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Introduction

In this and the next volume, the third and fourth in the series,
the traditional approach has been illustrated. Traditionally the study of
the RgVeda begins with the Pranava (Omkara) and proceeds with the
Vyahrtis (Bhuh, Bhuvaha and Suvah), the Gayatri Mantra and the
Purusha Sukta. The Purusha Sukta is regarded as the epitome of the
entire Vedic canon, and as having taken shape from the Gayatri Mantra.
It is an elaboration of the Gayatri Mantra, even as the three padas of the
Gayatri Mantra have grown out of the three Vyahrtis and the Vyabhrtis
themselves are elaborations of the three constituent units of the
Pranava (a, u and m). It is therefore that tradition insists that the study
must follow this line of development.

S. K. Ramachandra Rao

The appendix to this volume in the first edition contained four
important expositions of the Sandhya ritual and explanation of the mantras
employed therein (in Sanskrit). (The Sandhya ritual is principally the worship of
the solar spirit represented by Gayatri, known as Sandhya). This appendix was
taken from the Sanskrit text, Sandhya Bhasya Samucchaya, published by the
Anandashram Samskrita Granthavali, 1919. We plan to reprint this text as part
of our Prachina Grantha Mala series shortly, and therefore this has not been
included in this edition.

S.R. Sudarshan
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CHAPTER ONE
PRELUDE

THE TEXT OF RGVEDA

Rgveda-samhitd constitutes a
collection of single stanzas or verses
called rks (rcham samtho vedah
rgvedah). The expression ‘rk’
etymologically means praise or eulogy

(stutyartha rch dhatu, in sampadadi-

gana with kvip-pratyaya).

Rgveda-Darsana

Nirukta (2,23) gives it as one
of the fifty-seven synonyms of ‘vak’
It is closely

(word, expression).

associated with the word ‘svara’
(svaryate anaya, “the gods are invited
by it”), which is inspired by the life

principle (prana) while uttering.

(AN 1A (AN RREAD AN 17 A
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Another synonym ‘sarasvati’ means
the speech at the madhyamika level
(sr gatyarthe, madhyamika vak),
discussed earlier. A rk 18 thus different
from ordinary speech (calied vaikhard);
and 1s nearer to the visions in trance

(paSyanti).

The text of Rgveda-samhita, that
is presented here follows what 1is
known as the Sikala (or Sakalaka)
recension. It is one of the two major
recensions that has had a wide-spread
appeal through the centuries in the
country. And there are ancient and
mediaeval ‘anukramanis’ (tables of
content, indeces of mantras, anuvaka-
divisions, the rshis responsible for the
mantras, the devatas that are eulogized
and invoked in the mantras, the
chhandas or metrical forms assumed

by the mantras, and other particulars

regarding the chanting and practical

2

employment of the mantras)
concerning the Sakala recension of
the Rgvedic corpus. The oldest and
the most authentic of these
‘anukramanis’ are those by Saunaka,
who is credited with having prepared
ten works meant exclusively to
preserve the tradition of Rgveda
(‘S$aunakiya da$a-granthas tada rgveda-
guptaye’). This Saunaka is also the
author of Brhad-devara. Katyayana,
his student, has compiled a
comprehensive and extensively
informative anukramani, known as
Sarvanukramani. This work, with an
excellent gloss on it by Shadguru
Sishya (a vrtti called Vedartha-dipika),
whose date is given as 1187 A.D,
has been in the main utilized here
for providing the preliminary
particulars. About this work, details

will be given later.

Rgveda-Darsana
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Tradition holds that there as

many as twenty-one recensions for

Rgveda-samhita. Patafijali, for

instance, explicitly states so

(Mahabhashya, paspasahnika):

TSI ageay. ||

Charana-vyha, which accepts
this estimate, enumerates five main
divisions: (1) Sakala, (2) Bashkala,
3) Sﬁnkhz‘lyana, (4) Mundukeya, and
(5) Aévalayana. Each of these
divisions, barring the last, had five
branches ($akhas), thus making
twenty-one recensions. Atharva-
parisishta adds two more
Sandhyayana and Audumbarayana.
However, we have at present only
Sikala and Bashkala recensions, and
some

portions of A$valayana

recension. Others are no longer extant.

Rgveda-Darsana
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And of the two recensions that are
extant almost in their entirety, Sakala-
is what is

recension generally

prevalent.

The recensions are named after
the sages, who took it upon themselves
to correct, codity, organize, preserve
and perpetuate the text of the Vedic-
corpus as they had received it. The
communication of the text was from
teacher to pupil, who was not
infrequently the teacher’s own son or
descendent. The recensions differed
amongst themselves only in matters
of minor importance (as may be
gathered not only from the extant
recensions but from the details
provided in the anukramanis), such
as the inclusion or exclusion of what
are known as the Khila-passages (to

be explained presently), the order of

A (AN 1FREA
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the hymns in recitation (pdtha-krama)
and addition of supplementary texts
(pari$ishtas). The main text of the
Samhita was preserved intact and in
its pristine purity, irrespective of the
periodical recensions, thanks to such
well-considered contrivances as the
standard metrical form (chhandas), the
precise, discrete and meaningful word-
structures (pada-pﬁtha, the multi-
dimensional methods of recitation
(veda-parayana-goshthi). This 1is
extraordinary, especially when we
realize that the samhitas were all
along communicated only in oral
tradition (which is even now the case)
and were never committed to writing

until recent years.

Significant among the details
that distinguish the recensions is the

incorporation or otherwise of the

Khila-stktas in the very body of the
text. The Khila-stiktas are hymns that
belong elsewhere in actuality but
introduced on purpose as additional
matter into a regular collection of
hymns in a recension (“para-Sakhiyam
sva-Sakhayam apeksha-vasat pathyate,
tat khilam uchyate’). They may be
with some justification regarded as
interpolations. Examples of these are
the Valakhilya-suktas (RV,8,49-59),
Sristkta (RV, at the end of the fifth
mandala), Ratri-sukta (RV, after 10,
127) and Medha-sukta (RV, after 10,
151). There are about thirty-five such
Khila-hymns in the Rgveda-samhita
recensions. In the Sakala-recension,
for instance, the Valakhilya-suktas
(eleven in number) are altogether
excluded from the text, thus making
the total number of stktas in the

corpus 1018 (or 1017), whereas in

Rgveda-Dar$ana
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the Bashkala-recension eight of these
suktas (described as Valakhilya) are
integral parts of the text, thus the
total number of stktas in the corpus

is given as 1025.

These are the two prominent
recensions of the Rgvedic corpus
among the twenty-one traditionally
counted. Shadguru-$ishya says as

much:

Uhfaefaemes Jgae qefuhy: |
FHicua: mﬁsaﬁ%é?{iﬁm: It
IFTET EEaeT ITehel® qeTsal: |

T ofed emPrer s ETta:

Rgveda-Darsana
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As was mentioned earlier, it is
the Sakala-recension that is popular,
persistent and prevalent. Shadguru-
Sishya explains the expression ‘Sakala’
as the text handed down by the sage
Sakalya (‘$akalyochcharanam
sakalam’). This sage, also known as
Deva-mitra (or Veda-mitra), came in
the lineage of Indra-pramati, who was
a disciple of Paila, the universally
recognized ancient authority on the
Rgvedic corpus. Paila had another
student, Bashkala, whose name is
associated with the other recension,
and whose lineage continued in four
branches (through his disciples
Baudhya, Agni-mathara, Parasara and
Jatakarnya). However, it is Indra-
pramati’s lineage that is credited with
immense antiquity and impeccable
purity. Indra-pramati’s direct disciple

was Mandukeya, a resident of the

PAN 13E
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Magadha country and an influential
master. The adherents of his school
came to be known as ‘Bahvrchas’ (a
term synonymous with the Rgvedic
corpus). After him, Satya-srava, Satya-
hita and Satya-$ri continued the

tradition.

Satya-$ri had three brilliant
disciples of whom Sakalya was one.
Rathitara-Sakaptni (author of a pre-
Yaskan Nirukta) and Bashkali-
Bharadvaja (who owed allegiance to
the Bashkala-$akha) were the other
two. Sakalya, in turn, had five
disciples, who were responsible for
the spread of this recension: Mudgala
(who lived in the Anga country, the
presentday Bihar), Babhravya (who
hailed from the Panchala-desa, the
modern Uttar-pradesh), Gvaliya,

Gargya and SaiSiri.

The last-mentioned disciple of
Sakalya, Saisiri or Saidari, whose other
name was Maitreya, according to
Vishnu-purapa, 3,4), was closely
associated with Vyadi of the
Vyakarana celebrity. A student of his
was Sakatayana, who made a mark
for himself in the Vedic exegesis.
Saiéiri is credited with a recension
of his own (called Sai$iriva-samhita),
but within the general framework of
his master’s; hence the statement in
Rksarvanukramanti, ‘sakalye
Saisirivake’. Uvata’s commentary on
this work explains: ‘$akalaka iti, tad
drshtatvat; Saisariyakamity
abhidhiyate’. It is probable that this
recension evolved a science of metrical
forms in which the Rgvedic
hymnology was put (for we read in
‘§astram

Chhandonukramani:

chakhilam $aiéiriye’). Saisiri’s work

Rgveda-Dar$ana
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was so important that the Sakala-
recension came to be known only after
Saiirt’s edition (with amendments) of
it. Anuvakanukramani, for instance,
speaks of ‘rgvede SaiSiriyayam
samhitdayam’. And it is this SaiSiri-
sakha that the wversatile Vedic

commentator, Sayana, generally

follows.

In the Sakala recension as scttled
by Saiiri, the Rgvedic corpus is
(called

arranged in ten books

mandalas), sixty-four chapters
(adhyaya) and 2006 sections (varga).
The text consists of 10,580 padas
(lines), 21,232 ardharchas (half
stanzas), 1, 53, 826 padas (separate
words) and 4.32,000 aksharas
(individual letters). There are two ways
in which the text of Rgveda is

arranged. The earlier and the more

Rgveda-Dar$ana

systematic arrangement is in terms of
mandalas. Mandala strictly means
round or a circle. In the Rgveda text,
the word mandala refers to the
collection of hymns according to the
sages who were the seers, or to the
families of such sages (rshi-mandala).
Each mandala s distinguished by a
single sage or members of the family
of that sage. And the mandalas a
book consists of a large number of
suktas (‘well said’, ‘properly recited’,
collection of individual hymns, or
songs of praise or prayers, each sukta
being usually associated with one or
more devatas. The sukta is defined
in Brhaddevata (1,13) as the complete
statement of a seer, a comprehensive
verbal expression of his vision: Tt
Figame g gebanEd 1| I the
mandala is ‘rshi-specific’, the stkta

may be described as ‘devata-specific’
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(e.g. Agni-suikta, Indra-sukta, Vayu-
siikta, Vishnu-stkta etc.), though there
are exceptions to this. In between
‘mandala’ and stkta’, there are
‘anuvakas’ (or lessons), which are
chapters having stktas as sections
thereof. And a stkta in its turn is
a collection of rks (or mantras), which
are in the nature of stanzas or verses,
addressed to one or several devatas
and in one or more metrical forms
(chhandas). Given below is the table
of mandalas, stktas and rks that we
find in the standard Sakala recension

of Rgveda-samhita:

Notes:

1. Satarchina are sages who
have by themselves seen each of the
hundred or more rks or individual
verses, as for instance, Madhuch
chanda verses 1 to 102; Medhatithi-
Kanva 111 to 253, or Ajigarti-
Sunahéepa 254-350 in the first
mandala. Others in this Mandala are
also described as Satarchinas, because
of their assoctation with
Madhucchhanda-Vaisvamitra who is
the first seer of a hundred (actually
a hundred and two) verses and

therefore called a ‘Satarchi’. They

belong, however, to different families.

2. If the sages in the first
mandala are called Satarchina, the
sages of the second to the ninth

mandalas are called ‘madhyamas’.

Rgveda-Darsana
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Mandala Rshi Anuvaka
1 Satarchina 24
2 Grtsamada 4
3 Visvamitra 5
4 Vamadeva(Gotama) 5
5 Atri 6
6 Bharadvaja 6
7 Vasishtha 6
8 Kanva 10
9 Pavamanyah 7
10 many rshis 12

85
Total
3. The seers of the eighth

mandala are associated with Kanva,
who was responsible for sixty-one out

of the 103 siiktas in this mandala

Rgveda-Dar$ana

Stukta Mantra or rk
191 2,006
43 429
62 617
58 589
87 727
75 765
104 841
92 1,636
(excluding Khila- (excluding
Valakhilyas); Khila-Vala
otherwise 103 khilyas);
otherwise 1,716
114 1,108
191 1,754
1,017 10,472

When in the 8th mandala the
Vilakhilya sboktas (khila) are
added in the other recension:
11 80

1,028 10,552

(including the Valakhilya-suktas). This
mandala is described as headed by
the sage Pragatha in Asvalayana

grhya-sitra, because the very first

AR AD TFRAD (RARAD TRREAD ARRAD 1A
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stukta in this mandala has Pragatha

as its rshi.

4. The ninth mandala has
many seers, belonging to different
families; however, they are all
described as ‘pavamanya’, because all
of them alike have praised Soma-
pavamana, who is the only devata for

all the stktas in this mandala.

5. The seers of the last, viz.
tenth, mandala are likewise numerous,
and belong to different families. They
are grouped into classes: ‘mahasikta’
(seers of long hymns, beginning with
the first hymn in this mandala and
until, and inclusive of, the well-known
hymn known as ‘Nasadiya-stikta’), and
‘kshudra-stkta’ (seers of the remaining
hymns in the mandala, viz. 130 to

191).

LI

cf. Asvalavana-grhva-sitra:

Y T AN AT JoHTaT
iég\aliﬁa\l alﬂéaksél\ﬁlg \3\ aii}g: I
TEHT: | QIR 3T 1|

The second method of arranging
the text of the Rgveda-samhita was
later and is more mechanical. The
divisions and subdivisions into
mandalas and stktas are uneven in
extent, and somewhat difficult for
memorizing and reciting the mantras,
although this method is excellent for
study. In order to facilitate recitation,
the material in the text had to be
more or less evenly distributed. And
this was achieved by the Ashtaka-
classification. The entire text was
divided into eight books (ashtaka).
Each book was turther divided into

eight chapters (adhyaya), and each

Rgveda-Darsana
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chapter into many sections (varga); regard to the size of the sections and
the stoktas were also more or less the number of stktas and mantras in
evenly distributed. We can see that each section. Given below is the table

there is a greater uniformity here with of Ashtaka division.

Ashtaka Adhyaya Stkta Varga Mantra No. of Aksharas
1 8 121 265 1.370 48.931

2 8 119 221 1,147 51.718

3 8 122 225 1,209 47.636

4 8 140 250 1,289 49,762

5 8 129 238 1,263 48.022

6 8 135 331 1.730 51.456

7 8 116 248 1,263 47,562

8 8 146 246 1,281 52,178

8 64 1.017 2,006 10472 3,94.221

When the Khila-

Suktas (Valakhilya)

are added 11 18 80 3.044
Total 1028 2,024 10.552 3,97.265

[(Note : Anuvakanukarmani gives the figures as follows: 64 adhyayas. 10
mandalas, 2,006 vargas; 10.580 mantras (rk-pada), 21,232 ardharcha, 1,53,826
padas (words) and 4,32.000 aksharas (letters)].

Rgveda-Daréana It
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Although the total number of
mantras (rks) in the text is generally
accepted as 10,552 (in Sakala-$aisiri
and Bashkala recensions), there are
other figures suggested by the
anukramanis and pari$ishtas, the
differences arising out of grouping
the rchas sometimes as two-lined
(dvipada) or four-quartered
(chatushpada), taking at times a mantra
as only an ardharcha, occasionally
clubbing the mantras together and
counting the dvipadas separately.
Laugakshi-smrti, for instance, gives
10,580 as the total number of mantras

(rigmana), that become relevant in

a recitational exercise:

ST SYMHEHTOT F=l g9y o |
FAMNT: Ty IREVE & ||

This figure is accepted also in
Saunaka”s Anuvakanukramani. But
Mahidasa, the commentator on
Charana-vyitha, and Jagannatha, the
glossator on Sarvanukramani, hold on
to 10,552 as the total number of the
mantras. According to them, however,
this figure includes the rks in the
Valakhilya-suktas (Khila); if we
exclude them, the total figure for the
rtks would be 10,472. While the
Valakhilya-stuktas are included in the
text when study (adhyayana) is
undertaken, they are excluded during
ritualistic recitation (pardyana).
Mahidasa explains that the total
number of rks in the text would be
10,552, when the Valakhilya-stktas
are omitted (‘valakhilya-vyatirikta-

samkhya’), and 10,402 if the dvipadas

Rgveda-Dars$ana
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are not counted. He also mentions
that the custom was to exclude the
Valakhilya-stktas during recitation

(parayana):

TAq, IR aretgedd AT S |
Fafgeary arrEer 7 '@l )

Another work, which deals with
the nature and number of various
metrical forms (chhandas) of the
mantras, Chhandas-sankhya-
parisishta, gives the total number of
rks in the text as 10,402, counting
the rks grouped in specific metrical
forms. Venkata-madhava, an early

commentator on Rgveda, also accepts

this figure.

As regards the total number of
aksharas (letters) in the Vedic corpus,
Satapatha-brahmana (10,4,2,23) has

this to say:

Rgveda-Darsana

q AT Sled gIeY JedaedT
TATET e AT GSafageT: ||

The figure, according to this
text, would be 4,32,000 (12000X36);
and this is the ‘akshara-mana’ accepted
in Saunaka’s Anuvakanumkramani. But
the Anukramani specifies that Rgveda-
samhita has only 3,97,265 aksharas.
It is probable, therefore, that the
Brahmana estimate includes the rks

found in the other Vedas also.

\

(2)
RSHI, DEVATA, CHHANDAS

It has already been explained

(in Volume One) that the study or

13
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recitation of any mantra in the Rgvedu
must invariably be accompained by
a formal acknowledgement of the seer
who was responsible for the mantra
(rshi), the deity to whom the mantra
1s addressed (devata), and the
particular metrical form in which the
mantra is articulated (chhandas). The
preservation of these three details was
regarded as an important aspect of
the perpetuation of the Vedic tradition.
The anukramanis were prepared in

ancient times for this very purpose.

Shadguru-$ishya, in  the
introduction to his gloss (vrtti) on
Katyayana’s Sarvinukramani, recalls
that the ancient sage Saunaka prepared
ten works, most of which were In
the nature of anukramanis, in order
to preserve intact and perpetuate

without a break the Rgvedic tradition:

14

ST QIATETRT FeGTH |
SR Sad! dadT qr ||
SIATHRTSHHIT GTRTshHOIT deT |
FHIEAG T aEaadd I |
ST ST T A |

The first work 1S
Arshanukramani, the index of the rshis
in verse torm, consisting of 292 (or
in another account 320) Slokas. The
second work i1s Chhandonukramani,
an index of the metrical forms, also
in verse form, in ten mandalas and
388 slokas. The third work,
Devatanukramani, an index of the
devatas to whom the mantras are
addressed, is unfortunately no longer
available. The fourth work deals with
the Anuvakas and the fifth with the
siktas. The sixth work is the well-
known Rgvidhana (in verse form,
consisting of five adhyayas and 758

Slokas), with a closely related title,

Rgveda-Darsana
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Pada-vidhana, as the seventh. The
next work of Saunaka is also his
magnhum opus, Brhaddevata; and we
have dealt with this work elaborately
in Volume Two. The ninth work 1s
Rk-pratisakhya, the oldest among
works on this topic; in 18 patalas it
explains svara, varna, chhandas etc.
related to the Sakala-recension. The
last mentioned work, Saunaki\?a-smﬁi,
is said to have been destroyed by
Saunaka himself, when he realized
that his favourite student A$valdayana
had prepared a magniticent smrti,
based on all the works of Saunaka.

Shadguru-sishya says:

TEEEUE W GISTEE g |
ramyaEadied sie faufeaq o

Saunaka’s disciple, Katyayana,

summarized several works of his

Rgveda-Dar$ana
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master, in Sarvanukramani, which is
at once terse, comprehensive and
authoritative. This work, in aphoristic,
style, is in two parts; the first part
being known as ‘Paribhasha’ (in

twelve kandikas or sections,
comprising of 117 sutras) and the
second ‘Sarvanukrama’ (in 64
Kandikas, and 1060 sutras). This work
closely follows the Sakala-recension
of Rgveda-samhita. The value of this
remarkable work has greatly been
enhanced by an claborate and
insightful gloss by Shadguru-$ishya,
whose name has already been
mentioned. This glassator describes
himself as a disciple of six masters,
the six being Ganesa, Siva, Vishnu,
Strya, Vyisa and Siva-yogi, of whom
the last alone may have been a human

teacher.

1R AD 1R A 1R RA R AN 1R

AN
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W:W:

gt =mE: e g F |
T AT weRT g AT A

33 wrehy: guforme] & 1l

The seven branches of learning
that he obtained from these masters
are: Sarvanukramani, Mahavrata and
the two upanishads (?), Mahavrata-
Sutra (the satra section of Aitareya-
aranyaka), Chatvarimsad-brahmana,
Nirukta-sitra, Grhya-satra and
Sakalya-samhita (‘ima daua vidyas tu
sadbhir yair vai shadbhyo gurubhyo
hi namostu tebhyah’). We do not know
if he has written any works other than
the gloss (vrtti), called Vedartha-
dipika, on Katyayana’s
Sarvanukramani. According to the
glossator, Katyayana wrote his work
by the power of his penance (‘tapo-

yogan nirmame yah sarvanukramanim

imam’). Uvata also has prepared a

16

commentary (bhashya) on Katyayana’s

work.

The ‘Paribhasha’ section of
Katyayana’s work sets out to give
details of rshi, daivata and
chhandas as he has been taught by

his master:

T FTASTEAR I Hh Tl b e -
SR eSa e (T TS ||

These details are necessary
because one who engages himself in
ritual or in study without knowing
these details in every mantra will be
ineffective in his life or falls into a
pit (of troubles) and he becomes sinful,

according to Arsheya-brahmana (1,1):

Rgveda-Dar$ana
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g & al AeIES=Ieaas e
W ST

FISEAYATT &7 W] FSfd Td ar
uEid g T

Hrad gRe vadtd o .
AEATHT 9 01 faamg

Katydyana, tollowing this lead,
insists that all rials prescribed in
Srauta-sltras like agni-hotra, and all
household rituals from ‘nisheka’ (prior
to actual birth) to ‘smasana’ (atter
death) become altogether inetfective,
without the knowledge of rshi etc.

(2):

T BraSTFgT SaTaaaig: ||

On the other hand, the person
who 1S acquainted thoroughly with
rshi, devatda and chhandas of the
mantras prospers when he employs
these mantras in rituals or when he

teaches these mantras (3):

Rgveda-Dar$ana

G | = B L B A S B
ST Saisforreata |l

Uvata quotes in this connection
the following verses from Brhad-

devata (8,131-133)

Q0N dadTeg . 9gh HH Harad |
SO T gleHieaanag: ||

@A ArsHid Aeeadtaegh: |
sl @il gmEfadieTa ||

and adds
qfgm SarsRrmrsafEm g 3f aa 1)

Those who disregard this
knowledge and become indifferent to
the anukramanis, while engaging
themselves in rituals or in study will
fail to be protected by the Vedic

tradition or to profit by it (4):

Gk ECIECIC N IGRIE S
=<y daf< |l
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(etabhyam, yajana-
adhyapanabhyam; anevam-vidah,
sarvanukramanyajiiasya; chhandamsi,
vedah; vatayamani, yatah, praptah,

yamah, uparama, phala-rakshavishaye

audasinyam)

According to Taittiriva-aranyaka
(2,9) the rshi is one who sees
(envisions, perceives in his heart) the
praises in verse-form (so say the
Aupamanyavas), and this is made
possible by the austerites that he

engages himself in.

Ffgsg & i |
TAGTRATEAA §a AU
ORISR Fuamfd o i

Shadguru-$ishya undertakes to
define who a rshi 1is:

FIUEST | REAISAnTATdIdaauETafeT: |
I gy Efweer Fesad )

He is a seer, he has the direct
a vision of the mantras. The seers
have access to knowledge to of things
present, past and future. Katyayana
provides the information that in the
first mandala of Rgveda-samhita, there

are three classes of rshis:

Y T | AT T AUSASTH
SJFHHHETTH HeAT HeAny ||

(cf. Brhad-devata, 3, 116:
A HUSH AT FUAY Tt |
S FRIRTTH 37 Ty Hedm |])

Among the rshis of the Rgveda,
the mantras of the first mandala were
made possible by the group of seers
known as ‘Satarchina’ (authors of a
hundred rks’). However, not all of
them can be credited with this

prowess. But associated with the

Rgveda-Darsana
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‘Satarchina-seers, they also pass by

that name. Like one not having an

umbrella amidst a large number of

people carrying umbrellas will be
included in the expression ‘those
having umbrellas’. Shadguru-S§ishya

explains:

ARUSATIT FT: Idfad gfd afyam: |
FAT IId Iq9Y | FREIaAnE S

grafda: o | gafesst wraife agearq)

And he quotes earlier verses:

srafeesT fagar gmemveasfyi: |
Zelidr meesaT gty Jger Iy |
eI =S 0T AT o EONsTET 1|

Madhuchchhanda, for instance,
has been responsible for two more
than a hundred verses; still he 1is

called a ‘Satarchi. There are others

Rgveda-Darsana

in the first mandala whose vision of
the mantras does not reach a hundred,
and they are also called ‘Satarchina’.
This is because of their association
with the family of Madhuchhanda-
vai$vamitra, and the number hundred
is significant while grouping the seers

of the first mandala.

The seers of the last mandala
(‘antye’) are, as previously explained
Kshudra-suktas and Mahasuktas; while
the seers of the mandalas second to
the ninth are called ‘madhyamas’

(‘dvitiyadi nava mandelushu’)
Uvata says:

Jo AUSS Y TS g
Q%f e | o EQTET quge %amga‘er:
AT =aT: EHHACTHE: | Hegdy
fgefrarfay  AamragEy  JeaRITYdT:
FIAGUIAT: AT 3 1|
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Uvata further explains that the
relationship between the seer and the
devata is one of object of praise and
the person who praises; the former

is the devata and the latter the seer.

Fgeaaar: Teaearasarasd  HadceTq

W Jgar Fky Tgfagamedfa |oqn

91 - (quotes from Brhad-devata, 1,6)

sreifires wfYda 7 FmmeEmicaf |
TN Sga-FT eadead 3 |

According to Uvata, this verse
explains the real nature of the devata

(devatasattva-pratipadana)

Katyayayana’s definition of a
rshi follows Yaska’s (cf. Nirukta,2,11

‘rshir darsanat’) (4):

I are | R )

20

The *Viakya’ here refers to the
mantras, of which the rshi is the seer.
And whoever (or whatever) 1is
addressed by the seer in the mantra

1s the devata (5):

T dA=ad 91 oddr |l
(gha-a7 R gq gfqarr a&g a1
2ear 1)

The number of letters that
determines the extent of the mantra

is the ‘chhandas’ (6):

JTLRUNHTIT d=9+<: |l

The three details are

interdependent. Having their own

Rgveda-Darsana
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purposes 1n view, the seer approaches
the deities with faith and fervour with
mantras in appropriate metrical

forms (7):

IS AT AT ST |
(afmn sedq wof, sEgEfeReaT e
AT Feo: Ag=sg Tad: e
T | FaqT: GRS R
TR U dEeREaT | ST g |
a3 geEseTT: | A F e
Ffa agfrarsdr 2ar < 1)

The purpose of the seer may
be anything: from the material and
mundane benefits (like food and
progeny) to the final spiritual
perfection. A seer is by no means a
renunciant or a recluse; he 1s a normal
householder, with his own share of
worries, desires and problems. But he

has turned his attention inward, and

has taken to the path of penances.

Rgveda-Darsana

But this does not, however, make him
any the less normal. He is not
indifferent to the persons and objects
around him, but he seeks to be the
master of the situation, (arthapatya)
as the glossator points out. The means
that he employs is effective but mystic

speech known as chhandas.

Uvata however points out that
the seers approached the devatd by
mantras in chhandas, in order to
understand the real nature of the
devatg; this is the purpose uppermost

i the minds of the seers:

TASET:  FRAIHAETIE | e
qas grefar | gedre eFaraurErHEifa
TRIMTERAT] | SadReEd FeunREeETE )

There can be no devata unless
he (or she) is articulated in a chhandas;

and there can be no chhandas without

21
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the vision of the seer inspiring it. The
vision of the seer is not accidental
or inanre; it is deliberate and
purposeful (arthepsa). Shadguru-Sishya
cites a number of Rgvedic verses to
illustrate the nature of the rshi’s

deliberation:

T guT U= Fgdf=d d@r: (1,179,3)
g wmft =g o (2,33,5)

T 84d T S @ar 39 (3,59,2)
T T AIHATE (4,25,4)

T g SfFd g%ar 9 &=d (5,54,7)
I @@ Fd 9T T =& (6,54,9)
gaTdT 3T AT S (7,100,4)
AU 37 WERd (8,14,11)
IJurfiged saf<r (8,16,5)

TSl e AT (8,92,1)

FewTRl JgEEdEl 3% (10,121,10)

Katyayana insists that the
devatas are but three in number, in
accordance with the three realms: Agni
on earth, Vayu in the midregion and

Siirya in the sky (paribhasha 8)

22
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forg wF 2aarn: fareamiterETT |
m:@gﬁ[ll

Uvata explains the special
significance of the expression ‘eva’

in this aphorism:

U NFUTHANOTY | dasy ST=IHT 3T d
St | o gl S e SriEr

c e
I

Fo=T: | EHTEAETAts gg oo |l

He quotes a wverse from

Brhaddevata (1,77):

sAfinfer e gatamad aadad |
afesvfe as g gaigT = aq |l

The aphorism insists that the
devatas are only three in number, in
accordance with the three realms. All
the other devatas in each of the realms
must be bracketed in the main devata

of that realm: Agni, Indra or Surya.

Rgveda-Dar$ana
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This is how the mantras addressed
to several devatds must be interpreted
as directed towards one of these three

devatas.

This approach is already familiar
to us, as Yaska’'s (cf. Volume Two).
The glossator’s comments are

somewhat revealing:

feafa faafr o sfy fafa: gt |
I I T SHAaaTSTIerr T 3T
TR ST | SIS SAATSHT
s e @t )

He cites a Rgvedic verse
(10,158.1) in support of the three-
devata position:

gat A feawarg ardrsaferafie:
arfefer: ||

The three  devatas are

symbolized by the three vyahrtis

Rgveda-Darsana

(bhah, bhuvah and svah) taken
separately; but, together, the three
vyahrtis symbolize Prajapati (9 and

10):

Ud ATEAd: GihT & &
OUEIET gSid: 8ol
(afan T guwear 3o sfARaafy swn)

And Prajapati is represented by
the pranava, ‘Om’, which symbolizes
all gods, the supreme god. the absolute
deity and the self in every creature

(paribhasha, II):

AT FETT: TRHeAT

a1 TR &9 ety ||
(afm sfafg s1sg: wdeaar mfirmaseaT va: gddam)
HeeadfirenficaT gaaacd: || STH: Ty arsfirem)
fr derEeafira FHT Sl gEsacdEiFT

agacar diwc) sinafd germemfitET atEwn:,
geaegATsiTeTEas: 1)
23
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All the gods (viz. gods like
Agni, Vayu and Strya), in whatever
realm they be, are but aspects or
manifestations of the prowess of this
one supreme spirit. But they are named
differently on account of the different
actions that are ascribed to them.
When they are eulogized separately,
these distinct manifestations and
achievements therein are taken into

account (paribhasha, 12 and 13).

AT ST 1231l

(afn s=r ZEan: sEEEr g foga: 1)

FHTReaTTE TeTRITEqar Jaf=< 11231

Uvata’s brief comment on this
aphorism explains the expression

‘vibhuti’ as referring to ‘yogai$varya’

which manifests itself in numerous.

ways.

24
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ATETT=TEET IT: GHEIET: goa -
qesranfiar g areeme g fow
Ug artatedeaT yadierer| 3y

wRHHET % Far 9T sd segEad |l
The last sentence 1S an

introduction to the next aphorism (13),
which dispels the doubt how the
devatas differ albeit it the ‘vibhuti’
is one. His comments on this aphorism

may also be given here:

FUAETCAT G ST 2adT Wod-TahEqT
gdt geasmegufaugmTa eter fSraerar
e va-dr gfd w9 R sfa gg
FHTIFTATG SACATI Jorspeariecad:|
sftdreoradeTehy: FETeERETaTfTs:
T AT SATE: 13 5fer U ey
TR |

Diversity of actions is in the
very nature of wordly existence;

transactions, both natural and

Rgveda-Dar$ana
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deliberate, are numerons. Seasonal q%g%q&m: FEET (6.27,3)

3T mEhn gERT Ead (6.47.18)
wermr fuen mihfohn (6.49.10)
7 @ wfergTagat=q (7,99,1)
temperaments of people are examples. TRy fRga=ar ofgear (10.121,4)

Each of these is ascribed to the  (sefe gfawmava:)

variations, vagaries of natoral

phenomena, attitudes and

working of a devata. As the actions

are different, the names of devatas

also are different.

(afehit Ferer- Tt araeor- oy - a8 - o= -

SgETe a1 ud fag 2ear swE i )
Afr ofreh wfee am oEteE) The praise or eulogy in the
Errrl\:'f@?f:f J;@‘,%f¢1| g\gﬁp J\T@aqm'aﬁ'f‘?s; mantra expresses the might and valour
TR T of the devatd; and at the same time
it emphasizes the devotion and
The glossator cites verses from gratitude of the rshi who praises or
Rgveda to illustrate that the devatas eulogizes. The significant detail in the
have many names. according to their mantra is the uncanny and superior
achievements: power (represented by the devatad)
being perceived by the rshi, whose
e Sr AT fEwT (1,156,3) heart is full of devotion and
A F srasar el (3,37,3) L on,
Rgveda-Darsana 25
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After explaining that the three
devatdas (Agni, Vayu and Surya) are
the basic aspects of the devata
principle, and that the names and
qualities of several devatas mentioned
in the mantras are but articulations
and manifestations of this triad,
Katyayana proceeds to poslulate that
in reality the devata is but one,
absolutely unitary: it is the great self,
the spirit that enlivens everything and

sustains all things (paribhasha 14):

USFd AT gEETET 94T |

(g weT at qgar 7 fag:) a9 gEEeT
T G q AW AEE (e 90,92,
ATCHT AT 3eHF AT AT (TAIR0TE
2%, )

The word ‘atma’ is derived from
several roots, all pointing to the

outstanding supremacy, universal

26
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pervasion, and unsurpassed ability to
do all things. The self therefore is
‘great” or mighty (mahan). The
glossator cites a verse in this
connection, the source of which 1s
obscure; the verse also appears to be

rather corrupt:

FreTaatsir ST W @ |
ATSATSATANST FguT T g e

The dertvations are enumerated;
the references within brackets are from
Dhatu-patha. The conclusion is that
the word atman is a totality of all

meanings:

Rgveda-Dars$ana
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T AT (5,14); € W (1,493); A FARITAT
(1,38); 3T AT (5, 14); 37 enfey (1,493)
;T IS (1,906); g IHAT EE I
(3,9); &g g (1,942); A1 O (3,6); 7

o (2,53) | gy wrger AfEne e |
SATeHITegR] dedTeEd FAE |

Uvata points out that this is the
ultimate, correct and unassailable
position (‘paramarthikam ekatvam’).
And it is the settled position, as
indicated by the expression ‘vai’; and
the expression ‘va’ suggests the
rejection of the ritualistic view that
there are as many devatas as are
addressed to in the mantras (‘nanatva-
paksham aupacharikam vyavartayati’).
The ‘mahan atma’ that is the one sole
and supreme reality is not the
phenomenal self subject to the

transmigratory rounds, but the most

fundamental source of all things and
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beings, the self of all creatures. the
lord of all the worlds; and his special

seat of manifestation is the solar orb:

RTINS GEEieEl sEdatd | Arsar
;. gatsfaaderrg: o
T oo stfieamveaiyard: |

This one devata, identified with
the self or spirit, is now taken to be
Sarya. who is the self or the conscious
principle in all creatures. as it is
described by the sage Kutsa in a

Rgvedic verse (1,115,1) (15-17):

g gd s
(afa swbFeTE: gt o 8 o
sfq aefaer a=f-
‘T B ageEr uecgEy i
(YeamoaF, 3,2,3) Il

g f& gehgmer
gtk T g ST SRt
(ST S| qET: TTEE | 0T gedd)
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The glossator quotes from a
purana verse which appears to be, an
explanation for the Rgvedic mantra

cited above:

TENT R T deamEeE M |
saettr fowfe gyt aga: wEEssg
= TRyt SPTAT TonyeE SATeAT ||

Uvata in this context has an

interesting observation to make:

gt f& gamfafdwaraesr oo = | aF
TSRS IYAT STegHTEr | faraaer g
SRR EIH~AT a9 a9 HeATeeorr
T | IT AUSATIIYOTEETT GHITIT
HrITEAd eI 3 9 6 g4 geareed 3fl
AT T -

‘Mg SERSTEET T |

e gEudE gvg gord fag: )

AGdy gadd AT gemfd: |
Feei AT 9 Ferag gel wvaay |l

gl gl g (Feeaan ¢,82-83)

28

There are two modes of divine
manifestation: phenomenal
(observable) and transcendental. The
latter 1s beyond words, because it
transcends all particulars. The former
occurs in 1infinite forms in the
transactional world, and the divine
power and glory are manifest in
various ways. Surya dwells in the
solar orb and supports the transactions
in the world as an eternal witness.
The past, present and future are knit
in it; the living beings and material
things are all made possible by it.
It is the source alike for all things
that are (present) and that are not
(past and future). In fact, Sarya is
the Prajapat (progenitor and protector
of all creatures), eternal, immutable,
veritably the Brahman.

f g7 FROTY

AfezTdigcgsa qEHaT=eEd ?

Rgveda-Darsana
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A question is posed: why indeed
1s Strya chosen for this high honour,
leaving aside the frequently lauded
devatas like India? The answer is:
He is indeed the Self of all beings,
the causal presence in all embodied

and individual selves:

g g FROMCHAT &
T | EEedd: 3id ol

Katyayana sums up this section
on devatas with a statement which
reconciles the position that three are
the devatas (Agni, Vayu and Surya)
in accordance with the realms (earth,
mid-region and sky), the position that

the devata is but one, the three being

Rgveda-Darsana

but aspects of the same supreme self
(mahan atma), and the identification
of this one reality with Strya. He
points out that the devata ot the earth
(Agni) and the devatd of the mid-
region (Vayu) are only manifestations
of Siirya in these two realms. The
mantra which explicitly aftirms that
the real 1s unitary (‘ekam sat’), despite
different names and descriptions in
the praises and prayers of the vedic
corpus, is cited in support (paribhasha,

18 and 19):

aﬁ*@?ﬁsm Fadr: |

(afmn teaeRmeTgatdar: gEeafafw
sAftararar: o gie fapgen) 3ae) a8

AU AT R U TR TR T R | )

qeagars g5 e awomimE i o

(392:1| THT FATaCadIa: § ug sIfeamd
ool ) U A HEEIie SIRd YT WETeeE
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qESFAT gIfeadifdll ... Zdemaaidue-ard dad
fep et srfaerg=aa giall aaThwam s .
113,21 FEEaTfyars $21(g Waq d4a GRSt ar
faTaTe a1 FEEgesE gfdi)

The glossator explains that the

expressions ‘deva’ and ‘devatd’

employed in the mantras are

interchangeable and synonymous.

g eATIURITT GaTe, &9:1 (STeTeTdT,
3,%,%3%) 291 dag (T &,%,3R) @ @
(@9 4,%,3¢) 2aTH GEgEE:1|

Further, he echoes the views of
Yaska that the meaning of the word
‘deva’ centres round illunination,
lighting up; and the upper realms are
naturally associated with light. The
devata is by definition luminous; and

the mantras illumine the devata.

araard dreafa grgfafaar 2gwss:

gaereEd | fear & Arsyfefa aamn

aacaf (AaiFsTaeT 2,3,%,%)1 @
Sreadifa éazl 0T e W:H

3)

VEDA-PATHA AND PADA-PATHA

It is well-known that the Vedic
corpus has been preserved for several
thousands ot years only through oral
tradition; the student hears the texts
recited by his teacher, learns to recite
it himself, and teaches his students
in due course in the same manner.
In this method of communication,
great attention was naturally devoted
to achieve correctness and clarity in
recitation. Words had to be enunciated
with absolute precision, and nuances

must be unvarying. The branch of

Rgveda-Darsana
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Vedic learning known as Siksha not
only brought out the recitational value
of the Vedic texts but prescribed

elaborate rules for correct recitation.

Correct recitation of Vedic texts
1s described as ‘sa-svara’, viz.
accompanied by the proper enunciation
of vowels or tone in recitation (svara).
Vowels were given great importance,

for they are like the thread which

holds together the beads of consonants:

ATEERIHTITE: gFaq @& 3=ad |
SFFad 77 faef =g )

(Yajnavalkya-siksha, 32)

The ‘svara’ (association of which
with rk has already been indicated)
is so called because they can operate
on their own (‘svato rdjanti’ ye varnas

te svarah’), and do not depend on

Rgveda-Darsana
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consonants for their articulation. But
the ‘vyafjana’ (viz. consonants) are
incapable of being pronounced unless
the vowels help in their expression
or manifestation. The consonants are
dependent upon vowels in Sanskrit;
vowels are therefore all important in
language. This explanation is credited

to Patanjali:

T W TS @ § SR gage |
Fufeenfar o7 g sEET=ad |l

The explanation for ‘sa-svara’ is
that although words are necessarily
composed of consonants, the
modulations of vowels are more
important (‘svara-pradhanam taih
svaryam, vyafijanatena sa-svaram’,
Yajaavalkya-$iksha, 31). The
involvement of vowels in words

normally assumes three variants in

31
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pitch during articuiation of the words:
low (nicha or anudatta), high {(uchcha
or udatta), and normal (svarita). In
respect of time, the vowels may be
short (hrasva, duration of one matra
unit), long (dirgha, two matras) or
longer (pluta, three matras). We read

in Paniniya-S$iksha:

Saldl{aldd WAy @WuEd: |

gl A wd 3fd el e S|

It may aiso be noted that Yaska
gives the sense of worship for the
word ‘svara’ (‘svaryate anaya’, svr
pujarthe): the devatas are worshipped
by it (cf. Vadjasaneyi-samhita, 18, 1,
‘svarascha Sloka$ cha me’). Svara
etymologically signifies that which has
excellent progression (r gatau, ir gatau,
supirvad arter iyate va’, su aranah,

su iranah). The word §vara’ is cognate

with ‘svah’ (Pamni 8,3,10), ‘svar’.

(Pamni, 2, 4, 7), ‘sura’ (sur ai$varye)

and ‘svarga’ (cf. RV, 3, 5, 10).
In  Vedic recitation, the

modulations of svaras become
important. The Rgvedic mantras
usually have three modulations, udatta,
anudata and svarita, with prachaya,
the fourth modulation, also counted
sometimes. Anudatta is accentless, not
raised; 1t 1s called nicha or low, and
1s said to be produced below the level
ot palate (‘talvadishv adhobhage
nishpannah’). Udatta is called high
(uccha), lifted up, upraised and
accented, produced by the vocal organs
above the palate (‘parvokteshu
sthaneshiirdhvabhage nishpannah’).
The ‘svarita’ i1s produced by a
combination of high and low tones

(hence called ‘samahara’. cf. Panini,

Rgveda-Darsana
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1,2,31), somewhat like the Greek
circumflex. (‘udattanudattayos
samaharah svaritah’). When they are
all evenly involved, it is prachaya

(‘tesham aikye prachayah’).

I ST WIS I |
iaEcaTeR: dedd g= - &a: |l

Kesava’s Lakshana-grantha
refers to musical notes and relates
them to the three vedic svaras.
According to this text, the notes

Nishada and Gandhara (Ni, Ga) are

Rgveda-Dar$ana

udatta in tonal value, Rshabha and
Dhaivata (Ri, Dha) are anudatta; and
shadja, madhyama and pafichama (Sa,

Ma and Pa) are svarita:

medaR A YR O SSSHIIET: |
g w a¢ fogamey I=ET: @ |
F= Py = et |
TR ST JAT: TSSHEEHTAT: ||

Paniniya-Siksha also has this verse:

e e FEEEar |
EiEuyaT BId SSSHEd 9T ||

There is also a tradition
regarding how the Vedic tones are
produced. Saunakiya-$iksha (55) says
that the anudatta (low) tone is
produced from the heart, the udatta
(high) from the head, more specifically
around the eyebrows (according to

Yajnavalkya-sikshda, ‘udattam tu

33
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bhuvah prante’, the svarita from the
temples above the ears, and the
prachaya from all the organs
associated with production of voice
(according to Yajiavalkya, from the
tip of the

nose ‘prachayam

nasikagratah’):

AT BfE T TeRiE 39Ea: |
@ﬁﬁzwﬁﬁﬁ'ﬂ':mﬂat Fﬂﬁ: Il

The custom of indicating the
svaras by the movement of the right
hand while reciting the mantras
(‘svarochcharana-kale hasta-

prakshepah’) also attends to these

origins of the tones.

There are other details given in
texts Sarva-sammata-$iksha,
Varnochcharana-dipika and
Saunakiva-$iksha, such as the castes,

colours, devata and chhandas of the

34

Vedic tones. Udatta is said to belong
to the brahmana caste, white in
complexion, has Agni as devata and
Gayatri as chhandas. Anudatta is
Kshatriya in caste, red in complexion,
having Soma as devata and Trishtup
as chhandas. Svarita is vai$ya in caste,
dark in colour, having Savitr (Strya)

as devata and Jagati as chhandas.

e gEt: S I8 39 |
@i dwsfay g=g: gz $fa
A= faetaTEtE Afeag=ad |
e Wil e daa |
= o fosraraeta afar qor
Prargerd T A g
s @i s @ e

In Yadjnavalkya-Siksha, it is said
that the Vedic tones are primarily
two: udatta and anudatta; they are
distinct from each other. The svarita
is but a modification of udatta, and

prachaya is a variation of svarita:

Rgveda-Dars$ana
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Normally, Vedic recitation
involves three tonal levels: udatta,
anudatta and svarita. (1) When the
letter is pronounced normally without
any modulations, it is udatta, and the
letter as it is written will have no
mark distinguishing it; (2) anudatta
is indicated by a short horizontal line
at the bottom of the letter; it is low
tone; (3) the svarita is distinguished
by a short vertical line above the
letter. The first tk of Rgveda with

these marks are given below as an

illustration:

T 3gfe |

. |
BIaR {cAYTaHq
Rgveda-Darsana
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And & | @ | BL | T | °Y |
are called prachaya tones)

Another device, not only to
preserve and perpetuate the correct
recitation of the Vedic mantras but
to preserve the correct text, was to
separate out the words of the mantra
and provide fixity for them. Known

as pada-patha, this was also an early

- attempt, going back to the days of

Sakalya (Devamitra-Sakalya, also
known as Vidagdha-Sakalya or
Sthavira-Sakalya), not later than 3000
B.C. The question of the antiquity of
pada-patha as against that of
samhitapatha has already been referred
to (cf. Volume One,). The samhita

form of the mantra has the chhandas

to govern the arrangement of words;

TRRAN WA A7 A
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and the words here are joined up
closely (‘paras-samnikarshas samhita’).
But pada-patha would break up the
samhita into its constituent words;
and the words are given separately,
and with their individual grammatical
identites. This arrangement would not
only help the recitation but also the
understanding of the mantra. Each
word in the rk is here given so as
to facilitate the identification of the
prakrti, the pratyaya, the sandhi, the
samasa and other details of individual
words. Hence the definition given in

Katyayana’s Pratisakhya-sitra:

qe=aelsatea: ||

This device is there only for the
Vedic texts like Rk-samhita;, and not
for Brahmana or Aranyaka-texts. And
the study of Rgveda would necessarily

involve perfect acquaintance with the

36

pada-patha of the mantras. And pada-
patha is not a mechanical device
either, for the pada-patha varies with
the $akhas, and needs to be altered
when the meaning of the mantra
varies; the tonal values of the letters
(udatta, anudatta and svarita) in the

individual words also get altered.

It is conjectured that the Rk-
samhita had several pada-pathas; but
what has held the field till our own
day is the pada-patha provided by the
sage Sakalya to all the mantras in
Rksamhita except for the mantras
included in Valakhilya-stiktas in the
eight mandala. Another pada-patha
referred to by later writers on the
Vedic lore was by Ravana, about

whom nothing has been known.

It has been said that only the

student who knows perfectly well the

Rgveda-Dar$ana
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circumstances leading to the order of
words, the conditions governing the
sequence of letters, and the distinctions
between the tonal values of letters in
recitation can dare to enter the
assembly of Vedic scholars. These are

indispensable for acquiring mastery

Rgveda-Darsana

over the Vedic corpus, and to
understand the precise meaning of the
Vedas. We read in Sarva-sammata-

Siksha of Lakshmana:

zarqﬁn%mmsrrx—@mﬁamn
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CHAPTER TWO

INTRODUCTION TO MANDALA 1

The Sarvanukramani describes
the first book of the Rgvedic corpus
as ‘Satarchinam  prathamam
mandalam’, and gives its size as
extending to one thousand and
seventeen sidktas. Here 1is the
introduction that Shadguru-Sishya

provides:

sifirfie senfs Raerfed
A grraeaeT
. e -
FEIfIqyuEad |
I T PEEgE aTTar TEdea |l

I IR TET Jaen: - (%) geeie,

() gehegeE, (3) &3, (¥) e,
(v) 3remfir, (&) =4, () FuAM,
(¢) M =1, (]) @faerar Afa |
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As already indicated, the first
mandala has 1,017 suktas if we
exclude the Valakhilya-stiktas; the
number would be 1,028 if we include
thesé siktas (in mandala 8). The
Anukramani prefers to exclude them.
We also read in Anuvakanukramani

(39):

eEARET RR AR |

29 °Y I 93T HEdd § YgHHT ||

Each of the Suktas has nine
points to be considered : (1) how the
stikta commences; (2) the number of
rks in the stkta; (3) the chhandas or
metrical forms available in the sukta;

(4) the number of lines; (5) the number

Rgveda-Darsana
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of letters constituting the sukta; (6)
the devata addressed in the siikta; (7)
the name of the rshi who 1s
responsible for the sikta; (8) the
family or linecage to which the rshi
belongs; and (9) the background story
or legend, which is occasionally

referred to.

While the anukramanis have to
deal with all these details, the study
or recitation attends to but three of
them: rshi, devata and chhandas. It
is usual in a mandala for the hymns
associated with a particular rshi to
begin with an address to the devata,
Agni, followed by praises to Indra;
and only then, other devatas may find
a mention. And the suktas in the
metrical form known as ‘gayatri’ are
to be found first, then the suktas in

trishtup, jagati etc. It is also seen that

Rgveda-Darsana
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short stktas (with three to six mantras)
usually precede longer ones; this,
however, is not a rule. In a sukta,
while it is common to find a single
rshi as its seer, there are suktas where
more than one rshi figure in the
preliminary acknowledgement. The
same is true of the devatds and the

chhandas.

It may also be mentioned that
the names of the rshis are not always
their real names. A rshi may abandon
his earlier name and assume a new
one, in keeping with his vision or
with the circumstances relevant to
this vision. For instance, the earlier
name of the sage ViSvamitra was
Visva-ratha. He called himself
Visvamitra when the vision dawned

on him. Aitareya-aranyaka suggests

that the expression Vi§vamitra actually

pis S
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refers to the vital principle (prana),
which should be friendly to all
creatures. In the same way, Satapatha-
brahmana explains that the name of
the sage Vasishtha (closely associated
with Visvamitra) refers to the sense-
faculties (indriya). We have a hymn
(10,151)  called
‘Sraddhasitkta’. The rshi of this sukta

in  Rgveda

is known as Sraddha-Kamayani. This
was obviously not her real name; she
called herself so when divine fervour
and faith filled her. We read in Bhrgu-
smrti that the seers assumed names,
inspired by the keywords contained

in the mantras they visualized

AU g A FHHMT T Uk g |
eI TS qurbEETy i )

In fact, the seer is not different

from his vision. It is in this sense

40

« <>

that the seer is identified with the
veda: ‘rshir vedah’ (Panini, 1, 1, 18
cf. Haradatta’s Padamainjari on it; cf.
also Nirukta, 10, 10). It is not strange
either that the seer will fall in love
with his vision, and identifies himself
with the vision and with the hymn
that articulates or embodies this vision
(‘rsher drshtarthasya pritir
bhavatyakhyana-samyukta’). A seer
naturally focusses all of his attention
on the hymn; and nothing other than
the hymn exists for him. When the
seers are described as visualizing the
hymns (‘rshinam mantra-drshtayah’),
the meaning is that their vision is

confined to the hymn (‘mantre

drshtayah’)

Regarding the first stikta, the

Anukramani says (1):

A T agse<r A |

Rgveda-Darsana
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The first word agni refers to the
beginning of the stukta (stktadi); the
first rk in the stikta begins with ‘agnim
ile’. The word ‘nava’ (nine) refers to
the number of stanzas (rks) in this
hymn (stkta) (‘naveti suktasya rk-
samkhya’): Madhuchchhandas is the
name of the seer of this hymn (iti
rsher nama); and ‘vaiSvamitra’ (son
of Visvamitra) refers to his lineage

(‘iti tasya gotram’):

foafiEg ggsar AR
ggear agE W ||

The devata of the sukta is Agni;

as it is said so in the Anukramanika:

Rgveda-Dar$ana

Also because, at the beginning
of every mandala Agni is the devata
that is eulogized, and then Indra,
followed by other devatas (ibid, 12,
12):

AUEATRY SR 1|

As regards the chhandas of the
first stikta, it is gayatri, for it is with
this chhandas that the samhita
collection must start. In fact, this
metrical form is very pristine and was
prevalent even before the first of
sages, Hiranya-stupa. who belonged
to the Angiras family (angiraso ‘yam
gotratah, anukta-gotratvad’). We read

in Katyayana’s Sarvanukramani (14):

IS TR FTfERvRRHET
gha et B 0
(afn) dfearr ‘eawd gz frwaay sfa
feroorqy gereaTq grera-_r et feremmd 1
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The citation is from second Kandika, 12

g T 1

The glossator further - explains
this chhandas as consisting of three
padas, each of which has eight letters
(‘tripada

gayatri pada$ cha

ashtaksharah’). He quotes two
authorities to support. the view that
a chhandas is so called because it
conceals a person in order to eliminate
the sins from him (‘purushasya papa-

sambandham varayitum- achchhada-

katvat - chhanda ity uchyata’)

(1) TAITTIRIYA-SAMHITA

geaferRRfe | @ euafenfmsfeg | @

2ar fasgat a1 =T

SRR | de3<dl Sa&Ty |

(Prajapati conducted a fire-ritual

and was blazing like a fierce flame.

42

" The gods were scared to approach him.

They then covered (concealed)
themselves with the chhandas, and were

able to go mear him)

{2) CHHANDOGYA-UPANISHAD, 1,4,2

Sar & gedferedt frai sfe

<HT et ||

(The gods were écarbd of'Death,
and they entered with three scriptures,
viz. the three Vedas, covering or
concealing themselves with chhandas.

The chhandas prdteéted them).

Uvata’s bhashya on

Sarvanukranani gives this preface :

arfufufy gergdery | “arfirfie qufead |
TFuedn TEadiE gwa | ages-ar
wfrwaq frafegs: | sveenfmi

Rgveda-Dar$ana
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He clarifies: that

Madhuchchhanda-Vaiévamitra is the

seer for the first ten suktas in the first

mandala; and that gayatri is the

chhandas ass9ciated with the first thirty
4 e .

* stiktas (prior to the hymn envisioned

by the sage Hiranya-stiipa).

The tablle given beléw gives the
three detéils mentioned above (rshi,
devata and chhéndas) for the stktas in
the first Mandala of the Rgveda-
samhita; also given is the number of
rks (mantras) in each of the 191 siktas,
the total number of rks in this mandala

being 2,006.

Rgveda-Darsana
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DETAILS OF MANDALA I

Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

(Ashtaka 1, Adhyaya 1)

1 (9) Madhucchhanda-
(vai$vamitra) Agni (1 to 9) Gayatri

[\

(9) Vavyu (1 to 3) Gayatri
Indra-Vavu (4 to 6)
Mitra-Varuna (7 to 9)

3 (12) v Asvinau (1 to 3) Gayatri
Indra (4 to 6)
Visve-deva (7 to 9)
Sarasvati (10 to 12)

4 (10) » Indra (1 to 10) Gavatri
5 (10) ” Indra (1 to 10) Gayatri

6 (10) v Indra (1 to 3) Gayatri
The Maruts (4)
Indra-Maruts (5)
The Maruts (6)
Indra-Maruts (7)
The Maruts (8 to 9)
Indra (10)

44 Rgveda-Dar$ana
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Sukta No. of Rshi Devata Chhandas
mantras (for mantras)
7 (10) v Indra (1 to 10) Gayatri
8 (10) ” Indra (1 to 10) Gayatri
9 (10) ” Indra (1 to 10) Gayatri
10 (12) ” Indra (1 to 12) Anushtup
11 (8) Jeta Indra (1 to 8) Anushtup
(madhuchchandasa)
12 (12)  Medhatithi Agni (1 to 5) Gayatrni
(Kanva) Nirmathyavahani -
yagni (6)
Agni (7 to 12)
13 (13) ” Samiddhogni or Gayatri
Idhma (1)

Tantinapat (2)
Narasamsa (3)

Ila (4) Barhi (5)
Devidvara (6)
Ushasanakta (7)
Daivyau-hotarau
Prachetasau (8)
Sarasvati-1la Bharati (9)
Tvashta (10)
Vanaspati (11)
Svahakrtayah (12)

Rgveda-Darsana 45
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Stkta No. of Rshi Devata Chhandas

mantras

(for mantras)

14 (12) ”

15 (12) ”

16 (9) "
17 (9) "
18 (9) ”

19 (9) v

46

1ZAAN 1A

Visve-deva (1 to 12) Gayatri
(Visvair devaih

sahitognih)

Indra (1) Gayatri
The Maruts (2)

Tvashta (3)

Agni (4)

Indra (5)

Mitra-Varuna (6)

Dravinoda-agni (7 to 10)

Asvinau (11)

Agni (12)

Indra (1 to 9) Gayatri
Indra-Varuna (1 to 9) Gayatri

Brahmanaspati (1 to 3) Gayatri
Indra-Brahmanaspati-
Soma (4)
Brahmanaspati -
Soma-Indradakshinah (5)

~ Sadasaspati (6 to 8)
Narasamsa (9)

Agna-marutah (1 to 9) Gayatri

Rgveda-Darsana
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

(Ashtaka 1, Adhyaya 2)

20 (8) ” The Rbhus (1 to 8) Gayatri
21 (6) ” Indra-Agni (1 to 6) Gayatri
22 (21) » Asvinau (1 to 4) Gayatri

Savita (5 to §)

Agni (9 to 10)

Devyah (11)

Indrani Varunani

Agnayyi (12)
Dyava-Prthivyau (13 to 14)
Prthivi (15)

Vishnu (16 to 21)

23 (24) ” Vayu (1) Gayatri
Indravayu (2 to 3) (1 to 18);
Mitra-Varunam (4 to 6) Pura-
Marutah (7 to 9) ushnik(19);
{or Marutvan Indra) Pratishtha
Visve-devah (10 to 12) (21);
Pasha (13 to 15) Anushtup
Apah (16 to 22) (20,22-24)
Agnyapah (23)
Agni (24)

Rgveda-Dar$ana 47
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Saokta No. of Rshi Devata Chhandas
mantras (for mantras)
24 (15)  Sunah-$epa - Kah (1) Trishtup
(ajigarti) Agni (2) (1,2,6-15);
Savitda (3 to 5) Gayatri
Varuna (6 to 15) (3-5)
25 (21) ” Varuna (1 to 21) Gayatri
26 (10) ” Agni (1 to 10) Gayatri
27 (13) > Agni (1 to 12) Gayatri
Devah (13) (1-12);
Trishtup
(13)
28 (9) ” Indra (1 to 4) Anushtup
Ulakhala (5 to 6) (1-6);
Ulukhala- Gayatri
Musala (7 to 8) (7-9)
Prajapatir-
Hari$chandrah (9)
29 (7) > Indra (1 to 7) Pankti
30 (22) ” Indra (1-16) Gayatri
Asvinau (17 to 19) (1-10, 12-
Ushasah (20 to 22) 15,17-22);
Padanichrt-
gayatri
48 Rgveda-Darsana
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)
(11);
trishtup
(16)
31 (18)  Hiranya-stapa- Agni (1 to 18) Jagati (8)
(angirasah) Trishtup
(16,18)
32 (15) ” Indra (1 to 15) Trishtup
(Ashtaka 1, Adhyaya 3)
33 (15) > Indra (1 to 15) Trishtup
34 (12) ” Asvinau (1 to 12) Jagat;
Trishtup
(9,12)
35 (11) ” Agni-Mitra- Trishtup;
Varuna-Ratri- Jagati
Savitarah (1) (1,9)
Savita (2 to 11)
36 (20)  Kanva (ghaura) Agni (1 to 12) Pragatha
Yipa (13 to 14)
Agni (15 to 20)
37 (15) " The Maruts (1 to 15) Gayatri
38 (15) ” The Maruts (1 to 15) Gayatri
Rgveda-Dar$ana 49
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Sukta No. of Rshi Devata Chhandas
mantras (for mantras)

39 (10) ” The Maruts (1to10) Pragatha

40 (8) ” Brahmanaspati (1to8) Pragatha

41 (9) ” Varuna-mitra- Gayatri

Aryama (1 to 3)
The Adityas (4 to 6)
Varuna-Mitra-
Aryama (7 to 9)

42 (10) ” Pisha (1 to 10) Gayatri
43 (9) ” Rudra (1 to 2) Gayatri,
Rudra-Mitra-varuna (3) Anushtup
Rudra (4 to 6) (9)
Soma (7 to 9)
44 (14)  Praskanva Agni - Asva- Pragatha
(kanva) Ushas (1 to 2)

Agni (3 to 14)

45 (10) > Agni (1 to 9) Anushtup
Agni-devah (10)

46 (15) > As$vinau (1 to 15) Gayatri

(Ashtaka 1, Adhyaya 4)

47 (10) > Aévinau (1 to 10) Pragatha
48 (16) ” Ushas (1 to 16) Pragatha
50 Rgveda-Darsana
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Sukta No. of Rshi Devata Chhandas
mantras (for mantras)
49 (4) ” Ushas (1 to 4) Anushtup
50 (13) > Strya (1 to 13) Anushtup
51 (15)  Savya Indra (1 to 15) Jagati;
(angirasa) Trishtup
(14, 15)
52 (15) ” Indra (1 to 15) Jagat;
Trishtup
(13, 15)
53 (11) ” Indra (1 to 11) Jagati;
Trishtup
(10, 11)
54 (11) 7 Indra (1 to 11) Jagati;
Trishtup
(6,8,9.11)
55 (8) ?? Indra (1 to 8) Jagati
56 (6) ”? Indra (1 to 6) Jagati
57 (6) > Indra (1 to 6) Jagati
58 (9) Nodha Agni (1 to 9) Jagati;
(gautama) Trishtup
(6-9)
59 (7) ” Vai$vanara-agni (1to7) Trishtup

Rgveda-Darsana
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Sokta No. of Rshi Devata Chhandas
mantras (for mantras)

60 (5) ” Agni (1 to 5) Trishtup

61 (16) ” Indra (1 to 16) Trishtup

62 (13) ” Indra (1 to 13) Trishtup

63 (9) . Indra (1 to 9) Trishtup

64 (15) ” The Maruts (1 to 15) Jagati;
Trishtup
(15)

65 (10)  Parasara Agni (1 to 10) Dvipada-

(sakalya) virat

66 (10) Agni (1 to 10) Dvipada-
virat

67 (10) ” Agni (1 to 10) Dvipada-
virat

68 (10) ” Agni (1 to 10) Dvipada-
virat

69 (10) ” Agni (1 to 10) Dvipada-
virat

70 (11) o Agni (1 to 11) Dvipada-
vrat

71 (10) 7 Agni (1 to 10) Trishtup

72 (10) ” Agni (1 to 10) Trishtup

52 Rgveda-Darsana
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)
73 (10) > Agni (1 to 10) Trishtup
74 (9) Gotama (rahtgana) Agni (1 to 9) Gayatri
75 (5) ” Agni (1 to 5) Gavatri
76 (5) > Agni (1 to 5) Trishtup
77 (5) T Agni (1 to 5) Trishtup
78 (5) h Agni (1 to 5) Gayatri
79 (12) ; Agni (1 to 12) Trishtup
(or Madhyamogni) (1-3);
Ushnik
(4-6);
Gayatri
(7-12)
80 (16) > Indra (1 to 16) Pankti
(or Atharva-Manu-
dadhyang)
(Ashtakal, Adhyaya 6)
81 9 ” Indra (1 to 9) Pankti
82 6 T Indra (1 to 6) Pankti,
Jagati (6)
83 6 ” Indra (1 to 6) Jagati
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

84 (20) 7 Indra (1 to 20) Anushtup
(1-6);
Ushnik
(7-9);
Pankti
(10-12);
Gayatri
(13-15);
Trishtup
(16-18);
Brhati
(19);
Satobrhati
(20)

85 (12) ”? The Maruts (1 to 20) Jagati;
Trishtup
(5,12)

86 (10) ” The Maruts (1 to 10) Gayatri

87 (6) ” The Maruts (1 to 6) Jagati

88 (6) ” The Maruts (1 to 6) Trishtup;
' Prastara-
pankti(1,6)
Virad-
rapa (5)
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

89 (10) > Visve-devah (1 to 10) Jagati;
Virat -
sthana (6);
Trishtup
(8, 10)

90 (9) ” Visve-devah (1 to 9) Gayatri;
Anushtup
(9)

91 (23) Gotama Soma (1 to 23) Trishtup;
(rahtigana) Gayatri
(5-16);
Ushnik
(17)

92 (18) > Ushas (1 to 15) Jagati(1-4);
Trishtup
(5-12);
Ushnik
(13-18)

93 (12) ” Asvinau (16 to 18) Anushtup

Agni-Soma (1 to 12) (1-3);

Trishtup
(4-7, 12);
Jagati (8);
Gayatri
(9-11)
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Stukta No. of Rshi Devata Chhandas
mantras (for mantras)
94 (16) Kutsa (angirasa)  Agni (1 to 7) Jagati;
Devagni (8) Trishtup
Agni (9to 15) (15, 16)

Agni-Mitra-Varuna-
Aditi-Sindhu-Prthivi-

Dyauh (16)
(Ashtaka 1, Adhyaya 7)

95 (11) Kutsa (angirasa) Ushas-agni (1 to 11) Trishtup
96 (9) ” Dravinoda-agni (1 to 9) Trishtup
97 (8) ” Suchir-agni (1 to 8) Gayatri
98 (3) > Vai$vanara-agni (1 to 8) Trishtup
99 (1) Kasyapa Jataveda - Trishtup

(maricha) agni (1)
100 (19) Rjasva- Indra Trishtup

Ambarisha (1 to 19)

Sahadeva-

Bhayamana-

Suradhas-Varshagira

101 (11)  Kutsa (angirasa) Indra (1 to 11) Jagati;
Trishtup
(8-11)
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Sakta No. of Rsht Devata Chhandas
mantras (for mantras)

102 (11) > Indra (1 to 11) Jagati;
Trishtup
(11)

103 (8) T Indra (1 to 8) Trishtup

104 (9) > Indra (1 to 9) Trishtup

105 (19)  Trita - apya or Visve-devah Pankti;

Kutsa (angirasa) (1 to 19) yava-

madhya
(8);
Trishtup
(19)

106 (7) Kutsa-angirasa Visve-devah (1 to 19) Jagati;
Trishtup
(7)

107 (3) ” Visve-devas (1 to 3) Trishtup
(7)

108 (13) v Indra-Agni (1 to 13) Trishtup

109 (8) T Indra-Agni (1 to 8) Trishtup

110 (9) ” The Rbhus (1 to 9) Jagati;
Trishtup
(5,9)
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

111 (5) > The Rbhus (1 to 5) Jagati,
Trishtup
(5)

112 (25) > Dyava-prthivi Jagati;

Agni- ASvinau (1) Trishtup
Asvinau (2 to 25) (24, 25)
(Ashtaka 1, Adhyaya 8)

113 (20) ” Ushas - Ratri (1) Trishtup

114 (11) ” Ushas (2 to 20) Jagati;
Trishtup
(10-11)

115 (6) ”? Sarya (1 to 6) Trishtup

116 (25) Kakshivan Asvinau (1 to 25) Trishtup

(ausijo
dairghatamasah)

117 (25) ” Aévinau (1 to 25) Trishtup

118 (11) ” Asvinau (1 to 11) Trishtup

119 (10) ” ASvinau (1 to 10) Jagati

120 (12) ” Asvinau (1 to 12) Gayatri (1)
Kakup (2);
Kavirat(3);
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Stukta No. of Rshi Devata Chhandas
mantras (for mantras)

Nashta-
rupi (4);
Tanu-
§ira (5);
Ushnik (6);
Vishtara-
brhati (7);
Krti (8);
Virat (9)
Gayatri
(10-12)

121 (15) > Indra (1 to 15) Trishtup

(Ashtaka 2, Adhyaya 1)

122 (15) ” : Visve-devah (1 to 15) Trishtup;
Virad-
rupa (5-6)
123 (13) ” Ushas (1 to 13) Trishtup
124 (13) > Ushas (1 to 13) Trishtup
125 (7) ” Svanayah (1 to 7) Trishtup;
Jagati (4-5)
126 (1-5) 7 Bhavayarya (1 to 5) Trshtup;
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)
(6) Bhavayavya  Romasa (6) Anushtup
(7) Romasa - (6-7)
brahmavadini Bhavavavya (7)
127 (11)  Paruchchhepa Agni (1 to 11) Atyashti;
(daivodasi) Ati-dhrti(6)
128 (8) . Agni (1 to 8) Atyashti
129 (11) Indra (1 to 5) Atyashti;
Indu (6) Ati-sakvari
Indra (7 to 11) (8-9);
Ashti (11)
130 (10) Indra (1 to 10) Atyashti;
Trishtup
(10)
131 (7) ” Indra (1 to 7) Atyashti
132 (6) Indra (1 to 5) Atyashti
Indra-parvatendra (6)
133 (7) ” Indra (1 to 7) Trishtup(1)
Anushtup
(2-4);
Gayatri(5);
Dhrti (6)
Ashti (7)
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mantras

(for mantras)

Chhandas

Sukta No. of
134 (6)
135 (9)
136 (7)

(Ashtaka 2, Adhyaya 2)

137 (3)
138 (4)
139 (11)

Rgveda-Darsana

Vayu (1 to 6)

Indra (1 to 3)
Indra-Vayu (4 to 8)

Mitra-Varuna (1 to 5)
Sarya-Rodasi - Mitra -
Varuna - Rudra - Indra -
Agni - Aryama -

Bhaga - Soma (6)

Deva - Marut - Agni-
Mitra - Varuna -
Maghavan (7)

Mitra - Varuna (1 to 3)
Pashan (1 to 4)

Visve-devah (1)
Mitra - Varuna (2)
Asvinau (3 to 5)

The Maruts (8)

Atyashti;
Ashti (6)
Atyashti;
Ashti (7-8)

Atyashti;
Trishtup
(7)

Ati-sakvarl
Atyashti

Atyashti;
Brhati (5);
Trishtup

(11)
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Stukta No. of Rshi
mantras

Devata
(for mantras)

Chhandas

140 (13)  Dirghatamas

(auchathya)
141 (13) ”
142 (13) ”

62

Indra - Agni (9)
Brhaspati (10)
Visve-devah (11)

Agni (1 to 13)

Agni (1 to 13)

Samiddhogni (1)
Tantnapat (2)
Narasarnsa (3)
lla (4)

Barhi (5)
Devirdvara (6)
Ushasanakta (7)
Devyau hotarau
Prachetasau (8)
Sarasvati - Ila -
Bharati (9)
Tvashta (10)
Vanaspati (11)
Svahakrtayah (12)
Indra (13)

Jagati;
Trishtup
(10)
Jagati;
Trishtup
(12-13)

Anushtup
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

143 (8) ” Agni (1 to 8) Jagati;
Trishtup(8)

144 (7) ” Agni (1 to 7) Jagati

145 (5) > Agni (1 to 5) Jagati;
Trishtup(9)

146 (5) ” Agni (1 to 5) Trishtup

147 (5) ” Agni (1 to 5) Trishtup

148 (5) ” Agni (1 to 5) Trishtup

149 (5) ” Agni (1 to 5) Virat

150 (3) ” Agni (1 to 3) Ushnik

151 (9) ” Mitra (1) Jagati

Mitra-Varuna (2 to 9)

152 (7) ” Mitra-Varuna (1 to 7) Trishtup

153 (4) ” Vishnu (1 to 6) Trishtup

154 (6) ” Vishnu (1 to 6) Trshtup

155 (6) ” Indra - Vishnu (1 to 3) Jagati

Vishnu (4 to 6)

156 (5) ” Vishnu (1 to 5) Jagati

157 (6) ” Aévinau (1 to 6) Jagati;
Trishtup
(5-6)
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Sukta No. of Rshi Devata Chhandas
mantras (for mantras)
(Ashtaka 2, Adhyaya 3)
158 (6) ” Asvinau (1 to 6) Trishtup;
Anushtup
(6)
159 (5) ” Dyava - Prthivi (1 to 5) Jagati
160 (5) ” Dyava - Prthivi (1 to 5) Jagati
161 (14) ” The Rbhus (1 to 14) Jagati;
Trishtup
(14)
162 (22) 7 Asva (1 to 22) Trishtup;
Jagati (3,6)
163 (13) > ASva (1 to 13) Trishtup
164 (52) > Visve-deviah (1 to 41) Trishtup;
Vak-samudra-aksha- Jagati (12,
rapah (42) 15, 23,
Saka-dhima-Soma (43) 29, 36,
Agni - Vayu - Surya (44)  41);
Vachah (45) Prastara -
Strya (46, 47) Pankti
Kalachakra (42);
(Samvatsarah Kalah) (48)  Anushtup
Sarasvati (49) (51)
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Sukta No. of Rshi Devata Chhandas
mantras (for mantras)
Sadhyah (50)
Sirya (51)
Sarasvan (52)
165 (15) Indra (1, 2, 4, Marutvan - Trishtup
6, 8, 10 to 12) Indra (1to 15}
Maruts (3,5,7,9)
Agastya (maitra -
Varuna) (13, 14, 15)
(Ashtaka 2, Adhyaya 4)
166 (15) Agastya The Maruts (1 to 15) Jagat;
(amitra varuna) Trishtup
(14, 15)
167 (11) ”? Indra (1) Trishtup;
The Maruts (2 to 11) Purastaj -
jyoti (10)
168 (10) 7 The Maruts (1 to 10) Jagati;
Trishtup
(8-10)
169 (8) > Indra (1 to 8) Trishtup;
(Marutvan - Indra) Chatushpa-

Rgveda-Dar$ana
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Sukta No. of Rshi Devata Chhandas

mantras (for mantras)
170 (5) Indra (1, 3, 4) Indra (1 to 5) Brhati (1);
Agastya (2,5) Anushtup
(2-4);
Trishtup(5)
171 (6) Agastya The Maruts (1,2) Trishtup
(maitravaruna) Marutvan - Indra (3 to 6)
172 (3) ”? The Maruts (1 to 3) Gayatri
173 (13) ” Indra (1 to 13) Trishtup;
Virat -
sthana (4)
174 (10) ” Indra (1 to 10) Trishtup
175 (6) ” Indra (1 to 6) Skandho-
grivi-
brhat1 (1);
Anushtup
(2-5);
Trishtup(6)
176 (6) > Indra (1 to 6) Anushtup;
Trishtup(6)
177 (5) ” Indra (1 to 5) Trishtup
178 (5) 7 Indra (1 to 5) Trishtup
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)

179 (6) Lopamudra (1,2) Rati Trishtup;

Agastya (3,4) (1 to 6) Brhati (5)

Agastya-Sishya-
(brahmachari ) (5,6)

180 (10) Agastya Aévinau (1 to 10) Trishtup
(maitravaruna)
181 (9) >’ Aévinau (1 to 9) Trishtup
182 (8) > ASvinau (1 to 8) Jagati;
Trishtup
(3,8)
183 (6) ” Aévinau (1 to 6) Trishtup

(Ashtaka 2, Adhyaya 5)

184 (6) ” Aévinau (1 to 6) Trishtup
185 (11) ” Dyava - prthvi Trishtup
(or Parjanyagni) (1 to 11)

186 (1) ” Visve-devah (1 to 11) Trishtup

187 (11) 7 Anna (Soma) (1 to 11) Anushtub-
garbha
Ushnik(1);
Anushtup
(3, 5-7);
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Stkta No. of Rshi Devata Chhandas
mantras (for mantras)
Brhati(11);
Gayatri
(2,4, 8-10)
188 (11) ” Samiddhogni (1) Gayatri
Tantnapat (2)
Ila (3)
Barhi (4)

Devirdvara (5)
Ushasanakta (6)
Devyau hotarau -
Prachetasau (7)
Sarasvati-Ila-Bharati (8)
Tvashta (9)

Vanaspati (10)
Svahakrtayah (11)

189 (8) >’ Agni (1 to 8) Trishtup
190 (8) > Brhaspati (1 to 8) Trishtup
191 (16) " Aptrna - Surya Anushtup;
(Vishaghnoshadhi Maha-
(1 to 16) pankti
(10-12);
Maha-
brhati (13)
[ X N J
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CHAPTER THREE

GAYATRI MANTRA

(1) INTRODUCTION

Tradition accords unrivalled
importance to the Gayatr1 Mantra,
which is the tenth rk in the third
mandala of the Rk-samhita. It is the
mantra that 1s most frequently recited
in the country by those who are
spiritually inclined; it is among the
texts that are daily recited by the

devout. This has been so for several

thousands of years. There is no Vedic
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hymn which is regarded as more
sacred, or more efficacious, by laymen
or masters of scripture. In the Vedic
literature itself, it is repeated by
mentioned, explained and annotated.
Its prescription comprehends both
ritualistic involvement and

philosophical inquiry.

Although the text of this mantra,
containing not more than twenty-four

letters, is originally found in Rgveda
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as mentioned above, it also occurs
in Sama-veda (2.812), Vajasaneyi-
samhita (Sukla Yajurveda,
3,35;22,9:30,2 and 36.,3), Taittiriva-
samhitd (Krshna Yajurveda 1,5,6,4 and
8,4:4,1,11,1), Maitrayaniya-samhita
(4,10,3 and

brahmana (4,32,2;5,5-6;

14,9,14), Aitareya-
13,8 and
19,8) Kaushitaki-brahmana (23,3 and
26,10), Gopatha-brahmana (1,1,34),
(2,3,4,39;
13,6,2,9 and 14,9,3,11), Taittiriva-

Satapatha-brahmana

aranyaka (1,11,2 and 10,27,1), Sama-
mantra-brahmana and (1,6,29),
Daivata-brahmana (3,25). Several
upanishads like Brhadaranyaka
(6,3.11) (6,7,34),
Svetasvatara (4,18), Kaushitaki (91,6)

Mundaka

and Mahanarayaniya (15,2), seek to
explain the import of this mantra,
which is prescribed prominently in all

the mediaeval Srauta and Grhya texts

70
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(e.g. Aé$valayana-$rauta 7,6.6,
Apastamba-grhya 4,11,9 and S$rauta
20,24.6,

2,10,17,14,

2,10,2:2,12,17;5,5,2;10,16,17 and

Baudhayana-dharma,

Sankhayana-$rauta

109,16 and Manava-Srauta 5,2,4,43).
Other ritual texts also (like Rgvidhana
1,12,5 and Apastamba-mantra-patha)
eulogize this mantra. Several puranas
contain explanations of the mantra,
legends about the goddess Gayatrl,
and prescriptions concerning the
employment of the mantra in rituals
and meditation. There are also
Sandhyabhashyas (like Khanda-raja-
dikshita’s Taittiriva-sandhya-bhashya,
Sayana’s Taittiriva-sandhyamantra-
vyakhya, and anonymous
Sandhyamantra-vrtti), which explain
the meaning of the Gayatri-mantra
both

ritualistically and

philosophically.
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The Gayatri-mantra is said to

indicate the absolute reality
(Brahman), conditioned by names and
forms. It represents the three gunas
(sattva, rajas and tamas, the basic
bricks of all existence) as settled in
the solar orb, the visible form of
divinity. We read in Brhat-siddhanta-
sara that the luminence of the sun
is composed of the three gunas,
represented by Brahma the creator,
Vishnu the preserver and Siva is

destroyer. The three together constitute

the Brahman who is conditioned.

FnfecaaugenTd I dSaToTeHsRy |
qeqd Gl SEr SEfasfETeHey, ||

Meru-tantra also says that this
conditioned Brahman is the gateway

to absolute liberation:

Rgveda-Dar§ana
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There is another hymn in
Rgveda-samhita (5,82) which strongly
reminds one of the Gayatrl mantra.
Ascribed to the seer Syavasva-atreya
and dedicated to the devata Savitr,
this mantra is described in the
Anukramani as another ‘savitri’ (tat
savitur iti navarcham dasamam stktam
§yavasvasyarsham’, ‘savitram ity
uktatvat savitram’). This sitkta with
nine mantras is in Gayatri chhandas
except for the first, which is in
anushtup. (‘tat-saviturnava gayatram
adyanushtup). The first mantra begins,
curiously enough, with the words ‘tat
savitur vrnimahe’ and ends with

‘dhimahi’. This sukta, in a way,

explains all the words of the familiar
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Gayatri-mantra. And even this sukta

finds mention in several basic

scriptural like Aitareya-

brahmana (16,3;19,9;20,2 and 25,9)

texts,

Aitareya-aranvaka (1,5,3,1), Taittiriya-
aranyaka (1,11,3) and Chhandogya-
upanishad (5,2,7). And mediaeval
ritual-texts like As$valayana-grhya
(1,20.4), Asvalavana-$rauta (5,18,50,
Sankhayana-$rauta (8,3,8), Apastamba
$rauta (6,22,1) and Sankhayana-grhya

(6,4,8) make references to this hymn.

Gayatri is actually the name of
one of the metrical forms (chhandas)
adopted in Rgveda. And this metrical
form is an important one. In Rgveda-
out of the total 10,552

samhita,

72

mantras, as many as 2,456 mantras
(including the seven Valakhilya-
mantras) are in gayatri-chhandas. This
is only next to the trishtup-chhandas,
which has the largest number of
mantras (4,251); after gayatri comes
jagati with 1,346 mantras. It is also
to be noted that the samhitas of all
the Vedas (excepting Krshna-
yajurveda) begin with mantras in the
gayatri-metre. And among the
numerous metrical forms used in the
Vedic lore, gayatri is the shortest
(with twenty-four letters) and is also
regarded as the most basic, the very

first. We read so in Satapatha-

brahmana (1,6,2,10):

Firge<: ag MEE gUr el gSAd |

And Taittiriya-aranyaka (10,34)

describes gayatri as the mother of all

Rgveda-Dar$ana
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sacred metrical forms (chhandasam
mata). It was but a short step from
this description to eulogize Gayatri,
not only the metrical form but the
particular mantra known by that name,
as the mother of the Vedas: ‘veda-
matd’ (e.g. Atharva-veda, 19,71,1,
‘stuta maya varada veda-matd’). Now
the Sanskrit expression ‘veda-mata’ is
a compound (samasa) which may be
taken to mean either the mother or

progenitor of the Vedic corpus

(‘vedanam mata’, shashthi-tatpurusha)

or ‘having the vedic corpus as the

mother or progenitor’ (‘veda eva mata
yasyah sa-’, bahuvrthi). Padmapurana
(svarga-khanda, 53,58) prefers the first

meaning when it says

e e Tt SleaTeET |
T 9§ W STERdiEeE gead |

Rgveda-Dar$ana
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or Skanda-purana (Kashi-khanda,

9,53)

M Aesil Tt ST |
AR T4 JEE TRET O MEd

Manu (2,77), on the other hand,
tells us that the three lines of the
gayatri were extracted from the three

Vedas:

P wg g aev: J1g gTeHggeEd |
afgegasT: arfesar: amyr gemafd: |

There is the case of transferred
epithet in the identification of the
gayatrichhandas with the mantra (RV
3,62,10) celebrated as the Gayatri.
This mantra is not known to
Katyayana’s Sarvanukramani (20,9) in
its present exceptional significance :

here it is in common with the mantras
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4 to 18 in this stkta, in the metrical
form known as gayatri (‘chturthadya
_pafichadasa gayatryah’) and its devata
is Savitr (as he is for the mantras
10 to 12); the seer is ViSvamitra, as
he is for all the mantras 1 to 15 in
the stkta. This mantra is not singled

out by Katyayana on any count.

There is reason to suppose that
this mantra was in former times known
as Savitri, for it is addressed to the

devata, Savitr (savitur iyam).

In Brahadaranyaka-upanishad
(5,14,5) Savitri is explicitly stated as
the name of the mantra in Gayatri-

chhandas-
e anfeEagsET

And we read in Maitri-

upanishad (6,2) the means for reaching

1A TRAAD T

Brahman is said to be the savitri-

mantra with pranava and vyahrtis-

Fratfea= wdr gronfeear war sufdiaifaae -
aor srgfafy: arfasr afa |

Manu (2,77), while explaining
the origin of the three padas of the
gayatri-mantra from the three Vedas,
he uses the expression Savitri for the

mantra;

frr v g ae: O1g 91ehggeEd |
ﬂﬁ?ﬂ_‘aﬁSW: arfer=aT: qwET gt )

He knows the mantra only as
Savitri, for he says in another context

(2,81).
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Elsewhere (2,83), he uses the
same expression when he declares
that there is no mantra superior to
this (‘savitryastu param nasti’), and
suggests that one must retire to the
forest and recite this mantra repeatedly,
with great concentration (2,104,
‘savitrim apy adhiyita gatvaranye

samahitah’).

There are of course legends in
the Vedic corpus (RV 4.26 and 27)
and in the supplementary texts (like
Taittiriva-samhita 6,1,6,1-3 and
Aitareva-brahmana, 5,27 and 13,25-
28) to explain the preéminence of
Gayatri, but it is only the chhandas
that is focus of attention here. The

legends relate to the bringing of Soma

Rgveda-Darsana
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from the third and highest among the
upper realms by Gayatri in the form
of a golden winged hawk (Syena or
suparna). Suparni, the rival of Kadru,
had various metrical forms (chhandas)
as her offsprings. Suparni was
enslaved to Kadrd, and the means of
her release was to bring Soma to
Kadru. Jagati, the metrical form with
fourteen letters, tried first and rose
to a height. It could not reach where
Soma was, and returned, but losing
three of its letters in the bargain.
Then Trishtup, another metrical form
with thirteen letters, tried to reach the
place where Soma was preserved, and
failed; it returned, again with one of
its letters gone. It was then that
Gayatri, which had only four letters,
rose up and procured Soma. When

it was returning, it gathered the four

letters that had been lost on the way

75



FAZ AN AAZIAAAN Az IR AAZIAAA

by the earlier metrical forms. Thus
Gayatri became eight-lettered (‘sa
ashtakshard samapadyata’). It had
assumed the form of a divine bird;
and it brought to the earth three ritual
observances (savana), two by its legs
and one by its beak. These are the
rituals in the morning (prdtas-savana),
at noon (madhyandina-savana) and in
the eventide (trtiya-savana). They
constitute the three padas of Gayatri,
the chhandas, with eight letters in
each pada. Hence the description of
Gaayatri in Taittiriva-aranvaka (10,35)
as “consisting of twenty-four letters

and three padas, with each pada eight-

lettered” (‘gayatri
chaturvim$atyakshara, tripada,
ashtaksharatmaka-pada’). Samkara

also refers to this three-fold origin of
the greatness of Gayatri (Vedanta-

satra-bhashya, 1,1,5): (1) bringing

EGRE

down Soma to the realm of mortals,
Soma being essential for all major
rituals; (2) gathering the lost letters
of the metrical forms, and thus
entering materially into all the metrical
forms; and (3) occasioning the three
savanas for the benefit of the mortals.
But he adds, following the statement
in Chhandoga-upanishad (3,12,1
‘gayatri vaidam sarvam’), that Gayatri
is the only metrical form which leads
directly to the realization of the
supreme reality, Brahman (‘satsu

anekeshu chhandassu

gayatrya
brahma-jianataya upadanam’). There
is also an explanation that the upper
regions where Soma was stored
symbolizes sun (aditya), and Soma
itself is the solar lustre (aditya-teja)
and the bird-gayatri that procured it
is speech (vak). The benefits of Soma

are also enumerated : protection of

Rgveda-Darsana
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body, elimination of diseases,
removal of depression, aversion to
hostility, institution of good thoughts,
illumination by an inward austerity.
(cf RV, 8,48). And the ninth mandala
of Rgveda, Which is entirely dedicated
to Soma-pavamana as the devats,
points out that Soma inspires the
divine vision (dhiyah) (cf.9,3,2,;
9,65,12 and 10,99,6). The association
of the mantra which invokes sun to
inspire bright visions, with the
Gayatri-chhandas, which brought
down Soma for our sake, is surely

not accidental.

It may also be noted that in the
Rgveda-samhita itself, we come across
the expressions ‘gayatra’ (or gayatram,
with neuter ending), while referring
specifically to the metrical form (as

for instance in RV 1,12,11,‘a bhara

Rgveda-Darsana

gayatrena naviyasd’, explained by
Sayana “gayatri-chhandaskenanena
suktena”) and ‘gayatriu’ (with
masculine ending), while refering to
those who have mastered this
particular metrical form which is
amenable to musical rendering, the
sama-chanters (as in RV 1,10,1,
‘gdyanti tva gayatrino’, meaning”
samagdh” or “udgatarah”; there is the
explanation, *“gayatram sama yesham
udgatrinam asti te gayatrinah”). The
word ‘gayatra’, however is taken to
signify what is related to the metrical
form known as ‘gayatri’ (‘gayatryah
idam’, gayatri+a or an-suffix in the
sense of ‘idam’); and when the word
is formed the ‘T’-ending gets lost (cf.
Panini, 6,4,148 ‘yasyeti cha’); and we
have ‘gayatra’. The original word may
be ‘gayatri’ writh the feminine ending,

probably to correspond with the gender
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in the morning, Savitrl at midday and

Sarasvati in evening. Parasara-

- madhaviya says :
of ‘rk’ with which it was identified.

Thus the early descriptions of the
d P MR AW qde At Te e |
familiar ~ gdyatri  mantra  as T T AR 89 geer S owEr o

‘chhandasam mata’, ‘veda-mata’ and

so on, suggested a feminine deity The three names occur in

ith t ame. We have i rtiriya- T .
writh that name. We have in Tairtiriya Taittiriya-aranyaka (1,35), while

aranyaka (1,34), for instance, the . . . -
invocations are made (‘gayatrim

invocation: o - . _ o
avahayami, savitrim avahayami,
) sarasvatim avahayami’). While
HETG TG & A FEHEe | Hinine the oriein of th
) . . explaining the origin of these names,
e BeEr AE g JE 7 ° °

however, it is emphasized that it 1s

one goddess who protects the chanters
and farewell (1,36) :

o Rt ST g gEaE |
SR STIAYIT T8 afd FugEd ||

(and hence called Gayatri) who is
responsible for creation of all things
and is of the nature of speech (and

hence called Sarasvati) :
And Gayatri, being associated

with the three ‘savanas’ (morning,

el TEd dERE IEd Ja: |

midday and evening), was also afqeice st afERfT |
imagined to have three forms: Gayatri S gEfET ar anueETEsEEdr ||
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There 1s also a suggestion that
these names refer to the three padas
of the mantra known as Gayatrl.
Deriving from the three matras of the

pranava, the first matra 3 is identitied

with Rgveda, and the first pada of

the Gayatri-mantra; ‘Savitr is the key
word here, and it signifies creation
and inspiration (stte). The second
matra 3 corresponds with Sama-veda
and the second pada of the mantra;
‘dhimahi” is the key-word here, and
it signifies attentive articulation (gana-
kriya). And the third matra ¥ is
Yajurveda and the third pada of the
mantra, where the inportant word is
‘dhiyah’ which means ritualistic action
(karma). They are associated with
Savitri, (solar significance),
(singing from ‘gai $abde’) and

Sarasvati, (onflowing  ritual)

respectively. This order accords well

Rgveda-Darsana
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Gayatr1

with the enumeration of Vedas in the
Vedic corpus itself (cf, Purusha-sukta,
RV,10,90,9, ‘rchah samani jajiire;
yajus tasmad ajayata’), and also with
the dawn being associated with Savitri.

(Savitr being the solar phase of

arousing all creatures to life).

In this context, one may also
note that in Sandilya-upanishad
(1,17), the first matra of pranava is
identified with Gayatri, the second
with Savitr1 and the third with

Sarasvati.

SRl ThET gHaTfeAl queEEdT At

Tt yafd |

IFTL: AareT aredaredt Tghesdr gadt
arferft wafa |

TeRf: FOMET guvEnfeT Breererr
qrdr vafd |

STHRICHATIT TAIHTROHFRET T Sl

yure Wadifq eI )
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But the order with Gayatri being
the first, followed by Savitri and
Sarasvati, was occasioned by the
account in Aitareya-brahmana (13,25)
associating Gayatri with pratas-savana

(‘sashtakshara gayatri pratas-savanam

udayat... gayatr1 svamayatanam
akuruta.. tasmat tat samrddhatamam
manyante; sarvesham savananam

agriyo mukhyo  bhavati’). This
account also suggests that other two
savanas are made possible by Gayatrl
participating with trishtup and jagati;
indicating that the other forms (Savatri
and Sarasvati) are in reality only
Gayatri. Further, we sead In
Satapatha-brahmana) (4,3,2,10) that
because Gayatri by herself could
accomplish the first savana,
(‘gayatraivaikakini pratas savanam
vahati’) and was indispensable for the

other two savanas, all the three

80

savanas may be said to be
accomplished by Gayatri alone
(‘gayatrani vai sarvani savanani’). It
is thus that the Smrti-texts speak of
three forms of Gayatri (tri-rapa-
gayatri); and associate them with the

three Vedas and three deities, Brahma,

Rudra and Vishnu:

g Carferrereen whavTt AT |
BHIEGT ATAATeTyag gEeaan ||
greafer g et daforafcamsmy |
FjdeHfl Fxaaer gaT Aawei |
g ot gEeT i |
T2 g s e |

The sun himself is said to have

these three forms: Brahma in the

Rgveda-Dar$ana
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morning, Rudra at midday, and Vishnu

in the evening.

@Wmﬁ%@q%’lﬂ'i
e ey g Bew 3 faame

We can see that Gayatri even
as a chhandas is credited with great
sanctity, and all mantras in this
chhandas are of especial significance.
It 1s especially so because this
chhandas is associated with Agni, the
first and foremost of devatas in the
Vedic corpus, and the devata without
whom no ritual can be performed.
Trishtup-chbandas is likewise
associated with the devata Indra, and
Jagati-chhandas with the Vi$vedevas.
Satapatha-brahmana (6,1,3,19) says
that the mantra in the gayatrichhandas
is Agni himself (‘gayatri va agnih’;
cf also Taittiriva-samhita, 2,2,5, ‘agnir

vai gayatri’); and the gayatr1 -chhandas

Rgveda-Dar$ana

N

is particularly suited for eulogizing
Agni (‘gayatram agneSchhiandah’).
This 1s why 1 all sacrificial rituals,
the mantras that are first recited are
read in

in this chhandas. We

’

Satapatha-brahmana (9,1,2,35)

TRE g T | S T
HAfiaTer afest s e |

It 1s declared in this text that
the gayaui-chhandas (with eight letters
to which tne pranava is added) 1s
itself the first half of the sacrificial

ritual (3,4,1,15):

TAEHT o TR P AT AT
gurEy qaw: | qatEt 3 ager e

The chhandas Gayatri, according
to the legend related in Sarapatha-
brahmana (1,8,2,10), became the

divine hawk (divas $yenah) and

81
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1%

A .
brought the Soma to tte “vorld in

M

which we live (cf also 3:4.1,i2). But
this hawk is identified with Agni, and
Gayatri is not different from Agni,
nor from Vishnu, the devatd that
pervades all three realms and dwells
beyond them (ibid. 3,5,1,12), for Soma

is in reality Vishnu:

WA 1 amyd et |
dg TRt AT |
o1 I M AT e o
AT 1|

(cf. also 3,9.4,10:

P T qmgd 3 | g
fpasoy @1 taeve i e )

The mantra that is now
celebrated as the Gayatri is no doubt
in the gayatrichhandas with all these
associations. But this is not its only

claim to the extraordinary importance

that this mantra has acquired in
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tradition. The real significance of the
mantra is that it articulates, as few
other mantras do, the special merit
of the gayatri-chhandas that the
Brahmanas and the Upanishads almost

unanimously speak of:

SR T M= ad: |
TR FEd FEE A ad: 83t |

‘This mantra called Gayatri has
the gayatra-chhandas, but it also
protects one who chants it, and that
is why it is called Gayatr” We have
in Chhandogya (3) a statement to this
effect: the Gayatri-mantra is indeed
the most fundamental speech; and
this speech is all this, and Gayatri
is so named because it articulates

effectively as well as protects:

ary TRE | arer sEEe
TEfd TS T
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The root of the word ‘gayatri’
is ‘gai’ (Sabde), which has the sense
of making sound, of speaking and of
singing. That is why the tks in the
gayatri-chhandas are amenable to
being musically rendered (gananukula-
rk), and Saman-chants are mostly rks
in gayatrachhandas (hence RV 1,10,1,
where

‘gayanti tva gayatrinah’,

‘gayatrinah’ means samagah or
udgatarah, the singers of the Saman
-chants). “Yaska (7,12,5) also explains
‘gayatri’ in terms of singing of
eulogies (‘gayateh stuti-karmanah’).
The word has also another root ‘traing’
(palane) which means ‘to protect’.
The grammatical construction of the
word involves ‘gayopapadat trayateh;
atonupasarge kah (3,2,3) it kah;

gauraditranish’.

There i1s another ancient

explanation given by Yaska, which is

Rgveda-Dar$ana
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rather intriguing. Gayatri is merely a
camouflaged expression for trigaya
which is really meant, by a process
of changing the order of syllables
(varna-vyatyaya). The expression
‘trigdya’ means “having three modes
of articulation, mind, speech and
body” (‘trigamana va viparitd’ ;
‘trigamana trishu rapeshu, manasi
vachasi vapushi cheti gamanam gatim
dadati sad’). That is to say, Gayatri
finds expression in, or inspires, our
mental processes, speech behaviour
Further,

and physical acivities.

Satapatha-bréhmana (14,8,15,7)
interprets ‘gayatri’ to signify that it
protects the life-principles (prana),

which are called ‘gaya’.

|7 RYT MRETEG | YO0 TITITOTR
qg . WA aerg TRt 9m o
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Brhad-yajiavalkya-smrti
explains that by reciting this mantra,
one gets protected from various evils
(like accepting gifts and consuming
impure or improper food) and from

major and minor sins:

PIRpHECEIE A IREIEERIRCa Ol
TEET greAd aEg T I A3 |

This idea is repeated in all Smrti
texts and puranas, so much so that
the present understanding of the merit
of the Gayatri-mantra is that it 1s
capable of protecting the person who
recites it (‘gayantam trayate yasmad
gayatriti smrta budhaih’). In fact, the
Smrti texts tell us that if one repeats
this mantra ten times, all the minor
unbecoming omissions and
commissions done during the day and
will be eliminated

that night
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(‘ratryahnoh yat-Krtam laghu papam
pranudati’); if a hundred times, a host
of sins will be destroyed (‘papaugha-
samani’); if a thousand times, even
the great sins, committed knowingly
or unknowingly, will be rendered null
and void (‘mahrapataka-dhvamsini’);
and if a lakh times, the sins of seven
lives will be undone (‘sapta-janma-
pataka-nasini’); and if a crore of times,
whatever one desires will be secured
(‘yad ichchhati tad apnuyat’).
According to Tantra-manuals, the
gayatri-mantra recited in a reverse
fashion (viz. the last syllable first and
so on, including the vyahrtis and the
pranava) will be effective in practices
of black magic and sorcery
(‘abhichareshu tam devim viparitam
One of the

vichintayat’). texts

pointedly asks what it is that would

Rgveda-Darsana
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be impossible to achieve when the

mantra is well recited:

fef T 7 gEg el grEgair ?

There were enthusiasts who
declared that the Gayatri-mantra alone
would outweigh the entire Vedas with
all its accessories. For example,
Brhad-yogi-yajaavalkya-samhita

(4,80) says:

AT <99 99Ty gerT sHarer |
T U TR M Fehd: AT ||

Another text, Brhat-parasara-
smrti (4,16), tells us that the creator
once wighed the Vedas alongside the

Gayatri-mantra, and found that the
Rgveda-Darsana
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latter was thousand times weightier

than the former:

TRET =9 2T g difdd: I |
JEY Egyl mMIAfd it )

Skanda-purana (Kasikhanda,
9,49-50) enumerates the traditional
books of importance and places
Gayatri-mantra on top of all of them.
Among the eighteen branches of
learning, Mimamsa is decidedly
superior; butv_the Nyaya-discipline is
of higher value than even Mimamsa.
And the Puranas are even more
valuable. The Dharma-$astra texts
are superior to the Purdnas, and, of
course, the Vedas are of still higher
standing. Upanishads are of greater
value than the Vedic texts. However,
the Gayatri-mantra is the most superior

and of the highest value:

12N AFALAD 1RRAD 1FRAD 1RRE0 13RE
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stpTeEr foamg dmmErsioreE
qarsfy qaemenfor Qe o T T
qarsfy edwmenfor ey Tt yfafss
qarsequi TR MR =T adrsRE 1)

According to Samvarta-smrti
(214), there is nothing more effective
than the recitation of the Gayatri-
mantra in the matter of getting rid

of sins:
MI=ATE] W AT S THeRHI |

It s small wonder, therefore,
that the Gayatri-mantra is involved in
a big way in the daily ritual known
as sandhya (see Appendix). The
recitation of the Gayatri-mantra 1S so
important in this ritual (which is a
laterday substitute for the savana-rite)
that the mantra itself is described as
Sandhya. Devi-bhagavata (11,17), for

instance, says:
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It is explained in Prayoga-
parijata that the Gayatri-mantra is
called ‘sandhya’, because the mantra
merits perfect meditation (‘samyak
dhyeyatvat sandhya, from the root

‘dhyai chintayam’

The tantrik approach to the
Gayatri-mantra and its purascharana
is best illustrated in the following

excerpt from Prapaficha-sara:

qUEE] ST TR |
fr qeag qd Ok degavad 11l
SEHEGIDEEEELEEhiC [ CE Cl
gezfe HROT qSEaETieeT AUSE IR
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AT e W FEnhrefd |

Iq TN THFa=ATHF, 11311
g agcTe gTivgEEaTs |

gafar gftrsTaETefa gafag: @& il
UG ol YeHiFadT aur |
eaar |9 greHRaar |gaq il
EERTEEREE SATEi{fd &gar |

QYL o1 W s aur 116l
e givemfapree fe: |

T JERH ARHEE a1 ar ol
& o gty didiag: |
frmrm feam faameuor == el
o e 37 anfed Frermfem: |
danfed oS T @iq @ R ki
7. gew: arsefed faeam: a3 fe)
garTETeRET Smgiada SRt %ol
ferr i ssrewmET aHifET |
Fay e gaq gaiagTRd. 112211
ag oS Fread gddaRETHR |

ISdT QO qaas=ad 112211

T 3fer gk e eI gEEEan |
aereET e gl gEEaTg 1231
getamEreEnty mgla: @fdifar |

TS g9 USEITEITEIERT: ST (19¥1]
ySERy AN SgEEE: |

T T A I |iagien: 1yl
T AT IR 90 |
qisEihireaTd Raas: g=earq L&l
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T SAT W ogfy AT 3= gl
qeTcHs Serd WEEgd &ay |

A AEAIICAN JeedTg F Tad 1%l
RHEE Tl R [ORIE St

gy Wi dreHanaEEay 18Rl
TAq dedcET deed R 3=
Ferofifa Ffder dgany A 1o

(2) THE PRANAVA

The mantra celebrated as the
Gayatri, which occurs first in Rgveda
(3,62,10), occurs in two forms; without
the vyahrtis (bhuh, bhuvah and suvah,
to be explained shortly) in Rgveda
referred to above, in Sukla-yajurveda
(Vajasaneya:- samhitd, 3,35; 30.2),
Sama-veda (uttararchika 13,3); and
and in Atharva-veda, (3,10,2); with

vyahrtis in  Krishna-yajurveda
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(Taittiriya-samhita, 1,5.6,4), Taittirfya-
aranyaka (1,11.2) and also in
Vajasaneyi-samhita (36.3). The form
of Gayatri without the vyahrtis is
often knows as Brahma-gayatri, while
the form with vyahrtis is Visvamitra-
gavatri. Both forms, however. are
involved in the Sandhya ritual
although the one with vyahrtis is
preferred. According to Manu, Gayatri
(or Savitr) to be effective must always
be accompaﬁied by pranava and the

vyahrtis:

RIS TR EaalsaT: |

Bodhavana-dharma-siitra insists
that in the pranayama-reauence of the
Sandhya-ritual, the Gayatri-mantra
recited thrice must be preceded by

the pranava and the vyahrtis and

followed by the formula ‘omapojyoti’,
(called Gayatri-Siras or head of the

Gayatri-mantra, to be explained later):

gegrefa aguer meET a8
& gSerayr gUTEn: g 3=ad |

Similarly in ‘japa’, which is the
most important sequence of the
Sandhya-ritual (‘pranava-vyahrtiyutam

gayatrim vai japet tatah’)

sy F-EwdT T |
et 9UE I S9 uaHereEd:

Saunaka commends that the
Gayatri-mantra with the pranava and
the three vyahrtis must be brought

to mind before undertaking any sacred

Rgveda-Darsana

1R AFRAAD ARRAAD AFREAD 1A 1FRA



AAZIANAR AARINAA AZIAA AR IAAA

ritual, including the study of the

Vedas:

3ER STgdifeadr Il Buar aur |
GEEIc R EiCCas o

Even Tantrik texts like
Saradatilaka describe the Gayatri-
mantra with the pranava. the seven
vyahrtis and the Gayatri-$iras as the

essence extracted from all the Vedas:

JUITET SATEAT: O EcETEeRT: |
aqfeTereTTeT Mt et |
gdIRrga: AR AATST gETEa: ||

Texts like Prapaicha-sara, in
fact, speak of the identity of the
pranava, the vyahrtis and the gayatri-

mantra:

QUSRS SATEAT TRSIFIHs=ad ||

Rgveda-Dar$ana
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The view of Ananda-tirtha,
expressed in the prologue to his Rg-
bhashva 1s substantially the same.
Jaya-tirtha, his commentator, explains
that the import of the pranava is
expanded in the vyahrtis, and the
meaning of the vyahrtis is explicated
in Gayatri (‘yasmad vyahrtiritas tasmat
iritah;

sa eva gayatryartha

vyahrtyarthatvad gayatryah’).

Even if the vyahrtis are omitted
in accordance with some ritual
requirement or in compliance with
some family tradition, the pranava is
never given up. In fact, the pranava
is regarded in many texts as an integral
part of the Gayatri-mantra. The reason
for this is given as follows. The
gayatri-chhandas which has twenty-
four letters is divided into three padas

(or lines), and each pada must have
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eight letters. The first pada of the
Gayatri-mantra, however, has only
seven letters (tat-sa-vi-tur va-re-nyam);
the chhandas requirement is fulfilled
only when ‘om’ is added to the line
at the beginning, thus making the
number of letters in the line eight

(adyonkara-sahitd ashtakshara’).

Skanda-purana  (Kasikhanda,
9,51) prescribes only pranava to be

added to the gayatri-mantra:

T ARSIy TR guEfar |
R At fefaq aey afefra 1)

The persistent, wide-spread and

deep-rooted popularity of pranava (or

\\\\\

Omkara) throughout the country and
among all sections of the people is
well-known. There is no religious
symbol as characteristic of Hinduism
as this sacred syllable. Even in the
Vedic lore, its prominence is
eulogized. It is uniformly regarded as
the sum and substance of the Vedic
corpus (e.g. Katha-upanishad, 1,2,15,
‘sarve veda yat padam amananti ...
tat te padam sangrahena bravimi om
iti’; comm. ‘omkarah sarva-vedanam
sara-bhitah prakirtitah’). Bodhayana-
dharma-sitra (3,1,5) tells us that the
Vedic corpus begins with pranava and
closes with it; indeed all articulation

is om; one must, therefore, attend to

it:

QUIETEITEAT 9aT YU qdafeET: |
SIGHT JUTE @9 AT ]
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While the general understanding
is that at the beginning of creation
there was the sound, om, from which
in due course the Vedas were formed,
Gandharva-tantra informs us that the
omkara (pranava) was in the distant
past extracted out of the three Vedas
(‘veda-trayad samuddbrtya pranavam
nirmame purd’). The general
understanding, mentioned above, 1is

illustrated by what the Skanda-purana

(Kasikhanda, ch.35 end) says :

SR gWaT d8T JTRRYWaT T |
FFHL g9 &9 Il FEa |

The Vedas are extensive and
diffuse, and necessitate extended and
intensive study before one can
appreciate the main import. The
purpose of ready recognition and

practical application is better served

Rgveda-Darsana

by steady contemplation on Om, which
is the most effective symbol of
Brahman (taught by the Vedas).
Chhandogya-upanishad (1,1,1,3) has
it that this one syllable Om 1is the
‘udgitha’, the supreme and
transcendental (ut), articulation (gi)

and attainment (tha); and that one

must offer devotion to it:

SRR I |
amfufa g |

It is in this sense that Manu
says that while pursuing the realization
of self or attempting to acquire self-
discipline, the practice of Om is to
be resorted to (‘atma-jiiane $ame cha
syad vedabhyase cha yatnavan’;
pranavabhyasa,

according  to

Vijhanes$vara).
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We read in Harivamsa

(bhavishya, 81, 86-87) a detailed
account of how one must employ

Omkara in spiritual practice:

T a9 9e] §& §HaAY |
fFafaeen gur §9: 9=, god: 927 0|
guid gTreh Heal dred Salfd HiEE: |
TH dad dear fa foeott wmfday |
faspemfed o &fe o= fawRq 1l

And Chhandogya (5,1,1,3) not
only, identifies ‘Om’ with udgitha,
but also points out that at the
adhyatma level the chief vital principle
in every organism is identical with
it.

3 T T I § guEr I guE:
I 3f STUTEATCH, ¥ A g

gToT: AErEAEAEfT &Y @k ol
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This is for the purpose of
contemplation; for, as it is said in
Taittiriya-aranyaka (10,33) ‘the
monosyllable Om (which is udgitha
as well as the principal prana) is
verily the Brahman’ (‘omity
ekaksharam brahma’). If Om 1s the
word (vachaka), Brahman is the object
intended by it (vachya). Nrsimhottara-
tapaniya (6) says that the intended
sense of Om (vachyartha) is Brahman.
We find an explanation in Mundaka-
upanishad (2,4): Om is the bow, the
self of the devotee is the dart, and
Brahman is the target; one must shoot

with care, and must enter himself into

the target:

m%:ﬂﬁm

T AGEITEA |
IR SGSTH

IEq dFET 9aq |
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Taittiriya-upanishad (1,8,1)
wants us to contemplate upon the self
as the Omkara, which is in fact all

that is there:

e s | enfidie” w9 |
AT STy A

Chhandogya (1,1,1,3) describes
Om as the most appetising essence
of all tastes (viz. all beings ‘rasanam
rasa-tamah’), and explains: water is
the essence of earth, medicinal plants
(oshadhi) the essence of water, the
human being or, the person (purusha)
is the essence of the plants; speech

(vak) is the essence of the person;
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and the rk (eulogy in Rgveda) is
essence of speech; the song (saman,
the content of Sama-veda) is the
essence of rk; and the essence of
saman is the udgitha (or pranava,
Om). This is how the pranava is the
ultimate essence of all things. And
it is also the ground of all things,
even as all the leaves are settled on
the stalk ($ankund sarvani parnani
santrnndny evam omkarana sarva vak
santrnna’) says the Upanishad,
(2,23,3). All expressions are rooted in

Om (‘tad yatha.)
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The words ‘pranava’ and ‘Om’
are synonymous. The former word is
traced to the root ‘nu’ (stutau) meaning
“to praise”, “to adore”, “to eulogize”
(‘chhandor ap’,3,3,57), to which the

»

prefix ‘pra’, meaning “well”,
“perfectly (prakarshé&a, ‘upasarga iti’
nutvam’, 8,4,14). The perfect devotion
here is to the self (pra-niiyate stuyate
atma anena), and pranava is
instrumental to this devotion. All
persons intent on salvation resort to
this devotion, according to Skanda-
purana (Kasi-khanda, ptirvardha, chap.
73), and this pranava is superior to

all other devices.

gu@%a?r: Ea:: Wﬁa’fmma’?: |
g s FemeguEr 7 gehifda: )

There is another word ‘tara’,

which is employed in texts as

AARIAAAN AARIAAA FAZIANA AARIARAN

synonymous with ‘omkara’ (pranava-
paryaya); The etymological meaning
of this word also is protection; ‘tara’
is so called because it protects one,
by taking him across the ocean of
this transmigratory ills (‘tarayati

>

samsdra-sdgarad iti’; ‘tarati Sokam,

tarati papmanam’, hence ‘namas

taraya’).

The other word (viz.Om) is
derived from the root ‘av’, one of
the meanings of which is “to protect”
(rakshane). The  grammatical

involvements are explained thus:

Rgveda-Dar$ana
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o9 wofg grar: | sAaafyenggfa

(IomfeEEv, ¢,9%s) | SEFAHIEE: | T

SN | (IUSEFRTEARF W FH3
3ﬁﬂ) ?‘Pﬁﬁé—;ﬁ or: | dd: Brsremotafa
fsrar enfufa w1

The root ‘av’ has as many as

nineteen meanings, including
‘protection’ (rakshana), ‘movement’
(gati), ‘lustre’(kanti), ‘love’(priti);
contentment’ (trpti), ‘growth’ (vrddhi),
‘prayer’(yachana), ‘acquisition’
(avapti), ‘gift’ (dana) and ‘entrance’
(prave$a). The sense last mentioned
has appealed to Ananda-tirtha, who
explains Om in terms of ‘entering
into all auspicious attributes’ (avati
pravi$ati gunan’) or ‘being pervaded
by all such attributes’ (‘avyate viSyate
gunah’). He formulates that Om 1is
none other than Nardyana himself,
who is an the abode of all auspicious

traits (Rgbhashya, introduction)

Rgveda-Dar$ana

SR 37 FREvIsEET |

Jayatirtha, his glossator refers to

another statement,

HAdccdar=l eFR:

and explains that Om really means
perfection of attributes (guna-purti-

vachi):

SVFRT SR T | T THET
wfy @ e | fFE e &
yrafs ofas: § 9 awr qogfdart |
deemrARIRIstT aeat sfa frefed

The significance of such an
explanation is that Om really means
Brahman, who is the true import of
all the Vedas (sarvaveda-pratipadya).
It is not only the position which is
in accord with the Upanishadic

statements, already cited (like ‘omity
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il

ekaksharam brahma’), but the view
held by Pataiijali also, when he speaks
of pranava as denotative of iSvara’
(‘tasya vachakah pranavah’, Yoga-
sarra, 1,27,28) and meant as a tool
for concentraction of mind (comm.
‘pranavastasya japah,
pranavabhidheyasya iSvarasya
bhavanam, tasmad asya japatah
chittam

pranavartham ekagram

sampadyate’)

There is another interpretation

to be found in Tantrik texts.

Prapaiicha-sara (mantra-srshti-
prakarana), for instance, tells us that
the mantra described as ‘parama-
hamsa-mantra’, viz. soham (meaning
He or It is I, identifying the Brahman
with Atman) undergoes a grammatical

change (puirva-sandhi, where ‘sa’ and

‘ha’ get omitted) and becomes Om:
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Pad

NsT AT H: GIsEHdai: |
TR s hed FRmEtEta SR
STHRY TATHAT HehRET auisT: ||

However, the early and probably
most conventional meaning of ‘Om’
was in the sense of acceptance. When
a proposition is made, or a gift given,
the listener or the receiver will merely
say ‘Om’ (meaning “I agree”, “I
accept”). The lexicons also give this
meaning (angikrti-vachakatvam,

angikrtya).

It is more usual to follow the
explanation given 1in Aitareya-
brahmana (2,5,7) that Om is the unity

of three ingredients ‘a’, ‘v’ and ‘ma’

Rgveda-DarSana
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(‘akdra-ukara-makara it tam
ekadhasamabharat tad etad om 1iti’):
The three units are technically known
as matras, and are taken to correspond
with the three states of individual
being: wakefulness (vi$va), dream
(taijasa) and deep sleep (prajna) (ct
Manduakvopanishad). 1t is to indicate
these three divisions in Omkara that
the Vedic notation suggests writing

like this:

A3 g A |

According to Paniniva-Siksha,
the sound ‘a’ arises from the throat
(kantha), very first among the sources
of sound; there is no articulation prior
to this, and therefore it i1s the first.
The sound “u’ has lips (oshtha) as
its organ of origination; and it is the

last, as there is no articulation after
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that. All the letters (phonemes or
syllables) are articulated in between
these two. And according to the text
cited above, ‘ma’ 1s nasal (nasikya).
‘Om’, thus originated, is described in
the Sikshavalli of Tuirttiriva -
upanishad as the sound expressed over
and above the Vedic passages,
transcending them, and supreme
among them, and assuming all possible
forms of speech, being itself immortal
and immutable (‘yaschhandasam
rshabho visva-ripah’;

‘chhandobhyodhyamrtat sambabhtiva’)

These three matras are what are

referred to in the Purusha-stkta (ct

Rgveda, 10,90 ) as ‘tripat’, which
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ascended upwards, (‘Grdhvam ud ait’).
They also signify the three Vedic
divisions: a-kara (Rgveda), u-kdra
(Sama-veda) and ma-kara (Yajurveda),
and the three vyahrtis: bhah, bhuvah
and Svah respectively. They also
correspond with the three padas of
Gayatri. When the pranava is
conceived as the divine bird (Syena)
that brought the Soma to the world
of gods and mortals (cf. the
somaharana-prasanga, cf.RV 4,26 and
27, Aitareva-brahmana 5,27 and 13,
25-28; Taittiriva-samhita, 6.1.6.1-3),
one of the matras (the a-kara) is its
right wing, another (u-kara) its other
wing; the third (ma-kara) its tail;
and the ardha-matra (the sound that
completes and fulfills the articulation

of the three matras) the head of the

bird:
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TR gfeqoT: gaT I Hd: |
HehT JeSiHTEtdaET g Aeed ||

The ‘ardha-matra’ here is also
known as ‘adhi-mz‘;trﬁ’ (above the three
matras), the fourth matra which is the
real nature of Brahman. It must be
mentioned in this connection that there
is also a convention of distinguishing
between the pranava that is
conditioned (sopadhika) and the
pranava that is not so conditioned
(nirupadhika). While the former
answers to the description of
‘adhimatra’, the latter is ‘amatra’
(cf.Mundaka, 8,12). If the former is
designated as ‘brahma’ the latter is

1,2,16:
Mundaka, 2,2,8, and Prasna, 5,2); if

‘para-brahma’ (cf. Katha,

the former is corporeal (mdurta) and
to that extent only apparent or unreal

(asatya), the latter is incorporeal

Rgveda-Darsana

1R AN 1A A AR @A @RAan



AAZIAAAN FARITAAN AAR AN FAZIAAA

(amirta) and theretore real (satya)
(cf. Brhadaranyaka,
Mairrayani (6,23), the conditioned
pranava is designated as ‘Sabda-
brahman’, whereas the unconditioned

1s ‘para-brahma’.

Prapancha-sara (19,36) has a
different explanation for the
origination of the three matras.
According to this text, the creator
extracted from each of the three Vedas
a matra to condense its essence. From
Rgveda (the first mantra ‘agnim ile’
providing the initial syllable ‘a’) the
first matrd was obtained; the second

matra (u) was got from the mantra
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2,3.1). In-

‘gavo samudro bandhuh’, in Yajurveda
(the u-kara was borrowed trom the
word ‘bandhuh’, according to the
glossator Padmapada); and the third
matra (ma-kara) from the mantra
‘aganma jyotir uttamam’ in Sama-
veda. Manu (276) also has a similar

explanation:

FFR TIFE T AER F g |
JeaTfRgEg . gardd
There is also an esoteric

interpretation of pranava, attributed to

Anjaneya. The undifferentiated, unitary

and spontaneous ejaculation (sphota)

is one-lettered signifying protection

(avati) and fulfilment (apnoti). It can

be two-lettered when ‘o’ or ‘au’(s)

and ‘m’(¥) are distinguished; the first
unit signifying pervasion, (ota) and

the second accommodation and

99

1A IZRAD IRAAD IR AN QA 17



dAZ AN AR AR FAZ AR AAZIAAAN

limiting (mita): All things are
accommodated within the Brahman,
and nothing over-reaches it. Brahman
is present in all existence as its very
warp and woof. When it is three-
lettered (tryakshara), the letters are
‘a’, ‘0’ and ‘ma’ representing creation,
preservation and the inseparable union
of the two as the third letter. The
three letters are implicated in the
sphota. There can also be a half-letter
(ardha-matra) along with these three
letters (sardha-tryakshara), representing

e

the Trivikrama form of Vishnu: ‘a
represents the celestial realm, ‘v’ the
mid-region, and ‘ma’ the earth. The
half-letter that brings them together
1s Vishnu. If the pranava stands for
the embodied self ($ariraka-jivatma),

then the first letter signifies the gross

body, the second letter the subtle
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body, and the third letter causal body.
The half letter in this case is the soul
(jiva). When the pranava represents
the Veda, the th{ee letters represents
Rgveda, Yajurveda and Sama-veda
respectively, and the half-letter Veda
itself as a composite, unitary canon.
Afijaneya’s interpretation suggests that
the ingredients of the pranava are
‘a’(37) (standing for the subtle principle
or atma), ‘ha’(g) (standing for the
gross body, prakrti), and ‘am’(3m)
(represents the union of the two). The
two halves of the pranava in effect
would be ‘aha’(s%®) and ‘am’(39). And
by a grammatical rule, ‘aha’ changes

3

into ‘a’(3r) and ‘v’ (3), and the
requirement of the guna-sandhi makes
the two combine to form ‘o’(3fr). The
import of Om therefore is Brahman

as conditioned by the phenomenal

Rgveda-Darsana
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presentation (prakrti), or Atman as
distinguished by the possession of a
body (Sarira). In this case, pranava
is looked upon as four-lettered

(chaturakshara).

In Aitareya-brahmana (5,32) the
origin of the pranava is elaborately

and differently recounted:

gSafERTId IS IS | g
ATsTEd | § quEdeedl SuIgieEgSd |
yfudgeafra feaq | argramsgaaq |
s Rrirehfor sefesrmad | stfie gfeear
ISR | AT | eteer G |
SO Iara s RaiTEE 397 S |
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A UT SRS | Sger | AHeE
sTfgeaTd | araerTgdua g s iragsgsiior
OISR | T FERRAET | F 3
agdarg | wafdfe gmazg 0 @ify
YFOTIATAIS T Ju ST |
STEW IFW HRN 3 | AT gm |
aeagmitafa | guitentafs & @t & |

sTifeEr drsar qufa 1l
According to this account,
Prajapati, desirous of becoming

diverse and manifold, engaged himself
in austerities (heating himselfup). By
the heat generated thus, he created
the three worlds: earth, midregion and
sky. Further by the heat of these
worlds, three lights were brought forth.
These lights were again heated up (by
the tapas) and the three Vedas were
formed: Rgveda from Agni, Yajurveda
from Vayu and Sama-veda from

Aditya. The Vedas, when heated up,
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brought forth the three bright spots
of light: Bhuh from Rgveda, Bhuvah
from yajurveda, and Svah from Sama-
veda. From these spots of light, three
phonemes evolved: a.u, and ma. The
three occurred conjointly, and that

was Om.

We also have in Mairri-
upanishad (6,3) an account which
speaks of two aspects of Brahman:
one with form, and the other without.
The former is appearance while the
latter is real; the Brahman which is
light, the sun. It recognized itself as
Om, and structured this self Om into
three units. Everything here has this
triple detail as its very warp and
woof. The self is to be contemplated

upon as, and yoked to, Om, which

is the sun-god.
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¥ A FEoy =Y gd =g F | 7Y
FaTeT | JeHd decay | agEe desald:
| @ enfeem: | | a7 UF SAHAGRATSHA]
| |7 YareA seed Aty faEr A
TAfRy: gAfiEHd Oid SeTEHEE g eas]
e ST sama SATHM AT |

The pranava is itself regarded
as a complete mantra: the seer thercof
is Prajapati; the metrical form
(chhandas) is devi-gayatri; and the
devata is Paramatma (the supreme
spirit). The purpose (viniyoga) is said
to be liberation (vimukti-phala-

siddhidam).

HEITR i g
TFed SeTaaT |

Mt fear ey
HTCHRETETIT gaar ||

There is also a dhyana-$loka
(verse for contemplation), identifying

Omkara with Vishnu:

Rgveda-Dar$ana
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ERIRC IS ITe AE R C SRS YT ST
FETENEUY - diqeniergaTar -

SO G THRTRT - EBIRE-ARE B ETR A
FremIiiEaTEy | qEET AT |
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(3) THE VYAHRTIS

The gayatri-mantra is said to be
four-footed (chatushpada, or having
four lines), when pranava accompanies
it; when, however, the pranava is
omitted, it is only three-footed
(‘chatushpada-gayatri pranavena saha;
pranavam vina tripadda’). The three
padas of the mantra in gayatri-
chhandas, evolve out of the three
vyahrtis, according to traditional
understanding. The three vvahrtis are

Bhruh (earth), Bhuvah (mid-region)
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and Svah (the upper region yonder),
which here have their origin in the
matras of pranava, a-kara, u-kara and

ma-kdra respectively.

The expression vyidhrti (or
vyahara) literally means a perfect
utterance, well-articulated speech, or
considered statement. The background
myth is that the creator’ at the
beginning of creation. uttered the
ejaculation ‘bhth’, and the earth came
into existence ‘sa bhir 1ti vyaharat,
sa bhimim asrjata’): then he
articulated ‘bhuvah’. and thus brought
into being the mid-region (‘a bhuva
it vyaharat, sontariksham asrjata’);
and subsequently he uttered ‘suvah’,
and the upper realm got formed (‘sa
suvah it1 vyaharat, sa divam asrjata’).
Thus the three vyahrtis correspond

with the three worlds (‘eta vai

Rgveda-Darsana
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vvahrtaya 1me lokah’, Taittiriva-
brahmana, 2.2.4.2). The vyahrti
character of the Vyahrtis consists in
the three worlds being occasioned by

the three ejaculations:

gEUg SATRAMT SATElded
T TS AHT FTEA |

The same explanation occurs

also in Yogi-vajAavalkva (1.9) thus:

T TEEyT 9d SEET EET |
FTEAT AT a7 AT T ||

According to Maitri-upanishad
(6.6) existence was at first inarticulate.
Then Prajapati (the creator and
protector of all existent things and
beings) ejaculated after deep
contemplation ‘bhih’, ‘bhuvah’ and

‘suvah’. This three-fold utterance came
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to constitute his gross body: ‘suvah’
became his head (upper organ).
‘bhuvah’ constituted his navel (middle
part) and ‘bhih’ his feet (the lower
part); these are the three worlds. And

the sun became the eyes for them:

STTRA dT EHTHN | § d g
ARAATsTATEd YT gaiid | g
g TATIET Gl | ST
fomy aifingar o eTfeease: |l

To these three, Taittiriva-
upanishad (1.5) adds ‘mahah’ as the
fourth, symbolic of the very Brahman
being the inmost self of all beings
and having the other vyahrtis as but

1ts limbs. and tells us that this is the

view of Mahdchamasya:

e gafia ar uan foar sawa |
TR a1 Sty |
AEEYE: g9edd | U I ag g |
g ATHT | FAFTHAT qddr: |
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This text provides the following

correspondences:

(1) The Lokas:

bhuh-ayam lokah (this world which
we see here in front of us)
bhuvah-antariksham (the mid-region)

suvah-asau lokah (the world beyond,

up there, yonder)

mahah-aditya (the sun)

(2) The devata:

bhth - agni (the fire principle)
bhuvah - vayu (the principle of wind)
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suvah - aditya (the sun)

mahah - chandra (the moon)

(3) The Vedas:
bhah - Rk (the hymnology of Rgveda)

bhuvah - saman (the chants of

Samaveda)

suvah - yajus (the sacrificial formulae

of Yajurveda)

mahah - brahma (the sacrifice)

(4) The Pranas:

bhuh - prana (the vital principle; the

ascending breath)

bhuvah - apana (the principle of

elimination; the descending breath)

suvah - vyana (the principle of

circulation; the spreading breath)

mahah - anna (food)

[Samkara comments:
TATY SATEAAT AR a9T: J&T: 1oy | He:

e SATET HATHAT S-S aand
=T ad: |
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Maitri upanishad (6,5), which
takes the three vyahrtis as synonymous
with the three matras of pranava,

works out further correspondences:

(1) masculine, feminine and neuter

(by way of gender) (linga);

(2) Agni, Vayu and Aditya (by way
of lights) (bhasvat);

(3) Brahma, Rudra and Vishnu (by
way of overlords)(adhipati):

(4) Garhaptya, Dakshina
Ahavaniya (by way of fires
(makha);

and

(5) Yajus and Saman (by way of

Knowledge) (vijiana);

(6) Bhuh, Bhuvah and Suvah (by

way of regions) (loka);

Rgveda-Dar$ana

FAZAAAAN, FARIANA

(7) past, present and future (by way
of time) (kala);

(8) prana, agni and surya (by way

of energies) (pratapa);

(9) food (anna), water (apa) and

moon (by way of

satisfactions)(apyayana).

(10) buddhi, manas and ahamkara (by

way of consciousness) (chetana).

(11)

prana, apana and vyana (by way

of vital currents) (prana).

Gayatri-tantra (patala#2)
explains that the first vyahrti denotes
the power of mental resolution
(icchha-s$akti), the second the power
of energetic action (Kriya-$akti), and
the third the power of transcendental
gnosis (jidana-sakti). The same text
also points out that the first vyahrti,

bhah, represents in the organism, the

basal lotus or muladhara (below the
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navel) as the chakra; the second
vyahrti symbolizes the visuddha-
chakra (at the throat), while the third
represents the sahasrara or the
thousand-petalled lotus (on top of the
head):

FN T IR AR e |
N ARy TET SEEE )
TR FR: (AT |
HFR FEIRY T EETE:
e T el [Avg o e |
iAr®: Tegi TeEeEEeE: )

There are certain

correspondences worked out for the

108

three vyahrtis in terms of (1) the
matras of pranava; (2) the Veda which
is the origin or effect; (3) the devata
of the realm; (4) the realm, (5) the
providing guna of Prakrti (6) the
distinguishing complexion, (7) the
deity among the trimurti (8) the prana
(9) the aspect of Brahman, and (10)

the existential factor:

I Bhuah : (1) a-kara : (2)
Rgveda; (3) Agni ; (4) Prthvi (earth)
(5) sattva; (6) pita (or yellow); (7)
Brahma the creator; (8) prana; (9)

sat, and (10) pradhana (matter)

II Bhuvah : (1) u-kara; (2)
Yajurveda or Sama-veda; (3) Vayu;
(4) antariksha (mid-region); (5) rajas;
(6) sukla (white); and (7) Vishnu; (8)
apana; (9) chit; and (10) purusha

(spirit)

Rgveda-Dar$ana
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1II Suvah (or Svah) : (1) ma-
kara; (2) Sama-veda or Yajurveda; (3)
Surya; (4) dyur-loka (sky or upper
realm); (5) tamas; (6) krshna (black)
(7) Rudra ; (8) vyana; (9) ananda,
and (10) kala (time)

The Vyahrtis as representing the
lokas (the worlds, the realms, the
regions) are of two kinds: The three
vyahrtis mentioned above (viz. bhih,
bhuvah and suvah) are known as
mahavyahrtis, for they are the
fundamental realms, universally
accepted and directly involved in the

Gayatri-mantra; they are also the

Rgveda-Dar$ana

vyahrtis mentioned in the early texts.
But the lokas in Indian tradition are
fourteen in number; seven of them
above are known as vyahrtis; and
these include the three mahavyahrtis
mentioned above. The other four are
‘mahah’ (above the suvah), ‘janah’,
‘tapah’ and ‘satyam’ in the ascending-
order. These are the areas of the
cosmic spirit (virdd-purusha), his limbs
as it were. We read in
Nadabindupanishat that ‘bhuh’ as a
loka represents the feet of this cosmic
person, ‘bhuvah’ is settled in his knees,
‘suvah’ in his loins, ‘mahah’ in his
navel, ‘janah’ in his heart, ‘tapah’ in
his throat and ‘satya’ in the midpoint

of his forehead:

Jelleh: UTEAET YFAihe] S |
Hacieh: HIAI A TR |
SRS geX VS AhuEad: |

AT sy g geaeiehl SFafed: ||
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Although the seven vyahrtis are
intended to represent distinct lokas or
realms of normal and supernormal
experience, convention insists that the
utterance of each of the vyahrtis must
follow the utterance of Om. This is
to suggest that the lokas are not
different from Om, which 1is the

symbol of supreme reality.

queATgad: AW Ued: HAM |
g guETfecard e 3 gead ol

The lokas are merely aspects of
Brahman. If there are seven different

vyahrtis, there are seven Omkaras, or
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rather the same Omkara repeated
seven times. The vyahrtis, in other
words, are just explications of pranava.
Jayatirtha, the glossator Ananda-tirtha’s
Rgbhashya quotes an ancient statement
‘pranavarthd vyahrtayah’, meaning
that the import of the pranava
constitute the vyahrtis. The vyahrtis
have their own devatas, who are all
with  the

identical Brahman,

symbolized by Om
(‘bhilokadyabhimaninyo devatah

omkarartha-brahmaikyena stiyante’)

Prapaincha-sara, which is
primarily a tantrik text brings out the
intimate relationship between the
pranava and the vyahrtis. The first
matra of pranava is the first of the
vyahrtis (bhth), the second of the

matras is also the second vyahrti

(bhuvah); and the matra ‘ma’ is the

Rgveda-Darsana
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vyahrti ‘svah’. The bindu, which is
the, ardha-matra (or adhimatra), is
the vyahrti ‘mahah’; ‘janah’ is the
nada (sound); ‘tapah’ is $akti (power,
energy), and ‘satyam’ is the

transcendental peace; the highest state:

Wwwmmﬁl
SR EFRE] AT Ao @ )
forgrewen T o9 wiewT: w5y |
= gcafufa o7k 99 99 W 9=y ||

The vyahrtis bring out the
aspects of Brahman that are suitable
for contemplation: Om (prefect,
purna), bhith (eternal and inmutable,
nitya), bhuvah (creator, srshti-karta),
svah (independent, svatantra), mahah
(adorable, mahaniya), janah (devoid
of birth etc, aja), tapah (illumination,
light, jiiana-prakasa) and satyam (the
regulator of worthy souls, niyamaka).

Convention regards each of the

Rgveda-Darsana

vyahrtis as a mantra in its own right.
The seers of these mantras are Atri,
Bhrgu, Kutsa, Vasishtha, Gautama,
Kasyapa and Angirasa, respectively.
The metrical forms (chhandas) of these
mantras are gayatri, ushnik, anushtup,
brhati, pankti’, trishtup and jagati in
order. And the devatas are Agni, Vayu,
Arka (Surya), Vagisa (Brhaspati),
Varuna, Indra and Visvedevah for the
mantras respectively. For the pranava,
Brahma is given as the seer, gayatri
as the metrical form, and Paramatma

as the devata.

g @ SRSl MEAged |
TWHTHT dadTsy Arerer ot |
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With regard to the “viniyoga’
(or purpose), the word ‘vyahrti’ is
explained in this way; the root of the
word is *hr’ which means “to provide
(harati, prayachchhati) or to eliminate
or obviate (harati, nasayati’). Its
prefix ‘@’ joined with the root
emphasizes the sense of ‘bringing
(aharati); and the other prefix ‘vi’
signifies ‘variously’ (vividham). Thus,
the word signifies the means of fully
securing the desires of the devotee,
which may be manifold, or the means
of getting rid of the evils that besiege
the devotee from all sides
(‘sadhakshtam vividham, ‘@samantat,
harati prayachchati, tad-anishtam va
nasayati iti vyahrtih’). The desirable
objectives for one’s welfare are in the
seven worlds (lokas), which the

vyahrtis represent; the obstacles and

troubles may also arise from these

112

worlds. The employment of the
vyahrtis (viniyoga) includes the
attainment of the three values of life;
worldly prosperity (artha); fulfilment
of desires (kama) and righteous living
with restraint and wisdom (dharma).
But the highest value of life, according
to traditional reckoning, is liberation
from all ills of life (moksha); and
contemplation on the vyahrus as
identical with the pranava is intended

to secure this ultimate value.

(1) BHUH

The first of the vyahrtis, ‘bhth’
is etymologically explained as that
from which all things and beings are

produced (‘bhavatah kvipi bhur iti

Rgveda-Darsana
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rapam’; yad va bhavanty asmad

bhutani 4”7 bhuh adhikarane kvip),
or that m which all beings abide or
dwell (bhavant asyam bhutani). It is

it this sense that Pardsara-smiti says:

qaf<y Snfee o s e g
gerg. it fomar g srgld: oA

The word ‘*bhuh’ thus represents
this world (bhurloka), which produces
and harbours all phenomena (sakala-
jagad-utpadakatvad bhih) or it refers
w the infinite wealth and power that
it contains (niravadhikaiSvarya-

yvuktatvad va). Ananda-tirtha takes this

vydhrti to denote the perfection of

Brahman, who is symbolized by the
pranava (om bhuh). Jayatirtha, his
glossator, explams that the root “bha’
signities plenitude or immeasurable

fullness or perfection " (‘bht  bahau

Rgveda-Darsana -
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bahu-purnatdyam’). Srinivasa-tirtha

justifies this explanation thus:

leaET agearddd Jamar | g g
ae wawy a g 'Y greEy |
C{\UTMﬁdeqﬁ?Tqu?{RWf I CIIEIE]
e guey sEnaT fefad w foqes
THEIE AT o T ¥ 3 ®IY | STaany gfa
EFRETFRR,. aseEyd: |

(2) BHUVAH

The second mahavyahrti,
‘bhuvah’ emphasizes the production
and maintenance of all things and
beings (*bhavayati sthapayati visvam

1ti’; antar-bhavitanyarthad asuni
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gunabhavas chhandasah’). Some
authorities restrict the meaning to
creation of the worlds (‘bhavanat
jagad-utpadanat bhuvah); bhavatar eva
antarnitanyarthasya ka-pratyaye
ripam). A third interpretation (given
by Sayana) points out that this vyahrti
symbolizing the mid-region or
antariksha provides the field for
existence and operation of the first
vyahrti, bhith, which signifies earth
(‘bhavaty asmin jagat’). It is space
which not only makes for the
possibility of all material existence
but illumines also the material objects
(‘bhavayati prakasayati visvam
avak@sa-pradanena sthiti-pradanena iti
va’; bhuvontar bhavitanyarthad asuni
gunabhava$ chhandasah uvangadesah)
(Taittiriya - sandhya - bhashya)

Parasara-Smrti points out that this

vyahrti it is that produces all beings
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and things, and maintains them tll
the end of the aeon; and when the
things and beings are destroyed, this

vyahrti again produces them:

Jafr S AT O |
FedTd TR JEeTeehifadT |

Ananda-tirtha takes this vyahrti
in the sense of infinity (ananta). The
implication of this interpretation is
that the first vyahrti, which signifies
perfection (purna) is surpassed by
this vyahrti which suggests ‘eminence’
or supremacy (‘bhur bhutis tasya vara
itt va; bhoh parnah, vo varah,
niradhika-$reshthah’). Again, the
Brahman (Om) who is symbolized by
‘perfection’ (Om bhih) is again
symbolized by infinity (Om bhuvah).
Jayatirtha, the glossator of Ananda-

tirtha, justifies this position: ‘bhavater

Rgveda-Darsana
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aundadika du-pratyayah; vara-

Sabdasyanta-lopah” (Srinivasa-tirtha’s
annotation: “tatha cha bhuvar iti jate
visarge cha sati bhuva iti ropam

bhavati’)

(3) SVAH (or SUVAH)

There are two forms for this

vyahrti: ‘svah™ and ‘suvah’, and both
arc acceptable. The former is adopted
by the Rgvedins (‘svar iti rgvedinam
pathah’), and is indication of bliss
(‘svas $abdo hi sukha-vachi). ‘Svah’
(or svar) signifies, according to Yaska
(2,14), Aditya (sun), who moves

according to an impeccable order (‘su

Rgveda-Dar$ana
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aranah’) or who prompts everything
to move in an orderly fashion (‘su
iranah). The expression is derived
from the root ‘r’, which means ‘to
move’ (gatau), and with the prefix
‘su’, means ‘moving well or perfectly’
(svar ira galau, yan: su+ar+yan. ‘su-
purvad arter iyater va’, Nirukta 2,13).
The expression ‘suvah’, on the other
hand, means what is truly to be
adored, or to be sought after in earnest
(‘sushthu varaniyatvat suvah’), and
this is gnosis. The expression signifies,
according to Sayana, the Brahman
that is to be attained for the sake
of the bliss that there is in it (*sushthu
aranivam prapvam suvah, sukham
Taittiriva-sandhya-

asmin prapyata iti’,

bhashva).

Ananda-tirtha takes this vyahrti

to signify the unique bliss (ananda),
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that is the greatest blessing one can
expect from Godhead (‘sukha-rupatvat
svah’), when it is recited as ‘suvah’,
it signifies, according to Jayatirtha
absolute auspiciousness (su) and
infinite happiness (va) (‘su Sobhanam,
vah sukham; yasya Sobhanata cha
sukhasya anantataya ityananta-sukhat
suvah’). The happiness or bliss here
includes what is good for the bodily
organs and sense-faculties (‘sukham
kasmat ? suhitam khabhyah’). The
two letters in the word (su-va),
signifying the greatest blessing
(Sobhana, viz.jiiana) and incomparable
bliss (ananda), are also imagined as
the two feet of the iconic

representation of God

= agfepr affa geg=aa |
githad TEMTCgaEd 95539 ||
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Parasara-smrti means by this
vyahrti (sva) the svargaloka, the upper
realm or the heaven, from whence the
earth secures warmth, coolness, rains
and sunlight; and where the good folk

reside :

syt s arfy & &a |
AT GEHAAT I @l & 3aEd: |

(4) OTHER VYAHRTIS

These three are regarded as
‘mahavyahrtis’, for they are employed
without fail in all ritual sequences

(‘adyas tisro maha proktah sarvatraiva

Rgveda-Darsana
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niyojanat’), and the other four are
mere vyahrtis. ‘Mahah’ is so called
because it represents the adorable loka
(maha ptjayam), the realm higher
than the ‘svah’ and sought after by
all those who aspire for liberation.
‘Janah’ signifies the realm from which
akasa and other elements originate
(Jana janane; karturyasun). ‘Tapas’ is
the realm from which all thoughts
arise (tapa alochane), and which
represents enlightenment, omniscience
and power. ‘Satya’ is what does not
alter in space or time, which is
immutable, and which is the highest

and true bliss and liberating knowledge

(‘sachchhabda wuttamam bruyad
anandam i1 vai vadet, yeti ji@nam

samuddishtam’).

The following excerpt from
Saradatilaka-tantra gives the details
of the seven vyahrtis involved in the

gayatri-mantra:

OISR SATEdd: UH REAIGHT: |
agfdreree maEfET=ET |
Haagigd: g HATST HHETEd: |

(For pranava)-

SRIT SIS st quqTerT JH: |
T gurEed gy afehifdan

(For wvyahrtis)

rshis:

SSRGS, JIaHRITaTT |
forvanfir afagredt amEdET F#ofH o5
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Chhandas:

T gEdT T T4 )
f‘quv’&ﬁ' Cj:‘n‘;\q -ﬁﬁia ?2 11?4;%‘"‘14\: i

devata:
e ~ ~ -
gafe ET amEdiedse g7 !
A an . L
4237 hHICHET qddl: Tiehear: i

In Meru-tantra, the seven

vyahrtis are ritualistically prescribed

to be placed on the hmhs of the

devotee thus

TRl B YT FREEgTES |

T T FHG FEAEST FI: G
EIETEERE | B S ERTeAT: |
NEEAEIECIER .51..;} T Wﬁ*@ |

o I T 529 93 guiT =Hg FEE
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{4y THE GAYATRI MANTRA

The rshi of this mantra 1is
Visvamitra: the devata is Savitr; and
the chhandas gayatri. This is the tenth
mantra in the sixty-second sukta of
the third mandala of Rgveda. This
stokta comprises of eighteen mantras,
and constitutes the last sukta in the
third mandala, the whole of which
is ascribed to the sage Visvamitra.
The mantras 10 to 12 are dedicated
to the devata Savitr. while the others
have Indravarunau, Brhaspati, Pusha,

Soma and Mitravarunau as the

devatas. Excepting the first three

Rgveda-Dar$ana
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mantras in this sukta (which are in
the trishtup-chhandas), the chhandas
of the sukta is gayatri. While the seer
for the entire sokta is given as ‘gathino
vi$vamitrah’, the last three mantras
are alternately ascribed to the sage

Jamadagni.

Vi§vamitra is among the most
celebrated sages of the country. He
is the ancestor of many families that
have continued to this day. Many
brahmana families trace their lineage
gotra-pravara) from this sage and his
descendents Madhuchhandas
Aghamarshana, Kausika, Devarata and
others. He figures prominently in the
epics (Ramayana and Mahabharata)
and in the puranas. However, most
of the accounts pertaining to him in

these works is in the nature of fanciful

legends, which are not relevant in the
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context of Rgveda. All that we glean
from the Vedic sources is that he
belonged to the Gathi lineage, that
he was a contemporary of another
illustrious sage Vasishtha (who is the
seer of as many as 104 suktas in
Rgveda), and that he adopted
Sunah$epa-ajigarti (to whom the
hymns 24 to 30 in the first mandala
and the third hymn in the ninth
mandala in Rgveda are ascribed) as
his son (hence described as ‘krtrima
vai$vamitro-devaratah’). Vis§vamitra
himself is the seer of forty-six entire

suktas and a number of other mantras

in Rgveda-samhita.

120

A
A

¥

The  Sarvanukramani  of
Saunaka gives in the prelude to the
third mandala the following details

about the seer:

(aY

Fhirrarfifesge st ge=d
TAR | T 39 A S AT i |
g g gueadTead |

The
Mahabharata

information given iIn
(anus$asana-parva,
danadharma-parva, adhyaya 4)
corroborates with this details and
provides some more particulars. The
Anukramani merely mentions that
Kusika-aushirathi desired a son who
would be as mighty as Indra and
performed austerities for this reason;
and his desire was fulfilled when
Vi$vamitra was born to him. The epic
traces Visvamitra’s lineage to Bharata

(bharatanvaya), after whom an entire

tribe was named. It was a Kshatriya

Rgveda-Darsana
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family, ruling over Kanyakubja. The
ancestors of Visvamitra in that line
were Ajamidha, Jahnu, Sindhu-dvipa
(who was a sage and a seer in his
own right), Balakasva (reputed as a
royal sage, ‘rajarshi’), Vallabha (who
was popular among the people as the
very incarnation of righteousness,
‘dharma, ‘ivaparah’) Kusa-ushiratha
and Kusika-aushirathi, (who was also
Gathi). This KusSika was valourous
like Indra himself (‘sahasraksha-dyuti),
but retired to a jungle-retreat for
performing austerities. It was in this
retreat that Vi$varatha (who later
became famous as Visvamitra) was
born. A daughter was also born to
him, Satyavati by name; and she
married the sage Rchika, son of the
well-known sage Chyavana of the

Bhargava clan.

Rgveda-Dar$ana

Vi$varatha, although scion of a
royal family, preferred the life of a
sage, and became a seer of mantras;
he then became known as ViSvamitra.
His son Madhuchchhandas was also
a sage of renown; and the very first
sukta of Rgveda is credited to his
vision. He is the seer for the first
hundred and two mantras, and is
therefore described as a ‘éatarchina’:
Visvamitra’s descendents were also
some of them eminent sages. Among
them were Akshina (Aghamarshana),
Sakunta, Babhru, Yajfiavalkya, Ulika,
Saindhavayana, Galava, Vajra,
Salankayana, Narada, Vaksho-griva,
Naika-drk, As$valayana, Jabali,

Susruta, Karishi, Kapila, Suta,
Sams$rutya, Babhravayani, Bhauti,
Champeya, Seyana, Hiranyaksha,

Urjayoni, and Udapekshi.
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The gayatri-mantra that he
envisioned is celebrated as Visvamitra-
gayatri. This form is distintuished by

the accompaniment of the vyahrts

(bhuh, bhuvah and suvah) at the

i

beginning, as distinct from Brahma-

gdyatri, which is bereft of the vyahrtis.

Rgveda-Dar$ana
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The mantra in Rgveda-samhita (3,62,10) reads:

SAMHITA - PATHA

Acatagai

gt e ofmfy |

form v 7 g=EE )

Gayatri-sara-samgraha identifies the twenty-four letters of the mantra

with dieties presiding over the letters (abhimani-devatd) and names of Vishnu:

1. T
2. 5:)
3. for
4. g
5. E)
6. ks
7. for
8. &)
9. W
10. Tt
11. g
12. E)
13. =

Rgveda-DarS§ana

Agni
Prajapati
Soma
I$ana
Savitr
Brhaspati
Paitr-deva
Bhaga
Aryama
Savitri
Tvashtr
Pushan

Indra
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Kesava
Narayana
Madhava
Govinda
Vishnu
Madhustudana
Trivikrama
Vamana
Sridhara
Hrshikesa
Padmanabha
Dérﬁodara

Samkarshana
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14. et Agni : Visudeva
15. a Vayu Pradyumna
16. fz Mitra - Varuna Aniruddha
17. fer Bhratrdeva Purushottama
18. ar Visvedeva Adhokshaja
19. ar Vishnu Narasimha
20. T Vasava Achyuta

21. g Tushtaba Janardana
22. Eil Kubera Upendra
23. -4 Dasra Hari

24. qrq Brahma Sri-Krishna

Gayatri-tantra (1,214) insists that each letter must be contemplated upon:

guiT e &I g IOyenEEg ||

This mantra has Savitr as its devata.

124 Rgveda-Dar$ana
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PADA - PATHA

a9 | afag: | FE | W | e | iR
Rrr: | @ | T | gs=eard i)

[The Saman reading, called Gayatra-
sama from Kauthuma-sakha:
= ARt

it Ee efiTEis?

R A 7 gEISLRLRE ISR
qET ATSINY I

(RV 7,36, and beginning with
savitr, RV 7,37,8 and 38)

The chhandas of the mantra is
gayatri, which has twenty-four letters
(akshara or phonemes, varna) arranged
in three lines, each ot which has eight
letters. But the first line has only
seven letters. So the last letter ‘nyam’
is split into two letters, in accordance
with a grammatical provision ‘vlang

sambhaktaunya-pratyayah’ (‘in’ is the

Rgveda-Dar$ana

dhatu, vara-inyam as chhandasa-
lakshana) (cf. also Patafjali
(Mahabhashya, 6,476 I €rqm
=t gaet |l explained as follows:
eI G0 qrTETIIHE Faed ||
c.g. = UF read as agd T |
Likewise, the third line ends with
‘yat’, which is taken as one letter

(‘ta’ is akhyata or ach-pratyaya and

therefore not counted as a separate

letter)

1 2 3 4 5 6 7 8

a @ fy g § v foro4

g o0t ¥ o3 = &f #w f&

fr &y @t 7 g =W T A
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This mantra is required to be
recited on the sixth day of the ten-
day ritual known as daSa-ratra, a
variety of Soma-yaga (saumika, one
of the three principal varieties of
sacrificial rituals, the other two being
ishti and pasu). The recitation is in
the course of Vaisvadeva-Sastra; (RV
7,36, and beginning with Savitr, RV
7,37,8 and 38) the two mantras recited
include this mantra as well of the
following (11th ‘devasya savitur
vayam’), in accordance with the
prescription in A$valdyana-$rauta-

satra (8,1):

qeafagaeafufa g T T |

These two mantras are also

recited on the second day of the
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rituals knows as abhiplaya, shashtyah
and shadaha (in the course of
Vai$vadeva - Sastra) (cf. Asvatlayana
- Srauta-satra 7,6 ‘tat savitur-

varényam iti dve a visSvadevam’).

Savitr, the solar deity 1is
identified ritualistically with Agni as
well as Sarya (agnir jyotih jyotis
suryah svaha). This deity is invoked
in the course of the ritual to purify
the water meant for ceremonial
sprinkling (prokshane), kept in the
vessel called agnihotra-havani
(Taittiriya-samhita, 7,2,5 ‘devo vah
savitotpunatu’), or to prevent the
offering in the form of powder
(pishta), poured on the deer-skin, from
getting blown away (ibid, 5,8 ‘devo
vas savita hiranya-panih
pratigrhnatu’). This deity is invoked

also for the successful completion of

Rgveda-Darsana
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sacrificial ritual being performed by
the devas (ibid, 1,1,12 ‘devasya savita
hvayati deva-yajyayai’). He it is that
facilitates the performance of all ritual
actions (ibid, 1,1,9 ‘devasya savituh
save karma krovanti’, where the
expression ‘sava’ is in the sense of
‘sati’, “there being the presence of
the god Savitr, all actions are done”™).
And all ritualistic praise becomes great
and effective when addressed to the
all-knowing Savitr, the one god that
is (ibid., 1,2,13 ‘vayunavid eka in
mahi devasya savituh parishtutih’).
Savitr in the context of sacrificial
performances is the inner controller
(antaryami) and prompter (preraka)
dwelling in the heart of the sacrificing
priest (adhvaryu), as well as the
inspirer and purifier of all things on

earth.

Rgveda-Dar$ana

Savitr is the deity who 1is
frequently invoked in the fire-ritual
known as agnishtoma, which follows
the course of the year. During this
ritual, the cake-offering called
purodasa is specially made over to
Savitr in twelve kapalas, representing
the twelve months of the year (cf.
Satapatha—bra'hmana, 12,7,2,19
‘dvadasa-kapalah savitro bhavati;
dvadasa vai masah samvatsarasya’;
also Taittiriya-samhita, 1,8,10,1
‘savitre satyaprasavaya purodasam
dvadasa-kapalam astnam vihinam).
In fact, the dvadasaha-sacrifice (which

is a satra) is the prototype of the year

AN R A A R R 1R
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(Taittirlya-brahmana, 1,1,6,7
‘samvatsara-pratima vai dvadasa-
ratrayah’) and is conducted at the end
of the year; the gods are supposed
to take up residence here in this
period. The Vai$vadeva-Sastra begins
with the adoration of the deity Savitr
with the offering of a graha for him
(savitra-graha), where all the seasons
of the year are represented (cf.
Satapatha-bréhmana, 4.4.1,3 ‘esha vai
savita ya esha tapati; esha veva sarva-
rtavas tad rtavah samvatsarah’) In the
asvamedha-sacrifice oblations to Savitr

are offered every day of the entire

year.

The yajiiikas conceived Savitr
as a visible representation of the year.
In the centre of the place assigned
for uttara-vedi on the sacrificial

ground, a peg is driven on the earth,
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and a circle is drawn around this peg,
the size of a normal chariot-wheel.
This circle represents Savitr (‘sarvatah
parimandalam ratha-chakra-matram
savitaram parilikhya’). And the
construction of the altar involves the
bricks (ishtakas), symbolic of fifteen
days of the pﬁrva—pakshay (the first
half of the month) or of the apara
paksha (the latter fortnight), or directly

twelve earlier and later fortnights.

Savitr is also involved in the
Soma-sacrifices, where he is invoked
to inspire the stones used in crushing
the Soma-leaves to produce In
profusion the ritual-juice (10,175,1),
and alongside this impelling the inert
stone, is also a prayer to inspire the
priest who is engaged in this task

(ibid., 4)

Rgveda-Dar$ana
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It may also be mentioned here
that Savitr is the deity who is
especially associated with all sacrificial
acts (RV 4,54,2 and 3,54,11).
Satapatha-brahmana (6,3,1,19-210
identifies Savitr with the sun-god
Aditya, and describes him as the

impeller or inspirer of all effective

rituals :

Rgveda-Darsana

Y a7 STfeeT g9 |fedr 4 ar Uy Aty
FH gurEf qeTaY] EEIgeTyd ATt
A @A JeaEiaEi] HATS St
wivfafufe 7 udead fa=rfeer ageregan
amI St |

This is a prayer to Savitr to
expedite and lead to early and
successful completion of the ritual
that is undertaken ; and is preceded
by the formula in Vajasaneyi-samhita

(11,7)

7y 4t 3 dfaqdy goEfa il

Savitr is the chief of all the
rituals that the gods and human beings
engage themselves in ; for he purifies
the mind of the performers and impells
them to move along in the right
direction. It is he who gives the

command for sacrificial offerings to
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be made three times during the day,
and rules over the ‘vidatha’ in whose
sacrificial jurisdiction (sava) all the
gods rejoice (RV 3,54,11 ‘hiranya-
panih savitd su-jihvas trir adivo
vidatha patyamanah’). He is himself
looked upon as a sacrificer (celestial
householder, kartr) and also as a
prompter and impeller (chodayitr). All
the gods follow him (cf.RV 2,38,9;
5,81,3; and 10,100,1 ‘devebhir nas

savitd pravatu’)

The sacrificial rites are said to
take place only at the command of
thid deity (‘devasya savituh prasave’),
who is implored to accomplish the
enterprise successfully (Taittiriya-

samhita, 4,1,1);

gfaar g gafa a ...
@ gfaa: ¥ g9 a9,
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ADHI-DAIVATA

The deity Savitr is in the
Rgvedic hymns (especially in 5.81
and 82 and 4,53) identified with Agni
as well as Strya. Savitr is sometimes
described as the uplifted rays of the
sun (as in 4,13,2 ‘Grdhvam bhanum
savita devo asred’) or the ascending
flames of Agni (as in 4,6,2 ‘Grdhvam
ketum’). In Satapatha—brahméaa
(5,3,1,7), Savitr is the progenitor of
all the gods (‘savita vai devanam pra-

savita); also in Taittiriva samhita, 1,1,9

Rgveda-Dar$ana
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‘savitd val devanam prasavitedam’).
The rbhiis who receive adoration and
oblation in the course of the Vai$va-
deva-Sastra where the pitr-devatas or
the manes and the Vi$vedevas
including Savitr and rbhus are
invoked) explained as the rays of the
sun. They are assigned to the third
savana in agnishtoma-ritual, where
Savitr receives a graha-offering in the
company of their disciples (contevasa)
the rbhus. It is only impelled by
Savitr that the gods are said to have
prepared the third savana (Aitareya-
brahmana, 3,29). Savitr thus is not
only a god of light, but a vivifier

and impeller.

It is interesting to note that
Savitr. is also associated with the cult
of manes. The Vai$vadeva-$astra in

honour of Savitr makes the first

Rgveda-Darsana

offering to the manes (pitr-devata,
ancestral spirits). RV (10,17,4) speaks
of the god Savitr as looking after the,

spirits of departed good folk.

T IS gFdr 97 O 3 -
& 7 a9 afear guTg |

Atharvaveda (12,2,40) describes
Savitr as the ship for the departing

spirits:

o1 fa ol
ity @ |

The expression ‘amati’ (meaning

manifestation, image, vision, likeness,
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form, cf Nighantu, 3,7, ‘ripam’) is
often used exclusively with Savitr.
(cf. RV 3,38.,8; 7,38,1 and 2; 7,45,3).
Savitr is thus the visible representation
of divine power, force and majesty.
He is in this sense closely associated
with Tvashtr, the fashioner of all
forms, and with ViSvakarma, the
maker of all things. Yaska interestingly
includes Savitr among the divinities
of the middle realm (madhyama-
sthana) and also among those of the
upper realms (dyus-sthana). In the
former case, he is classed among
Tvashtr, Visvakarma, Tarkshya, Agni,
Prajapati and Ahirbudhnya (cf. Nirukta
to, 3 and 4). In the latter case, he
is mentioned alongside Sarya, Vishnu,
Varuna, VaiSvanara, Aditya and

Visvedevas (ibid, 12, 2-4).
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Yaska explains that the word
Savitr has the major meaning of
‘progenitor of all things’ (Nirukta,
10,31 ‘savita sarvasya prasavita’. The
root of the word ‘shu’ is taken in
the sense of procreation and power
(‘prasavai$varyayah’); the dhatu gets
the trnpratyaya and thus has the
avade$a-guna). Yaska ‘illustrates the
meaning in terms of ‘dadhikrah’, who,
like Strya, pervades, spreads and
holds the different things and beings.
He cites RV (10,149,1) to the effect
that Savitr, as the devata of the middle
region, holds in perfect control
{aramnat, ramnatih samyamana-
karma) the earth, keeping it stable
(sthiram akarat), and holds aloft the
a visible

sky without support

(askambhane).

afear a4 gRemroTeERRT
gfear mgeq |
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The reference here is to the
beneficial rains which sustain the
people (Durgacharya, ‘varshopakarena
prthivi-lokavasino dharayati; tad asyah
samyamanam’). This is the power
(bala) of Savitr, which makes him the
most effective devata of the middle
realm (having control over the earth-
realm as well as the upper realm. And
in the words of Yaska, which other
devata of the middle realm can be
so powerful (‘kam anyam madhyama
devam avakshyat’)? He is associated
with the clouds, the mind and the

earth. The seer of this hymn is Archan,

the son of the sage Hiranya-stupa

Rgveda-Dar$ana

who too was a devotee of Savitr
(‘archan nama hairanya-stupa-rshih’).
Hiranya-stiipa means the monumental
pillar of gold which is lustrous, or
a braid of golden locks, and has an
obvious reference to the sun-god; and
Savitr is but an aspect of this god
(cf. Yaska: ‘adityo pi savita uchyate’),
He 1s of the same form or of the
same function (‘tad-rupah tad-vrato

va’, Durgacharya).

Yaska cites in this context
(10,34) another mantra from RV
(3,55,19), identifying Savitr, with
Tvashtr. The seer of this mantra is
Visvamitra’s son Prajapati; and
‘prajapati’ literally means the
procreator and protector of all beings
(identical thus with Savitr). Tvashta
is the provider of all forms (10,184,1
‘tvashta rupani pims$atu’ ‘tvashta

ripanam janitd’), and in this he is

157

LTI EEIETRET R EE N O R URERR T



FAZ AR ARz IR AARIAAR AR IAAAN

the most skillful among the skilled
(10,53,9. ‘apasam apastamo’). He
projects the earth and the sky alike
(10,110,9), and in this function he is
closely associated with Savitr. He
represents fertility in creation (hence
called to retodha, bhuri-retas, su-retas
and puru-retas). He is juxtaposed with
earth and sky (10,46,9) and with Savitr
(9,81.4). The earth is described as
having all forms and shapes (vi$va-
ripa) (cf.also AV 12,1,11), and this
Visva-ripa is the chariot on which
Savitr as Tvashtr rides, and protects

all beings that he has brought into

being:

FeecayT g e
qoIY O g SIS |

Again (1,125):

YT F |fgar 99 &9 3 9FHA: |
TaT gemafdeE STuatorey O et ||
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Savitr is to be viewed as the
god of light, who combines in himself
the functions of a ‘vivifier’ and
‘impeller’. In the Vedic texts, the
Savitr’s ‘sava’ (creative sacrifice) is
frequently mentioned (as, for instance,
in RV, 5,81,2), which is addressed to

Savitr by the seer Syavasva-atreya):

foram wwifor gfa g
graTey uE fgue aged |

But this ‘sava’ is one of infusing
energy and life, of waking the being
up to his role in existence and guiding
him along. The deities of Surya’s

realm, mentioned in Brhad-devata

Rgveda-Dar$ana
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(2,12), are all engaged in the self-
same task : the adityas, the keS$ins,
the sadhyas, Savitr, the Vasus, Manu,
and Dadhyang-atharvana. They all
‘propel’, ‘impel’ (prasauti), while
illumining. Savitr along with Tvashtr,
and Prajapati, the god of gods, invites
all the shining gods, and confers on

them immortality (ibid,. 12,62).

9y F afgdr 99 gda: gt |
Hatq] da guESg a5 o |l

Brhad-devata (2,61-62) expressly
gives Savitr as the name of Surya
in his aspect of dawn. It is Savitr
that is responsible for bringing forth
the sun-god who causes the day; he
dispells darkness and makes dawn
appear. It is Savitr’s own light that
flashes forth and spreads all over,

illumining the worlds:

Rgveda-Darsana
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. T gadaq |l
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It 1s Savitr alone (ekah) that has
the power to propel, impell, inspire
and flash forth (pra-sauti). In this role
as an usherer of dawn as the prelude
to the day, the solar-spirit is called
Savitr (the propeller, impeller, vivifier).
The same Savitr, as the morning
breaks after dawn illumining all the
worlds that are there, is called Bhaga
the morning sun by the sage Vasishtha

(62):
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In the same manner, the Solar-
spirit is called by different names
signifying several aspects and
functions: Puashan (for he nourishes
all beings on earth as well as the
earth itself, by driving away darkness,
‘pushyan kshitim poshayati pra-nudan
raémibhis tamam’) by the sage
Bharadvaja (RV 6,53-56 and 58);
Vishnu (as he enVelops and permeates
all the three worlds, ‘trini bhanti
rajamsy— asya yat padani tu tejasa’)
by the sage Medhatithi; Kesi (for he
makes for daylight by his splendid
rays, ‘prakasam kiranaih kurvan’);
Visvanara (for he is perceived by

each of the beings in a distinctive

way, ‘sampratyakaika$as-tvenam yan
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manyante prthang-narah) ; and
Vrshakapi (for he becomes red and
ascends the sky like a bull, ‘vrshaisha
kapilo bhiitva yan nakam adhirohati’).
The Vedic mantras adore him by these
and other names; and the divinities
of the upper-realm (dyus-sthana) are

all in essence the solar-spirit.

Sayana mentions that Savitr is
the deity who presides over the
daylight after the appearance of dawn
and before the emergence of Sun (RV

10,139,1).

W:WWJ: EANE
aemHET 3 afgdag=ad
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But he explains the expressions
Surya and Savitr alike as the deity
that 1mpells all beings (‘stryasya
sarvasya prerakasya adityasya’; ‘savita
sarvdsya prerako devah’) The mantra
that he comments upon says that
Pashan, all knowing (the nourishing
aspect of the sun-god), who is also
the protector of all beings (gopah),
moves about in the mid-region,
looking at (viz.permeating with his
rays) all the worlds (and their
inhabitants); and the seer ascribes this
ability to the inspiration of Savitr
(tasya praSave); who although arises
in the East illumines all guarters

alike :

PRIV R g

afgar safaeeamsey |
T QW god A e

duva favar qEartT M )
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Savitr by, implication, is the
ground on which the sun’s rays take
shape, the prior condition for the sun-
rise at dawn, and immediately
succeeding the darkness of the night.
Another mantra (1,25,1) invokes Savitr
soon after invoking the night
(‘hvayamirdtrim jagato niveSanim,
hvayami devam savitaram utaye’). The
same mantra mentions Agni as the
light of the night-time. Savitr, in other
words, is the original form of Surya,
and Surya is the more developed
form of Savitr. Savitr in this sense
is both unmanifest (avyakta) and

manifest (vyakta); night is unmanifest

and daylight (Soirya) is manifest.

i61
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As mentioned earlier, the
divinity specifically known as Savitr
is intimately associated with the Visve-
devas (all-gods). In RV (10,36,13),
the Visve-devas are said to partake
of the functions of observances (sava,
‘ye savitus satya-savasya’). And Savitr
is adored exclusively in a sikta
ascribed to the Visvedevas (10,36,14):
Savitr is in front of us, behind us,
above us and beneath us; he is the
one god that is capable of fulfilling
desires, and

all our heart-felt

bestowing on us long life:

afgar gearcafoar e

g T e aTeRTETd |
gfgar 7. gag wdard

afgar ar vear dEarg: 1)

This all-pervading character of
Savitr i1s eulogized also in RV

(10,139, 2):
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[cf.Mantras in exclusive praise
of Savitr are to be found in many
mantras of  Rgveda-Samhita.
1llustrations are 1,24.5; 2.38; 4,53 and
54; 5,81-82; 6,50-9, and 71;7,38,45

and 66; 10,36,12-14;139,149].

The three lines of the Gayatr1
in the Vaishnava ideology are said to
represent the three realms of Vishnu,
each signifying also a form of Vishnu,

and a form of Sarya:

1. acafagaded - Sveta-dvipa -

Aniruddha - Vasudeva regulating the

Rgveda-Darsana
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outer body of the devotee - All-
pervading form (sarva-gata-rapa) -

Sturya as revealed in Rgveda

2. 9t g €iufe - Anantdsana

- Pradyumna - Vasudeva regulating
the heart (hrdgata) - The spirit inside
the Sun. (suryantargata-rupa) - Sarya

as revealed in Yajurveda

3. v ar Sﬁ\mﬁ - Vaikuntha
- Samkarshana - Vasudeva regulating
and supporting the own-form of the
soul (jiva-svariipa-deha) - The spirit
inside the soul (jivantargata-rapa) -

Surya as revealed in Samaveda.

This is also an adhyatma
approach inasmuch as it hoids, as can
be seen from the above account, that

Gayatri represents the soul’s structure

Rgveda-Darsana

and constitution. We read in Gayatri-

tantra (2,16):

aarmﬁrrrmsﬁ%%am: ferfa: 1

Gayatri is essentially symbolic
(sanketavidya’) and formulates the
Supreme Reality (“para-brahma -

nirupane’) (ibid., 2,152).

ADHYATMA

There is in the tenth mandala
of Rgveda a hymn (149th) that is
especially associated with the god

Savitr (‘Savitr-pratipadaka
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hairanyastipa-mantra’; ‘savitarchan-
hairanyastlpas’ savitram iti’ sdyana).
As already mentioned, the seer of this
hymn Archan was the son of another
celebrated seer Hiranyastipa (son of
yet another important seer Angirasa,
from whose family there were more
than forty seers of Rgvedic mantras).
Archan, whose devotion to Savitr
earned him the name Savitarchan,
recalls his parent’s devotion to the
god Savitr (10,149,5), and resolves to

follow his model,

fervareqy: afaader @nfeEr

& A IS |
T e JGA:

ameary] gfa STRE )

He makes here a reference to
Hiranya-stapa’s hymns (1,31-35)
addressed to Savitr, and hymns (9,4

and 69) adressed to Soma-pavamana
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( a total of seven suktas seen by
Hiranya-stiipa, consisting altogether of
91 rks). It is interesting to note that
both father and son, who are devotees
of Savitr, mention Soma along with
Savitr. The father has sought Soma
to lead him to Sarya (or Savitr) (9,4,5
‘tvam shrye na a bhaja’), and the son
resolves to be awake with regard to
the role of Soma in his own adoration
to Savitr (above, ‘somasyevams$um
prati jagaraham’, where ‘amsu’ means
the rays, the nature, or lustre,

indicating the role, impact or
involvement). And the father thinks
of Soma in terms of light (jyoti), bliss
(svar), strength (daksha), wisdom
(kratu) and protection (ati) (cf. 94,1
and 3); Soma it is that procures for
us the wealth of earth as well as
heaven (ibid, rk 7 ‘dvibarhasam

rayim’).

Rgveda-Dars$ana
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Elsewhere in the Rgvedic
corpus, the all-knowing Soma is said
to be responsible for the brilliance of
the sun-god (9,28,5 ‘esha suryam
arochayat pavamano vicharshinih’),
and for the ascent of the sun-god to
the higher realms (9,107.7, “2’1 sﬁryalﬁ
rohaya divi’); he is hailed as the
Brahma

protector or (6,52,3

‘brahmanas soma gopam’), the
procreator, and king of the worlds
(9,97,40;, ‘janayan praja bhuvanasya
raja’), the owner of the sun-god and

all the celestial luminaries (9,86,29

‘tava jyotimshi pavamana suryah’);

Rgveda-Darsana

bestower of infinite riches (5,47,3
‘samudro’) and ommiscient ruler
(Kathaka-brahmana.., 7,10, ‘somo raja

vichakshana$ chandramah).

In the very sukta which contains
the Gayatri mantra ascribed to Savitr,
we have mantras (14 and 15) which
also extol Soma. Soma is invoked to
provide us and our beasts with food,

that is free from danger and disease:

gy s e agee T wwe
FTHar TRl

and to prolong our lives by
driving away whatever obstructs and

threatens :

STEATFATA TN T |

That Savitr is closely associated

with Soma becomes thus evident.
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What then 1s Soma? We will
have occasion to deal with the problem
of Soma in some detail when
introducing the ninth mandala, which
1s exclusively devoted to the devata,
Soma-pavamana. Suffice it to mention
here that the different senses in which
Soma is taken in the Vedic context
indicate different approaches: the plant
(adhibhautika), the drink (adhi-yajiia),
moon (adhi-daivata) and mind
(adhyatma). It is to be noted that in
the Rgvedic passages, Strya and Soma
are always intimately associated with
each other: Soma shining along with

the sun (9,2,6 ‘sam siryena rochate’),

Soma purifying himselt and running
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in the atmosphere along with the sun-
god (9,27,5 ‘esho suryena hasate adhi
dyavi’); Soma ascending the sun’s
chariot  (9,7,5,1, ‘a suryasya
....adhi....ratham....aruhat’); and Soma’s
brilliance being like unto the sun-
god’s (9,100,8

rasmibhih’). The

‘chitrebhir yasi
moon is as
antagonistic to the darkness of night
as the sun is (9,108,12 ‘pratapam
jyotisha tamah’); it is the light in the
night. The lightning born of the waters
in the cloud (apam napat) is a form
of Agni, and is the abhimani-devata
of Soma. It opens up the gates of
understanding with insight and radiant
eyes (9,86,23 and 9,102,8 ‘soma
gotram angirobhyo-vrnor apa’). Soma
is described frequently as bright,
fascinating and luminous (aruna,
babhru, Sona and hari, cf. 9,114;
8,29,1; 9,78,4 and 9,107,19,etc.).

Rgveda-Dar$ana
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The moon’s association with
mind, wisdom and insight is well-
known in Vedic literature. There is
the famous mantra (RV,10,90,13)
which makes the moon an offspring
of the Spirit’s mind, even as the sun
was born from the spirit’s eyes
(‘chandrama manaso jatah, chakshos
stryo ajayata’). The juxtaposition of
mind with Chandra, eyes with Surya,
vital current with Vayu, and brilliance
with Agni is also famous (AV, 19,43).
And of the pair, if the Sungod is the
eye of the gods, the moon-god is the
eye of the manes (Maitrayani-samhita,
4,21 ‘asau va aditya devanam
chakshuh, chandrama vai piirpam
chakshuh’). If one is the sight, the
other is insight. He is also the eye
(9,54, ‘ekam akshi vavrdhuh’). The
moon (Soma) 18 described as the

parent ot all mind-processes (¢£.9,76,4

Rgveda-Darsana

‘pitd matinam 9.96,5 ‘janita
matinam’), the leader of thoughts and
protector of wisdom (9,76,4, ‘neta
matinam patir dhiyah’), and the master
of mind (9,75.2 ‘manasas patih’); he
1s the true and never failing knower
of all things here and beyond, hidden
and revealed (manishi, medhira, vipra,
vi$vavid, dhira, kratu-vid and kavi-
kratu). He is the lord of all speech
(Aitareya-brahmana, 6,3,3 ‘vag vai
subrahmanya, tasyai somo raja
vatsah’). He 1is also the soul of
sacrifices, the lord of the sacrificers,
and the assigner for gods their shares

in the sacrifice (10,85,19, ‘bhagam

devabhyo vidadhatyayan’)
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In all these references, Soma
represents the evolved, well-ordered,
profound and far-reaching mind, the
mind that helps us have the vision
of Savitr, the hidden aspect of Sirya
(or the sun-god) that vivifies all things
and 1mpels all beings to their
respective functions. It is the sure
source of inspiration (prerana), (cf.
9,85,2 ‘asmantsamaye pavamana
chodaya’). It is only in the sense of
being the mind that Soma is described
as the ‘abiding, efficient and over-
reaching power of the sense-functions,
(9,85,2 ‘daksho devanam asi’), and
as the very soul of sense-function
(9,85,3, ‘atmendrasya bhavasi dhasir
uttamah’); the secrets of all the
sensations are laid bare by the shining
Soma (9,95,2, ‘devo devanam guhyani

namavishkrnoti’).
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The seer Archana described
(10,149,3) Soma as ‘the’other-
principle’ (‘anyad abhavat’, Sayana,
“anyat savitr-vyatiriktam idam
devatantaram”) thich came into being
at the instance of, and subsequent to
(pascha), the Savitr, and became
adorable and worthy of worship
(yajatram, Sdyana “yashtavyam”). The
mythical bird of golden wings,
Suparna (or Garutaman), which is
said to have brought Soma from
immortal and high heavens to the
firmament, was the first offspiring of
Savitr, acting without doubt in perfect
accordance with Savitr’s own nature
(‘asya anu dharma’). Suparna is also
often identified with Soma
(e.g2.,9,9,81,2; 9,97,7, 9,108.,3,etc.).

This is a figurative manner of

indicating the inspired mind, which

Rgveda-Darsana
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is Soma, and the source of such

inspiration, Savitr :

qﬁmaﬂa@asr-
A qaTeT O T |
qat S " 3 g |
It i1s by the

restraining

instruments such as the Soma
(viz.disciplined, profound and inspired
mind, described 1n the mantra,
10,149,1 as ‘yantraih’) that Savitr
establishes the carth (prthivim) firmly
easily and happily, and holds aloft the
high heavens (dyam) that is devoid
of all visible supports (askambhane,
“patana-pratibandhakam alambanam,
tad-rahite). Savitr also has settled in
the mid-region, beyond interference
from ought (aturte, “kenapy
ahimsite”), Soma (viz.mind) called

here ‘samudra’ (meaning not only

Rgveda-Dar$ana

ocean and cloud, but ever-active
mind). Soma is described as ‘samudra’
in several passages in Rgveda (e.g.
5,47,3; 9,86,29 ‘tvam samudra asi
visvavit-kave’; 9,97,40) in the sense
of being the bestower in profusion
of riches; the reference is to a vast,
almost infinite, field in which mind
operates creatively and incessantly.
The image of an unruly impetuous
horse also is significantly presented

(‘asvam ivadhukshat dhunim’)

It is important to note that the
earth which is firmly established by
Savitr (10,149,1) symbolizes matter,
and the heavens which Savitr holds
aloft without any other support is
spirit. And in between the two is
midregion, where Savitr has settled
Soma (‘atarte baddham savita”

samudram’). This is obviously the
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mind, which is guided on the right
path by Savitr (who is therefore called
‘sunitha’, ‘sushtu neta’ 1,35,10).
Savitr, in association with this Soma,
is variously described as ‘asura’ (giver
of life, ‘prana-data), °‘vi-suparna’
(possessor of splendid forms), ‘svavan’
(with  unending possessions),
‘vicharshani’ (knower of all), ‘chitra-
bhanu’ (glorious and multitudinous in
expression), ‘hiranya-pani (golden-
handed), ‘yajata’ (adorable) ‘gabhira-
vepa (inscrutable in his ways) and
‘sumrlika’  ‘provider of great
happiness’ (all in the hymn of Hiranya
-stiipa, RV, 1,35). Archan, the son of
the Hiranyastipa, has in his mind this
picture when he speaks of
‘somasyevamsum’ (10,149,5) when he
resolves to be firm in his adoration

of the devata Savitr.
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Yaska, in the course of his
interpretation of the mantra (RV,
5,81,2) dedicated to the devata Savitr,
takes the adhyatma approach. Savitr
is the seer (kavi in the sense of
‘medhavi’, Nighantu, 3,15,10) one
who cognizes alike the past. present
and future, the seer of the bevond,
omniscient. The forms that he releases,
or flashes forth, are the thought-
processes; they are brought to light
from the womb of obscurity or
darkness. They are shown up by Savitr
for the welfare of all beings, bipeds
as well as quadrupeds. He becomes

most adorable (varenya), when he

Rgveda-Darsana

TR IRAAD 1ZRAD TR



FAZIAAAN AR IR AR IAAR FAzIRAA

‘inspires us to move upwards towards
the heavens (viz.the spirit). Below is
the passage containing Yaska’s
comments (12,13), with Durgacharya’s

annotations within brackets:

forgr (watfor) =afor (Foacaey)
gfeere (eeetta) ®fa: (Fafa =
fer | wfacaed) gwEdlq (S9afa o
SR FIOT AT el 1) fgme (fmmee:
g ) wsIe (TTaTter: ) | farTRnEd
(Rreamafa a1 & =, faeeiafa | @ar f7
aer fgdoimar wyaf<y) afaar atvarsg
g fo T (I gEeT g fars
gepTedl) (FISETH A g e
wfafirerram) (92 ¥, %, 3%, R W@
5,81,2 )1 TEtfor g gfcmer Here i
Fraceron vafd | wadar ggad 9%
fyuTearsy IqwTERTs (FZRRT WE heaTo}
aaq ggafal) | safaeTE A% |l
ot | g s |fa sfa
gy fEEEd |

Savitr is hailed as the most real,

source of all order and true-principle

Rgveda-DarSana

(satya-dharma, RV, 10,34.8); and in
this sense he is one with Varuna, who
represents the cosmic order (rta, cf.RV
2,38.2; 3,33,6: 4,53,4; 10,34.8;
10,139.3; and 10,85,24). The human
beings must follow the course of
Savitr and accomplish his task (AV,
6,23.3):

mgﬁﬁﬁﬁm‘

However, he is not to be looked
upon only as a devata symbolized by
the solar orb and as the sun-god who
has created the world and who is
preserving it (RV 4,53,6, ‘brhat-

sumnah prasavita nive$ano jagatah’):

he is the very soul (or self) of all
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that moves and all that stays in the
world (RV 1,115,1 ‘strya atma jagatas
tasthushas cha’). He is the sight of
the human beings who can see
(nrchaksha), and he abides in the
midst of the heart-sky, filling with his
presence and illumines the earth as
well as the atmosphere and the higher

realms (10,139,2):

Jordr wy fedr ae sied
o afye TeH e |

Savitr 1s really ones own self,
vivifying the body, the sense-functions
and the mind, providing the wealth
for total welfare; and lighting up all
the thoughts, resolves and aspirations,
He is the one spirit that prompts all
our actions, and inspires all our efforts
(st prerane). He releases functions

and actions from their unmanifest
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N

states  (shung,  prani-garbha-

vimochane).

It may be recalled that Gavatri-
rantr‘a (2,152) suggests that the mantra
dedicated to Savitr is essentially
symbolic, it formulates the nature of
ones own self and also the nature of

the Supreme Spirit (Brahman):

wﬁgﬁrmﬁam ferfa: 1
gydfamT mEE weEEer ||

(§) THE MANTRA’S IMPORT

The words found in the mantra

acquire varying nuances of meaning

Rgveda-Darsana
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in accordance with the different
approaches mentioned above. No
general translation of the mantra in
English would therefore be possible
or acceptable. This is true of any
mantra in Rgveda-samhita. The mantra
is expressly stated to belong to the
devata, Savitr (hence the name savitri
for the mantra). But it is not addressed
directly to the devatd Savitr. The
word Savitr occurs here only in its
genitive form, viz. ‘savituh® (‘of
Savitr’),

the main reference being

‘bhargah’ (‘savituh bhargah’).

‘Savitr is qualified by ‘devah’
meaning ‘the luminous god’) and

‘bharga’ by ‘varenyam’ (meaning
‘most adorable’). The association of
‘deva’ with ‘Savitr’ is very frequent
in Rgveda-samhita; in fact, Savitr is
rarely mentioned without the epithet

‘deva’. The first word of the mantra

Rgveda-Dar$ana

&

EAT N LR kAT HE E IR AT

at’ (meaning ‘that’), may refer to

Savitr or to his ‘bharga’.

The order (anvaya) of the words
in the mantra for eliciting the import

would be either of the following:

(i) I (the relative pronoun,
‘who’ referring to Savitr) : (our) ferT:
(thoughts) PO (inspires), dd (taken
in the genitive case, %) T @AfAq:
(of the god Savitr). FF Wl (most
adorable lustre), €& (we contemplate

upon)ll

(i1) I: (for the relative pronoun
aq ‘which’) 7: B y=eard, aq (taken
‘that’) GfIq:

in the nominative case,

g wt: fimfg )
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L. aq |

The grammatical provision for
the employment of the word dd in
the sense of @ has been given thus
by Bhatta-Bhaskara (Taittiriva-

samhita-bhashva, 1,5.6):

o U7 Gk 3T TS G | A
g’f%@ et ﬁcﬂ gd® (the shashti-lopa

n tat)

When the pronoun refers to

‘bharga’, the sentence would be: Hﬁ’g’:
e Wiy aq e 9 |

There is a third sense in which
‘tat’ 1s taken. It i1s weli-known that
the Supreme, absolute, undifferentiated
Brahman is designated as dd (in
statements like ‘tat tvam asi’; ‘tad
brahma’, ‘tad vayuh’, ‘tad iti
brahmabhidhanam’; ‘om tat sad iti

nirde$ah trividho brahmanas smrtah’,
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Bhagavad-gita, 17,23, ‘tat-$abdo hi
brahma vachi prasiddhah’ etc.). The
suggestive word ‘tat’ may refer either
to Savitr (jagat-preraksya brahma-
ripasya savituh) or to his ‘bharga’
(savituh jagat-prasiddham brahma-
ripa-jyotih). @d in this sense is cognate
with d@d@ which signifies pervasion
(vyapta), permeated with all auspicious
qualities (gunath tatam vyaptam) The
word symbolizes also Agni, or Parasu-
rama who is the inner ruler of Agni.
The word construed along with Savitr
would indicate Brahman, who is well-
known in scriptures as the inner
controller of all beings
(sarvantaryami), the creator of all
beings (jagat-srashta) and the inspirer

or prompter (preraka).

Y AIY ARy F TG FEEE |
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Savitr is primarily a ‘deva’. And
a deva is distinguished by the nature
of playfulness, luminosity, brilliance,
light, and transcendence (from the
root ‘divu’, kridadishu with ach-
pratyaya; dyotana-svabhavah; ‘devo
dyuloka-vartitvat devanat dipanat;
diptasya; dipti-kridayuktasya). He
shines with dazzling light in the sky,

and is adored by all the gods:

fead died gEq U9d A@ad =& |
aRg 3fT O I dEedd: |
(FfrTsEeT)

The deva is also a symbol of

supreme and uninterrupted happiness,

Rgveda-DarSana

EACH EIEEATHEE

which expresses itself as shining light
(‘devasyeti  sarvadyotanatmaka
khanda-chideka-rasah’). The happiness
is that of the one, undifferentiated
and pure consciousness

(akhandanandaika-rasah).

As qualifying Savitr, the deva
illumines the world by sun-rise and
sun-set, and makes possible all worldly
transactions during the course of the
day (‘divyati udayastamgamanabhyam
loka-yatram pravartayan desantaram
yatiti’); he provides light and he
himself shines (‘divyati prakasata iti’):
he abides in the heart of the devotee,
and is percieved only there in
meditation, which is in reality the
upper realms or dyus-sthana, and plays
about in the heart-lotus (‘dyuloka-
vartitvat, dhyatatvat hrdayaravinda-

madhye kridatiti’ va).
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The word Savitr has already
been explained in some detail. As
relevant to the mantra that is being
considered, the word’s derivation from

k)

the root ‘shu (or Su,
prasavaisvaryayoh’) in the sense of
procreation and lordship, or from the
root ‘shing’ (‘prani-garbha-vimochane’
in the sense of making manifest what
is hidden, is frequently referred to.
Savitr procreates (siite) the rains which
are the instruments of welfare of all
beings (sakala-jana-nirvrti-hetum
vrshtim), and makes for (sauti) the
alround welfare of his devotees
(‘sakala-$revamsi dhatr-nam’). We

read in Yogi-vajnavalkya:

gfqaT FhEmT aIE J9Id |
geTq o= afear 9T SEad
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Savitr also inspires his devotees
to engage themselves in the right
actions and tread the correct path
(prerana), being the inner controller

(antaryami). Mahidhara says:

aﬁgzmmﬁﬁ:%ﬁmmmw
fetve- mituTerafEgee ar snficaramgersr
a7 J&luT: |

As the producer of rains (sute,
‘nvul trchau’), Savitr is responsible
also for the production of all

beings:-
sfecarsaa gfe: | g9 | dd: 9§ |

Jayatirtha takes the word Savitr

in this sense (Rgbhashya-tika)

qgfadr Sl SR gfd gfear |
T T ST N

Rgveda-Dar$ana
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Srinivasa-tirtha explains the
grammatical involvements in the
formation of the word Savitr from the

root ‘shif:

oL ATTOTSS s SThISTa-aTe: | 3]
AT qaITs TFHTCATY
‘srduTgREgganr’ it g sere
TIATETR A Y3 4Tl JETfeeTieerTa
Y 3 q 3fa Sfd ‘g ff
IR O WEq 3 S, wErsaEa:
eI ST U9 &9 3 S, "reEre: W
.’ sfa venem gwn gfaffa ofeafes
frreqeit @, genq @R gfaar g4t 1)

3. g Wi |

The word ‘varenyam’ (generally

meaning excellent, best, most

Rgveda-Darsana

adorable) qualifies ‘bhargah’, which
signifies effulgence, splendour, lustre,
light, power. The latter word 1s derived
from the root ‘brasj’ (meaning “to

2 X3

cook’, to ripen”, “to heat up”, pake

with the ‘asun’

pratyaya)
sarvadhatubhya asun) in accordance
with Panini (6,4,47, ‘bhrasjoropadhayo
ramanyatarasyam’ iti ropadhayor lopo

ramagamah’). The derivation 1is

explained thus :

‘srseatsgtngorar: o | selonfewg
3T I FATYARE: A i

The word thus derived acquires
the sense of burning up (‘bhrj dahe’,
‘bhrasja paka ity asmad asuni ripam
dahakam tat’); the reference is to the
sins (sarva-papanam), the misery in
life (duhkhanam), the tree of

transmigration (samsara), darkness of
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ignorance (avidyatamah). As the
destroyer ot the world, Rudra is called
Bharga (bharjayati jagat samharati).
Bhatta-bhaskara says (Taittiriva-

samhita-bhashya 1,5,6):

qeT: U agIqaeTeIeEd gl |
g dEd O SPed 8Lty ||

And we read in Yogi-
yajiavalkya that this burning up also

means resplendent appearance:

HIATTETITERTT guiid: qefeEhy: |
IS TEEA0 g 91§ 394 |

There is the extended sense of
burning up the nescience (avidya)
which is responsible for the ever-
recurrent transmigratory involvement,
so that the own-nature of radiance or
self-effulgence is brought out. In this

sense, the word stands for Brahman,
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and agrees with the pronoun ‘tat’ (‘tat

bhargah’):

qeagered s | e Wivss: TR |

YN IF TSN FEETEITChIT

AEHaTEE & S E |
Sayana also says: ‘avidya-

tatkaryayor bharjanat bhargah;
svayam-jyotih parabrahmatmakam

tejah’.

It has been pointed out that the
wbrd ‘bharga’ also has the meanings
of ‘annam’ (food) and ‘dhanam’
(wealth), besides ‘tejah’ (splendour,

effulgence).

An interesting explanation of the
word has its source in Maitrayaniya-
upanishad (6,7). Bharga here means

the sun-god, the lustre of which,

Rgveda-DarSana
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according to Chhandogya (1,7,5), is
not only in the solar orb but also
in eyes of the individual. The visual
faculty is made possible by the light
within. The sun-god moves by his

rays of light.

sty wrt zfq v g oar sigfemarfeea

Hfeamarerrstafr 3w witear wibrifoe
(frrorttergmed: memer) @it wif |
wSiEdifa 9w w 2fa s |

The same text presents another
interpretation, ascribed to the
exponents of the Brahman, to the
effect that the word ‘bharga’ really

means Brahman. This interpretation

takes the letters constituting the word
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(bha, ra and ga) separately, and shows
that each of the three letters has its

own nieaning.

SRIATIAISY o 3 WEFdm arer
(tejo-mandalantargata-chit-prakasena) T
gfq eI gare (prananugata-
chidanandatmana - sukhatmakam
T 3fg Tesfea

karoti) (layam

prapnuvanti)  Ffeaq  sTrTEs e
(avirbhavanti prabodha-srshtyoh)
STEETfEET: 99T: (sthavara-jangamah) |

TG OTeag Wil )

The letter ‘bha’ indicates that
the worlds are illumined (bhen
bhasayate lokan) by the effulgence
contained within the solar orb; the
letter ‘ra’ suggests that all beings are
made happy (reti rafijayate prajah) by
the power of consciousness and bliss
inherent in life; and the letter ‘ga’

indicates that all the creatures are
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recurrent in their involvement in the
transmigratory  existence  (ga
ityagachchhate ajasram): they appear
during the moment of creation, and

disappear during dissolution.

This is also the explanation
-justified by etymological
considerations offered by Ananda-
tirtha in his Rgbhashya, except that
he takes the letter ‘ga’ in the sense

of knowledge:

mmﬁ%ﬁﬁsw:l

(vt dEr | T Fer | FeEmy o
Farefar Mg At | et gl |
RISSECRIEC )
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Bharga also means food (anna);
the devata Savitr will bestow on the
devotee the benetits of abundant food
and wealth. In this context, ‘dhimahy’
‘may we become

would mean

recipients of this gift’ (dharayamah).

it g7edT srehirfie | 7: wfear 26T R
geeafd a8 GETEr Wi TSR e
e gram: | TRTEET 99T 3o |
TIITRE ST LfieTeaer shiuted wmeraury

(e ST ¢, 3%) “ARraaIi afagdans
it e Fearsang: | FHr ey d
ygtfy geeaq dfaar arhndifa 17

This ‘bharga’, which 1is the
supreme effulgence which bestows the
bliss of liberation is naturally most
eagerly desired and much sought after
by all beings who are intent on the
higher values of life and emancipation,
described as

hence ‘varnyam’

(varaniyam). The word is derived from

Rgveda-Darsana
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the root ‘vrii” (varape, meanmg ‘Lo
choose’, "to opt for’, ‘1o seiect’) and
acquire lhe enya-pratyaya (vin enyan,
Unadi-sarra, 328, vrnoten karmant
enyah). The grammaucal invoivements

are explamed thus:

FUT FHE HIEHTF  STHITTFR
O aE 3d BT | dEe YA

(Pangari-acharya:Sandhyarnashya).

Sayana explains that the word
indicates that the solar effuigence 1s
most sought after (sambhajaniyam) as
something worship-worthy
(upasyatayd) and something that must
be known pertectly (jiieyataya), by all
those whe are eager to fulfil all the
four values of life (dharma, artha,
kama and moksha) (varaniyam sarvair

api purushartha - kamibhih,
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mumukshubhih). What 1s most soughnt

after is also the opest (Sresnthami).

Ananda-tirtha (Rgbhashya) takes
varenya in the sense of being worthy
of being contemplated upon by all
people (dhyeyokhilair janaih). And
Jayatirtha (Rgbhashya-1ika) explains
that what is most adorable is so
because of the excelience of the

qualities possessed:

SN WSiRT: U | U dRaTaoT 3 |
SRR N B RIEG G EA TR Bl

There is another derivation of
the word, from the root vrjia (1o
receive’, to accept), which emphasizes
the sense of grateful acceptance

1381
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(viiyate iti varenyah, with krt-pratyaya
nyanta). There is a third possible
interpretation: he, adoring whom, the
gods become powerful is varenya
(from the root id stutau; varah iSate
aneneti; the gods because of this

superior status are known as varah).

4. omfE |

‘We contemplate, meditate, settle
our thought’ on the adorable effulgence
of the divinity in Savitr (dhyayema,
dhyayama, chintayamah, manasa

dharaydmah). The word derived from

the root dhyai (chintayam) in ling,

182
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with mahing-pratyaya of atmanepada,
first person is in the plural number,
because the adorability is of universal
relevance (dhyeyah akhilaih), and the
expression is significantly in the sense
of prayer by the teacher and his

associates :

wrmfE | g g | e quemer
BT<ay | LAAmeEfy e Hfdieege |
T BrETeEEdn: € asl: IREfE | T T
CRECEIGEEI A

The word ‘dhimahi’ has been
taken by some authorities in the sense
of worship, service (upasmahe; sevam
kurmah). There 1s also an extended
meaning attached to the resolve to
contemplate (dhyayamah). Dhyana
here is the identification of ones own
inner being with the self-luminous
Brahman as the inner controller

(‘soham asmity anena prakarena

Rgveda-Dar$ana
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chintayamah), the foundation for
phenomenal existence, but devoid of

all involvement with it:

IIIETE T EaamEaEYEd
P E ANz COl T R D il

The very implication of the
resolve in the expression ‘dhimahi’ is
that it is only this Brahman as the
inner controller (antaryami) that is
worthy of contemplation (‘dhimahi-ty
asya tatparyam dhyeya iti’). This
expression occurs with reference to
Savitr in another mantra of Rgveda
(5,82,1), which is almost identical

with the celebrated Gayatri in content

as well as import :

Feafaqaoiing a9 e See |

JY HuEd gl W g ||

Rgveda-Darsana
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The relative pronoun (masculine)
‘vah’ may refers to Savitr, the devata
of the mantra, ‘yah Savita Suryah’,
or in the form of ‘yat’ (neuter) to
the ‘bharga’ of Savitr (yah iti linga-
vyatyayah, yad bhargah dhiyah
prachodayat, tad dhydyema iti
samanvayah’) (Sayana). The change,
in the word’s gender (as ‘yat’) also
suggests that it should agree with the
initial word ‘tat’: it refers to the
Brahman who is the very self of all

beings (pratyag-brahma):

T geafersd 99 SaTHICaT §& | a5

qegsefdpearenT: @I d 9 I&

a?aﬁgwq%:ﬁ{ﬁw?fn
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If the word 1s taken to refer to
Savitr himself, then the justification

is as follows:

AN I FE?? ferr: apuifor genEETq
JEfd qE "iaq: 9er gHeg: daw
A gIE ddd: PadHadT gie,

The word ‘nah’ means ‘for us’
(asmakam), referring to the individual
souls conditioned by their own specific
body-mind equipments (tattad
antahkaranadyupadhi-bhinnam
jivanam asmaiakam), or to all of us
involved in the transactional world

(sarvesham samsarinam).

The key-word in the mantra is
‘dhiyah’. Like ‘dhimahi’, this word
also is derived from the root ‘dhyai’
(chintayam, with kvip-pratyaya,
21,51,

Vartika, ‘dhyayateh

184

samprasaranam cha). The original
word 1s ‘dhih, and it is moditied
(halah) to give the sense of plural
number and accusative case. The word
has different meanings : knowledge,
thoughts, actions, rites. Yaska lists
the word under names of knowledge
as well as under names of actions
(‘dhiriti prajiidkarma-namasu
pathitam’). Thus it suggests not only
contemplation with thought - processes
but with appropriate rites or actions.
It is in this sense that we read in
(2,1) the

Taittiriya-upanishad

following:

fom a5 a1 FAifr agasfy = | fage
qET: 99 SESIEEUES ||
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One engages himself in actions
only after fully understanding, and

resolving:

gl qacioERdaTe: T SiCnTeT
FIEAFHTIAPIAY  dcegararesmt gia

TSR IR AT Y STACEaTeT]

A=Ay gednaT Ffesmag = )

Sayana takes this word in the
sense of ritualistic actions and thoughts
dharma

concerning (karmani

dharmadi-vishaya va buddhih).

In this sense, ‘dhih’ i1s different
from ‘manas’ (mind or thoughts): it
represents a higher view-point or
vision. a power to raise the mind to
a higher level, which function 1s
peculiarly associated with Savitr. So

Svetasvatara-upanishad (2,1) speaks

of this :

TFE: TIT O diadr R
sAfafem gfoear eteamaq |l
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The expression ‘prachodayat’
literally means: May he prompt us,
inspire us, impel us to undertake the
ritualistic actions or to entertain good

thoughts (dhiyah). The root of the

word is ‘chud’ (prerane) with the

3

prefix ‘pra’, giving the sense of

‘prerayet’ (or the form prerayati).

gFESor grafq | AFAHTILIITTION

FewdfaqETaRTg A HUE(T
HfaqEsT SARmEfT srae |

Savitr or his lustre inspires all
our good thoughts and actions in
actuality; and so the word is to be
‘prochadayati’

construed as

(prerayati).
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D (RRED 1R AN 1R A



HARIANAN FAZIAAAN AAZIAAAN AARIAAAN

The total import is given by

several mediaeval authors in the

following ways :

(1)

(2)

(4)
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ar o migarsers RRT guifee
I 4 W ||

T FHIT AT T FART T q)
daer afag: @ S foeeme: )

T TR ANSHEET Ay g€

gaTRATq YT |

qoeE A e mfy R
(sAfamadet)

TAST: GAHUSATTERT 98 TSR
qeETH FEl: FAERy HHY T=Eand ||
(TSI )

TR FaT 2 qogdnuee |
Afaq: TGRSO 11311
oI AeTITiE S |
0. TIETETCRRUTRITehEeEsy, IRI|
T JHETE WH=IGhEdIsT T |
fiugre ¥ wafg Jamefagd 1131
Rrrs=<T 0! IR |
T IIEIHSE HATHISTIo |l
ASTATH TZUTSSRIAAA AT |
gaEdq T AeIEEIEeTaI: ||y |
(Tgferarery)

(6)

(7)

(9)

(10)

aawr giageasr foar ar 3: g=Ra |
it v dg s fmderd 3=ud |
(farganfirered)

ar 29 gigdrsereh Ry autfemeaT: |
YERE Fg WG SUAgIRER |
(sTTErEiEarE)

daey giageeT atvd iz |

eATAmEify yearhT eiudicrd 3=ad |

T gegyy Afed ferseacqaar 9aq |l
(g=reifeRTTy)

Preaini iy g@?ﬁ:!
e Tfemugereny |l
(Freeparsa)

ST SARCEY g HeTgia ||
(TrhvegafEamETy)
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Bhatta-Bhaskara’s comments on
this mantra in his Bhashya on

Taittiriva-samhita (1,5,6):

sreaagufagd | acafagifa meer | aq
T g GIE 3T T G | T HiId;
JTET GATTURITRE Td qeTHTEers v |
3d UF a0 auofig gd: g | ot O
e o a1 | 99 fmfe ardy | 79T gEE
T SATHTOET waw | offg ST |
sfq T g |

F ? IAE - AT 3o Giaar AEE R
FAIT gEEdTd geedq gadad ||

agr for: e @@:@WQ@T‘H
Jearere: | e afagidd |l

a7 afaqiaw qeafs oinfk | fwfrmE -
. 37 | Ferwreacaa: | Fewr for: geEaTq
proi il

agr a1 3 Giaar g gafaar | o
emiferieny: frr: Jwafa | @ @ aod
T ISHRE T | 9T A9 v AT |
fiufe gar o SEdE ar gy
HIHTOT |

Rgveda-Dar$ana

TS SYSRTIITA AT JIE 3uEAT
YT YT ||

(6) TURIYA - PADA

Although the Gayatri mantra has
traditionally only three lines (tri-pada),
each of the lines having eight letters
(ashtakshard), there is also a fourth
line, called turiya-pada, which is said
to be hidden or unmanifest. This is
called ‘darSata’, and the source for
this reckoning is Brhadaranyaka-

upanishad (5,14,7):

T gl 3eae 9erd |
qU SESTEETT grafEfd i

IR AR 1R A AR 1A A 1%
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However, the fourth pada of
Gayatri 1s regarded as belonging to
Atharva-veda (atharvana). It represents
the spirit (or person) who is hidden
in the solar orb (mandalantargata-
purusha), and who is beyond our
normal faculties of knowing. This pada
1s itself considered a mantra which

has liberation as its purpose and it

has its own rshi, chhandas and devata:

SR ot arias MEEAqUEITE R
%ﬂaﬁ,?ﬁam THTCAT 29T | ey
ICIERIUR 1l

The mantra itself runs thus:

Sambita-patha

TR EASEERET g1aq ||

Pada-patha

o | o | Y | 9T | AT | 9T ) 5f )
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The explanation given is as follows:

(1) T | o Selermre uudr
afr (wafyr) | fifeemesio fdfie arg
o e iy | oomfeAT e AR B
3T | (The reference is to the triads:
(i) the three lokas (bhuth, bhuvah and
svaha): (i1) the three Vedas (Rg, Yajus
and Sama) and (iii) the three vital
cuirents (prana, apana and vyana).
The three padas of the Gayatri-mantra

arc taken to correspond with these

triads).

Q_O’ﬁ%: :E[_gi;(r‘ﬁ: QTé: (EEQTFI% mm“

The fourth pada represents the
Purusha which is the internal essence
or core of the solar orb. It may be
noted that Ananda-tirtha who identifies

the three padas of Gayatri as Sveta-

Rgveda-Darsana
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dvipa, Anantasana and Vaikuntha
respectively, regards the fourth pada
as the heart of all souls (sarva-
jivanta). The other three padas are
outside the svariipa of the soul
(svartipa-bahya), while the fourth is

the inner controller (antaryami or

bimba).

(2) a: @ oo fyeurfesT wEmenT
AR | gd 39 dedeq | 7 fewrd ue aw:
o1 | Far & s FAT T oeE Jee ?
FrtseaERiga Ao qiaE avtar
YERT | O TS THERRISE] || HUSera:

g fo @ A 5, T g e g
IKEEERCIRSISIGRCI LR Car=Cac 1)

o T 2T G ST 39Ad || acuaSHnTE

3t 3t | 37t o7 oroT e faeTERSa: |

Rgveda-Darsana
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[ala il

qTOETET I At TH A a0
o7 gTIq | o7 9T |

Qﬁﬂm’?\’jﬁaﬂ_ H

(7) Gayatri in the Upanishads

There 1S an esoteric
interpretation of Gayatri given in the
Brhadaranyaka-upanishad (5.14,1-66),

focussing attention on upasana.

(1) The first pada of Gayatri,
consisting of eight letters, i1s bhumi,
(2) antariksha (4) and dvauh (2), which

are the three realms (loka):
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IZRAD (AN 1R ED (RAAD (RAAD (R

. NEN



FAZIAAA FAZ AR AARIAAA FAZ AN

et ARCTTaRRIvaETER & &7 U T
U | CAgRaTEN Uned Aeey By Ay
aEg safd, S| uded ug ag ||

(Samkara comments : Tdws-edT 7
TRE=S<: T4 aq | Toddp T T
mEsifa Fegfa | T oArAw =weaEl

(2) The second pada consists of
eight letters, referring to the three
branches of learning (vidyad): rk (2),

yajumshi (4), sama (2):

FAT (T AEHICAETET STPTeR § A uw
MY 9eH | UAg earal Uacd JmEd e st
forem dreg s&fa Lol

(3) The third pada consists of

eight letters, signifying the three vital
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currents in the living human body
(prana): prana (2), apana (3), vyana

(vi-yana) (3):

IO ST SCIBTeTIT SOTRE § a7 Ush
MY 9ed | UAg S9TeT Uaed Frateg gifor
GIEEAS DI I

(4) If these are the three padas
of the classical gayatri-chhandas, there
is a fourth pada, which is mystical
in import, in the Gayatri-mantra. This
refers to Savitr or the solar person
(mandalantargata-purusha), who comes
to light, or becomes visible, in the
heart of the devotee (hence called
‘dar$ata’). This is the transcendental
presence,

beyond the three worlds

(paro rajasa), and illumining the

Rgveda-Darsana
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worlds (tapati), lording (adhipatya-
bhavena) over them. This pada also
may be taken to have eight letters:
paro (2), rajas (2), ya (1), tapati (3).
The Gayatri of three padas in fact
rests on this fourth pada (pratishthita).
This is how it is established in the

real (satye).

STATET Ueed qid a3id 9eq | WRST I O
qufa 73 oqY agig @efa 9efufa | ggw
3 AT WS 3fd | §E faY I I9gAN
a9e g e avwr qufa, Siser waed
0 A7 Il

(comments : 3THIT: Tehd=™AT: TRHET Tded
FemTer gl g9id 98 RS F UF quid |
geia vefgeaen wisd sey=ad - @d
ek gl | IUUTT STfeaen e 9 dieh
TS qufer | ... FuTsEr afear gatfiraer
TTRIVET 3T ALET T @ qutd L.l

5) The real (satya) is Savitr, for

it is the very essence of all things

Rgveda-DarSana

with form and without form, of the
world of living beings and material

things:

o1 TERAdEEGT gyl 98 ety
gfafgdr | agacaey gfafgaq |

(comments : 897 BOgTRT AT Setier-3fam-
grorerero ettt gl avid 9

R gfafer | gaidEETeees= | ...
quT qatgatenss serq faer st
gfafyar | dewcaTems b o 1)

(T Gt gfafide | o Sere
T | G FeTed gior T gidtgdac 1)

(6) Gayatri is explained as the
protector of the vital currents and

sense-faculties (pranah)
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The formation of the word
‘gayatri’ is from the two constituents :
(i) ‘gayah’ (the pranas or the vital
currents and all sense-faculties
including mind), and (ii) ‘tattre’ (it
protects. saves, preserves) (‘gayans
tattre, tasmad gayatri nama). In fact,
Gayatri is itself the prana, and 1n
prana all the divinities (the spirits
activating the faculties) become one;
and so do all knowledge, action and
the consequences thereof. Being the
prana, Gayatri is the very self of

all phenomenal existence (jagatah

arma).
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<

o7 {GT AT | UOT & AT | dcdTonEaT
qearEay @ TR T (g g,
grTgfs =4, greafa o)

(comments : 89T TR TIOT: | STAT TRAT
sereg ey | gty v 2ar v vaf= |
od JaT: Ui el = | S IS gronsar
Tt ST AT | AT BNT MRS JTaady |
o G 7 OTOT AT  TTT: | STeaEROT |
gferar 1)

(7) Thus Gavatri has four padas;
and a pada is etymologically
significant as that which moves, goes,
activates, and enlivens (padyase). If
all this is conditioned by the worlds,

branches of learning, the vital currents

and the spirit which is transcendental,

Rgveda-Darsana
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there 1s another aspect to tne mantra
which 1s not so conditoned (hence
called ‘apad’) and this is Saviir in
its real nature, unconditioned by aught,
and aitogether unapproachable. For
the devotee therefore, the fourth pada
(darSata) is worthy of worship and
contemplation.

JET 3Ty | lllaﬂ@aﬂé fgq—fﬂ fﬂqﬁ'T

IqURTEE | T & T | Ame giaE
I IS FRSHSHIEAT 7T gTarie ||

(Samkara comments : 3UT T ST
| U TATT FHFIOHAT H307 | hISHT T
IE - ¥ T YAt Seieaaretsudy
| srftfermmeo et fae | aromfear gt
Proefer | SrqehT atRoT aqsrata | o sgh:
t{T?{: 3UTEF: g srra@r | 3Ta: 9T QT
fFreaTferehT TSRy | stfaeE 9d
JTE AT TEE 9T o U | T
f& werr | AfecaTeneaTq | ST SRRl
T g L)

(sraftfsmmignan aifeesaar ag

T 9 | RangaRamanuja)

Rgveda-Darsana

Another early Upanishad,
Chhandogya (3,11,1) also refers to
this mantra. Gayatri signifies all
beings, past, present and future. It is
vak, representing the vital currents
(prana). It is speech (vak) in the
sense of recitation of the mantra
(gayau), which recitation facilitates
protecuion of the one who recites
(trayate):
AT a7 38 "d ud AieE fe= |
e & M
9 9T §% 99 aq |
TR T AR F L

(comments : 3& &9 ¥ 9TV | I fohr
T SIEH AT | ... JEHTEIERIeeETT Hdl
o o T wefy s Ao
T | ARG T T ) Ay O i a
ST T | FGT ST TR o I = Tasde
AN TR0 T | FrEisTAcg T |
AT, AT AT Tty )
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(2) Gayatri is the very earth
(prthivi), which is the foundation for
all beings and all things; no being
or thing can ever go beyond the
earth. All beings and things are indeed
related to the earth, by having been

established on it.

aT g o M aE A 3 giyerar 6

ud yd gfafgay | wame ArfaefEd 0Rl

(comments : I I TGN FETEAT
TTrRrT | gt TR - FEaEET | ST
yférear f& e wume =9 = qg gfafgag)
vame gfudf Trfaada gfa gaq | e
TIAFTOMEAT  agea=4gr  asaT:, g
AUfTEETE, yaEesT giet | osEr et
gfeEft 1)
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(3) The earth (prthivi) is
represented by the human body, on
which are established all the vital
currents and sense-functions, and
which they do not ever transcend.
o ar gfEE g or afee sfeegEy
srermfenf gvr gmom: gfafgar | oaca
Arfefr=r 11311

(afeenfargey SRR sfafd Ty,
qrifeacaresteer | srfeng & g9 gom
avrsEaT=AT: gidtyan | sa: giEEg

TSI BT TR TRET | Taee
TSR A= I |1

(4) When the human body 1is
referred to as the very foundation, the

heart (hrdaya) is what is actually

Rgveda-Darsana
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meant, for all the vital currents and
sense-functions are in fact established
in the heart of a being.

T3 TR IRRITE a1 qerfeamiee=r: &

geanfeqy €8 gom: gfafgar | e
ENREICCINL

Gayatri therefore represents the

heart-lotus, which is in the centre of

being.
(31T Te &Y g qUeliehrednag M|
aTeqaT=AT: gIom: |)
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(5) Gayatri has four padas, and
is of six kinds. The four padas suggest
six letters in each pada, thus making
a total of twenty-four letters,
characteristic of the gayatri-chhandas.
The six kinds of the mantra refer to
(1) vag (speech); (ii) bhuta (living
beings), (ii1) prthivi (earth); (iv) $arira
(body); (v) hrdaya (heart), and (vi)

prana (vital currents).

T =T ggfaeT Mt el

(8T IGEIRT TSR FEEIT Hft il
TR | ST anT- - gt - SR - g -

(6) This idea is derived from

a mantra in Rgveda (10,90,2), well-
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known as Purusha-sukta, where the
majesty of the Purusha (viz.Savitr) 1s
described: all that exists,' as the
phenomenal and transactional world
is but one quarter of this Purusha;
and three quarters ot him are in the
upper realms,

beyond our ken or

reach:

qedg FATRHA (£0,90,3)-
aETer afedr qdr saEry e |
TRISEr FET ST Broeemd fehf il

(AR TETETE ST Hoeaed AigHT
fongferfereame: | e ST Seferer s
faerr: qrer mEEifa e | STaEETE
R eT&TOTE AT, ITECRIUTHTST] dar
ST HEAe TSR EISET: @ |
qET: GO, QAT | ... |&T "Eior
CQIEEREICEICI TR ICIE R ISR IR ERIGY
T qTRT: ST FIsA B | e qeured
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gHEE IS & eaaeta @t

Fraferd g 1)

(GHEIET ST 1)

(7) This Savitr or Purusha is in
fact the Brahman, the supreme and
absolute spirit, who is settled in the
heart of all beings, causing the three
states of existenice; waketulness, dream
and deep sleep. He is complete and

perfect in the last state.

g2 92 g& gdle arg qarsy afgdf

TEAIRTEERI ... sl
(7% ad BrarEgd TREEERE g@ e e
aa L)
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SR A " ASAEA: (O SN AT § (IITRed geaqusis: | FTarheed g ot

Ars: I AR Il T, T gEAAEI R oS A M Hre | q@y
N FEATRIET T G | S1gEid T
(A T IR AT ... o N g
gafdg o 7 ... degfesiqemesd 1)
TG A T AISTHEET SATHIT: AGAqU |
Syafd 1131
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