatmika interpretation may

Rgveda-Dars$ana (Vol. II)

<

indeed go back to the Vedic period
itselt, for we read, for instance, in
Taittiriya-samhita (6,1,6,4 and
5,5,2,1-7) that there were ‘brahma-
vadins’ (exponents of the self), who
sought to unravel the mysteries by
calling attention to the abstract but
fundamental reality. The latter
reference cited speaks of the
Paurnamasya-yaga belonging to
Prajapati, although in the ritual no
offerings are made to Prajapati, nor
any mention of Prajapati is made.
Indra, to whom the ritual is
addressed, was the first offspring of
Prajapati who created all things and
beings, viz. the Brahman or self. Any
offering made to Indra must therefore
be presumed to reach only Prajapati.

While Indra is mentioned here, it is

only Prajapati that is intended:
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SEae aef| fheac it
framemfft) sy @ @
Tt

(Taittiriya-samhita, 2,5,2,1-7)

This convention is followed in
the Upanishads, as noticed by
Yaska in his interpretation of RV

1,168,21 (cf. Nirukta 3,12):

The expression ‘brahma-vada’
used by Yaska is to be understood in
the Upanishadic sense: the only
reality is Brahman, which identified
itself (Brhadaranyaka-upanishad,
1,4,10):

g& a7 WU SAESIHAEHATEG 3T

garehfa| qwRq gdaveg) O SaFT
JeaqEead | ¥ UF dgwaaysion  qur

OO | dadq T9 FfarHed: Shaue
“org mgoae gEafd RV, 4,26,1) 1|
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““The brahman was in the
beginning verily all this; it identified
itself (viz. it became aware of itself
as brahman, naturally) and thereby
became all. Even so, whichever
devata, and whoever among the
human beings understand this truth
will become that very truth. This is
what is known as Self-realization.
The realized seer like Vamadeva can
very well be trusted when he says
that he is the creator and that he is
everything (as in RV, 4,26,1).
Samkara describes this vision as
‘identification of oneself with all
things’ (sarva-bhavapatti). It is a
passage from multiplicity to unity,
and recognition of the underlying
reality amidst the diversity of
appearances. What is designated as
‘brahman’ is in reality the self of all

beings (atma). The outlook that

Rgveda-Dar$ana (Vol. I)
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emphasizes this orientation towards

the self is ‘adhyatma’.

It is indeed reasonabie to
assume that among the four
traditional components of the Vedic
corpus, the Samhita was meant to
serve as the source-material, the
brahmana as ‘adhi-yajfia’, the
aranyaka as ‘adhi-daivata’, and the
Upanishad as ‘adhyatma’. The
viewpoints are often designated as
‘yajfiika’ (ritualistic), ‘nairukta’
(etymological and conceptual) and
‘atma-vada’ (metaphysical)
respectively. But they are
interrelated, and arranged in an

ascending order of importance for

Rgveda-DarSana (Vol. II)

obtaining the true import of the
Veda. It is interesting that Yaska
inciudes the word ‘Veda’ among the
twenty-eight names of ‘dhana’ (3,9).
Dhana, according to him, is what
satisfies all people (‘dhanam kasmat?
dhinotiti satah’), namely wealth. Read
in this light, Veda also is wealth that
all seck to obtain. The word Veda is
derived from the root ‘vidlr’ (labhe,
‘to gain’) with ‘asun’ suffix; it
suggests what is desired by all people.
The commentator refers to RV
1,447, (‘hotaram viSva-vedasam’) as
an illustration of this sense. In this
hymn, Agni represents the ‘adhi-
yajiia’ (‘hotdaram, ‘svahutam’,
‘yajiiasya sadhanam’, ‘yajianam
adhvara-S§riyam’, ‘rathir adhvaranam’
etc); ‘adhi-devata’ (‘manushyad

deva’, ‘devanam mitram’, ‘vasum

agnim’, ‘tratarm’, ‘namasya daivyam
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janam’, ‘ditam amartyam’ etc.); and
‘adhyatma’ (‘$reshtham yavishtham
atithim’, ‘vis$vasyamrtabhojana’,
‘savitdram’, ‘vyashtishu kshapah’,
‘antaro yasi’, ‘visva-darsana’, ‘agner
bhrajante archayah’ etc) points of
view. And Agni is eulogized as weaith
(‘vasurn’, ‘$riyamn’, ‘puru-priyam’,

‘jushtam’ etc.)

1t is reasonable to assume that

where the devatd is directly
addressed (with words like ‘you’, ‘for
you’, ‘by you’ etc.) it is pratyaksha-
krta, and the mantra is adhi-yajiia in
import. Where the devata is
eulogized in the third person, it is
paroksha-krta, and the mantra is
adhi-daivata in orientation. Where
the mantra assumes the form of a
personal experience (involving words

like ‘T, ‘my’, ‘for me’ etc), it is
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‘adhyatma’ (‘uttama-purusha-yogah
aham iti chaitena sarva-namna’)
(comm. ‘atmanam eva stotavyam
adhi-krtya ye abhivyaktah ta iha
$astre adhyatmika uchyante’). The
seer here identifies himself with the
great self (dtman), which is the one
ground on which all the devatas occur
and have their being (7,4, ‘eka atma

bahudha stayate’)

(5)

J

Yaska’s position with regard to
the devata has already been briefly
indicated in the previous volume. It
bears a little elaboration, before his

‘adhyatma’ ideology can be

Rgveda-Darsana (Vol. 1I)
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appreciated. Yaska subscribes to the
ancient idea that every mantra in the
Vedic corpus has a devata specific
to 1it. While it is usual for the mantras
to eulogize, describe or beseech one
or more devatas, also explicitly
mentioning the devatas by name,
there are also mantras wherein no
such specific mention is made of the
devatas. Yaska seeks to tell us how
we can ascertain with reason and
logic (‘pariksha upapattito’) the
devatas involved in such mantras

(7,4):

FEMATICEaaT (9 ¥ FFATTEIT) Horedy
AT 1) (@) FAT: T I AT FT
ar qEegar vaftd | (&) AT A
gISqer gfa arfyer: | (@) A g
TeHr: | (%) AT a1 wEeIAr) (@) gEY
dgar ar| wfeq grand agd e
ealy BIeadT SAEeE FTTy Ty
g | TS| gl

Rgveda-Darsana (Vol. II)

Llem:

In a major ritual or a sequence
thereof, a devata is meant to be
culogized or placated. The
mantra prescribed to be used in
such a situation may not
mention explicitly (prakata-
devata-lakshana) the name of the
devata, but it is to be construed
that the mantra has that devata
in mind. For instance, in a ritual
like Agnishtoma, Agni is by
devata

convention the

(‘agneyognishtomah’); and
therefore the mantra-devata
must be imagined to be Agni,
even though the mantras used in

the ritual do not refer to Agni.
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(afer a3 4 Srfashagaartenr H=r

Likewise, in sequences like
pratas-savana (morning-
observance), madhyandina-
savana (midday-observance) and
sayam - sarvana  (eventide
observance), Agni, Indra and
Aditya are to be construed as
the devatas respectively. The
rule (nyaya) is that in doubtful
cases, the context is the final
clue (‘prakaranad hi sandigdha-

devatasu devata-niyamah’)

fafgsa dgar @ & @ waf=)

(2) If there is no mention o1
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suggestion of a particular devata
in a mantra, then Prajapati.
Alternately, whatever devata is
mentioned in the brahmana-
passages employed along with

that mantra is also the devata of

the mantra. The commentator
points out that there are
‘uchchanna’ - prayogas, Or
conventions about devatas which
are lost or which have become
obsolete, and which are
mentioned in the brahmana-
passages (cf: ‘uchchanna-yajio
vd eshah’). The devata for all
such rituals is Prajapati, who is
devata

the most general

(ityetasmat samanyat)

(3) According to

Nairuktas,
Narasamsa is the devata of such
a mantra. Narasamsa, according

to Sakapani, is a name of Agni;

Rgveda-Dar$ana (Vol. 1)
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and Agni comprehends in himself
all the devatas, as all the devatas
abide only in Agni (‘agnis sarva
devatah’).  According to
Kathakya, however, narasamsa
is another name for the ritual
(yajna); and Vishnu is himself
the ritual: (yajna; ‘vishnur vai

yajiah’), (‘agnir yajio va’)

A Gl Iadr: gSgarauT= | 3 3
gal FFar aafa| sififE gfmyn dadm)
AT FAITFAGAANCTE T ST T ||

(4) Some authorities hold that for a
mantra with no mention of a
particular devata, whatever

devata that the seer or the priest

has in his mind is to be regarded

as the devata.

(5) Or, many devatas at once may

have occurred to the mind of the

Rgveda-Darsana (Vol. 1)

. Q C

“r

secer of the mantra. The
commentator interprets ‘prayo-
devata’ as referring to multiplicity
of devatas (‘bahulyam uchyate’)
or to the context in which the
mantra occurs (adhikara). While
in the course of study, we come
across a mantra in which no
particular devata is indicated,
then it the group of mantras is
devoted to Agni, then this
particular mantra also is to be
regarded as belonging to Agni. If
it 1s Indra that figures in the

context, then this particular

mantra also i1s Indra’s.

TFAMIFRN GTeITAIESHY ST
SaarferaT = wafd g aead wafd argeaq |
SFR TdHH HAET O T vald |
EEAIPED T N

This 1s because of the

widespread convention in our daily

177
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transaction of regarding as a devata
(viz. honoured one) the devatd in
worship, the guest who has arrived,
or the parent. This is a matter of
projecting the devata-status on any
object of our esteem; and if we
eliminate the specific features of
these objects of esteem (which may
be diverse and unique to some and
not to others), what remains over is
the general devata-characteristic,
shared in common by the objects of
our esteem (viz. the devata, the guest,
the parent). The commentator gives
an example of the use of the word
‘prayah’ in the sense of ‘largely’, ‘to
a great extent’. When Devadatta is

described as ‘anrta-praya’, it only
means that he lies most often.
Likewise, when the guest or parent
is described as a devata, it only

means that he is worship-worthy
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generally.

FfSve gl ge=Ig ST deTareT
wafy| afiqugsamT arme sEfd |

It cannot be said that the
mantras eulogize or describe only
the devatas relevant in rituals. Even
objects and beings which are by no
means devatas in reality are regarded
as devatas, as if they are alive,
responsive and actively cooperative

(as for instance, horse, plant, dice

etc).

Fgreagt  gegrfr @ (fFrsa:)
rrarrq ety () | deamT
JeAETgeaig WAty | ATETATETe ST ||
(Comm. cI&t TIag ?ﬂ%’l)

Rgveda-Darsana (Vol. II)
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There are eight
accomplishments (anima etc), which
bespeak of superhuman powers,
commonly shared by exceptional
human beings and the dévatas. But
in the human beings, these are not
natural; nor do they abide for all
time when acquired. Even as a man
is helped by a horse, the devatas
also ride horses. Common to man
and devata is the relation between
the helper and the helped. In other
words, they (the helps) are acquired
and lost; they come and go (agantin
iva, apayinah anityah). The powers
of the devatas, on the other hand,
are natural to them; and they are
seen always. This is the great
prowess of the devatas, the

possession shared by all the devatas

(‘mahad etad ai$varyam bhajate va

Rgveda-Darsana (Vol. II)

bhajyate va iti mahabhagah devatah;

tad-bhavo mahabhagyam’)

UF AT TFET S |
TFETSTHAIS adl: YA 9af |
AT T Feearn wpfoguhy o

EAICATE: | SRlaaTaTeT=T ||

Indeed, the onlookers eulogize
the devatas as multiple and as
possessed of manifold powers; but
all the devatas are only expressions,
emanations or manifestations of one
reality, that is the very self of all the
devatas (atma). This self is in fact
the one and only devata, other so-
called devatas being but limbs or
aspects of this one reality. A limb is
no doubt distinct and exhibits
particular power. But all the limbs
belong to the body and serve the
purpose of the self. Their powers
are nothing but so many powers of

the self. Yaska calls this one devata
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Agni, called by many names (cf. RV,
1,164,46):
7% fis seomfimmgeen
feer: @ guo TEHT |
us Hfgor T deam
I AERETEE:

(‘Yaska: Nirukta, 7,18 3HRETH
gk e o sfafieadasana disf 1)

And Agni, however, is not
different from Aditya; the bright and
luminous viz. conscious) person in
Agni or in Aditya is the one reality.
So we read in Satapatha-brahmana

(10,5,4,14):

FAT & e [T | & ST TursfitE
AT F g & GEiT STl ar v
warshifieaer Aear wa aftfiaer: afvy
fifr o warw waf) ... A@sT o

qE: ||

180

The commentator on Nirukta
has this to say: The three realm-
devatas, viz. Agni, Indra and Surya,
are interrelated as major and minor
limbs; they organize and project
themselves as multiple, but in reality

are all one.

R
g

e - — e

The mutual dependence
amongst them is what makes them
different; but the fact that they are
aspects of one atman which is the
real devata, makes for unity. Mud-
particles are different in the pot; but
they do not (cannot) overreach the
pot. The pot is the ‘whole’ (angin)

while the mud-particles are limbs

thereof (anga). The limbs do not go

Rgveda-Dar$ana (Vol. II)
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beyond the whole of which they are
the limbs; and the limbs separately
cannot

occur or function,

independent of the whole (‘na hi

anginam angany atirichyante,
bhedenagrahanat’)
¥ U HEMICHT STHSgaes Tawe

SE FPE T A G SgET W |
SN RO I | S g
THT aATHAT Hedl Hel

The Reality is one, but
perceptions thereof are many, giving
rise to various names (given),
divergent forms (imagined), and
numerous eulogies (addressed to
several aspects). The seers employ
different idioms to indicate the one
reality. And it is to placate this one
reality that different rituals are

indicated, and resorted to. So says a

hymn in RV (10, 114, 5):

Rgveda-Dar$ana (Vol. II)

guot faum: weEr a=iny-
& 8 SguT eqdfd |

TR o T ITeRy
Tere fimd gres il

The one reality constitutes the
‘own-nature’ (prakrti) of all beings
and things; whatever structure is
seen in the world and whatever
power is perceived, is derived only
from this own-nature (inalienable
and enduring, but hidden). The seers
identify this ‘own-nature’ with their
extraordinary vision: they recognize
that all this diversity of names and
forms is really rooted in this one
source (which is also the destiny) of
all beings. Whatever exists is truly a
manifestation of this one self. When
the mantras treat plants, beasts and
inanimate objects as devatas and
offer eulogies to them as if they are

living and responsive, they make
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sense when they are viewed in this
light. Whether it is Indra or Agni, a
dice (aksha) or a stone (gravanah)
that is honoured in a mantra, the real

nature of these is one and the same.

The commentator says that
even in a sacrifice like aSvamedha
this one self is described as the root
and the other devatas as only shoots

and branches thereof:

i AR ICEE E E D RO )
‘g TTRT | STEn: TRl gaHTef:
T 3 ADMEHT ST T
AT | HeHe SATT §5ad | T
fe sreaar ammEfal
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All sacrifice is really offered to
this one self; whatever is different
from this self cannot be a devata,
and hence does not merit sacrificial
offerings. The ‘own-nature’ (prakrti)
endowed with the great power of
multiple projections is all-pervasive
and is the only adorable entity for all
(hence sarva-nama) being at the same
time the perfect pronoun, standing
for all nouns:

IR AW T G0 e AW e
YFQ: GEAE | R T fowe A |

LA ETHRMRIGHT aadl Tah(d: |
TS Gaea AdT| aETgar: dT Teadr

LFaTEeEa ||

The mantras describe
sometimes a devata as the offspring
of another devata, and also the same
devata as the parent of the other

devata; or a devata having the nature

Rgveda-Dar$ana (Vol. II)
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of another devata. And this is quite
contrary to what we find in the
ordinary world. Mere mortals do not
have such power. There is, however,
no contradiction involved in such
descriptions, for all devatas are
essentially aspects of the same reality
(viz. the self). The devatas are
distinguished by the work that they
~do, but they are all born out of the
same reality. It is only their
manifestations that make the seers
speak of one reality as various
devatas (‘ekam sad vipra bahudha
vadanti’) or imagine a multiplicity of
devatas where there is only unity
(‘ekam santam bahudha kalpayanti’).
The devatas are described as driving
in chariots or on horses, carrying
bows and darts. But there are no
chariots, horses, bows and darts in

reality as used by the devatas

Rgveda-Darsana (Vol. IT)

<>

themselves; they are all
transformations of the self, even as
the devatas themselves are. The only
reality is the Self, and all the forms,
ornaments and weapons of the
devatas are in reality so many

manifestations of the Self alone.

>y

3034

<

The devatas in the mantra are
to be viewed in this way. The one
self manifests itself as many devatas
owing to the great power it has. The
commentator concludes this topic

thus:

areTeE frgon sweAEeT TeTeTET-
ARAIII STEHHART frspele T aharaT:
gfafasi amaagfaasmg 39 w907
grg-eareaEfafa ‘aewty Fwigdea
FaEERIEEg, [ Sg% 3

AT | TG FRIERB I ||
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The commentator further points
out that Yaska prefers the standpoint
of ‘atma-vit’, which insists on the
unity of the self, on the evidence of
numerous scriptural statements (e.g.
‘purusha evedam sarvam yad-bhutam
yachcha  bhavyam’; ‘athato
vibhiitayosya purushasya’; ‘esha
esha

indra prajapatih’ and

‘atmaivedam sarvam’). He

summarises the discussion here and

says:
ST TRHTCHITaTor | ST
IS T AHTCHRITE T SATCHAIH -

3¢ merguwEdl sfears: §a adrsAT 7 Al
AE| T ENCHHISE T RRATTHH T |

The true import of the Veda,
according to this position, is that the
one self is the only reality, and that
nothing other than the self either exits

or is available for formulation.
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S

Such being the outlook of
Yaska, it would be incorrect to
identify his approach as adhi-daivata;
it should more reasonably be
adhyatma. That he rejects the notion
of the ritualists (yajiiitka) about the
multiplicity of devatas on the basis
of different kinds of rituals, different
names in which offerings are made,
and different accounts in the mantras
is evident from his statement that the
Nairuktas (referring to earlier authors
of Nirukta) concede that there are
only three devatas, and not thirty-
three nor multiples thereof, as
common people engaged in ritual
tend to imagine (‘tisra eva devata iti
nairuktah). Yaska goes a step further

and says that even these three are

Rgveda-Darsana (Vol. II)
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distinguished only by the three realms
they are said to preside over: earth
(Agni); mid-region (Indra or Vayu)
and sky (Aditya), but that in reality
these are but different names for

one and the same reality (Atma)

fog wa 2Far sfa Jewn | fin
g agdeer arateET: gat
LA | AT HTeTWRTeshheT 3T agft
qreRnf vat=r )

The one real self is of
unsurpassed power and majesty
(maha-bhagya), and is capable of all-
pervasion and omni-potency. He can
at once accomplish diverse actions,
and people who perceive these
actions naturally recognize the source
of action to be multiple and name
differently. One who thinks of
sunshine calls him Surya; one who

sees the value of fire calls him Agni;

Rgveda-Darsana (Vol. 1)

one who is impressed by the rain-
bearing clouds calls hun Indra; one
who perceives the value of air and
wind calls him Vayu. Yaska says;
‘api va karma-prthaktvat’. The names
are different, in accordance with the
variety of functions. Nirukta seeks to
point out that the names of the
devatas referred to, or intended, in
the mantras are all action-oriented,
or rather function-oriented, not only
by etymological explanations but by

intuitive reconstructions.

The three realms that Yaska
speaks of are suggested in several

(Samhita and Brahmana) Vedic
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passages, which have been cited by

the commentator (7,2,1):

1) fraerat e 39 snfgmeat svag
fdfor: | aden: e SO ST
mf SR ||

(Taittiriya-samhita, 4,6,2)

yeiTafee i ARG A g 1l

(3) ermafaetameanq | Jearshiaus

|, o7 et gftrear argated o
fea 1

And the three realms are
distinguished by the three natural
divisions of Prakrti (‘own nature’,
the fundamental principle which is
also primordial, viz. the atman), or
three forms assumed by Prakrti
(‘prakrtes svartpa-grahanat sthana-
bhedam tritve’); by the three
indications which are all too evident
(‘pratyaksha-lingat’); and by the

observation of interaction betwixt

them (‘anyartha-dar$anach cha’)
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It may also be noted here that
Katyayana’s Sarvanukramani also
recognizes the three realms, but
insists that the real devata is but one,
be he Surya or the self of all creatures

(paribhasha, 2)

fog: wa Igar: facg-afeergedrar
aAfaty: g 3| o =R ST ST |
T SSafd: | ... Thd ar HEMTCHT
ECrl (Shadgurusishya explains : Ul &T
adr| 7 foer: | @@ AT HEETHiT .
HTeqsTeetq TauTEdHTad: 1) | | Egef
ml (Shadgurusishya : IR (AHICHE:
gl F. @ uF 3y agfeRr aef 1) @
fe gdvarenr| agwgfom gd  sfrear
sEEEAfT | afEr ST A9 |

It is here that Yaska differs
from the ritualists (yajiikas) who
insist that the devatas corresponding
to the rituals and the hymns
rituals are

employed in the

numerous. Yaska presents their

Rgveda-Dar$ana (Vol. II)
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point of view. The actions credited
to the devatas are many and ditferent;
and this is responsible for the
multiplicity of eulogies. Each eulogy
conceptualizes a distinct devatd and

glorifies his form, function and power

as distinct from the same details of

other devatas. (‘api va prthag eva
syuh, prthag hi stutayo bhavanti;
athabhidhanani’). This is given by
the commentator as the view of the
ritualists (yajiikas), who follow the
maxim that there are as many
recipients of eulogy as these are
eulogies (‘stutibhedat stutyabhedah’),
and that therefore there are as many
objects as there are nomenclatures
(‘abhidhanabhedat abhidheya-bhedo
pi bhavitum arhati’). In the ritualist
context, the eulogies and

nomenclatures assume importance.

The Vedic passages involving them

Rgveda-Dar$ana (Vol. IT)

&

1R AN

refer to the different functions of
different devatas as also different
forms. The ritualists subscribe to the
multiplicity of devatas, each of them
having a particular relevance to the

rituals prescribed.

ger f& uwfave sfowdsz ) &1 7
qYFCATCATEAT  HIRTITITGeaT= T orer
quded & W | 3F U9 & anfyuar
Tt 37eie 3fq | a9 Frdee Araa?

There is another point of view,
and this held by the nairuktas, which
does not insist on the multiplicity of
devatas, but on a triad of devatis

(viz. Agni on earth, Indra or Vayu in

187
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the mid-region and Aditya in the sky).
According to them, each of the
numerous actions need not suggest a
distinct devata; there are not as many
devatds as the actions described in
the mamras. Nor are the devatas
numerous in accordance with the
eulogies. It is possible for a small
group to divide amongst themselves
all the possible functions and
discharge their responsibilities
(‘yatho etat karma-prthaktvat iti?

bahavopi vibhajya karmani kuryuh’).

Yaska’s own view is that the
devata (viz. the atman, the Self) is
but one (eka). In accordance with
the plane or realm (sthana) in which
it manifests itself, and the functions
that become apparent in each of the
planes, the eulogies in the mantras

celebrating the diverse actions of

188

the one devata become different; the
nairuktas speak of three realms
(earth, midregion and sky), and
accommodate all the numerous
devatas mentioned in the Vedic
corpus in these realms: (1) earth
(prthivi-sthana): Prthivi, Jataveda,
Vaiévanara, Tantnapat, Ushasanakta,
Tvashtr, Vanaspati, Grava, Nadi,
Oshadhi, Ratri, Aranyani, Sraddha,
Ulukhala, Artni, Urjahuti and so on;
(2) mid-region (antariksha-sthana):
Vayu, Varuna, Rudra, Indra,
Parjanya, Brhaspati, Brahmanaspati,
Vastoshpati, Yama, Mitra,
Visvakarma, Tarkshya, Manyu,
Savitr, Indu, Prajapati, Chandrama,
pitr, Aptya, Sarama, Vak, Urvasi,
Indrani, Gauh and so on; and (3) sky
(dyus-sthana): ASvinau, Ushah,
Sarya, Bhaga, Vrshakapi, Aja-
Samudra,

ekapat, Dadhyang,

Rgveda-Darsana (Vol. 1)
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Sadhya, Vasu, Vi$vedeva, Saranyu
and so on. The devatas in each
realm are synonymous and their
actions are reciprocal, mutual and

supplementary.

It 1s to be noted that Yaska
employs the expressions ‘sam-
sthana’ and ‘sam-bhoga’ (‘tatra
samsthanaikatvam, sambhogaikatvam
chopekshitavyam’ 7,5). The upasarga
‘sam’, according to him, indicates
‘being one’ or ‘being together’ (‘sam
ity ekibhavam’, 1,3). The three
sthanas being one (sthanataya
ekatvam) is unity in ‘samsthdna’.
The functions of the three realms
being mutually facilitating or
cooperative (samana-karya or
itaretaropakaritvam) is unity in

‘sambhoga’.

Rgveda-Darsana (Vol. II)

In Yaska’s view, the one devata
is the self and all the devatas
mentioned in the Vedic corpus are
but manifestations of this one reality

(7,4):

AIRTATTEAART T STTcHT S8eT &g |
THEATHAS 39T GI=T Jaf=< ||

He illustrates his position: Even
as on earth, beasts and human beings
and gods coexist and codperate with
each other, the devatas of any realm
(sthana) inhere in that realm and
function together. On earth, the
devata of rains (parjanya), the devata

of the winds (Vayu) and the devata
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of sunshine (Aditya) cooperate, or
work together. In Yaska’s account,
Parjanya is the devata of the mid-
region (antariksha-sthana) and Vayu
is another devata belonging to the
same realm; and Aditya is the devata
of the sky (dyus-sthana). The three
realms thus interact, and make for
unity in terms of function. Likewise
Agni, who is the devata of the earth
region (prthivi-sthana) himself
becomes Viyu in the mid-region,
and Aditya in the sky. There are thus
neither three realms, each
independent of the other, nor three
sets of devatas, corresponding to
these realms. It is like speaking of
human beings and of a nation.
When the individual human beings
are looked at, they are no doubt

multiple; but when you think of

the nation they all become one

190

(‘yatha rashtram ity abhedah; nara
iti bhedah’). A nation derives its force
from being the aggregate of
individuals, all of whom coexist and

cooperate.

o iy HeT: a9l SaT 3f S
T w7 @ud | T gfe: e
T FEaTEnar o a9 | AT e
e | AT |

The commentator extends the
analogy and speaks of Agni of the
earth as one, while different forms
of Agni (like Jataveda, VaiSvanara
etc) are multiple. The same would
be the case in the other two realms.
When the atman alone is considered
it is unity, utter non-ditference (‘atma
ity abhedah’). The example given
here is intended, according to the
commentator, to reconcile the

different views held by the knowers

Rgveda-Dar$ana (Vol. II)
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of the Self (viz. who support the

adhyatma view, ekatva), the
eymologists (who speak of three
devatds in accordance with the
realms, tritva) and the ritualists (who
believe in the multiplicity of devatas,
nanatva), who all seek only to
interpret the import of the mantras
and not hold on to doctrinal

differences:

ArcafaeRayer: 7 & F wuifEar
Heral Sehewdafi | f afé? aemegfiw)
THGHS: AFesd: ol ||

It is further pointed out that the
atma-vadins incline to perceive the
one self, subordinating the three-fold
(tritva) devata of the nairuktas and
the multiple devatas (nanatva) of the
yajiikas to the unity of the one self
{ekatva), of which all these are
manifestations in terms of whole
and parts. Likewise, the nairuktas

subordinate the unity of the atma-

Rgveda-Darsana (Vol. 1I)

vadins and the plurality of the
yajiiikas to the trinity in the same
manner; and the yajiikas do
likewise, subordinating trinity and

unity to plurality.

HAlewaried: ARt AT qofiser
AEEICTIET Featded] UHTcA Taf |
AT FHTched 45T 3fd e | Bredshear
ATRFRT AT | TTHEET: ||

Although it is true that there
are no constradictions involved, the
position of the atma-vids becomes
rather ambiguous when Yaska begins
his next discussion concerning
forms for the devatas (7,6 ‘athakara-
chintanam devatanam’). The mantras
not only give different names for
the devatas, but also describe their

different forms (@kara). The seers
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must necessarily have visualized or
apperceived those forms. Some of
the forms are no doubt available for
direct observation (like those of Agni,
Viyu and Strya), and have objective
references outside (pratyakshartha),
while there are forms mentioned in
the mantras which are not available
for such observation (like those of
Indra, Rudra, Parjanya etc.), and are
hence devoid of objective reference
(apratyakshartha). The problem then
is whether the devatas in general
have assignable and unique forms,
like the human forms, or they are
essentially formless (like Vayu

and akasa).

Introducing this discussion, the
commentary on Nirukta says that the
differential function of the devata

cannot be justified, unless the devata
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depends on the essential nature of
the real and primordial principle
(prakrti); it is therefore that the
discussion begins on the nature of
the‘ devata.  (‘prakrti-sattam
anapekshya vikaranam nama devata-
dharmo nasti; tasmat prakrti$
chintyate devatayah’). Is the nature
of the devata endowed with a form
(akaravattvam), or devoid of all form
(nirakaravattvam)? Yaska's own

position is that both options are open

and acceptable (8,7)

ST ar 3vFAr ;). U SR ||

The commentator points out
that there are in fact five alternatives
suggested in the discussion: (1) the
devata is formless (amurta) in its
own original nature; (2) the devata
has form (maurta) if the mantras are

not to be regarded as false and

Rgveda-Dar$ana (Vol. 1)
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fabricated; (3) the devata is but one
(ekadha); (4) the devatas are two-
fold (dvidha, viz. having human form,
purusha-vidhya, and not having such
human form, apurusha-vidhyam) in
accordance with the functions and
powers (‘karmarthobhaya-vidhyam);
and (5) the devatas are numerous
(bahudha). All these, according to
him, are alike acceptable (‘sarvam
chaitad upapadyate’), because of the
unsurpassed power and majesty of
the devata (mahabhagyat). In this
connection, he spells out the
adhyatma approach of Yaska, at the
very commencement of the

discussion:

ATCHIIETHE SATCHT § I G-
Seeqaatafa: | afferansaaaats i |

JeaHE! SR Halhidal SERTay: |
FATTET: ST ||

Rgveda-Dar$ana (Vol. II)
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The knowers of the self insist
that atman is but one; prior to the
emergence of the phenomenal
context and the transformations that
this context involves, the atman was
mere existence (only being and
nothing else) (sanmatra); all forms
are naturally and necessarily
excluded at this stage. However,
during the course of creation and
continuance, it is the atman that
comes to assume all forms. Thus the
problem whether the atman (viz. the

devata) is formless or has all forms

becomes redundant.

(6)

Yaska’s interpretation of many
mantras takes two forms: ‘adhi-daiva’
(devatam adhikrtya mantrasya

vyakhyanam), presuming the
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presence and function of some devata
in the mantra, whether obvious or
implied; and ‘adhyatma’ (atmanam
adhikrtya vyakhyanam), relating the
form and content of the mantra to
the self in terms of the individual
constitution (body, soul, sense-
organs, mind, vital currents etc). The
two forms, however, are not
contradictory or disparate. Yaska
seeks to reconcile the two points of
view, one object-oriented and the
other subjective. An example will
Yaska’s

illustrate method of
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approach. In Rgveda (10, 82, 2), we
have fhe well-known eulogy of
Visvakarma, the devata of the
mid-region (antariksha or madhyama
- sthana). Yaska takes up the first
mantra of this stkta for elaborate
interpretation (Nirukta, 10, 25-26).
The commentator has significant
explanations to offer in this context.

The mantra is as follows:

forgept forem smifeeman
grar foemar oG GgF |
aufrerf afer wef=r
T HEFRSH T THATG: 1)

In this mantra (of which
Visvakarma - bhauvana is the rshi,
Visvakarma the devata, and trishtup
the chhandas), Vi$vakarma (all-
maker) is eulogized as one equipped
with comprehensive cognition and

manifold greatness, and all-

Rgveda-Dars$ana (Vol. II)
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pervading, supreme in organization
in nature.
(3,8)

prescribes that this mantra is to be

and transcendental

A$valayana-$rauta-sitra

recited as an ‘anu-vakya-mantra’
while offering oblation in pasu-homa.
It is thus clear that Visvakarma is a
devata. The name ‘Visva-karma’
signifies ‘maker of all things (sarvasya
karta)’: whatever is in the past and
whatever will be in future, together
with the processes that are on, are
all owing to Visvakarma (yavad idam
kinchid bhutam bhavishyamanam
kriyamanam cha tasya sarvasya
karta’). But being a devata of the
mid-region, he must somehow be
related to Vayu, who is the model
devata of the mid-region. The
commentator on Nirukta points out
that Visvakarma is in nature but
Vayu, for he is responsible for all

activities (‘vayvatmakatvat sarva-

Rgveda-Dar$ana (Vol. II)

cheshtanam madhyamah’), and that
he is able to ‘make everything’ (‘sa
katham sarvam karoti’), for the two
elements earth and water are baked
by the solar energy, and move about

in the midst of Vayu’s orbit; it is

~ Vayu that enters into all things, and

fashions, he himself abiding in the
mid-region, this incomprehensible
and extraordinary universe

(‘parthivapyau  dhata  tejasa
paripachyamanau vayu-vyuhena
vicharan sarvabhavanupraveso
sarvam idam atyadbhutam achintyam
karotiti

akrtatmabhih jagat

madhyamah’).

Thus the three realms are really

interrelated; the devata principle
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extends to all three realms.
Visvakarma is identified in the
mantra with the one supreme devata
(‘para ekam @huh’), beyond the ken
of even the seven holy sages. Yaska
interprets the ‘one devata’ as Aditya,
the model devata of the dyus-sthana,
which is the light beyond the seven
celestial lights (‘sapta-rshinani
jyotimshi, tebhyah para adityah’),
and in which all things ultimately
merge in union (‘tasmin ekam
bhavanti’). Yaska also refers to an
old myth which relates that Indra,
becoming Visvakarma, established a
hold on ‘this world’ (‘amum lokam’,
viz. the prthvi-sthana). The
commentator explains that
Vi$vakarma thus is relevant for all
the three realms, although he is
especially associated in the texts with

the mid-region (madhyama-sthana):
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¥ Y UEHTCRl RO W
s aft faivdr qeam gfa geamem
HHET: ||

Yaska’s interpretation of the
mantra as really referring to Aditya
is justified by the description of
Vi$vakarma as ‘vi-manah’ (bhita-
manah, vibhiita-prajianah; equipped
with all-pervading, unhindered and
extraordinary light of gnosis), ‘ad-
vihayah’ (‘apyasau atmana vihayah,
atmandpi sarva-prakaram mahan’,
endowed with greatness and power
all his own), ‘dhata’ (‘sarvasya
jagatah yata eva mahan tata eva
utpadayita’, the creator of all things,
because of his greatness and power
all his own), vidhata’ (‘jivanasya cha
jivatam cha sadhvasadhushu karmasu
pravartamanam’, establisher and
organizer of all activities of the living

beings and ‘paramota samdrk’

Rgveda-Darsana (Vol. I)
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(‘paramah utkrshtah uta avadhanena
samyak pravibhagena drashta’, the
supreme and perfect beholder of all
details). The seven sages in this
interpretation stand for the seven
seasons (six standard seasons plus
the extra-month, adhika-masa) in a
year, and the seven planes of
existence (the four directions and the
three realms). Satapatha—bréhmana
(10,2,4,6) speaks of the Aditya of
the seven being established in the
brahman of seven letters, viz. rk(1),

yajus (2); sama (2) and brahma (2):

fofea: wwert s wfafea: | @aem =
gar-fifaway aggffa ¢ amfy gsa
Igdisag AT ag AT T gE|
dedcaa g 5T ||

Rgveda-Darana (Vol. I)

Yaska is not content with
providing the adhi-devata
interpreation of the mantra (where
Visvakarma is identified with
Aditya, Indra and Vayu) but proceeds
to give the ‘adhyatma’ interpretation
(‘athadhyatmam’). Here, Visvakarma
is equated with the self, the supreme
self (parama-atma) and all the
attributes that are relevant to Aditya
in the adhi-daivata interpretation
become applicable to the self, which
is pure consciousness (vimana,
prajiiana), great in the sense of all-
pervasion (vihaya, vividham apta,
mahan), creator of all modes of
knowledge (dhata), organizer
(vidhata), supreme (parama) and
witness to all processes both physical
and mental (samdrk). The seven

sages here symbolize the seven

sense-organs, (indriya, the five well-
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known sense-organs and two modes
of the mind, manas and buddhi (cf.
Brhadaranyaka-upanishad 2,2,1),
which are in the nature of lights and
all of which have the self as their one
witness. Regarding the self beipg the
‘middle one’ (madhyama),
Durgacharya’s Vrtti (2,2,1) has the

following explanation:

T T8 O HeAdT oY afde fohel | aET-aTeaHT
g Tand dad |

In this context, Yaska appears
to feel that it is possible and proper
to identify Aditya with the self, and
thus reconcile the adhi-daivata and
adhyatma interpretations. The

commentary explains: Who then is
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this self? It is pure and contentless
consciousness, which is the source
and productive seed of all particular
cognitions. Although all the latter
cognitions are n reality
comprehended only by this pure and
contentless consciousness, and
cannot exist apart from it, they
appear to be other than it, because
of the basic nescience (avidya). The
pure consciousness seems to be
unique to each individual physical
constitution, and different in
different individuals. This is the
self, which is aware of the field,
which comprehends the body, sense-
organs and mind (kshetrajfia), and
experiences all the cognitions and

other processes pertaining to the

field:

F:  gIEgreET? fagrTEdcedHn

o

gal oo easey | AqsheRT:  S=gdr

Rgveda-Darsana (Vol. II)
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FETAd | AISTATCAT  JTGHR  arrsieaT
w@fgyn  fagHvEcafasTagaay
feromiemiaie= | T g
INIEEITY FAH: qaraaauTdes Siae
gagcaT  Afgvamdaraagya] w0
TR,  JCEATHTET ||

According to the commentator,
this self is the same as pure
consciousness, but somehow
perceived as different from the
transacting modes of consciousness.
When this reality is viewed at its
source, it is what the Vedantic texts
call ‘hiranya-garbha’ (the golden
womb from which all phenomena
emerge, and by which all transactions
are sustained). In this general sense,
it is ‘adhi-daiva’, for the ‘hiranya-
garbha’ is in fact the devata Aditya.
But when viewed as abiding in each
individual constitution, and

responsible for all transactions at this

Rgveda-Darsana (Vol. IT)

level, it is ‘adhyatma’, the self. The
expression employed in the mantra
‘visva-karma’, which means ‘‘all-
maker’’, applies equally to the Sun
(at the macrocosmic level) and the
self (at the microcosmic level). And
the mantra admits of ‘adhi-daivata’

as well as ‘adhyatma’ interpretation.

The relevant portions from the
commentary, which clearly formulate
the ‘adhyatma’ position of Yaska,

have been reproduced below:

foraernt “‘gdem wat gwarenT, gfawiR
I3 FANrT:,  dcpaeargrar:
i< 7 Fad aafFnaiea )
fop afé? “fommm:” = ““fengawm:”” ey |
wedgEhy: frefagmfet snfyemr
A" = foagmr, weE| fasma & - w
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a1 Y HEICHT STy agE: 3 | T e
ner | & afg? “urar’, wer, wwietaeer |
“fararar’ =01 qeaT foamon fafrafafearmr
T aw awm:’ IeFw: | gl
HEYiRaT | dehdcdTe fayafasfiareroey |
gfezgmon o qefmam gfafaygareas
AT a&F  favgehdor:  quTer : |
qdad  IIETCHFAAGIATEAT 9T
Jegfragiea ar 1l

‘e I ¥ ‘gEEed gafrl &7
qusRd | aF AT gt gfeEnfor
gpfor| sfmnfor “Sardify’ AT | &7 g
TEEY FduEhadfeata| f& @@a? T
3fer| F=ad ' wEATE: T | T ad: At
afer . forarentifor aes wifran agufas-
T g g d9ET et
AT, AT garTaTdT  HeydT
ared Femfiarar: e | st
Agsed HTCHgE FIHTg: ddceagal
ST |

T T SRR HIgE gaET
ad W I JRrCHide:  Sigeed, I9T
e iR SNy | Ae gwiafd-
‘W des qEngr T U fReEr
gf

T T Al FEfETE A A |
SIIRYHE AT B Aol ||

The expression ‘vi§va-karma’
in reality refers to the supreme self,
which not only is responsible for all
activities but is of the nature of pure
consciousness, being the self of every
créature. In the self 1s located the
source of all action, and also of all
awareness. It is greater than (viz.
transcends) all phenomena and
generates all special powers that are
evident in phenomena, which are
really the powers of the ‘self’ itself.
As self in the body, it witnesses all
sense-activities; it 1s rather the one
enduring witness of all sense-
functions in the framework of space
and time. In other words, senses can
function only in the presence of the
self (or consciousness). The senses

are called °‘lights’ because they

Rgveda-Darsana (Vol. 1I)
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llumine the objects; and in this
sense, the mantra describes them as
‘sages’ (seers, rshis). The senses
become one in the source of all
awareness, In pure Cconsciousness
(buddhi); and not only there but in
the self which is beyond the reach of
this awareness. There is nothing
higher than the self, nothing beyond
it; and thus it is supreme (param).
Those who reach this self with
devotion, wisdom, faith and
meditation revel in it, being freed

inherent in the

(like

from the ills
phenomenal involvement
hunger, thirst, sorrow, contusion, old

age and death).

One can recognize that the
brahma-vada of the Upanishads is
substantially tantamount to the

‘adhyatma’ position taken by Yaska.

Rgveda-Dar$ana (Vol. 1)

The Upanishads being
described as the ‘Vedanta’ (the
culmination of the Vedic corpus) is
also justified on this count. If the
brahmana-texts represent the ‘adhi-
yajiia’ approach, the aranyakas may
be taken to espouse the cause of
‘adhi-daivata’ standpoint; and
Upanishads may be viewed as the
source-book for the adhyatma-
interpretation. Atma-vada is the final

position of the traditional inquiry.

There i1s a further clarification
of this position in the parisishta
section of Nirukta, while dealing with
the ‘akshara-stuti’ (eulogy of the
The mantra

mystic syllable ‘om’).

(RV) is taken up for interpretation
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(‘rcho akshare parame vyoman’,
etc.). Yaska makes the following

comment (13,11):

gfar fagm 3ufewfa wammedess SR
aififer omesgfin | sy FRR oW e
A ARICY I T | TS AT TdeE
aq garq =t e gfowdifa = o)

The mantra explains what that
letter is which is the supreme and
eternal, in which all the gods are
settled, and which really provides
fulfilment for the Vedic student. It is
the pranava (om), the sound. There
are three interpretations for this: (1)
adhi-daiva (omkara), adhi-yajia
(aditya) and adhyatma (atma).
Sakaptini, who here supports the
adhi-yajha view takes this ‘pranava’,
to mean sound (speech, vak). No
devotion can be articulated without

this sound; indeed, all expressions
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of speech are contained within this
primordial sound, ‘om’. There are
three components (matras) of Om-
kara: ‘a’, ‘v’ and ‘ma’ and all the
gods, realms, the scriptures and the

residents of the realms are contained

within them:

(i) the first component: prthvi,
Agni, Rgveda, residents of

earth;

(i) the second component
antariksha, Vayu, Yajurveda,
and the dwellers of the mid-

region; and

(iii) the third component : dyauh,

Aditya, Samans, and the

residents of the sky

It is therefore said ‘Om-kara is
all this’ (omkara evedam sarvam). It

is the principal expression of ‘rch’

Rgveda-Dars$ana (Vol. II)
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(or rk) which Yaska counts among
the 57 names of ‘vak’ (speech)
(2,23). The word is derived from
the root ‘rcha’ (sampadadi-gana
with kvip-pratyaya), which means

to praise, to eulogize, to pray.

The ‘adhidaivata’ interpretation
is ascribed to Sakaptni’s son, who
insists that the akshara here refers to

the devata Aditya:

aifeed gfd g e | owivafa |
FeAufy yegw: waifor sy aew
AT ILICET. Wl | YRSy aar
I | T wafEEtTo: | safdaag )

Sakaptni’s son regards Aditya
as the very ‘rk’ (or rch), by which all

praise and prayer is offered, and in

Rgveda-Dar$ana (Vol. II)

which all the gods are contained (cf.
Taittiriya-aranyaka, 10, 13, ‘ya
eshontar aditye hiranmayah purusho
drSyate’). The gods are really the
rays of the sun (whose nature is that
of the solar orb, ‘mandalatma’). This

is the adhi-daivata interpretation.

deel wafg | gfEmoas 2ar I=¥=q
afgEtyftmoonty| sereayamEr: )

In the adhyatma (or atma-
pravada) interpretation, the body is
the ‘rk’ (sound), and the sense-
organs are the gods; they are called
‘devatas’ because they illumine the
objects (‘tani hi vishayeshu
dyotayanta iti devah’, Vrtti). The
akshara in this context refers to the

undying principle (viz. the self, which

is pure consciousness, ‘chetana

203
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sattvamatra-vijiianam’). If one does
not comprehend or understand aright
this ‘akshara’, what use is body for
him? and how can he tulfil his life’s
mission? {‘vat tad aksharam na veda,
kim asau $a~irena karishyati? na tasya

jivitenarthah’, Vriti)

The word ‘akshara’ is then

explained:

31ert 7 afa 7 effad areray vafa | ar=rsa
sfa aret | FTIEATSSAT. AcdF dTaig
FdTATHT-ATE. zfa S
g fTgETseE: || 1 yfoarst qshar
T g qUcad T fethedr: | ST o
d faepeaT: 1l

Why is the ‘omkara’, Aditya or
the self called ‘akshara’? Because it
does not change or undergo mutation
(‘na ksharati, na anyathabhavam
apadyate’); or because it never gets

destroyed at the root (‘na kshiyate,
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na kadachid apy amalato vinaSyati’);
viz. it survives all modifications or
changes; the orginal essence never
suffers. While these two meanings
incline towards the sense of loss or
destruction of the root ‘kshi’ (gati) in
akshara, the next meaning stresses
the sense of residence (nivasa)} of
the same root. Akshara is so called
because all speech (forms of sound
and phonemes) abide in this basic
sound (‘vak-kshayo bhavati’). Again,
‘akshara’ refers to the vowels, which
are the original and common forms
of sound (prakrti), and which support
all consonants (‘aksharo hyaksha

anupravi$ya vyafijanani dharayanti’).

Katyayana’s Sarvanukramani
(paribhasha, 2) identifies omkara
with three components corresponding

to the three realms, with Prajapati,

Rgveda-Darsana (Vol. II)
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the one self which is the great devata,
and with Strya, who is the self of all

creatures:

U SATEdT: TIThT S3%dT: | GaEdT SS9t |
AHR: FET: qRASST a7 g oF
AT (Shadguru-$ishya explains
anfafa veg:  GAdaamE RS W
gege: | Jaar<d deed Iq| RS
ar| AR TR JIeR | W Schvad
w foudife st oafsf et gy
qeaa=aTreTT U7 o] | STET: | dcde |
a'@%a?fﬁ FFL: | 2| IaedAT SR |
streatfeas: | sifwatd gerenTiivenat

Sicacelll)

The three vyahrtis (bhuh,
bhuvah and suvah, representing the

three realms: earth, mid-region and

sky) indicate the state of separation.
They are three, when separately
considered (vyasta). But when they
are considered together (samasta),
the three vyahrtis togethér represent
Prajapati, the one devatd in whom
Agni, Vayu and Sirya are
incorporated. Omkara (which is the
totality of the three vyahrtis) thus
represents Prajapati, who is Brahma
or Parameshthi (abiding in the highest
or transcendental realm), who is the
enduring light (deva). This same
Omkara is also the inner self of all
This is the

embodied ones.

adhyatmika interpretation.

Rgveda-Dars$ana (Vol. 1)
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CHAPTER FOUR
THE VEDANTA APPROACH

(1)

That the ten principal
Upanishads (on which Samkara and
Ananda-tirtha have commented, and
on which Ramanuja has relied)
constitute the crown of the Vedic
lore has been universally accepted.
But not so well known is the fact

that there was hidden teaching in

the ancient lore, which was tapped
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by these acharyas who were not
only intellectual giants but were
illuminates and saints. The strands
of precious wool provided in plenty
by the Vedic corpus were
transformed by these caring masters
into exquisite carpets. The patterns
of thinking that were reflected in
the Vedic hymnology were by then
reduced to their proper perspectives,

so that the visions of the Vedic

Rgveda-Dars$ana (Vol. II)
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reality could reach the aspirants in
their totality. The message of the
Vedic seers was transmitted in well-
organized systems. If the adhi-yajfia
interpretation depended heavily on
the Brahmana portions of the Vedic
corpus, the adhi-daivata and
adhydtma interpretations relied on
the Upanishads almost exclusively.
The Upanishads formed not only
the concluding portions of the Vedic
lore (coming after the Aranyakas,
which came after the Brahmanas,
which were subsequent to the
Samhitd) but incorporated the final
and secret teachings of the entire
Vedic corpus. Hence the designation
of Vedanta to the Upanishads, ‘anta’
meaning both end and conclusion or

ultimate ascertainment (nirpaya).

The approach which

culminated in the Vedanta highlights

Rgveda-Darsana (Vol. 1I)

the adhyatma ideology. It was but
proper that the foundational but
aphoristic text prepared by
Badarayana is associated with the
inauguration of the Vedanta
viewpoint. His Sariraka-siitra, so
called because it focussed attention
on the embodied self ($arire bhavah
sarirah, atma’), is also known as
Vedanta-mimamsa-sitra, as it
initiates an inquiry into the purport
of the Upanishads, or as Brahma-
sdtra because it promises to assist

the understanding of the Upanishadic

reality, viz. Brahman.
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The adhi-yajha approach is
characteristically Mimamsa in
orientation. The true import of the
Veda, according to this approach, is
‘dharma’, a term which defies
translation into English. It signifies
a state of things for the individual
which is highly desirable and which
can come into existence only as a
result of the performance of
ritualistic action (karma) laid down
in the Brahmana-passages. It is not
real in the present, but its arousal
is assured in futurity; it is sure to
be brought about by the
unprecedented merit (apurva),
acquired by the individual when he
completes the ritual in perfect
conformity with the Brahmana
prescriptions. The Vedic corpus

(dominated by the Brahmana texts,

according to this ideology) 1is
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designed to enjoin, eulogize and
explain the various sacrificial acts
(adhi-yajiia). But the sacrificial
rituals presuppose the notion of
eligibility to perform them,
determined by caste, class, interest,
desire, competence and equipment
in terms of wealth and learning
(‘arthi samartho vidvan adhikriyate’).
The relevance and authority of the
Vedic corpus would thus be confined
to this small population. And the
role of the Veda would merely be
prescriptive and explanatory, and
universal

would not merit

acceptance.

The Vedanta approach, on the
other hand, disputes the enormous
significance attached to the
Brahmana portions of the Vedic

corpus. It denies that ‘dharma’,

Rgveda-Dar$ana (Vol. II)
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involving the idea of worldly
prosperity
composed of ethical behaviour
(dharma), pleasures of the body,
and the senses (kama) and wealth
(artha) as the values of life, can be
the true import of the Vedic corpus.
Veda is meant to teach us about
liberation from the ills of this life
and of all possible lives. This is
known as the ultimate good or
spiritual welfare (nih$reyasa), or
simply emancipation (moksha). And
this supreme benefit is not secured
by any rituals (karma), but only by
enlightenment concerning the reality
(jiana). The reality which the Vedic
corpus teaches is total and individual
at the same time. In the dimension
of totality, it is known as Brahman,

while in the dimension of individual

existence it is recognized as self

Rgveda-Darsana (Vol. II)

(abhyudaya), and’

(atman or sariraka). The self is thus
the main concern of the Upanishadic
texts; ‘‘know this self, and abandon
all else’”” (‘tam evam ainam janatha
atmanam, anya vacho vimuchatha’).
And perfect gnosis of the real nature
of the inner reality (viz. the self) is
the secret teaching of the Vedas.
Hence, the approach should be
adhyatma. And this is of universal
relevance, irrespective of caste,
creed, eligibility for rituals, learning
etc. In the words of Samkara, it is
enough if one is a human being,
and is prepared to do what any
human being can do: like
reverentially repeating the sacred
names, fasting, and worshipping
deities (Sariraraka-mimamsa-sitra-
3,4,38,

bhashya, ‘purusha-matra-

sambandhibhir - japopavasa-

devataradhanabhih.....”).
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Badarayana’s work was
followed by a major attempt to
distinguish between the Mimamsa-
orientation (crystallized in the
sixteen chapters of Purva-tantra) and
the Vedanta-orientation (in four
chapters of Uttara-tantra). This was
by Upavarsha (or Bodhayana) who
is reputed to have prepared a
commentary (Krtakoti by name) on
all the twenty chapters of a
composite work which sought to
inquire into what the real teaching
- of the Vedic corpus is. He is said
to have pointed out that the true
import of the Veda could either be
ritualistic action (karma), as Jaimini
insisted, or emancipating gnosis
(jhana), as Badarayana taught. Both
(632-664 A.D.) and
1137) refer to

Samkara
Ramanuja (1017 -
this author (vrtti-kara) in reverential
terms. Ramanuja also enumerates

the names of several other masters
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who  followed him: Tanka
(Brahmanandi) who is reputed to
have prepared a gloss (vakya) on
Chhandogya-Upanishad, Dramida,
who is said to have commented
on Chhandogya as well
as  Brhadaranyaka-upanishads,
Guhadeva, Kapardi and Bharuchi.
Besides these ‘ancient masters’,
there are also references to several
Vedanta-teachers who lived prior to
Samkara’s days: Sundara-pandya,
Bhartr-prapaficha, Brahma-nandi,
Bhartr-mitra, Bhartr-hari (author of
Vakyapadiya), Brahma-datta and

Mandana-misra (author of Brahma-

siddhi).

Rgveda-Daréana (Vol. I}

TR AN (R AN A AR @A w@RiAan



HARIAAAN AAZ AR HAZ AR AARIARA

Badarayana’s work was of
enduring importance, for there are
no less than thirty commentaries on
it. The earliest available is Samkara’s
(632-664 A.D.). Other well-known
commentaries are by Bhaskara
(around 1000 A.D.), Ramanuja
(1017-1137), Anandatirtha (or
Madhva, 1238 - 1318), Nimbarka
(around 1250), Srikantha (about
1270), 1400),
Vallabha (about 1500), Vijiiana-
bhikshu (around 1600) and Bala-
1725). In all these

Sripati (about

deva (about
works, the adhyatma interpretation
of the Vedic corpus is in clear

evidence.

Badarayana’s own aphorism
(1,1,29) pointedly suggests that in
the Vedic texts it is the adhyatma

association that predominates, even

Rgveda-Dar$ana (Vol. II)

more than the adhidaiva (‘adhyatma-
sambandha-bhuma’). It is well-
known that Badarayana who in fact
was responsible for making Vedanta
an adhyatama-sastra has selected
some Upanishadic passages for
constructing his aphorisms. The first
twenty-eight  topics (called
adhikaranas), which are of primary
importance, each of them has an
Upanishadic statement as its subject-
matter (vishaya): there are twelve
such statements from Chhandogya,
four from Brhadaranyaka, four from
Katha, two from Taittiriya, two from
Kaushitaki, three from Mundaka and
one from Prasna, according to
Samkara’s reckoning. Ramanuja and
Ananda-tirtha indicate passages from
Aranyakas and Brahmanas also as

subject-matters for discussion in

Badarayana’s work. In the comments
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of Samkara, although his main
plank is the Upanishadic lore, we
find frequent references to all parts
of the Vedic corpus. In a very real
sense, Vedanta may be looked upon
as the adhyatma interpretation of

the Vedas.

Badarayana mentions that there
were at least three earlier sages,
who attempted to interpret the Vedic
passages in this manner (1,2,29-
31): ASmarathya, Badari and Jaimini.
The topic of discussion here is
whether the name Vai$vanara which
occurs frequently in the mantras
refers to a devata by that name (viz.
Agni), or to the physical fire.
Badarayana says that it refers to the
source of all beings (parames$vara
or param-atma), viz. the Brahman.
The supporting evidence is from

Satapatha-brahmana (10,6,1,11):
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g s aeqE: @ ar ey
IR WY gEus: gfdiEd ag |
VaiSvanara, as the name
‘indicates, is the fire that is all-
pervasive (visva), spreading from
the earth to the sky, and that also
dwells in the human heart (nara).
The presence of this spirit is felt in
the physical tire (bhatagni) that we
can see around us, and also in the
fire of life or consciousness in our
individual being. The Vedic ideology
recognizes a devata that is present
in, and that presides over, every
object and every phenomenon.
There is thus a devata present in the
physical fire; like the pearl in a
shell, like the soul in a body. This
is called ‘devatatma’. What now is
Vai$vanara? Is it the physical fire
itself? or the devata within it? The

object, however, is not as important

Rgveda-Darsana (Vol. 1I)
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as the subject that sees it and thinks
about it. There is the spirit within
us, which apprehends the physical
fire and contemplates upon the
devata within it. It is this that in
reality is Vai$vanara, neither the
physical fire nor the devata in it (‘na
devata bhutam cha’). This
Vai$vanara, who can be recognized
within our own heart, is none other
than the supreme self described
variously as the ultimate lord of all
(parames$vara) or the
undifferentiated and absolute
Brahman. It is the essence alike of
the physical fire and the devata in
it. This is what the Rgveda speaks
of as the ‘one real’ (‘ekam sat’),
called by the wise by different names

(Indra, Agni, Yama, Vayu and so

on). The explanation of Vai$vanara

Rgveda-Dar$ana (Vol. 1T}

as the reality which is perceived as

ones own self i1s adhyatma.

L

But the problem posed by
Badarayana in this section
(Vaisvanaradhikarana) circles around

the Chhandogya-passage (5,18,1):

JEddue TR TR
ST ||

The devotees contemplate on
this VaiSvanara in their own hearts
and as their own self. Now, the
human heart has a small space which
is available for contemplation
(pradesa-matra), and which is said
location of self

to be the

(consciousness). VaiSvanara in

1RRAN AR IR A RAAN @A 1R



FAZIAAA FAR AR, AR IFAA dARIAAA

contemplation can only be
accommodated within this small
space. The Satapatha-brahmana-
passage quoted earlier speaks of
Vai$vanara not only as settled within
the human heart (‘purushe antah
pratishthitam’) but as having a
human form (‘purusha-vidham’).
How can the two passages be
reconciled? It is obviously by taking
the adhyatma stand. The most
important idea here is that one must
turn inward to recognize the
Supreme Spirit in all existence as
also ones own innermost self. The
expression ‘pradesa-matra’ signifies
the extent of limited space that is
the heart (‘prade$a’ means the area
or space, viz. hrt or heart; and
‘pradesa’ is a unit of measurement,
the short span that covers the thumb

and the forefinger when the hand is

stretched out; this is said to be the
214

s <

dimension of space within the heart);
and also the arca covered by the
self. How can we regard the self
contained within this small space as
identical with the Supreme Self
encompassing the whole universe

and overflowing it?

Aé$marathya resolves this
problem by drawing our attention to
the fact that it is only in the small
space within the heart that the
Supreme Spirit (which is identical
with our self) manifests itself to the
devotee when he contemplates on it

(abhivyakti). The human heart is the

spot that is most conducive to such

Rgveda-Darsana (Vol. II)
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manifestation (upalabdhi-sthana).
The Spirit, during manifestation,
must necessarily be of the dimension
of the human heart (pradesa-matra).
If this is the interpretation given by
Samkara, Ramanuja sees in the
dimension of the human heart
advantages for the mind that
contemplates (buddhi-saukarya).
Ananda-tirtha, however, interprets
AS$marathya’s view to signify that it
is the Brahman that manifests
himself through the devatas like Agni
or through the objects like the

physical fire.

[N
v
.

Badari appears to explain that

the Vedic passages speak of the

Rgveda-Dar§ana (Vol. II)

size of the Brahman as that of the
human heart only for puposes of
intent contemplation (anusmrti).
Mind is settled in the space within
the heart, and it is the mind that
contemplates (Samkara, ‘pradesa-
matra-pratishthitena manasa
anusmaryate va ayam’). Such
description, according to Ramanuja,
t1s only to facilitate devotion
(upasana). Ananda-tirtha, however,
says that while many are the suktas
in the Vedic corpus belonging to
different devatas (like Agni-sukta,
Indra-sukta, Vayu-sukta etc), one
must contemplate only on Brahman
(Vishnu) as the essential fact in all
the devatas. When for instance
Vai$vanara is eulogized in the hymn,

it is only the Brahman that must be

in one’s attention (anusmarana).

c <>
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Jaimini  holds that the
correspondances frequently drawn
in the mantras between the aspects
of the body of Vai$vanara (extending
from earth to sky) and the limbs of
the human body are meant to insist

on their essential identity (aikya)

through an imaginative exercise

(sampatti, meaning accomplishing

identity through constructive
ifnagination or kalpana) (Samkara).
Ramanuja explains that the
mechanism of vital fun‘ctioning in

the human body (pranahuti) is thus

in imagination taken to represent-

oblations etc. in the fire-ritual

(agnihotra). Like the sacrificial fire
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having an altar (vedi), for instance,
the devotee has his own heart for
the self (cf. Chhandogya, 5,18,2).
Ananda-tirtha, on the other hand,
sees in the expression ‘sampatti’
only obtainmenf or acCompIishmeﬂt.
The devotee of Agni will attain
Agni, the devotee of Indra will attain
Indra. There is the saying that .

whatever one attends to with

devotion will become only that (‘yam

 yathopéasate tad eva bhavatiti

darsayati’). This is also the reason
why stuktas differ in terms of
devatas. In the principal sense, it is

but the Brahman who is referred by

Rgveda-Dar$ana (Vol. iI)
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words like Vai$vanara, Agni etc.
Jaimini, accordihg’to Ananda-tirtha,
sees no contvradiction' in words like
Vai$vanara, Agni etc. signifying one
meaning in normal transaction and
altogether a different sense in the
spiritual context (1,2,28 ‘avirodham

jaiminih’).

Despite apparent divergances
n t.he -three viewpoints presented
above, it is clear that the thrust is
‘adhyatma’, and neither ‘adhi-yajfia’
(ritualistic) nor ‘adhi-daivata’

(theological). It must be noted that

all Vedic thought circles -around the

fundamental and universal reality,

the ‘ekam sat’, which assumes

manifold forms for purposes of.

devotion, contemplation or vision.

Vedanta wants us not to meander in

the periphery (adhi-yajia and adhi-

Rngda—Daréana {(Vol. 1)

daivét‘a) but enter into the depths of
the circle. The.réal comprehends all
existence and is beyond space and
time; but it is also our own little
self, to be visualized in the space

of our heart by contemplatives and

~illuminates. It is the fact which is

here and now, while also being

- everywhere and all the time. This

mystery of the Brahman being our
atman (self) is what should claim

our attention (adhyatma).

(2)

Badarayana (1,2,18) mentions

that there are numerous dimensions
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and aspects in the world of the
Vedic mantras as in our normal
transactional world. Samkara
enumerates them: adhi-daiva (the
devatas mentioned in the mantras
and sought to be placated by
oblations and prayers), adhi-loka
(the planes of existence and
operation for the devatas, like earth,
mid-region, sky and so on), adhi-
veda (the divisions of the Vedic
corpus into Rks, yajus, saman,
atharvangiras and $akhas), adhi-
yajiia (different rituals and sacrifices,
major and minor, prescribed and
performed), adhi-bhita (the objects
of the world outside, and the beings
that surround us), and adhyatma
(pertaining to the self within and the
psychophysical structure it presides

over). This is doubtless a picture of

plurality. But Badarayana as the chief
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spokesman of the adhyatma ideology
points out that there is but one self
all these

as the ‘ruler within’

dimensions (antaryami). In its
deepest level, the world of the Vedic
corpus has this Self as its
dimensionless core, a total reality
which articulates alike in all the

dimensions.

PIuEY (U4

The language of the Vedic
corpus is a strange but effective
mixture of the conventional usage
of words and an extraordinary and
unusual employment of metaphor-
like words. In order to ascertain the
true import ot the Veda, one must

understand the contextual nuances.

Rgveda-Darsana (Vol. 1I)
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Badarayana himself refers” (1,130)
to ‘sastra-drshti’ (the outlook proper
for a scripture) when he refers to
a mantra in Rgveda (4,26,1 ‘aham
manur abhavam’), where the sage
Vamadeva describes himself as the
primaeval man Manu, and the sun
Sturya etc. Samkara explains this
kind of speech, which is only
tigurative, as justified by an intuitive
vision which is natural to a seer
(‘arshena darSanena’). Ramanuja
interprets it as taking the stand of
his own self which is in fact ‘identical
with all this’ (‘aitad atmyam idam
sarvam’, Chhandogya) (‘Sastrena
svatma-drshtya’). For Ananda-tirtha,
the expression ‘$astra’ (scripture)
itself means Vishnu (viz. Brahman),
on the basis of an etymological
derivation signifying ‘an inner ruler’
(‘$astram

and prompter of all

Rgveda-Dar$ana (Vol. IT)

antaryami’, ‘$asti sarvan prerayati’).

Another instance of such usage
forms the subject-matter of another
topic in Badarayana’s work:
Pratardanadhikarana (1,1,28, Indra-
pranadhikarana, according to
Ramanuja, and Antaryami-pranadhi-
karana, according to Ananda-tirtha).
The subject-matter (for Samkara and
Ramanuja) is taken from Kaushitaki-
brahmana-upanishad (3,1):
Pratardana who pleased Indra by his
own valour, sought to be instructed
by Indra; and Indra counsels him :
“Worship me as life and as
immortality, for [ am life and

conscious self”

(‘pranosmi

prajiatma, tam mam Aayum
amrtamity upasva’). The subject-
matter for Ananda-tirtha is taken

from Aitareya-aranyaka (2,2,3),
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where it is the sage Visvamitra who
pleases Indra by singing the hymn
‘brhati-sahasra’, and was asked to
choose a boon; Vi$vamitra asks to
be instructed, and Indra tells him I
am indeed life, you are life, and all
this is life”” (‘prdno va aham asmi
rshe pranas tvam, pranas sarvani
bhiatani’). Here, it is not Indra who
is to be worshipped, but the self
within Indra, which is also the self
of Pratardana or Vi§vamitra; it is to
be regarded verily as the absolute
and  undifferentiated  reality
(Brahman). The expression ‘prana’
(life) means here Brahman (‘tasmat
prano brahma’). Indra is not here
speaking vaingloriously of his own
worship-worthiness, but is speaking

in an adhyatma-laden language.

Badardyana points out that in

all such instances it is the adhyatma-
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[am
ST

predominates

association that
(1,1,29 ‘adhydtma-sambandha-
bhiima’). Samkara explains that the
expression ‘prana’ does not refer to
a devata (Indra) but to the life of
all beings, which is really the self,
identical with awareness
(prajiatma). In the presence of this
self, the senses (indriya) function.
One should not apprehend the
speech, but one must comprehend
vaktaram vidyat’). Even as the
spokes of a wheel are settled in the
hub, and the rim rests on the spokes,
all creatures are settled in
consciousness alone, and

consciousness is settled in life. This

Rgveda-Dar$ana (Vol. 1)
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is life, conscious self, bliss, unaging

and immortal.

qErdT RNy ARRMAr AmvEr stfdar
U MAHET: TR AT

YRHET: Torsiiar:
q 0T JFCHHRISSUSHA: |

Samkara recounts (1,1,31) an
ancient tradition of devotion (upasa)
to spiritual perfection, in three
distinct modes: attending to the soul,
which is the first inner reality that
the devotee encounters
(jivopasanam), devotion to the
primal prana as divinity presiding
over the individual’s constitution
(mukhya-pranopasanam), which is
deeper than the first, and finally
comprehending the absolute and
undifferentiated reality which is
deepest, most fundamental and
ultimate (brahmopésaﬁam). (‘upasa-

traividhyat’). He also provides an

Rgveda-Darsana (Vol. II)

alternate schemata, which found
favour with Ramanuja and Ananda-
tirtha. Even when the Brahman
becomes the object of devotion, the
soul and the primal prana do not
lose their relevance, for the Brahman
can be contemplated upon in three
stages: life in all creatures (prana-
dharmena) as the consciousness in
all living creatures (prajia-
dharmena), and as the Brahman in
his own nature (all-pervasive, all-
supporting and absolute) (‘trividham

iha brahmanah

This

upasanam
vivakshitam’). does not,
however, mean that there are three
different devotions (upasana); there
is only one devotion, but it involves
attending to the Brahman as having
these three marks. The mantras in
the Vedic corpus which are meant

for devotion are to be understood

in this light.
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Ananda-tirtha has a variant
approach in this regard. For him,
the subject-matter is taken from
Aitareya-aranyaka (3,2,4). Devotion
is no doubt three-fold; but the three
aspects are distinguished by being
(1) inside (antah), (2) outside
(bahih), or (3) all-perVasive (sarva-
gata), in accordance with the

following statements in Aitareya-

dranyaka:

(1) @ uamg #ae foerd waar g
gaadl (2,2,3) (antah)

(2) Udes § diggAE AEew U |
(2,1,8) (bahih)

(3) U ugig YRV F@ dad AU
(2,4,3) (sarva-gata or vyapta)

This three-fold distinction in
devotion follows the eligibility and

capability of the different devotees.
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(‘tat tad upasana-yogyataya cha
purushanam’, 1,1,31). Some may
worship Brahman as all-pervasive;
They share the characteristics of the
devas, being superior in intelligence
and having abundance of divine
grace. They visualize Brahman
everywhere (brahma tatamam). They
have alround (inside and outside)
illumination (sarva-prakasah). Others
can visualize the same Brahman only
in their own hearts, as their interior
is full of light (antah-prakasah). They
are the sages, who have disciplined
themselves and broken the barrier
of the limited mental equipment
(simanam vidarya). Yet others, who
are merely human but earnest
practitioners, can worship the same
Brahman only as an external image.
They can find light only in the
outside (bahih-prakasah). Ananda-

tirtha quotes from Chaturveda-sikha:

Rgveda-Darsana (Vol. II)
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and says:

The Vedic passages need to
be interpreted in terms of the
facility, direction and insight they
provide to the three classes of
human beings who are intent on
spiritual development and fulfilment.
Samkara also recognizes that not all
people are alike eligible to approach
the infinite and absolute Brahman
with devotion and concentration;

there are people who are inferior in

Rgveda-Darsana (Vol. II)

merit, others who are of midling
merit and yet others who are

superior (3,2,33):

7 s gafr g3 ghr: s gis:
Ty AeHeHeAfEeT | gt

Samkara frequently refers to
the ‘adhidaivata’ and ‘adhyatma’
divisions that occur, according to
him, everywhere in the Vedic
passages, (e.g. 2.4.14 ‘sarvatra cha
adhyatmadhidaivata-vibhagena’;
3,3,43 ‘adhyatmikanam pranam
adhidaivikim vibhatim atmabhttam
darSayati’; 3,2,33, ‘yatha mana-
akasayoh adhyatmam adhidaivatam
cha brahma-pratikayoh amnatayoh’).
This distinction is found extensively
in the Upanishads, especially in
Chhandogya (e.g. 1,7,1,5 and
1,6,7,8) and Brhadaranyaka (e.g.
1,5,13). ‘Adhidaivata’ must not be

understood in any theological sense;
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it refers to the superior power
(vibhati) that is present in every
object and every process. For
instance, the word ‘deva’ is always
taken by Samkara to mean the
sense-faculties. There are the ‘devas’
that preside over the physical and
psychological ingredients of the
human constitution. When the
Upanishads speak of the ‘eye of the
eye’ (chakshushah chakshuh), or
‘mind of the mind’ (manaso mano),
suggest the self (atman) which
articulates itself in our being and
behaviour. Thus the adhyatma is
implicit in adhidaivata, even as
adhidaivata is implicit in adhi-yajfia.
The adhyatma is thus the final
position of the Vedic corpus.
Vedanta being nomenclatured as
Sariraka-mimamsa by Badarayana
and described as adhyatma-$astra

by Samkara is fully justified.

224

(3)

A further variety in the
adhyatma approach is what is
known as the ‘tritaya’ (three-fold)
interpretation. That there appears to
have been an ancient tradition
supporting this viewpoint has been
suggested by some of the references
in Yaska’s own Nirukta, and more
particularly by Durgacharya’s
commentary (Rjvartha) thereon.
There is a statement found in
Skanda-smrti to the effect that the
Vedic corpus has three meanings

(‘trayorthas sarva-vedeshu’); but the

Rgveda-Dar$ana (Vol. II)
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three meanings are accommodated
in an integrated approach. There
are occasional references to this in
Bhagavata, and in some Agama-
texts (like Harivamsa and Paingi-
smrti). However, the most explicit
and almost exclusive statement of
this approach is presented by
Ananda-tirtha’s (1238-1318)
Rgbhashya; and this position has
been explained and elaborated in
Jayatirtha’s (1365-1388) gloss
thereon (Tika, also called Vivrti or
Vivarana), and the notes (Tippana)
prepared by Srinivdsa-tirtha of
Vamsa-palli. There is an excellent
annotation on Ananda-tirtha’s work
by Raghavendra-tirtha (1623-1671),
known as Rgartha-manjari (or
Rgveda-mantrartha-mafjari).

Ananda-tirtha’s commentary on

Rgveda covers only forty siktas

Rgveda-Darsana (Vol. II)

(ending with the twenty-first varga
of the third adhyaya of the first
ashtaka; or in the mandala system,

till 1,8,40).

Raghavendra-tirtha’s
introduction (upodghata) sums up
the main thrust of the ‘tritaya’

approach:

R AEMAFHITEEH  HTE
FiTreaTia e TEee: 30T
2garaTead, agear a- fasqarea,
STEATIIA, Acde SALYLTAT ST ||

Out of the one thousand and
one siktas found in the Sakala-
§akha of Rgveda-samhita, Ananda-
tirtha commented upon some forty
stiktas in order to demonstrate that
the Vedic hymns are to be
interpreted as having three sets of

meanings: (1) as referring to the

individual devatas like Agni and
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Indra, whose names are mentioned
in the mantras; (2) as referring to
the one principal devata, viz. Vishnu,
who is the inner-ruler of the devatas
like Agni and Indra; and (3) as
referring to the devotee’s own
psychophysical constitution presided
over by the self, in whom also
resides Vishnu as the inner ruler
(antaryami). Jayatirtha also had

made a similar statement:

wndy  fafaar  wafg) uwEaEq
TgEAET: | YT JE-aIi T gTA&IT: |
STRNSEATCHET: | dq HIaaqt =g usaq ||

The three meanings are not
meant to be disparate or mutually
exclusive. They are integrated in
one approach, as already mentioned;
in this approach, the three meanings
inter-related

constitute three

dimensions (hence the expression
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‘tritaya’). The approach involves a
reconciliation of the adhiyajiia, the
adhi-daivata and the adhyatma
approaches, discussed above. It is
also in accord with the eligibility
and capability of the devotees
(manda-madhyama-uttama), each of
the meanings being meant for
one of the levels of the devotees
but only in the main. The three
dimensions are supplementary and
complimentary to each other; no

level can be disregarded altogether.

The individual devatas (like

Agni, Indra, Varuna, Vayu, the

Rgveda-Darsana (Vol. IT)
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Asvins and so on), to whom eulogies
are offered in the mantras and from
whom favours are sought are the
well-known and popular divinities
(prasiddha). They not only inspire
in ordinary people (the manda-
variety of devotees) the sense of
devotion but prompt involvement in
actions prescribed in the brahmana-
texts. The approach here is
dominated by ‘Karma’, befitting the
notion of multiplicity of deities and
also a hierarchy in them with Vishnu
at the top and Agni at the bottom,

(‘agnir devanam avamah, etc.)

The second meaning
subordinates the multiplicity of
deities to the one principal divinity
(Vishnu), who is at the top of the
hierarchy, and who governs all other

deities, being their inner ruler

Rgveda-Darsana (Vol. II)

(antaryami). This level requires an
insight into the nature of the
supreme Godhead (Vishnu, from the
root ‘visht vyaptau’ to pervade and
spread), and the symbolic

significance of the rituals. If the first

meaning reéquires scriptural study

(adhyayana), performance of
prescribed actions
(karmanushthana), and some
devotion (bhakti), the second

meaning insists on the development
of a spiritual insight by disciplined
living and purification of the internal
constitution {$ama etc). The third
meaning, where realization is had in
ones own self, marks the highest
stage of spiritual development. Now
the devotee sees God everywhere
and all the time. Ananda-tirtha in
his commentary on Badarayana

(1,1,1) has this to say:
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FREFTERR WA AT
Brforer  arfiremfaor: -
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AT IR AT |
foqrr SITaaTm SRR |
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According to this schemata,
the three levels are explained as

follows:

(1) the first or inferior level
(adhama, or manda) has scriptural
study (adhyayana) as its major
involvement, but also has in some
small measures self-culture (Samadi),
dispassion (vairagya) and devotion
(bhakti). The devotees at this level
find spiritual fulfilment only in
outside objects. They can perceive
truth only by the light outside
themselves (bahih-prakasah), and

can devote themselves to external
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images and prescribed rituals
(‘karmana tvadhamah proktah’). This
level corresponds with the adhi-
yajia approach, and with the
‘ravana’ stage of the Vedanta

method.

(2) The intermediate level (of
midling merit, madhyama) has self-
culture ($amadi) as its major
involvement, but includes in a minor
way dispassion (vairagya), devotion
(bhakti) and scriptural cogitation
(adhyayana). The devotees here have
lights in their own hearts (antah
prakasah), which will illumine all
things for them. They think deeply
about the nature and functions of
the devatas, and the truth about
them. By an intuitional

understanding, they perceive that

Vishnu (all-pervasive and absolute,

Rgveda-Darsana (Vol. II)
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ultimate and infinite, viz. the
Brahman) is the real self of all the
devatas, and that all the different

devatas are but aspects and
expressions of Vishnu. This level
corresponds with the adhi-daivata
approach, and with the ‘manana’

stage of the Vedanta method.

(3) The superior level (uttama)
is characterized - by dispassion
(vairagya) and devotion (bhakti) as
its major involvements, with self-
culture ($amadi) and scriptural study
(adhyayana) in a minor key. The
devotees here are full of knowledge,
and devotion, as a result of which
they can meditate on Brahman in all
things (outside and inside). They
perceive the presence of divinity

everywhere (sarva-prakasah), but

especially in their own selves (the

Rgveda-Dar$ana (Vol. IT)
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Godhead as ‘bimba’ or the main
image, and their own self as its
‘pratibimba’ or reflection). This level

corresponds with the adhyatma

approach, and with the
‘nididhyasana’ stage.
In his Yati-pranava-kalpa,

Ananda-tirtha prescribes that one
may worship Vishnu in the icon in
a temple (if he belongs to the first
level), in the solar orb (if he is of
the second level), or in ones own
heart (if he(is of the superior level).
In the final level, one must
unremittingly meditate on Vishnu as
the main image and his own self as
its reflection:

s ggd fawy gwe g ey
quT aTe gInvSATad  EfETETEdd 1)
AT fdferaed s forel Seeam )
WP gad g guar e gE )
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For meditating on Vishnu in
ones own heart, Vishnu is regarded
as the inner spirit of sun, moon and

fire:

T g ad m g

13 FerEmerey  AEUHAHI ||

T

The ‘tryartha’ (three-meaning)
or ‘tritaya’ (three-fold) approach
adopted by Ananda-tirtha in his
Rgbhashya has some unique
presuppositions. One of them is that
the Vedic corpus that we have at
present is not the original one. The

original Veda, called mila-veda, was

an undifferentiated mass of
primordial and sacred speech,
envisioned by the very first of the
seers, Vishnu himself. This was
limitless (ananta), and was current
in the first of the aeons, Krta-yuga.
This was, in due course (in the
Treta age), articulated into three
major divisions: metrical eulogies
(rch), non-metrical chants (nigada)

and melodic chants (saman).

TH de: Fd @R FaEr BrarswEd |

When this three-fold Veda,
which was secondary in nature
(hence called ‘upaveda’) was lost or
became obsolete in the Dvapara
age, Veda-vyasa undertook to
restore the Vedic scripture. He
collected whatever eulogies (rchas)
were extant and reconstituted the

Rgveda; from the chants (nigada),

Rgveda-Dar$ana (Vol. II)
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he reconstituted Yajurveda as well
as Atharva-veda (spells); and from
the available melodic pieces Sama-
veda was reconstructed. Thus there
were now four Vedas, intermediary
in nature (hence called ‘avantara-
veda’).

F: H 3Igcd FAG FaaH T |
T e dr o ey gwa: )

and,

YT HIE-cd daHe A |
%‘a@:mg ELEEI JGdT: |

This four-fold division was
necessitated by the fact that the
people in later times found it difficult
to appreciate the total import of the
Veda when it was an undifferentiated
mass of sacred speech (mala-veda),
and found it hard to fulfil all the
ritualistic requirements when the

Veda was classified broadly into

Rgveda-Dar$ana (Vol. 11)

culogies, chants and songs (upa-
veda). Rituals as an approach to
spiritual perfection were facilitated
by the intermediary divisions, which
crystallized and incorporated the
relevant eulogies, chants, songs and
spells. The Vedic divisions now were
described as intermediary (avantara),
because they followed the upaveda,
and were in turn followed by the
classification of these tfour Vedas
into what were called ‘avantara-
sakha-veda’, or the division of each
Veda into recensions, branches and
segments. Rg-veda was settled in
twenty-four $akhas, Yajurveda in
one hundred and one, Sama-veda in
one thousand, and Atharva-veda in
nine $akhas.

RS ATYATY eI 3T ||

q R 98 WOW Ik |
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Further, each of the S§akhas
were now arranged in terms of
chapters and sections like ashtakas,
adhyayas, and vargas. This helped
the performance of rituals with
understanding and insight. But Vedas

as a result became manifold:

Tefaeiudg  qUIsa=< O 9|
I JSAFT A ||

Another presupposition that is
peculiar to this view is concerning
the seers. In the mila-veda, all
learning was of course the vision of
the supreme spirit, viz. Vishnu, who
is the ‘mukhya-rshi’. The Veda was

directly communicated to the
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creator, Brahma, who in turn

breathed out the entire Vedic lore
in all its divisions; and also the
sacred

branches of learning

associated with them:

gt Gafoamr TR |
%@rﬁﬂﬂ@fﬁ’@ﬁ%gﬁ:l
FQehrd Afdd 98 STl

(‘o wedr yoen  froafeaidegEEl
Iﬁ\ﬁ?t HaRrsyatfEE gfoeme: g'{TUT forem
sufrwe:  sET: GATILSATEATATH
reaTEEaant Frafafn’)

The creator Brahma thus
became a seer in his own turn, and
this was possible because of the
presence of Vishnu himself as
Vedavyasa in his interior. This
sacred wisdom came in due course
in two streams: the sacred lore
which was altogether independent

of any human intelligence, effort or

Rgveda-Dar$ana (Vol. 1)
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desire (apaurusheya), and the sacred
texts like Paficharatra that were
composed by sages who were human
beings (paurusheya). The former was
envisioned by Garuda (Garutman,
Suparna), who is regarded as the
patron-deity of Veda, and the latter
by Ananta (Sesha):

RMINICRECCIMIENE iy e

If Brahma the creator is
reckoned as the first to obtain the
Veda (given by Vishnu), Garuda
and Ananta were the second in line
(‘dvitiya-pratipattitvat munitve
samprakirtitau’). At the third level
were Indra as the seer for the
entirety of Rgveda, Surya for the
whole of Yajurveda; Soma
(Chandra) for Samaveda’ and Agni
and Ekarshi for the two divisions of
Atharva-veda: ‘atharva’ and

‘angiras’.

Rgveda-Darsana (Vol. II)

FAT R TR AW gF @ |
gny: g gaEre gfdear $har
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The fourth variety of seers are
designated variously for different
branches, sections etc. (Sakha): like
Sakala, Aévalayana, Apastamba,
Madhuchchhanda and Sunahsepa.
Their names and the Vedic portions

assigned to them are to be known

from texts like Charana-vyaha and

Anukramani.

The Vedic corpus that is
available to us i1s not the mula-veda,

nor upa-veda; not even the avantara-
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veda in its original form, but only
the avantara-sakha-veda. viz. the
avantara-veda as redacted, arranged
and classified in recensions. But this
Veda is as apaurusheya as the mula
veda, upa-veda or the avantara-
veda. Its authentic character does
not diminish in any measure or
manner, because the seers (rshis)
continue to be responsible for it. Its
source is not ratiocination, human
intuition, reason or intellection; but
vision which is transcendental in
nature. The seer (or rshi) is one,
according to a definition accepted in
this school, who obtains knowledge
without the medium of sense-
perception or study (‘yah paSyati
svayam vakyam sa rshis tasya
kirtitah’); or one who understands

the complete and ultimate import of

all learning, having listened to the
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texts less than twelve times (‘arvak
tu dvadasavrtter adhitya pi rshir eva
sah’). The dawn of wisdom does
not, therefore, depend on learning
or study; but on the grace of the
Godhead who is settled in the heart.
The first rshi is this Godhead (viz.
Vishnu), and all other rshis become

so only when this Godhead 1s

favourably inclined.

The Vedic corpus (the
avantara-veda with the $akhas) to
be understood aright by the mortals
for obtaining the wisdom that is
conducive to emancipation (mukti).
In fact, the Vedic corpus is designed
only for this purpose. And,
therefore, the correct understanding
of the true import of Veda 1is

calculated to please the Godhead,

whose grace it is that secures

Rgveda-Darsana (Vol. II)
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emancipation, the highest objective
of human life. Srinivasa-tirtha, the
glossator on Ananda-tirtha’s
commentary on Rgveda, cites a

scriptural text:

galery dacay  fawondgraread

iF  FrET gedq |
qeftorT-aTeITf §d -
AT derdc: 69 U ||

But the Vedic hymns appear
to be manifold in their theme, and
diverse in their interest; many are
the devatas that are eulogized, and
numerous are the benefits sought.
The standpoint that we are
considering now not only makes a
disktinction (which is universally
accepted) between the meanings that
are only conventionally valid (rtdhi)
and the meanings that are arrived at

after etymological and syntactical

Rgveda-Dar$ana (Vol. II)
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considerations (yoga), but makes a
further distinction in the latter
between ordinary (yoga) and
extraordinary (mahayoga) senses.
from

The meaning drawn

etymological, syntactical and
contextual considerations (‘yogo
nama avayava-Saktyartha-
pratyayakatvam’) is more authentic
and has greater validity than the
meaning  which is purely
conventional. Likewise, the meaning
that is based on traditionally
accepted implications and scriptural
suggestions is even more authentic,
and has much greater vaidity. If the
ascertainment of the inherent import
or purport based on etymological
and other considerations based on
yoga is called ‘tatparya’, the
ascertainment of the import based

on the principles of mahayoga is
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called ‘mahatatparya’ or the ultimate

purport of absolute validity.

It is to be noted that Ananda-
tirtha and his followers recognize a
Nirukta prepared by Badarayana
(viz., Vyasa) as ancient and valid,
the Nirukta by Yaska being more
recent (arvdachina) and hence less
trustworthy. This ancient Nirukta is
not available to us now as an
independent book; but etymological
explanations and  syntactical
prescriptions from this source may

be gleaned from the works of

Ananda-tirtha and his followers.

The problem of the plurality
of the devatas mentioned in the
mantras and the great divergance of
purposes indicated explicitly in them
has been solved by the adherents of

this viewpoint by pointing out that
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it is the great import or the ultimate
purport (maha-tatparya) of all the
mantras together is what one must
aim to arrive at. The Vedic texts are
not to be understand by the
conventional sense of words and
apparent meanings as in ordinary
lingual transaction (‘na apata-pratita
eva S$rutyarthah’), but must be
determined by the employment of
the well-accepted canons of
analytical reasoning and investigation
knowr} as Mimamsa (‘kim tu
mimamsita eva’). And these canons
include the examination of how the
text begins and ends, what the thrust
is, what idea gets repeated
frequently, what is novel in the
statement, what the desired import
or purpose is, and what the nature

of descriptions and explanations is.

The purport that is ascertained must

Rgveda-Darsana (Vol. IT)
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be in consonance with the general

Vedic import, and must be

meaningful in the context.

Raghavendra-tirtha explains:

HITET = IR ET AT heTaTary -

That is to say, the purport of
the Vedic passages needs to be
reconstructed, for the words there
do not have meanings that would be
valid in normal speech. The Vedic
idiom does not fit into the
transactional framework. To enable
the reconstruction of the meaning of

the mantras, the words employed in

Rgveda-Darsana (Vol. II)

them must be taken in senses which
are altogether different. A word has
many meanings, and the meaning
that i1s most appropriate to the
context must be chosen. The
argument that when we take the
words in different meanings, the
intended import too will be different
1s not sustainable. It is not the word
itself that is important, but the sense
in which it is used, the function it
discharges in the sentence, and the
particular purpose that is sought to
be served. This is technically called

‘vrtti’.

The expression ‘agni’ in a
mantra does not mean the physical
fire, as it does in conventional
language; on the other hand, it refers
to the deity or divinity presiding

over the functions of the physical
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fire. This is why Agni is eulogized
and sought to be placated. The
word ‘agni’ used in the mantra refers
to the devata of that name 1n a
primary sense (mukhya-vrtti); the
etymological, syntactical and
contextual considerations become
important. The mimamsa does not
stop here. The word ‘Agni’ in the
mantra may not refer really to the
devata, but to the Great Spirit (viz.
Vishnu), who is the inner ruler of
this devata. The devatas like Agni,
Indra and so on are only so many
different articulations of the one
spirit (eka atma); they are in the
nature of so many limbs of the
Great Spirit (angavabaddha).
Looking upon the expression ‘agni’
in a mantra as referring to the One
Great Spirit is known as ‘parama-

mukhya-vrtti’ (the most fundamental

sense)
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1zl

Two of the three meanings
(trayorthah) that the Vedic passage
is said to have answer to the
‘mukhya-vrtti’ (gods like Agni) and
the ‘parama-mukhya-vrtti" (Vishnu
as inherent in Agni) of the significant

words.

A question may then be posed:
if all the Vedic mantras ultimately
refer to Vishnu, why should there
be hymns to Agni, hymns to Indra,
hymns to Vayu and so on? The very
arrangement of the Vedic corpus (in
the avantara-$akha-veda recension)
in terms of devata-specific suktas
would then become redundant and
inappropriate. The answer would be
that the hymns to Agni, Indra, Vayu
etc. are not irrelevant or uncalled
for, because convention does have
a role to play. And the arrangement

of the Vedic corpus into suktas are

Rgveda-Darsana (Vol. II)
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not by any means rejected. The
differentiation of devatas (into Agni,
Indra, Vayu, etc.) is indeed
accepted, because it is through these
secveral forms and names that
worship in practice is conducted.
Each of the devatas is said to have
a specific benefit to proffer. Ananda-
tirtha in his Anuvyakhyana (on
1,4,11 ‘kalpanopades$at’) has this to

say:

9 9y Terly sfEiddar T |

Rgveda-Darsana (Vol. II)

The individual gods are not
irrelevant, for at the first level of
interpretation it is on these gods
that our attention is focussed. For
the same reason, the arrangement
of the rks in stuktas also is proper.
But it must be recognized that these
devatas can be explained only on
the basis of ‘mukhya-vrtti’, and that
they lose their independence and
importance, when viewed from the
angle of ‘parama-mukhya-vrtti’.
Then, it is only Vishnu (as the
Supreme Spirit) that becomes the
purport of all the stuktas without an
exception. The ditferences between
the devatas at the mukhya-vrtti level
cannot therefore be construed as at
Cross-purposes or  thematic
divergance in  the  siktas.

Interpretation must of course begin

with the individual devatas, but
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culminate in the recognition of the
one Supreme Spirit. The individual
devatds become pertinent because
devotees visualize these devatas, and
organize their own spiritual practices
(upasana, like bowing, worshipping,
meditating etc. ‘namana-pujana-
mananadayah’) on the basis of these
devatas. These individual devatas
serve as efficient footholds
(adhishthana) for the Supreme Spirit.
The presence of the Supreme Spirit
must be recognized only by such
instrumentality (anusmartavyah).
And the Supreme Spirit will manifest
itself in these footholds, when
worshipped; while the individual
gods are not themselves ultimate,
they serve to facilitate the
manifestation of the Supreme Spirit

(abhivyajyamanatva). It is also

possible that the devotees will realize
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Godhead only through these chosen
devatas (prapyatva). The viewpoint
illustrated above holds that the entire
Vedic corpus has only Vishnu (the
one Supreme Spirit) as its most
primary purport; and that this
knowledge is meant to serve only

the purpose of emanicipation and

nothing else:

g deT: fIUEESET: |
aegregHieTe  ygTcard i

This outlook concedes that
conventional meaning (radhi) is not
to be dispensed with altogether. It
does have its role; but the real
purport of the Vedas is to be
ascertained by the method of
reconstruction (yoga), without falling
into the error of multiplicity of
imports and plurality of devatas
conventional

occasioned by

understanding.

Rgveda-Daréana (Vol. II)
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(4)

s

Another of the presuppositions
here is that the Vedic corpus is
merely an extended articulation of
the three primordial and sacred
syllables (vyahrtis): bhah, bhuvah
and svah (or suvah), which in turn
are evolutes of the three ingredients
(a,u,and ma) of the mystic syllable
Om (pranava). The Om signifies the
Supreme Spirit, full of all auspicious
from all

attributes and free

imperfections, inadequacies and

Rgveda-Dar$ana (Vol. IT)

improprieties. In Jayatirtha’s words:
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In fact, all sound is in the
ultimate analysis designation of the
Supreme Spirit. In this, the ideology
of mantra-$astra is accepted: nada
as a sound-unit brings into existence
‘bindu’: and from ‘bindu’ proceeds
‘kala’ (also called ghosha). Brhat-
samhita is cited where not only Om
but even meaningless sound-forms
bell-

like the thunder, sea-roar,

pealing, drum-beat or bull-roar
suggest only the presence of the
Spirit, even as the sound of
breathing, and the articulations and

modulations of our speech; they
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denote power, power to overcome

and transcend:

ERNT TATfoR:  Hal aThar |
fooidfs aar g f& oubEEm: ||
anfufs @y e arpey ot |
TATAGEIHR  AlEREERE |
w3y swEuifteme =)
e aeft yaefd qur 98 &t g
FETEEETAREE  aEdg: |

deUeT @Eed gl WHarHd: ||
Iafedfoemeg  @oiATed: & |
forondfs dur Oe: AT TRMTCHe: |
UHIHTAT IO gErsTed aeey Il

The Omkara or pranava is
regarded as a mantra in its own
right, with eight syllables (varnas or
aksharas), each representing or
symbolizing a specific form of the

Supreme Spirit (Visva etc): (1) a-
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kara, (2) u-kara, (3) ma-kara, (4)
nada, (5) bindu, (6) ghosha, (7)
§anta, and (8) ati-santa (‘akarady
ati-§antantah pranavoshtaksharo
matah’, Tantra-sara-vyakhya). The
eight ingredients of pranava are also
identified with the waking state
(visva), the dream state (taijasa),
the sleep state (prajfia), the state
beyond these three (turiya or the
fourth state), the self (atma), the
inner self (antar-atma), the supreme
self (paramatma) and the self as
pure and highest consciousness
(jnanatma). The first three
ingredients are important inasmuch
as they engender the vyahrtis in
their isolation (vyasta) and
combination (samasta). From a-kara
proceeds ‘bhuh’ (representing this

earth, the prthvi-sthana); from u-

kdara proceeds ‘bhuvah’ (the mid-

Rgveda-Darsana (Vol. II)
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region, the antariksha-sthiana) and
from ma-kara ‘svah’or ‘suvah’ (the

celestial realm or the dyus-sthana).

b\

And from the three vyahrtis

are articulated the three padas of
the sacred mantra Gayatri: from
bhih, ‘tat savitur varenyam’, from
bhuvah, ‘bhargo devasya dhimahi’,
and from svah (or suvah) ‘dhiyo yo
nah prachodayat’. The purport of
the Gayatri-mantra is to explicate
the significance hidden in the three

vyahrtis, and the three vyahrtis are

Rgveda-Darsana (Vol. I}

themselves the explication of the
purport of ‘Om’. The Gayatri-mantra
is expanded in its purport in the
form of Purusha-sukta; and
Purusha-stkta is the epitome of the
entire Vedic corpus, especially of
the Rgveda-samhita. Ananda-

tirtha says:

SISO 3 AREviseRd |

I fdeRIsT=g@T  IgeaTad iaa: |
’I‘ﬁﬁ?: yafaar aftar {[Uﬁa%ftl
aT-d FHEUcag 9 arsigasia o
JERIsINgEET g s S |

g pfcarcqE=m dey g $: 1|
tafigeraery: gdwemd tg =)

g U9 FEveeTY: TARMHEG W
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ar ar uar segfa e |
A damiHia g A foRi: )
(A ET AT TE )

The chief purport of Omkara,
the Vyahrtis, the Gayatri-mantra,
the Purusha-stukta and the Rgveda-
samhita is alike the one Supreme
Spirit (called here Vishnu or
Narayana). They are all meant to
extol the supremacy only of this
Godhead, bringing out the adorable
and auspicious traits in their entirety.
These sacred texts are like
commentaries (vyakhyana) which are
meant to unravel the mystic
profundity of the one Supreme
Spirit (who is like the vyakhyeya,

or the theme of the commentaries).

The adhyatma interpretation
here, which is the explication of the

meaning at the third level, is in
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essence the same as described in
the previous chapter. It relates to
the individul’s own physical and
mental constitution with the Supreme
Spirit as the presiding devata (the
bimba or antaryami). Words
apparently referring to rituals or
physical objects are here taken in
the symbolic sense as intended to
draw attention to the sense-functions
and mental processes. When the
devatas are mentioned, they mean
in reality the devatas presiding over
our own constitutional details (tattva-
devatas). This will be illustrated

when individual mantras are taken

up for explanation.
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The adhyatma approach here

is identified as ‘jiiana-yajna’
(symbolic ritual), as distinguished
from °‘bahya-yajiia’ (external or
physical ritual), which is adhi-yajia.
The former i1s more important than

the latter:

AEAT AT IR dedTiae

: ld o o
SEATH o JHIY glHEdcaHAld  foeleh: Ii

(Srinivasa-tirtha’s Tippana)
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Given below are excerpts from the introductory portions of Ananda-
tirtha’s Rgbhashya (in bold characters) along with the gloss of Jaya-tirtha
(in light characters) and notes by Srinivasa-tirtha (within brackets). This
section is followed by the preface appended by Raghavendra-tirtha to his

annotation called Mantrartha-manjari.

(2)

(am) rraer FHRaequiTet-
gt e g e |

T TERAIIA T

() fiftger: fromm ) qof: g T 7 e 07 sogehm | FRaergelr: 7ot
R EREEI

(o) (qoit srafefemar: g Faferr ek | ashwmr st wree: | Svig, wrsarq HAuig
ferrrsfafafay)
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(F) & O oM 3rr o afafa - =fa) sifary o gaty gaffian | = ameaE
stiferdawerremer o Eiftarer ) aur giafa giefam aue: | a5 = @iy @
siftar swfisaar gida@fa smeemg)

(o) (g T AuRE e | et | OF §eE S faeE IR g
aftmmrer gf g o= aer o | gder ameaueTeETET gge ||
forar: oftfiar. 7 wacad: | Wm:l Fﬁﬁ-ﬁ@: Qﬁ%aaﬁéﬁw:l)

(F) s fear T JEE #: SR | A |

(oft)  (STINVT A | AT & AR graron fereny |)

() worae]| STad=re Goea yeatufa gfiene |

() (YT=2RT T TaAT AaTTT e | 31T Mg ayEE T )

() SepufcUTRraaT Td Tecs1TY Tafe | agaureaf | st | Fomef geardicr afrnfiagmeie
Fo Hav g 7 afefa g | ST e TR STfaqfee a |

(FreusresfaurercaTslsr TUEUIETTNE ST 3 91 | JTem=rdr Frfase

gferenfiay | wdaaTer FAgEaad | ... TR OE YN & AN g
TG H<(edH |

gaicry gaeaed fawnHgTdTess
T ST g
aeforATHRETAfT FEwdr
TG FE uF ||
3’%%%:3'&1"5[13:”

(3)  SFEIUITHR 3fr AR |
qoit JJfaadisAagar ag samgata: 1R I
TTUIAE:  JEfaar SRuiEr qorEd: |
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WT-T- T EUearg W eAavsRaetsta: |
YeRrsAugEAT 7 TEsad kA 3

(V) oFcdeHl TEId FEeIauRgea | a4 TafedTe | SAfHd | SrEr wH |
SeFRiEEq | e RfR? SR 3fr sfersar AT AR sAideeT
Frer 3| Fa iR | SRR IR afth | TmEs e
o ST | PR AR & srafe uftg: | @ F ordare | aeeHTeHRIE s
qeqt 3fy frefiad e AREETsEET S| feadr FEey g e - Ul gl
TERRGHNER: g ATgdia: § o ‘gorEret Smga: §fd a=ig Il

(o) (rorqfifamet | et @) afgesr oM AW | aersdfa sgedeear gead: |
AR waer gy Mefad e | Revdr @l wed: stigr gfarered s
wdaEyfquTEed Fa:? T ggR T JaT: g ? qT AHEAT STRISThar gid Wi |

‘quraTert STRAET TRt R || ST frgunT SR T v S R
FUATSTT SATed AT gd!: Tshrdareld oE: |)

(7)) fF Ffieg? seraol yietsT<gey qEEeRdiG: | 9 a8 ag: qoiaEr
RhedTg. e (U quicarg of: |1 ST sy Hewdar 3 1l L. g W
T g AT TAT o GEHAT S=TgEeaTd a7 || Sl qar Frhedigshiaid: |
STeaEaTHTATE T ||

(oft) (agfifer) waa: fafafer) Qiceragemies . fFpes 7@ a&denfy |@"
R & gge | qulcaedd TadETedTq 3o | qurarier Sfonfee gy shrey
fefamt fonpeer gohred & of 3 9 3fa &7 ey sf ) TR |
T = g 3 Sd et = afq g7 3fd w0 P (| @i FafeEr
OT3: | T T g SRR uEuE 19§ T W FI 1| 37 eararIeaTd e
JehfcTa=caTeT et Famfd T frEme 1)
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(1) Fewrg AEANG: T @ ug sy SR | saRegdearg s | a6 MR
O 3T AT T e ST SO SiHeR gfd aferer | gy soree
Wﬁ@lﬂﬁmﬂaﬁmlﬂmgﬁ@ﬁﬁ Wﬁm:lﬂ'ﬂﬁﬂﬁ?ﬁ:
quitsr gfd)| agtvawrearear: Fqequsrar afdfa: i wr @fi ) foa den Tt

TelcaTg T FETAT | 9T €6, W e, TR T TqegeEEgT | L. | S
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A q G a9 sfa TGN TS TimEd’ o seRisgeeTe | ug It | o
TN o o] WO ST foad 3 FHMOT WA g AT FRTE o
T TG a% U0 v 3f &0 || aq Rugveariay: 3i | dessared auaweaTeda:
EoRH)

() Javiees] IaE AT | e areqd 37 2| I GUERel e
HHTE I woTeed | A agad 3o ge ) stfaas: 3 sgaemm )
qdiuedrerd e 3l T 3fa SgeETEITENe Y | g8 T SRl U
IS | A T e IRStaET ey gt seea SEq aw afigies
TRV dgo: qaf | qEEed v i &9 iy e sfa
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IAATETEEI I ASyey THRAN IS 7 3usyr il some Uswieds amed ean
T T &Y B gdifa o9 ‘eery’ sfa dvemorey &9 oinfy st w0 gmem )
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(3) & e QHTATH UEY W Sha: |
o wgTRaeraeret: advmared o T 1Y

() TSRSt we: R g otd sl @ 3 gar et a9 s
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APPENDIX

The excerpt that follows is from
Vedaprakasa by Satya-Jfidndnanda
tirtha who lived around 1660 A.D)
This is a digest of the Mimamsa-
sasrtra, and collects traditional
information regarding the
authenticity of the Vedic corpus. It
also provides an account of the
Puarva-Mimamsa-sitras, explaining
the sacrificial orientation of the
Vedic corpus. This is the first
chapter of this book, and has been
edited here. The major references
in the text have been identified,

and given in their places. The

abbreviations are indicated below :
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ASS
Bru
CHU
KS
MSS

MS
Mus

PMS
SB
SD

SK
SV

TA
B
TS
TV

YS

Apastamba-érauta-sitra
Brhadaranyaka-upanishad
Chhandogya-upanishad
Kathaka-samhita
Mimamsa-sangraha
(Sarhkara-bhatta)
Maitrayaniya-samhita
Manu-sinrti
Nirukta (Yaska)
Parva-mimamsa-satra
Sabara-bhashya on PMS
Sastra-dipika
(Parthasarathi-misra)
Samkhya-Karika
Sloka-vartika
(Kumarila-bhatta)
Taittiriya-aranyaka
Tandya-brahmana
Taittiriya-samhita
Tantra-vartika
(Kumarila-bhatta)

Yajiiavalkya -smrti
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EN

VEDA-PRAKASA
The author starts with a discussion
of the injunction that one must
study without fail the Veda. The
study must be done with the help
of the Vedangas, with a view to
understand clearly and fully the
import of the Veda so as to
facilitate the proper performance
of the rituals indicated therein. The
rituals enjoined in the Vedic texts
are collectively called dharma, and
mimamsad as an exegesis of the
Vedic corpus naturally inquires into
the nature of dharma, which is the
import of the Vedic corpus

(vedartha). Jaimini therefore begins

Rgveda-Darsana (Vol. 1I)

his Pirva-mimamsa-sttra with the
aphorism ; ‘athato dharma-jijnasa’.
The author sets about to explain
this stitra; ‘atha’ is in the sense of
“then” ; ‘atah’ refers to the reason:

know for the sake of dharma.

g6 ec] ‘wdledrls e’ sfcl

fereenesrerarfaferan fafe—aaefia=n

seaneare fersurd{gsnteararurecn

sferaraderef fereanfeaaadandadarferd

erattoleaTene] o forsireductatdrell
JTaTara] sifdfereTart Hdemedeldr:
wy ageforfeaorssily ga worael
Tp I TR ATITA— 3Teldiedtissier
G

3mIereres 3ietoaraiel: |

3ra-erec) sedel: |

erdiforeIrT |
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31 adfo@Teruetaanf adisime
faaferad |

o @ Pdd udsreraAngmUr eudd
Aot cradd ganelwId, fdog e
W |
aeresTerast fdarel fdafera:, e
faamercdias cdic_ |

erafered el Yoovell darenl fdaferer
ford erarerenrerterstanta ufcfturatr
fecicareatetrer |

eIl s ¥ ToImel: wuE: -

deTedellelody dalelIael agef

siTelFcdld, SIoivRl o UHle]Blet
care dwRl d lefeyeureiggedrd
daefeffar efafersisrar derelfden~:
wdal sfd |

w1 a adifsemar Tgfdar geleasuy
HOTATE AW : |

_

This inquiry into dharma
assumes four dimensions:

1) The nature of dharma ;

2) The authority for it ;

3) The means to attain it ;

and

4) The fruits of dharma
There occurs a natural doubt why
at all should one inquire to know
all these, when all that one would
profit by knowing is the total
import of the Veda. The reply is
that this 1s necesary as a
preliminary. Inquiry or examination
is the sprit that is ingrained in

the Vedic corpus.
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fdeerd | eroffsrstreacet faueIuzsial, acufcul
wdel IR dereffdemeuecdre ThcdlTB AR idurerdfduic e -add
sterrent dereffsrsmdfer wai ch sered »ferd sfic dledd] |

dfgaru gdisfu fdaffa wanfdfa

TR

eroteRla wreiregwnureiddedel fReId
crefedrd |

rerft erd1fef e THTH I eTRRIT & TR
gourerf: Awrcde uldret, aenfu
BroTdAleTdR T Fvel gouureicdd,
Rgveda Darsana (Vol 11

Is this inquiry to be carried on
immediately after the study of the
Vedas is completed’, even when he
dwells with his master’, or after
he returns home ? The former is
commended, for the inquiry is a

part of Vedic stady.
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313Te fcrecard — fobdreerelieloc

TATSTSTIRART J[afel 5 deRllded ?

3d IrEdfelcadaidaeatdfd 2
foberrd? afe warearIeifdfersersian
stALATA wadlfa fdeflraddeded
fefer =aifcractel warafdacsy |

31eled eIV e aT8 UTU e FUR USRI HToTdI

o efsirareloreseret faeflerd daedea
[ dred vedardla  ereldf erat
arerffgenzistu fafea sfa awae
udTaeId

eral fdarferaen |

2) Jaimini considers the
definition of dharma in the first
adhikaran a of his work. This is
summarized here in the
conventional style of raising a

doubt and answering it.
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as1 ‘Tlieareierons el edl’ Scaael
‘3redrerd @ aelenie’ sceldacd
sifdiferares oIt gatfdaveirad,
dedwd gerferd TRl [duet |

The doubt concerns whether this
inquiry is at all indicated, when
the study of the Veda is itself
sufficient to enable one to perform

the rituals.

castd werer fosfdd emwfdfeneg
TeITaredatuilerd] » Jarwdaviierd] ?
sfd |

a1 A darvitafdifer araeurcerdy |
e ? fdenfu fdferer geeanene fe
acefal

cifcad’ sgicranemaedT g vls
ezrdeteRn efsieraed fdeta fdfden
gaonedR vl [eafdifer argeddfdearst
eferarfdrfer vreer
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This doubt is now cleared on the
ground that inquiry also is insisted

upon by the Veda

srfdreftera—ererr aeivyuignzrsie]

T ITTd  3IUlct oA TS I—a ATl
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[ . Py
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Rgveda-Darsana (Vol. Ii)
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ToeTeRl RATeradlfel, difcTHIereiaTT
wAtfel Qruciedolel eieIldd |

T ywuURRd o df Yol duisld
gfcr <rarai

uferstett fdus=Rladare] * 3termdledifst

sarfar’ |

The inquiry is carried on in this order:
The Subject matter in the first
chapter, the nature thereof in the
second, the fruits thereofin the sixth,
and the means thereof in the other

chapters.

AT YAV E U el Alelol. haiu]

verdtfgelt e afc avfamef st

weiedfd |

The inquiry is justified on the
ground that while dharma is not
entirely unknown to the student,

for he gets a preview of it during

202

the course of his study. It is not
known in its entirety and therefore

an inquiry must be conducted.

37eT e1af: UfTed] a1 wRATGUlTeal o1 ?
31rel of forsmer, fgeld stard |
dédaardd adfsEmegeoifdid |
—s3pircdd—faferaeeltargareana
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verdi dracel erdf:, fob atervred sfa
g aquATYTyfaar
cefuvfdre wpre] “elaetieieivlls o et
gfd |

R

The very definition of chodana

(prompting) is its only authority.
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The definition is now explained :
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The reference is to Prabhakara’s

Views.
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The nature of svarga is happiness
which is not in any way mixed
with misery in the present, nor is
it seized by unhappiness later; and
it i‘s obtained only by ones wish
and not by effort. This is the kind
of happiness that is desired by all

living beings.
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The Vedic corpus with reference to

dharma is five-flold : injunctions
(vidhi), prohibitions (nishedha),
explanations (arthavada), chants

(mantra) and names (namadheya):
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(2) Prohibitions :
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4. Chants for ritual Purposes
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How are Vedas authoritative in the

matter of dharma ?
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The author now takes up a content

analysis of the Puarva-mimamsa
siitras which are in twelve sections

(hence called dvadasa-lakshani)
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(2) The Special issues discussed in

the padas of the text.
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derenr (KS, 10) suferarfzatel 3irde
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fo fd
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sbdwq fdaifdaaudcn gdar |

aqel adlerasfadensuaerd i

3121 eTdHATETI9IGTR] Tl e -

35817, Ja1IS o WG] HASNE Tl ot |
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scafc dreddagdral slfaidars: |
Ut ‘U W o Jrafer e
UAgeTdl el Bfdar: |

S ‘Ueh WM o dralel caifdre
Uagelaea—dfddnr: |
waicicarel Uagldld: (MS, 1,10,1)
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Fafeade |
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111 Concerning the order in terms of
priority and subsequence of the topics

dealt with in the chapters of the text.

oTo] RIocd ad eIl urereli <l

rafverar sterf:, aelerse o

TheldTcldloclcdl Tcelcl 3l —
ST AICI? T TdNS eATITeATdIf STerT el |
UTeTell ¢ camla areigeredrde |l
usbfeaaeard A afd rearan
TARTTFN AT eere: ydicel ol
dre2xe ureTeti gateretamnd 3erd afd
ATl Ureled . tdit awicdfard
oTgRIdUTAHa 8T ci—
faferememnfeafcetsd caeaeltls—
efareatl: |

aa?(f?ﬂ ?:_cl:c(fglcrl H AT els Hiedd:

[eays; )
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crenn fgefemal (PMS 2,1,1) *airarerh:
wleTera s foamudtadu gren
faeflerar <eraf: ufcue &1 g, emamele

wpenelcafdfar  aiferap coTgaareerd

JedaTodlealdu areayd argrd sfid
wsard e, < smerndgafdne o

geat e drerf erep T ol TErT UG

acTThTay b Tredel wd: el
eI d  alaferecuch el
IMeaTarcdel afvferl
fectaresmafgdtorare o eraredrl
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. C AN N C
ud visgeeddididee dmdledv.cd
N Lo
farceraanteayor weagdld forete Yok
Jepe UTTeawiiefar wdlere: ufcrarfae!

<Iqet q ‘arassitadfsasnt sEld fa

sttaet ferfariie cnfearepradiidensd,
errares it o1 walata sla @ |

drer diarell: UrceNeRIuRIftamasuuicdr
atadifer |

3ol TATI AR IEATRIITA UG T U,

L’Il\’: b A 3@3]2 |

AEQ

The concordances (sangati) are now

dealt with.

Teol STl UlGlell o shafd
fSrufd—{Sreereraranar vrafemr eraef
fermwer dfsivierpe aelafa—iEcar

Ag i eaeedens aiedvd sflcd |

N

Hiclaugeloducalevvlicdld

1. What sangati is :

arreafcufdareneladafecerasns sferd? ol
Mfsra wfa aens{aemeorRTe e
Sfddl safed |

derel — YerdredrIyeraTure I gl
iferp ol v eeIvTudvIRIfé e
yduedlped deeard - gfdufea: |

erdvrdafcercran

cl L’*UISQI R AUESY

[ fan
erHTd I @A g d: |

gauITdee e UcdTcuRTHATERIRIAF [ |

2. The Sangati of topics considered
(adhikarana)

N fan fan ~ s
A dcdsglcIddledd, damddideila

PRI R R Adled? g e aallll
T Alerp &l STAF I, geTodd
Ffer, Ucalervrdsict, JUltaTad
siasafa |1
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wadfe =urvmaIeTa gl erde
die=r o2 o1 yduadichgfcs =, dormer
qife st |

aodedd Arsifered yaeiad—

K

3. The Sangati of objections raised

(akshepa)

YerdYs eAT UeIHuIe Rl Ul eIz ot
ardl aeffderzenw defdifa Rieged:|
srefsmrerg araserere ferersfdasa
Forarfefa aefep : |

forctenferas=ol erdl crefol gaaoi o
Aredifa gduet -,
ciffesabrep 1= dletcareucereterda #dfc

derfep : |

ke

Rgveda-Darsana (Vol. II)
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T el e13RRIT TRIVIYANIR B cled
E”i' Eliliaﬁllﬂlﬁlall Uﬁ 3[(|(| i;'c .
oA fddRIcad—quusfdrcaneru

sfer |

4. The Sangati of illustrations

(drshtanta)

<1e1 geratieras ol foreraifdiera gardet
aen fedlnferzor atfdbar wreel
Acaye eTerggieatoT el TaiudroT

o1 @ gid greredasgid @ |

5. The Sangati of counter -

illustrations (pratyudaharana)

2Ten weraferp v olRIglodydich el fch
Taciiaerd, ael fgdeniees woifreered
wifsreft yfcho
UcJaT8 T T k|
Ud UcjalevvIgteleagdl deagfes
foreft wrdsiisciferg erad |

o uerdt sfcl
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6. The Sangati of prasanga

gt erepeol faferaraem=iferea
&TcaTcUTHTU

afofea] |

T o AraRII ererelraiedIere ol
usTferepv ol queta sfer uIg o]

e |

7. The Sangati of introducing
(upoddhata)

Tt HTEATeRRI eldeiure fedlenfer

2

(I‘ [am [anN A

fefdepiay didwaraid
Jucte dgueAdfdrede veraiferpvul
eroird eted ATfercra] amrueraiercs
Y UTHUIERTC: |

TAderifera vl we ydaiferd

a\ —~
UTRIUTeaTd el i |

PO Il

8. The Sangati of exceptions

(apavada)

URIINEATI TR cllAulIg el Uerafel

beUl 3Ieplicwld gdacure Urar
UIITIErd, WRIIUdICIFIch |

3reten feen wds wgfawedten I

ENGKELE

The problem of the order of

chapters is now discussed :

3TRIIS €Tl U TBelelel wgic
ueeiferedrer verdls earei—erafwer
THIUTH |

ool verd Ure algeren ¢,
elqdToorell —dTeITd TRV dIer]
oIy el fecaaferoldl ydauey

3 \l

£
IPIUTEllocd
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foellenfeor uep steeuufeplar |
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foresfdad |

factdsesmal ool alafeTauoIre g

eIae S A HAAICTIY |
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dAeag el sfd AT (MS, 2,7,12)

o fedesl uvensifdicares] Weaed

aeersaarcl | eelseard uei>p
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LTIt TdTceh ¢l Ald] bejcadld, ol
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1 11ve |

Condusions regarding the nature of
svarga and the justification for
inquiry regarding the adhikara-

lakshana.

3me: (MES, 104)—‘=adl: e &
aneratfarfer |

ot wrarafduRIcarcead]: ATe o
reralfdrfa waslefiarged oo vl
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The nature of self (&tman) and

discussion about the self, who is

supposed to obtain the svarga

(3MTcHdIa:)
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R el Uit 2 el ar awl
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IR G WA ATIChIT: |
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The nature of liberation (moksha)
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Jret: |
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o T eIRId ded plfucracde ca
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Discussion about the distinction
between mundane happines and

svarga :

Rgveda-Darsana (Vol. II)

EER ARG UG AR AR R




AAZIAAA AR IR FAZ AR AR AN

den drddd (SD,1,1,5)
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The two-fold purposes of Knowledge

of self : kratvartha and purushartha
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