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Introduction

The present volume focuses attention on the most popular of
the Vedic hymns, namely the Purusha Sukta. The idea of the Purusha
has been explained in some detail and the enigmatic concept of
Purusha-medha has also been considered in its proper perspective. It is
hoped that by presenting this traditional interpretation, many of the
misconceptions will be removed.

S. K. Ramachandra Rao

In the first edition of this fourth volume, my father had published as an
appendix a revised version of a booklet entitled ‘A True Interpretation of Vedic
Sacrifice’ authored by a scholar of the previous generation, Shri Srimushna
Narasimhacharya. This has not been included in this edition. Readers
interested in this booklet can refer to the book ‘Purusha Sukta and Vedic
Sacrifice’ published by Sri Satguru Publications, a division of the Indian Books
Centre, Delhi. This reprint of Prof S. K. Ramachandra Rao’s fourth volume of the
Rg Veda Darsana was brought out in 2011.

S.R. Sudarshan
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CHAPTER ONE

PURUSHA - SUKTA

INTRODUCTION with the words ‘tad etad rchabhya-

nuktam’, and draws a correspondance
between the four padas (lines) of
GayatrT and the four padas (quarters)
of Purusha. Sarhkara’s comments
thereon are illuminating : “Gayatri is

the name for Brahman. But Gayatri

represents the mutable world of names

and forms, and Brahman is beyond

) . ) this; higher than this; for Brahman
It is said that the Savitr of the

_ _ L. . ) is the reality, immutable and
Gayatri-mantra is identical with the

indescribable. Brahman is called
Purusha of Purusha-stikta (Rgveda,

) ) Purusha, for he completes the three
10, 90), and that the entire Vedic

padas of Gayatri, perfecting it
canon follows the lead of Purusha-
_ (‘purushah sarva-ptranat’), and he
sukta (‘vedah purusha-stktagah’). The
_ ] abides in the human heart without
Chhandogya-upanishad, while

. . really revealing himself (‘puri
eulogizing the Gayatri-mantra cites a

Sayanat’)”. All phenomena, although
mantra from Purusha-siikta (10,90,2),

Rgveda-Dar$ana 1

AZRAN WZAT 1RRAD IZAD AT TRRED



FARIAARN AARIAAA

distinguished into three realms, three
branches of learning, and three vital
currents (corresponding with the three
padas of Gayatri) is in fact but one
aspect of Gayatri (or Brahman);
comprising of all phenomena, mobile
and immobile; and beyond this is the
fourth pada of Gayatri (darSata), which
is the spirit that is responsible for the
three other padas. The part that is
manifest is no doubt suggestive of the
Purusha’s glory and majesty; but the
real nature of Purusha is higher than
this. Purusha is perfection. And the
entire Veda and all the scriptural lore
are a statement of this transcendental

nature of Purusha. Ananda-tirtha says:

g quicarcquET IRy g S |
g taigeiaerd: gdvmETe T |

The hymn known as Purusha-

stkta (or Paurusha) which is to be

3]
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found originally in Rgveda (10,90),
is also found in Vajasaneya-samhita
(31,1),

(13,6,2,11),

Satapatha-brahmana

Taittiriya-aranyaka
(3,12,1), and Apastamba-Srauta-sitra
(16,28,3; 20,20,2). It is referred to as
in Vrddha-

harita-samhita (5,3,86),

‘Sahasra-$irsha-stkta’
and as
‘Sahasraksha-sikta’ in Baudhayana-
dharma-$astra (4,7,5). There is another
hymn in Taittiriya-aranyaka (10,11,1),
which begins with the words’ sahasra-
§trsham devam’, and which is also
an eulogy of Purusha, and significantly
this is named ‘mahd-nardyaniyam’,
pertaining to Narayana who is the

seer of the Purusha-Siukta.

The expression ‘purusha’ is not
to be construed in the sense of ‘man’
(human being), although this

meaning became prevalent at a later

Rgveda-Darsana
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age. It is never employed in the

Vedic hymns in this sense.

The expression ‘purusha’
etymologically signifies that which
goes ahead (purati agre gachchhati),
‘that which fills all with strength’
(‘piparti purayati balam yah’), ‘that
which lies inside the township’ (purshu
Sete yah’) (‘pura kushan’ Unadi-sitra,
4,74). It is derived from the root ‘pri’
which has the sense of protecting,
pervading, filling (palana-paranayoh).
The word has the meaning of the

spirit in contradistinction to matter

(prakrti); in the Sankhya system of

Rgveda-Dar$ana
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thought, purusha (masculine gender)
is distinguished from prakrti (matter,
nature, feminine gender). Prakrti
evolves, changes and binds; but it is
inert and has therefore to depend
upon the presence of purusha, to
enliven, impel and vivify. Purusha
here corresponds to Savitr in the sense
of stimulator or creator of all things.
All things in their individual forms
are regarded as ‘embodied’ (viz.
having bodies, which are filled by

souls, and hence called puras). We

read in Bhagavata (7,14,37) :

Qg gerfa J-feify-gaan: |
U ST w7 QY TEET TG N

The purusha is so called because
he creates all the species of beings
(puras), humans, beasts, sages and
gods, and lies in each of the beings

in the form of soul. Elsewhere,

1RRLAD NFRLAD RRGE
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purusha is identified with Vishnu, for
he abides within the body which is

called ‘pura’:

qeay TSR seATegEn &fe |

It is in this sense that the
lexicon, Amara-kosha, takes the word
purusha as synonymous with ‘dtman’
(3,3,218). Purusha, as the ultimate
and unitary cosmological principle as
well as the subtlest psychic reality,
occurs in the hymns of Rgveda, and

in the Upanishads.

In Prasnopanishat (5,5), Purusha
is identified with the person who is
the inner spirit of the Sun
(sturyantargata-purusha), who is to be

contemplated upon as Om (with three

constituent sounds: a,u and ma). One
who meditates on this supreme and
transcendental Purusha, resplendent
with the lustre of the sun, will be
freed from all sins, even as the serpent

discards its old and worn out skin:

T gRd Pamo sifreatarsie «

In this state of liberating

-enlightenment, the devotee has the

vision of Purusha, who abides hidden
within his own body (or heart), and
who is beyond this ‘soul-mass’ (jiva-
ghana), which is available for

immediate experience:

H UTH STEEA qOer gierT
e )

Rgveda-Darsana
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The idea of ‘soul-mass’ refers
to Hiranya-garbha, the primaeval
source of all beings. This Hiranya-
garbha is explained by Samkara as
the very own self of all
transmigrational and embodied souls
(‘sarvesham samsarindm jivanam
atma-bhatah’); it is the inner spirit
which is the distinguishing mark of
the beings (sa hyantaratma linga-
rupena sarva-bhiitanam); in it are
settled all the souls (tasmin hi
lingatmani samhatas sarve jivah). It
is the inner reality of all physical
constitutions (sarva-Sariranu-
pravishtam), which can be
contemplated upon as the very
principle that abides in the solar orb.
I$a-upanishad (16) speaks of this
indwelling reality as the Purusha,

whose limbs are the three vyahrtis

(‘yosavasau purushah’, comm. aditya-

Rgveda-Darsana

mandalastho vyahrtyavayavah
purushah, purushakaratvat). The same
reality filAls and animates the entire
universe as the spirit (vital energy)
and consciousness (pirnam va anena

prana-buddhyatmana jagat-samastam

iti purushah.)

In Katha-upanishad (3,6,12), the
Purusha 1s described as of the size
of the thumb (angushtha-matrah), and
dwelling in the centre of ones own
being (madhya atmani). The measure
of the thumb signifies the extent of
the heart-lotus, within the opening of
which the spirit rests and where the

yogis can visualize it with ease. And

W
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the Purusha is luminous like fire, but
devoid of smoke (4,13, ‘jyotir
ivadhtimakah’). This reality is all-
inclusive and transcendent : sense-
functions (indriya) are superior to the
physical organs; mind (manas) is
higher than the sense-functions;
consciousness (buddhi, sattva) is
higher than mind; and the soul
(mahan) is superior to consciousness.
Higher than the soul is the unmanifest
ground of all phenomenal existence
(avyakta). Transcending even this
. unmanifest is Purusha. Transcendence
or superiority is in terms of inclusion
(vyapakatda). What is higher includes
the lower. The unmanifest which is
the highest in the phenomenal series
is also called akasa, which is all
pervasive. Akasa, according to
Brahmavidyopanishat (14), signifies

the soul (jiva), ‘vayu’ and prana’

(‘vayuh pranas tathakasah trividho
jiva-sarnjiiakah’). And Purusha who
transcends dkasa, cannot be perceived
or identified by any sign that is valid
in the phenomenal sphere (therefore
called ‘alinga’, lingyate gamyate yena
tal lingam, buddhyadi; tad

avidyamanam) (6,7 and 8):

g W oA W Socdqand |
HecdIay HEMIeHT Hedlseahgand ||
B T oW ARISF T T |
I T geAq Sqgaed o Testd |

Mundakopanishat not only
identifies Purusha with immutability
and eternity (1,2,11), but speaks of
him as filling all things from within
and without, although devoid of form
(‘divyo hy amartah purushah, sa
bahyabhyantaro hy ajah’, 2,1,2). He

is not to be mistaken for the

Rgveda-Darsana
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undifferentiated, unmanifest,
unchanging and undying world-
principle (akshara); which is the
ultimate stuff and source of all
existence; he is in fact beyond it

(aksharat paratah parah). Given below

is the explanation offered by Samkara:

A A ATHETS TR R dEsaTg

AR STea STTEIHTTCAT] W decdl
AEUIRITTRIOT  HATHARCITE  HA TR

-

Here, two aspects of ‘akshara’
are distinguished: one which has
names and forms, and constitutes the
source of all effects (bodies) and
their instruments (senses); and the
other free from all such conditions.
undifferentiated

The former 1s

(avyakrta), and is unchanged amidst

Rgveda-Darsana

all change in the phenomenal
presentation. This is the undying
world-principle; and the aspect
transcending it is Purusha that is free
and pure, altogether unconditioned by

phenomenal processes.

This Upanishat also points out
(2,1,2) that it is from the former
aspect of Purusha that the world
proceeds: life-processes, mind, sense-
functions, elemental bricks of the
material world and the entire universe.
In a sense, the universe itself is this
Purusha (2,1,10 ‘purusha evedam

visvam’), and it is hidden in the

12RLAN NZAD 1RRAVAD WA A 17
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heart-cave of all living beings
(‘nihitam guhayam’, op.cit.). And this
Purusha is conceived in human image
(‘purusha-vidha’, cf. also
Brhadaranyaka, 1,4,1, ‘atmai-vedam
agra asit purusha-vidhah’), and is
identified with Prajapati (comm. of
Sarhkara on the Brhadaranyaka
passage cited above “atmeti prajapatih
prathamandajah $ariri abhidhiyate”,
and Ramanuja described him as the
primordial creator, ‘‘adi-karta cha
bhuatanam”). The human imagery
regards Agni as the Purusha’s head,
Sun and Moon as his eyes, the
directions alround as his ears, the
Veda as his speech (viz. open mouth);
Vayu is his vital current, and the
whole universe is settled in his heart.
The earth itself emanates from his
feet. And this Purusha is the inner

spirit of all creatures :

~
¢ <

AT IO A ST = |
@ argsaioud: giEt faaer arfoft 1(3)
sfdal agdt I=gat

feam: = afdgarey e |

g givET T FenaraeT 11(4)

The Upanishat proceeds to
remind us of what the Purusha-sikta
itself elaborates; that the three Vedas
emanate from the Purusha as also all
the sacrifices and initiations into them,
the year with all the seasons, the
performers of rituals, the worlds, and
all kinds of creatures (human, angels,
beasts, birds and so on). The text
adds that in-breathing and out-
breathing, the ritual offerings, the
penances and austerities, faith,
truthfulness and duties devolving on
us, all come out of this Purusha and

take shape.

Rgveda-Darsana
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g W:W: 1 (s)
qege: a1 Ay e
IJY TS padl RO |
I ALY AT:
amr aF g A g 1l (6)
qEAT a7 SgAT WO
HTEAT AT avEr FAR |
gToTaTE Sfifeat quer

g5 g gaed faftrer 1 (7)

Aifezat | sfowt 11 aw | wAlE
TR RCTTV Eq- FerETeg || ST | geqdh:
SERSEIECICE PRI E L IO G ol
A, | FfaasH Fumariase I ey 1|
fafer: | sfqerderar 1))

(comment :

The account is completed by
drawing our attention to the fact that
this Purusha is in fact the indwelling

spirit of beings; he abides in the

Rgveda-Darsana

interior of the being, like the very
Self of the self, enveloped by the
body and

gross the elemental

ingredients thereof:

Iy qafersfa emaaer no(9)

(comment : ¥: | g=Efn w=p: of@fa )
et | fore g ey | ageEee SR
STTHEgAT =TT 1)

A similar account of the Purusha
as the indwelling spirit in all creatures,
and as the ground on which all factors
of physical existence arise occurs in
Prasnopanishat (6,2, to 6). The factors
constitute the form of the Purusha.
They incline towards the purusha-
image (purushayanah). But when they
reach the Purusha, they lose their
individual distinguishing marks and
become known as the Purusha himself,

even as the rivers that flow towards

1RRLAN (LA 13 AN 1RRLAD (R A 1R
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the ocean. The factors that constitute
our physical existence are all settled
in the Purusha, like spokes of the

wheel in the hub.

Wtﬁmgwm:
SreyeRaT: g¥E=id 1 (2)

SIEIhelT: JETREVT: OV UTRTE TSt
R = ey &9 g=ad 1l (S)

T 3T AN T aferfafgar 1 (6)

The Brhadaranyaka (1,4,1)
derives the word ‘purusha’ in
altogether a different manner. It is
said here that the word has two parts

‘pura’ (purvam, at the beginning) and

10

‘aushat’ (burnt up, destroyed). The
first part refers to the period prior
to the creative process, while the
second to the elimination of all
obstructions and deficiencies. The
entire passage begins with the
statement that at the very beginning
was this Self (atma) alone (and
nothing other than this), and it
assumed (for purposes of creation)
the figure of a human being (purusha-
vidha), viz. a composite being with
organs like head, hands etc. (according
to Sarnkara), or with the w.ell-known
sheathes, three (speech, mind and vital
current) or five (anna-maya, prana-
mya, mano-maya, vijiiana-maya and
ananda-maya) (according to
Ramanuja). The three sheathes in fact
represent the three realms (loka):
Speach is this earth (prthivi), mind

or manas is the mid-region

Rgveda-Dar$ana
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(antariksha), and vital current or prana
is the yonder world (dyauh).
Alternately, they stand for celestial
beings (devah), the manes (pitarah)
and the human beings (manushyah)
respectively. The three realms
constitute the body of this Purusha
or Prajapati; and in this sense he is
‘virdj’. The pre-virdj state is Brahman
(absolute, undifferentiated,
unconditioned, independent of all
transactional modes of names and
forms). SureSvara’s Vartika on the
above text, however, states that from
Brahma came out the Viraj, and from

Vira) the Purusha ; from that, was

brought forth all creatures.

forrsTgSg. S| ArsgSiegEy fawe |
v § 7+ fafg a=e et ge )

In this explanation (117),

Purusha is identified with Manu, the

Rgveda-Dar$ana
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first-born and the progenitor of all
beings. The Upanishadic passage
speaks of Atman in the sense of the
primordial creative urge, which

involves the human image.

This Atman with the human
image is indeed Prajapati, the creator
of all beings. He reflected on the
situation prior to creation, and found
that there was nothing whatsoever
besides himself viz. no one to lord
over himself or restrain in any way.
He ejaculated ‘I am’ (aham asmi),
and that became his nomenclature.
That is the way in which all beings
began identifying themselves. The ‘T’,
pointing out to the self (atman), was

devoid of all limiting conditions.

11
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Prajapati, in other words, was perfectly
free to create whatever he fancied;
he had nothing to curtail his powers
or his choice. This is what is meant
by his having burnt all obstructions

at the very beginning.

SATCHATHY  ITTHICET(ae: | @IsTaTed
THTCHASTRE | Arsgaaficnr e |
AASTAHNGE, | TEHTGRIARIHIATSa e
IFICEREAT J5d, Ja&T W afd |

¥ geqafsTTead et gafre situg

TEHTCYEY (T & I § T ST oI
T T AT |

(comment : IATEHT | AT gomufe: || o |
Wﬂﬁf: istTafrerior stfenrraTEe 11 W: |
R arvanfeereron faae 1 STET aTgHA: g
| T AR @ @ | arEE A |
st | qonsHEr il (Fo g,4,3)
T4 AT T T 1| (Fo 2,4,4) |} JaT: (aF) foawr
() wgeAT: (91T

This Upanishat points out (2,3,1)

that Brahman has two dimensions :

12

with form (mirta) and without form
(amarta). The former is accessible for
transaction, while the latter is not.
The former is available for direct
observation (pratyaksha), while the
latter is only indirectly experienced
(paroksha). The purport of this
distinction is to explain that the
Purusha who is the indwelling spirit
of the solar orb is also the Purusha
who abides in the right eye of a
being. The formless details include
air (vayu) and the atmosphere
(antariksha). They are devoid of death
of destruction, and are unmoving as
well as pervasive. These two elements
are in contrast to the third element,
namely earth (prthvi), which is subject
to death, decay and destruction. The
essence of the three elements is the
solar orb (mandala) which word is

derived from °‘manda’, having the

Rgveda-Darsana
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sense of essence, cream, substance)

(cf. Br.2,2,2). Sure$vara says (44).

The expression ‘mandala’ which
occurs in the Upanishadic passage is
a technical one, which is employed
in the context of the own-nature of
the ultimate and indivisible
constituents of the universe
(‘niravayava-paramananam
svaripam’), which are operational
nevertheless; they are the causes for
elements to come into existence. The

solar orb or the mandala, short for

aditya-mandala, is the causative

Rgveda-Dars§ana

essence of the three realms or
elements: vayu, antariksha and prthvi.
In this sense it is Hitranya-garbha or
the golden womb, and also Prana, the

main life-principle (2,3,2):

T AT I | TaRgdiaeedaeedd |
TR (AT | T Id: Taey
T U T U UafeHvee IR e
AT @ | 3cafreeay Il

(3 9 s &Y ot =S 7 || aef agd

T fod g aq | a= &= 0 2,3,1)

(comment : 3Fgd gaHq | Iq Taqdes i | &g
RIEHEY | T |1: | S0 e 8
| AUSH TEW: ST aeoncae:, feroam:
qIoT: SN | STEREWAIRY Yol Jevise
JARTI)N)

In the adhyatma context, the
right eye is regarded as the essence
(rasa) of a being, who in turn is the
essence of the three factors (vak,

manas and prana). And the ‘person

13

LR DI EAC R E I AL DI AT I T EAC IR I EAC R



FAzIAAAN fAZIAARN

in the right eye’ is the embodied soul
(lingatma), for it is the right eye that
is mainly the basis for the individual’s
transactions and phenomenal existence

(2,3,4):

FTATEATCHY | $EHT IS | I
saqren () o | ugmely | uad
oy | taq | | 7 R e g
@@W@IW@WT& Il

ATy | gty FeE e (f)
ST | UARHAY, | UdEd | e & |
TRTRTIETAE TS Id: T & T
@r AT aforser(for) gew: | awr Aw
o |l

(comment : zRoTErges: foETear ofR |
ferrmrey sregerE | e fe gRmr sttt
fagra: sy 1)

We read in Maitrayaniya-
upanishat (6,6): The sun is the visual
apparatus. The special prowesses of

a person are dependent upon this,

14

dARIAARs ddramAa

which therefore is real (satya), and

the Purusha is settled in the eyes.

srfecagrey: | TgET & RS HEdD
U7 | ST B AT | 8 3 9 |
stftvgaferar & qew: | walsdy =T

The correspondance between the
solar orb in the universe and the
visual apparatus in the individual is
a prevailing idea in the Upanishadic
lore. The eye is often termed the
inner sun for the individual. Even as
the sun measures out day and night,
life-span of all beings, development
and decay of all things, directions and
durations, the eye also perceives,
determines, resolves, plans and helps

behaviour in general. The principle

Rgveda-Darsana
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behind the sun and behind the eye
is the Purusha. Chhandogya-upanishat
(1,6,6) describes the Purusha as the
resplendent spirit dwelling inside the
solar orb, brilliant like burnished gold,
as well as in the creature’s body
filling it all over down to the very

nail-tips, again luminous like gold :

H@SW%W:WWI%WW:
ST SIS T el ||

Brhadaranyaka (5,5,2) makes an
explicit statement to the effect that
the Purusha indwelling in the solar
orb and the Purusha abiding in the
right eye (the left eye being
represented by Moon) of a being are
established in one another. Both are
full of light and energy. If one is
established by rays of light, the other

is established by the vital currents.

Rgveda-Dar$ana

T deamdt § ey T Uy uafarqueey
TR FLT SRS To: aradt SR
gfafgat | dvufiRersfeagfafya:

IO ]

Satapatha-bréhmana (6,2,2,9)
speaks of a seventeen-limbed Purusha,
which is, for appearanées, more human
than solar. The limbs are: (1-10) the
pranas (five major and five minor),
(11-14) organs (two arms and two
legs), (15) body as a whole (called
here atma), (16) neck, and (17) head.
This Purusha is designated as

Prajapati, whose extent is equal to

that of Agni.

A5 THST | HEQWN T EW: | G GO |
TcAIRT | STTeAT q=ewll | MieT: SIEw: |

NZRALAN TAD IFRGAD TFRLAD AFAD 1FRe A



2R AARIAAA

R gwey™ || W gemafa: | SAfEET
sifiriaer AT aEdaTHaE e |

Prajapati is here identified with
Agni, who is the representative of

Aditya on earth.

This sukta refers, albeit in an
indirect way, to the creation of the
world by Purusha. There is another
sukta, which likewise makes a
reference to creation, the well-known
Niasadiya-sukta (RV, 10,129).
Taittiriya-aranyaka (1,23, 1f) calls the
Purusha by the expression Prajapati,
and describes how he became
responsible for creation. At the
beginning there was only water, and
Prajapati took shape and floated on
its surface on the leaf of a lotus plant
(pushkara-parna). In his interior, in

his mind, there then arose a desire

(urge, impetus, primordial will) to

16
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create all this (what we see now).
Whatever now a person desires, he
gives expression to it in speech and
in action. This is the bridge between
what exists not and what exists. The
passage is accomplished by what is
known as ‘tapas’, which word means
austerity, penance, reflection, brooding,
intense heat. Creation proceeds only

through ‘tapas’.

In the exhileration of tapas,
Prajapati shook his form vigorously.
From the flesh-like constituents of his

form came forth the sages known as

Rgveda-Dar$ana
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Arunas, Ketus and VataraSanas; from
his nail-like parts the sages known
as Vaiknanasas; and from his hair-
like parts Valakhilyas. However, the
essential aspect of the watery mass
solidified in the form of a tortoise
and issued out. Prajapati inquired if
this was the offspring of his own skin
and flesh. The tortoise replied: ‘No,
I have been there all the time, even
prior to all these beings that have
now come out’. The tortoise-form was
what appeared now, but the spirit of
it was always there, and this was
Purusha. This indeed is the Purusha-
nature of the Purusha; the expression
‘purusha’ signifying ‘what was there
earlier’ (pirvam samabhit). The
" Purusha, to demonstrate his power,
arose then with a thousand heads,
with a thousand eyes and a thousand

feet. The number ‘thousand’ indicates

Rgveda-Dar$ana
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vastness and immeasurable immensity

of creation.

This account appears to be an
introduction to Purusha-siikta. The first
words of the mantra of the stkta are
repeated here, with the suggestion of
the context; illustrating the purusha-
nature of the Purusha (purushasya
purushatvam). The innumerable forms
of creation are all emanations from
a common foundation: the kama of
Prajapati (viz. Purusha). The text of
Purusha-siikta presupposes this. The
primaeval tortoise, which is but the
essence (rasa) of the waters on which
Prajapati floated, represents Prakrti;
and Prakrti, in the presence of
Purusha, unfolds its manifold power
and evolves into the entire universe.
This is called the ‘Virat’ (illumining

itself in different and multiple forms),
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an aspect of Prakrti, which also 1S
referred to in the sokta. Here is the

text of the Aranyaka passage:
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The same text further identifies
Prajapati as the first born of the
universal order (‘prathamaja rtasya’);
and the word ‘rta’ used in this context
signifies not only the order that is
universally relevant and operative, but
also reality that is unaltered by space
and time. The first expression of this
rta is the desire (kama) which
distinguished Prajapati. The tortoise
as the essence of the primaeval water
is itself the articulation of ‘desire’.
Consider the continuation of the above
account, where a mantra is cited in

support (Taittiriya-aranyaka 1,23,9):
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The cited mantra (said to be
from Rgveda, but not traceable in the
present Samhitd text) explains that
Prajapati, ithe first-born of rta,
constituted (viz. created) all the
worlds, all the beings and all space,
out of the material provided by the
primordial waters, or by their essence

in the form of the tortoise. And,

having created all things out of

himself, he himself enters into all
things (‘atmana atmanam abhisam-
vivesa’). In other words, he becomes
the spirit of all the worlds, all the
beings, and of all space. The universe

is but an emanation or unfoldment

Rgveda-Darsana
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of Prajapati. The Aranyaka-passage

adds that by ‘entering’ is meant
pervasion and accommodation. He
pervades over all things, in the sense
that he obtains all these things
(‘aptva’); and he accommodates all
these things in himself so that they
are all restrained by him, and nothing
over-reaches him (‘avaruddhya’). The
created universe does not exhaust him;
in fact, he transcends it and abides
in his own nature. This aspect of

Prajapati is known as Purusha.

Purusha is identified with
Narayana in S‘atapatha-bréhmana
(13,6,1,1), where it is this Purusha-
Narayana who desires to transcend

the created world, to pervade all things

and become all things.
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This reference is interesting in
as much as the rshi of the Purusha-
stkta is given as Narayana, and the
devata as Purusha. The two being one
in actuality, the hymn would answer
to Yaska’s description of self-laudatory
hymns or ‘adhyatmikya’ (explained in
the previous volume). The word
Narayana is explained by Manu (1,10)
as indicating primaeval waters (nara,
apah) as the resting place (ayana) in

pre-creation stage for the Spirit:

3T AW 3T IET AT F e |
T T 0 o ARE: §ga:

The waters are the offsprings of

the very Spirit (nara) that produced

20
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them; and they are the Spirit’s natural
abode. The Spirit abiding in its own
natural state is Purusha (puri Sete,
‘sleeps in the abode, filling it through
Nand through’). The same Spirit
animated by the desire to create is
Prajapati, the creator (srashtd or
srashte$vara) and protector (palaka)
of all beings. To become the Purusha,
the condition is to be sacrificed (viz.
abandoned partially). This 1is
technically known as ‘purusha-medha’.
When we read in the Brhadaranyaka
(5,5,1) that the waters (apah) were
all that were there in the beginning,
and that these waters produced Satya

(the real) which is also Brahma (the

growing inclination), and that Prajapati

Rgveda-Darsana
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came forth from this Brahma, the
Brahma is to be recognized as
Purusha. The passage notes that the
devas (the shining beings responsible
for all creation) worship not Prajapati,
their immediate progenitor, but satya,
who is Brahma. This is so because
the three-lettered word ‘satya’
(sa+t+ya) signifies that the world of
creation (which is wunreal and
ephemeral) represented by the middle
letter (‘t’) sandwitched between two
letters which signify immutability, and
transcendental nature (‘sa’ and ‘ya’),
viz. reality. What is real is the source
of all that appears, and also the
ultimate destiny. Thus the real is to

be resorted to by all the wise ones

(viz. the devas).

AT TAGHT AT TT: FAHgST= | &ed
S&T | S&T gSIfen | GSIfosar | & 3

Rgveda-DarS$ana

AU | dedq S¥e dcand, &
gAFHeR, faccAwger, aftrsneg |

gUMiTE At Hed, HEgArsIaq |

TSI Hea qiepeia 1|

The middle letter, which
represents all creation, involves the
sacrifice of the initial and the final
letters (which indicates brahma). This
is the real meaning of ‘purusha-
medha’. The expression ‘purusha-
medha’ occurs in Satapatha-brahmana
(13,6,1) in the sense of the five-fold
sacrifice (paficha-ratra-yajiia-kratu),
which was the means of transcending
all creation and of becoming all. This

is what the Purusha himself saw and

employed:
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Elsewhere (12,3,4,1) in the same
text, this self-sacrifice was said to
have been prescribed for Purusha by

Prajapati :

TRV § AU GSfeTE -
aSTET el ||

What was required to be
sacrificed (viz. given up for a
purpose), in this case was the own-
nature of purity, formlessness and
transcendence of Purusha. Prajapati
could become the creator (srashta)
and the lord of the created universe

only as a result of Purusha’s sacrifice.

And the offsprings of Prajapati, viz.

22

the devas, also sacrificed Purusha in
their turn. This theme, which becomes
the thrust of Purusha-stukta, has been
pointed out in an other context in the
same text (Satapatha-brahmana
13,6,2,1). Purusha is so called because
he fills and enlivens all universe, and
yet lies hidden (viz.sacrificed) in all

the things and beings.

S 3 ST EHE R ANST g ArsE
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THE TEXT

The text of Purusha-stukta is
included in all the four Vedas, but
there are some variations in the
readings. The readings from each of
the Vedas are given below along with

the svara-markings. Also included in

Rgveda-Darsana
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this section 1is the text of elaborate prescriptions for the
Mudgalopanishat, which claims to employment of this hymn (viniyoga)
explain the import of Purusha-sukta. and the benefits that one procures by

Saunaka’s Rgvidhana provides such employment.
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I
TEXT IN RGVEDA (10, 90)
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TEXT IN SAMAVEDA

There are two versions of
purusha-stkta in Sama-Veda.
The first one consists of six rks,
the first five being a part of the
Stkta proper, and the sixth
another rk from uttararchika
(1,12,1). The second version has
only the five mantras from
Rgvediya  Purusha-sukta
(Parvarchika, 4th dasati, 3-7).
Narayana 1s the rshi and
Purusha is the devata for the
first four mantras, Srashta or
Creator being the devata for the

sixth. They are all in anushtup

Chhandas.
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Mudgalopanishat seeks to
unravel the hidden import of
Purusha-sukta, on the basis of
Purusha-samhita (which can no
longer be identified). The
explanation involves the glory
and majesty of the four Vytuha
forms of Vishnu : Vasudeva,
Samkarshana, Pradyumna and
Aniruddha. The text interprets
creation as a ritual as well as

liberation from worldly fetters.

Rgveda - Darsana
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Excerpts from Saunaka’s
Rgvidhana relating to the
viniyoga of Purusha-sukta. The
entire text of Saunaka has been
given separately. Here, the
relevant verses are presented in
a revised order to facilitate

meaningful study.

(1)
Vishnu is worshipped in any of

the six bases : water, fire, ones

| 2 geafad Farer 1|
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own heart, the solar orb, a
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sacred pedestal, or anicon. The
ritualists worship Vishnu in the
fire, the wise ones in the solar
orb, the yogis in their own heart,
and the persons with limited
understanding in an icon.
Water, however, is always the
abode of Vishnu ; and worship
therein is conducted by offering
flowers to it to the
accompaniment of a recital of
the Purusha-stkta.

T YR fawAddey: |

Tkl T T FaaTvmTg 12|
T
e gl WEATEA gfAard:

g, 1R

46
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(2)
The hymn is employed in
worship-rituals, involving fire-
worship, repeated and holy
utterance and devotional

laudations:

I g g <Al |

T T SIS A 112l
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(3)

The sacramental placement
(nyasa) of the sixteen rks of the
hymn on different parts of the
body after a ritual bath is given:

T PR TG TEAAE: |

T fa= gy et afeor =2 11211

T arAeT T Tt & afern

A 1R

QT qTRST g S o T |
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The devotee sits facing east, and
with purity of thoughts, places
the mantras on the parts of body

as follows :

mantra 1 on the left hand
mantra 2 on the right hand
mantra 3 on the left leg
mantra 4 on the right leg
mantra 5 on the left knee
mantra 6 on the right knee
mantra 7 on the left loins
mantra 8 on the right loins
mantra 9 on the navel
mantra 10 : onthe heart
mantra 11 :

47
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mantral2 : ontheleft arm
mantra 13 : ontheright arm
mantral4 : onthe mouth
mantra 15 : on the eyes
mantra 16 : onthe head.

It is only after this placement-
ritual that one becomes eligible
to undertake regular worship

(4)
The different
customarily counted as sixteen

sequences

(shodasopachara) in the actual
worship-ritual require the
recitation of appropriate

mantra from this stakta:

EIEIRINC I ERECE ERING Bt Tt

fearerns g Samad =9 A el
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T g T 798 SRS |

afeqo g FAT-gFe WIEvAT q
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1st mantra for avahana

(invitation for receiving
worship)
2nd mantra for asana

(offering of ceremonial seat)

Rgveda - Darsana
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3rd mantra for padya
(water for the feet)

4th mantra for arghya
(water offering)

5th mantra for achamaniya
(water for sipping)

6th mantra for snana
(ceremonial both)

7th mantra for vastra
(offering of garments)
8th mantra for upavita
(offering of sacrificial thread)
9th mantra for anulepana
(offering of unguents)
10th mantra for pushpa
(offering of flowers)

11th mantra for dhapa
(burning incense)

12th fnantra for dipa
(waving lights)

13th mantra for nivedana
(food-offering)

Rgveda - Darsana

14th mantra for namaskara
(prostrations)
15th mantra for pradakshina
(circumambulation)
16th mantra for dakshina
(offering of monetary rewards
for the officiating priest)

(5)
The fire-worship (homa) also

involves the recital of this hymn.

<F T W g wfvseng A7 |

FARE 537 G SR 112

AR AT A= |

TIHASIIT0 =g U0 q97 1121

TIAAI § TR |

~

iz aedyl HATATIIT 11311
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The altar for the fire is to be
eracked on the right side of the
deity that is being worshipped.
1st mantra for Kunda-sthapana
(setting up the ritual seat)

2nd mantra for prokshana
(consecration by sprinkling)
3rd mantra for adana
(bringing of the fire).

4th mantra for sam-indhana
(stoking the fire)

5th mantra for ajya-srapana
(consecrating the offering, ajya
and charu).

6th mantra for deva-chintana

(visualizing the deity).

50

7th mantra for gandha
(offering sandal-paste).

8th mantra for pushpa
(offering flowers).

9th mantra for dhipa

(burning incense)

10th mantra for dipa

(waving of lights)

11th mantra for nivedana

(food offering)

12th mantra for samidadhana
(bringing of ritual faggots)
13th mantra for abhighara
(consecrating with ghee)

14th mantra for samid-homa
(offering of consecrated faggots
into fire)

15th mantra for ajya-homa
(offering of ghee into ﬁre).h
16th mantra for charu-homa

(offering of rice into fire)

Rgveda - Darsana
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(6)
The intentions of the devotee
while undertaking Purusha-
sukta-homa (begetting a nice
male child) and the best possible
time for it (the twelfth lunar day
of the month in the bright half,
after having fasted on the

previous day) are mentioned:

STeT7 THHTAIE % FArT TmET (12l

SRR . PICHEYA G |

FT: MM : T SHGAY 1121

T TETH TTAGIRAT |

TS AR T 11311
gt fafugemmmr: areery -
fgst: |

FAFAT el Td s FATSRA, 11411

Rgveda - Darsana

The homa must be performed
reciting the sixteen mantras of
the hymn. After the homa is
completed, one must recite the
sixteen mantras with folded
hands as laudatory verses. It is
customary to repeat this homa
on twelve dvadasis (twelfth
lunar days)
(7)

Other procedures of worship
with the mantras of Purusha-

stikta are mentioned.

Lbcdl'él\{ TIAE  TIARATHAAA |

AT YFTa AR dAdd 1211
vy feafael STTeagy 9er |

BRETaurRy e F9ied: 11211

~
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SATEAE gedd (A=Tagi 11311

TH AEChARR Bt SaEay |
TR CITANAR=TE 11411

HEFEQTeAd § 28 AR |

TR TR TS |1 |

One who lives for a month only
on fruits and water, reciting the
Purusha-stikta, will acquire the
vision of his own self. This vrata
must be performed living in a
forest retreat, contemplating
on the seer of the hymn
(viz.Narayana), bathing three
times a day, and being pure in
body and mind. Starya (the solar
deity) is the object of worship
during this period. Offering of
ajya into fire every day of the

month is also prescribed.
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(8)
Recital of the hymn is also
indicated for acquisition of
knowledge of the Self-fulfilment
oflife, heavenly bliss and merit.
Itis alsoinvolved in yoga and in

contemplation.

TEU 7L ek T 9 9T |

HTHAFAME q0F AMTARAS T ]
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CHAPTER TWO

PURUSHA - SUKTA

The stikta called Paurusha (for
it has Purusha as devatd) with
sixteen rks constitutes the ninetieth
of the seventh anuvaka of the tenth
mandala in Rgveda-samhita (or
ashtaka 8, adhyaya 4, varga 17-
19). Katyayana’'s Saruvanukramani
(60, 5) gives Narayana as the seer
(rshi) and Purusha as the deity
invoked (devata). The lineage of
the seer has not been mentioned.

And the deity Purusha is the well-

Rgveda-Darsana

known spirit as the twenty-fifth
principle, and not to be mistaken
for a human person. Ananda-tirtha
mentions that Purusha is so called
because of his fullness and because
he represents totality of existence.
Sayana explains that the spirit is
called Purusha to distinguish him
from Prakrti (with twenty-four
principles) characterized by
avyakta, mahat and so on. Purusha
is the creator, the source of the
universe, according to Saunaka.
The first fifteen verses are in
anushtup-chhandas, the last one
being in trishtup. In Vajasaneyi-
Samhita, the anushtup used here

is more specifically termed as

nichrd-anushtup.
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(1) Katyayana’s Anukramani:

FEEeit ieer ARRIV: GRS
Fga g

(qo9: | TR TR | AR T~
UQeISeh: | gAYl g | (aiRfere

1.9) 1 9roY GoY qac | gfcrerT URIEIsd
goT: gaifderd: | I fe-

siermfeRier a: gafder: g | g
g8 I Tl 9 SATfIgosIsead ||

gfcr | sgEafafa ¥ SPeare: |
PrgaafiegT @)

(2) Saunaka’s Rgvidhana:

IEIRI e Age=a=T gaar |
gos! & SEl SRR Sa: 1)

(3) Sayana’s Rgbhashya:
TSN Sreer 8 FhH | AR
FEfe: 1 =T Bgg frer emaEa: |

BB AL T: GOW: | "JouTe
W el geanfe iy wRig: | <gar)
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(4) Ananda-tirtha’s
Rgbhashya:
3 quicaregATIE diey g Sa: |

It may be noted that the
expression ‘puman’ which is a
synonym of Purusha is explicitly

made to refer to Agni (cf. 4,3,10)

(5) Q¥ RR =1 gofarfg
gou: | gdd aiRgul: || g 91E: g om:
YA 1| RIG: Zfct RIS |

(6) Yaska’s Nirukta (2,3):

TR ATIRARRT fhfrerr=mfiay
T Sarsfey fohfad |

981 3a Tfeyy: ffd foeecig quf goor
e gy R waf 1l
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(1)

(fecs: )
?jg?&?ﬂﬁ[f g?lo"SI: ABHRT:
AT |
q 4 fc_ra%i‘r gear
fsEaTger 14 1
(v=re:)
geaseil | gou: | s |
e |
q: | qj'i'rl farere: | geari afy o
SISESUEMECEGEN
(3Fa3:)

goy: geaddinl geane: geduld

(vafar) 1 |: faerdt 9 gear gemge Jif
affersd Il

The Purusha 1is thousand-

headed, thousand-eyed, and with

Rgveda-Darsana

thousand feet. He encompassed the
universe, and transcended it by ten
angulas. The expression ‘sahasra’
is not to be taken in its literal
sense. It means ‘many’,
‘innumerable’. Satapatha-brahmana
(8,7,4,11) gives ‘all’, ‘entirely’
(sakala) as the meaning of ‘sahasra’
(‘sahasrayatveti  sarvam  vai
sahasram sarvam asi’). Sayana
suggests that the expression
‘sahasra’ is metaphorical in nature;
by implication, it means infinity
(‘sahasra-$abdasya upalakshanatvat
anantaih...). The Purusha has here
the all-encompassing, universal
body (brahmanda-deha), the form
of the aggregation or totality of all
creatures

living (sarva-prani-

samashti-ripa). According to
Sayana, this is designated as ‘Virat’

(to be explained later, see verse
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5). He has innumerable heads, eyes
and feet in the sense that the heads,
eyes and feet of all beings are in
fact the heads, eyes and feet of
the Purusha alone. The parts of
the body mentioned, again, are
metaphorical, and by implication
all parts of the body of individual
beings are meant. They are all
included in the ‘body’ (or form)

of Purusha.

For the employment of
‘sahasra’ in the sense of

‘countless’ in Rgveda, see

7,55,7 ‘sahasra-$ringa-
vrshabha’ (the bull with a
thousand horns), 9,101,6
‘sahasra-dhara’ (thousand
streams), 10,114,8
‘sahasradha mahimanah’

(thousand-fold glory), 9,58,4,

‘sahasra-dana (thousand gifts),

56

1,11,8

(thousand-measured wealth),

‘sahasra-ratayah’

‘sahasra-ayuta data’, (giver of
thousands and myriads),
‘sahasra-chetah’ (thousand-
spirits) and so on. In
Yajurveda (17, 71), Agni is
described as thousand-eyed,
having hundred vital currents,
and a thousand breaths, and
as the ground of the world

of thousands of beings:

3 FEHE a9 O U e &T: |
T T TSN gE O 9w
ITRT TqTeT |1

In Svetasvatara (3,3) we have

not only the mantra -

ferercrereoa fadr g
[EECIICISTREERRIGE

but also an explanation thereof

(3,11 and 13):

Rgveda-Dar$ana

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



FAZIAAA AAZIAAN FAZ AR FARITAA

RN FePIRIeRT: |
ATl F AT Td: 3@ )

JEEAR: JOUISARIAT
AT SHET g2 9Hfde: |

after which, the first two

mantras of Purusha-stkta are
repeated verbatim in the body of

the Upanishadic text.

Satapatha-brahmana
(8,7,4,11) gives ‘sahasra’ (meaning
‘all’, ‘entire’) as the very measure,
image or designation of the

Supreme Spirit,

TeEy IR | geawr ufaHRy |
TEEIIRT | 98Iy dearcfa | ad
d ed | gdaRT | adERIad 1l

Three organs mentioned here

are head, eyes and legs. Head
symbolically represents  will
(sankalpa), the eyes vision and

Rgveda-Dar$ana

knowledge (dar$ana), and legs
movement, action and transactions
(vyavahara). The import is that all
resolves, understandings and
operations in the world are actually
made possible by the presence of

the Purusha.

Of the three descriptive
epithets of the Purusha, the first
one, viz, ‘sahasra-S$irsha’ is not to

be found anywhere else in the
Rgvedic corpus. The third one, viz.
‘sahasra-pat’ is found only in one
other passage in Rgveda (8,69,16)

in connection with eulogizing the
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Sun. It is to be noted that ‘pada’
(or foot) is also used in the sense
of rays of light (raSmi); and
sahasra-pat naturally refers to
Strya. The second epithet, viz.
‘sahasraksha’, however, recurs in
four more passages: ‘sahasraksha
dhiyaspati’, (1,23,3) referring to
Indra and

Vayu together;

‘sahasraksho vicharshanih’
(1,79,12), with reference to Agni;
‘tasmai sahasram akshibhir vi
chakshe’ (10,79,5) with reference
to Agni; and ‘sahasrakshena $ata-
saradena’ (10,161,3) with reference
to Indra, or havis, or again to the
deity which destroys the disease

known as rdja-yakshma.

From these references, it is
easy to see that the ideology of
Purusha comprehends the concepts

of Agni, Indra, Vayu and Sirya.

S8

Agni is the devata of the earth,
Indra/Vayu of the mid-region, and
Sarya of the celestial realm (in the
tri-sthana-devata framework). And
Agni is a form of Surya; even as
Vishnu

(tripat) is. In fact,

Purusha-stkta 1is traditionally
regarded as a eulogy of Vishnu,
in his role as Surya, Agni and
yajiia (‘yajio vai vishnuh). Surya
is also identified with Vi$va-karma
(RV. 10. 170. 4), the maker-of-
all; and he makes three giant strides
(morning, noon and evening) and
hence called ‘tripat’ or Vishnu
(pervader of earth, sky and air).
In this sense, he symbolizes the
essence (rasa) of all existence, the
core-principle of existence, of
which Agni, Suarya and Indra

(Vayu) are but aspects.

Rgveda-Darsana
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(2) 9FRL.... 10

The word ‘bhumi’ (literally
earth) here means the entire
universe (‘brahmanda-golaka-
rupam’, Sayana) and it includes by
implication all the three realms
(bhth, bhuvah and svah). The
Purusha encompasses
surrounds it from all sides (‘sarvato
pariveshtya’), that is to say, he
enters into all that there is, without
leaving any gap. He makes it his
base (adhishthaya), says Sayana.
He fills all existence, and hence he

is called Purusha (‘purayati’, prnati,

Rgveda-Darsana

this,-

vyapnoti). Encompassing is by his
own might and majesty (sva-

mahimna).

(3) qargeH.....

The Purusha’s measure
exceeds that of the universe he
encompasses. The excess of the
Purusha’s measure is given as ‘ten
angulas’. Angula is the Indian inch,
a finger’s breadth, equal to eight
barley-corns placed side by side.
‘Ten of these’ is said to be the
measure of man’s height, or
pradesa-matra; which is also the

measure involved in the sacrificial

altar (yajia-vedi). Satapatha-
brahmana (10,2,1,2) has this
account:

T ar (gsafd) srgferifEfia ) gou
g gsame L wd faH) SN "3
Jager: Il
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The same text (10,6,1,10-11)
suggests that the measure
represents Agni-Vai$vanara as the
person who fills and enlivens the
human body; it is established inside
man’s physical frame, and hence
is called the person-image

(purusha-vidha).

eoHElg g 4 qar: gfafear
SAMREEYT: 1. GISFATETRT aego: |
AT EqHari deTR goufay goulsed:
gfafed a1

The notion of ‘purusha-vidha’
(person-image) involves the
measure of the space between the
top of the fore-head (murdha) and
the lower line of the chin (chibuka)
(muardhadi chibukanteshu
purushavayaveshu purusha-
vidhatvam kalpitam). Samkara,

while commenting on Chhandogya
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(5, 18), explains what is meant by

‘pradesa-matra’:

REeCE L C AR D R R R
girdiurerifdfireds geeE ueeh:
gyl girEuemReares fiad sad
sy Treer = I

and on the Vedanta-sitra

(1,2,31):

gUYde gRETI SeftaaeT

EEIERICRCIE SR R G L
fRIgeud=dy  IEEIAY  FEUEIA
TR WA qefafi i)

The  Vais$vanara’s body

extends from the heavens to the

Rgveda-Dar$ana
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earth, comprehending three realms
(dyauh, antariksha and prthivi);
and at the individual level, the
extension is from the top of the
forehead to the bottom-line of the
chin. In this area also the three
realms are seen represented (cf.
Samkara on Vedanta-sitra, 1,2,32,
‘bhruvoh ghranasya cha sandhih
yas sa esha dyulokasya parasya
cha sandhir bhavatiti’). The fixing
of the two limits (mirdha on the
one hand, and chibuka on the
other) and ascertaining the extent
of the space between these limits
is what is meant by ‘prade$a-
matra’. This is said to correspond
to ‘dasangula’. The Purusha can
be visualized here easily, which is
the reason for the especial mention

of this area.
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Mahidhara, on the other hand,
takes the measure ‘dasangula’ to
refer to the heart (where the
Purusha abides), which is above
the navel (nabhi) at a distance of
ten angulas. The Purusha is the
light that shines within the heart-
lotus, which is also the seat of the

soul.

ggT AT9: HhIMETger e g
fRere: | A1 3T Pl I ? B 3T
YIS Y Wisy  fIErEHT: gy

AR 5d: (PoToy,q;,90) |
AT geravere FHhAgN T, |

Bhatta-Bhaskara (Taittiriya-
aranyaka-bhashya 2,12,1) takes the
same view: the heart-space
(hrdayakasa) is of the dasangula-
measure, according to him. He
further says that the expressions
‘heart’, ‘sky’, ‘Purusha’ are all

synonymous.

61

1RRAD TREAD IR AN RRAD (AN (@R A



AdrIanA AdrIARA dARIARA dARAARA

QAT SATGAYATIA A | 9T
g VH 3RY SfTI e Al
BIYTHTT  URUE: | BIATHIARAT
Mg AT S | 82 T 4o 3
g 1)

Alternately, the expression
‘dasangula’ refers to the heavenly
region, because the Purusha
transcends the regions of earth by
ten angulas and settles himself in
the high heavens, and not below

ten angulas:

Tg] FgaRuIfe | 3l [AeRSd
qEgifess  gear  gedd gAHged
qemgeHfafsia | gargaeseE
BRIfT 11

There is another view that
‘dasangula’ refers to the space
inside the mouth, between the two
jaws; this is said to be the
representative of the space inside

the universe.
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ey a1 B0 Y Had g

I : I

However, Sayana says that
this (dasangula) is only a figurative
expression, which means that it
cannot be measured, or definitely
ascertained. The import is that the
Purusha is beyond all things, and
superior to all things: he pervades
not only all that exists but also
what does not exist. The word
‘atyatishthat’

means ‘stays

transcending  it’ (atikramya

sthitavan):

INRBAE & | GRATGHFIN |
NERINEERI S ARSI

(2)
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qo9: | §9 1 3E | |1
YR T T I

T | PSR | $eT: |
aq1 emi | IRISABRY I

(1)

38 0 9 I 9d 9N T | I
AT (|: Tq) $AaH: I

All this, entire world, whatever

has been (bhuta) and whatever will

come to be (bhavya), is Purusha

alone. Further (uta), this Purusha

is the lord (iSana) of immortality

(amrta). Thus far, the import is

Rgveda-Darsana

clear: what follows (viz. ‘yad

annena adhirohati’), however,
needs clarification, and that is why
the anvaya for this has not been

given.

(1) go9 @Wa... |l

The statement that the
Purusha is all this that exists now
and is presented to us (idam)
continues the trend of thought
suggested by the last words of the
previous mantra (‘bhimim vi$vato
vrtva atya-tishthat’). If ‘bhuomi’
there refers to the spatial extension
of existence (inclusive of the three
which are

regions subject to

change, ‘vikara-jatam
bhimyadikam sarvam’, Bhatta-
Bhaskara), the synonymously
employed expression ‘idam’ is made

to comprehend the three segments

63

TR AN IFRAD (RALAD 13RAD @A (3R



FAZIAAAY FAZ AR FAZ AR FAZAAAN

of time: present, past {(bhutam) and
future (bhavyam). And as in the
case of ‘bhimim’, he transcends
‘idam’ also by implication. In other
words, he is beyond space and
time. He is immutable and eternal.
Immutability is beyond ‘bhimi’,
and eternity is beyond ‘idam’. In
Katha-upanishad (4,12, and 13),
we have the description of Purusha
who abides in the centre of
individual being (madhya atmani)
as ‘the lord of both the past and
the future (including by implication
the present ‘sa evadya’), and the
words used there are precisely the
same as those used in the mantra

under consideration:

BT AT |

In Svetasvatara-upanishad

(6,5) there is an explicit statement
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that he is beyond the three-fold
time (‘paras-trikalad’). The Purusha
is no doubt all that is in space and
time, but he also extends beyond
this spatio-temporal framework of
phenomenal existence. This
transcendence is what has been
termed here ‘amrtatva’, which will
be explained shortly. About the
lordship, we have it said in
Brhadaranyaka-upanishad (2,5,15)
that this atman (or Purusha) is the
over-lord of all beings, the monarch
of all beings. As the spokes are
settled in the hub of a wheel, all
beings, all the divinities, all the

worlds and all energies are settled

in this self.

q g1 IFHCHT FAY AR
YT AT ST | Ter AT F =T
T IR Fd FEar: e e e
Hatfor Jar=r 9 Sa1: T AT [ o
qd ud Iz A 1|
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Elsewhere (4,4,22), the same
text declares that he is the lord
(isana) of all, the overload

(adhipati) of all-

T goft weRere: Jdwfeafa: 1

(2) SFIATRILM: |l

The Purusha is the lord (iSana)
of immortality (amrtatva). There is
another mantra in Rgveda (5,58,1)
where the same idea is expressed.
Maruts who are associates of Vayu
are said to lord over immortality
(‘18ire amrtasya’). Venkata-madhava
explains mortality (viz. liability to
change, decay and death) as the

consequence of the Purusha

Rgveda-Dar$ana

abandoning the things and beings
that are mobile or stationary or the
divinities that preside over them

(viz. sense-faculties and functions)

Il &1 TATER SigH a1 fageifer <o
a1 dal ad §d SR Il

That is why, according to
S‘atapatha—bréhmana (10, 5, 2, 16),
it is irrelevant to ask whether
mortality is one or manifold. It
could be one or many. The Sun
is one without a second for the
worlds. If he withdraws his
presence, there is one death for
the entire world. But the Sun is
also present for the individual
beings severally; and if his presence
is withdrawn from any of the beings

there is ‘death for that particular

being. Death here is multiple.
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THl Ggded S d8agdil 8
AT | ISTT A ISy AfE USRI
I8 TIEEAT 98 i

The Sun is the Purusha in the
present context. Mortality is linked

up with the withdrawal of his

presence.
When viewed thus, the
absence of mortality (viz.

immortality) signifies the presence
of the Purusha as the inner
controller {antaryami) of all things
and all beings. Significantly in
Brhadaranyaka-upanishad (3,7,15)
this presence as antaryami is

identified with being immortal

(antaryamyamrtah):

I: |y Ay e, | qa=n
3FCR:; I [HfOr e 7 fag:; Ty Faffor
T eRR; I: Fffor et SRl F=ifcy;

US: d SATAT, ST : i
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The Atman (viz. Purusha)
abides in all beings, distinct from
all of them; the beings cannot
know him fully; all beings but
serve as a physical frame (or body)
for him; and he controls all beings
from within; this then is your self,
the inner controller, the immortal.
So says Yajiavalkya to Uddalaka-

aruni.

Sayana takes ‘amrtatva’ to
mean ‘devatva’ (the status of a
divinity ‘uta api cha amrtatvasya
devatvasya isanah svami’). The
gods are by definition immortal;
they do not suffer change, decay
or death. In this sense, being the
lord of immortality may mean being
the lord of the gods (divinities).
The past, present and future apply

to the things and beings on earth

Rgveda-Dar$ana
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and in the midregion. The gods
who are the denizens of the upper
realm (dyauh), are beyond the hold
of space and time. The sway of
the Purusha extends beyond the
earth and the midregion to the

heavens also.

While this interpretation is

possible, it does not appear
altogether plausible, for this half of
the line (‘amrtatvasyesanah) is
linked up with the other half (‘yad
annenatirohati’), and cannot be
taken as self-contained. However,
the significance of the second half
of the line 1is not easy to
comprehend. Further, ‘immortality’
has a nuance of meaning which is
more than mere deathlessness. A
clue 1is offered in Nairukta-
Nighantu, where ‘amrta’ is included

under the names of gold (hiranya-

Rgveda-Darsana

namani). Although the literal
meaning of ‘amrta’ would be ‘being
free from destruction and death’
tani-

(nang-parvat mriyateh’,

mragbhyam kichcha, Unadi-sitra,
3,85) (nasti mrtam maranam asya,
na mriyate anena va), the text
significantly cites a passage from
Rgveda (1,72,1) to justify its taking
this word in the sense of gold. But
no explanation is available here.
The passage cited refers to Agni

bestowing gold on his devotees

(according to Sayana).
AT A0 I e

Sayana interprets the word
‘amrtani’ here as referring to gold

(‘hiranya-namaitat’), and quotes a

passage from  Atharva-veda
(5,28,11, or 9,26,1) in his support.
But he finds this meaning

inappropriate when construed with

67

TRAAD TRAAR 1 E0 1R A R A 1R



FARIAAAN FAZ AT FAZ AR AR IR

‘chakrano’ (kurvan, ‘making’), and
so prefers to change the meaning
of ‘chakrano’ to  ‘gifting’
(prayachchan). Should one insist
on the more normal meaning of
‘making’ for ‘chakrano’, Sayana
proposes to interpret the word
‘amrtani’ to mean the conveyance
of sacrificial offerings to the gods
by Agni. This is of course far-
fetched. It must be noted that in
Nairukta-Nighantu there is an
explanation offered by the glossator
Devaraja-yajva. Gold does not
disappear or lose itself, whatever
form it is made to assume; and it
is in this sense that it is ‘amrta’
(na hiranyasya yasyam kasyam chid

avasthdyam atma-naso vidyate).
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It may also be pointed out
that Prasnopanishat (2,5) uses the
word ‘amrta’ along with ‘sat’ (what
is real, what has come to be) and
‘asat’ (what was in the past or is
in the future, but does not exist
now) (‘sad asachchamrtam cha
yat’). Here the word ‘sat’ is being
and ‘asat’ is becoming. The ‘amrta’
here is the common ground for
both being and becoming. The
Vedic mantra under consideration
speaks of the Purusha being all
this (idam), (sat or Being), and
also what was in the past (bhutam)
and will be in future (bhavyam)
(asat or becoming); and goes on
to describe him as the ‘lord of
amrtatva’. The reality as well as
appearances (sat and asat, or idam
and bhita-bhavya) are made

possible by the common ground

Rgveda-Darsana
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for both, viz. the Purusha. Being
and Becoming are nurtured by
‘annam’ (annena atirohati), also
provided by the Purusha. It is the
presence (mere presence) of the
Purusha that makes all this

possible. He continues to be
present in reality as well as in
appearances, even as gold remains
the same in whatever article is made
out of it. This is the sense in which
Nairukta-Nighantu takes the
expression ‘amrta’. It is the self as
inner controller (antaryamin) that
is real and also persisting amid all

change, and in this sense immortal.

Rgveda-Dar$ana
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Mahidhara interprets

‘amrtatva’ as salvation (mukti),
which is everlasting, and describes
the Purusha as the lord of it, in
the sense that he bestows it upon
his devotees at his will
(‘amrtatvasya amarana-dharmasya
1$anah; mukter i§anah: yosau nasau
mriyata ity arthah’). According to
Mahidhara, the Purusha is the lord
of salvation as well as the
phenomenal existence, which is
brought about and nourished by
anna

(kimcha yat jiva-jatam

annena atirohati utpadyate tasya

7

sarvasya cha i$anah’). What is
meant is this context is that the
Purusha is the very self (atma),
which is deeply hidden within all

creatures. It is the immanent reality,

the inner controller. And to realize
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this 1s tantamount to salvation

(mukti).

(3) ge=ATfeRIERT Il

As indicated earlier, the
second line of the mantra where
he is said to mount above through
food has two distinct parts, which
are necessarily interconnected.
While the first part could possibly
be taken in an independent sense,
the second by its very structure is
dependent upon the earlier part.
The connecting expression is ‘yat’

(a relative pronoun in the neuter
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gender, and in the nominative
case}, the precise significance of
which in the present sentence is
rather uncertain. It may plainly be
a word referring to ‘tat’ (viz. the
Purusha). The word for Purusha,

being in the masculine gender

(1$anah), the existing relative
pronoun (yat) also may be
construed as ‘yah’ (such

transposition being usual in the
Vedic passages). The sentence

would then either be:

(1) T: (Iq) o=+ Ryl (4:)
AT AU (Id) (39:) F9m:

(2) (H: gou:) SRy $A: 31y
(5), 7= (3e:) o SifeRrefcy |

(The Purusha who grows up
and ascends by anna is also the
lord of immortality). Or (The

Purusha, although the lord of

Rgveda-Darsana
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immortality, yet grows up and

ascends by anna).

There is a second sense in
which the word “yat’ may be taken.
Sayana has interpreted ‘yat’ as
meaning ‘yasmat’ (‘because of’), in
the causative sense (hetu). That
this is possible has been indicated
in the lexicon, Amara-Kosha
(3,4,3). The import, according to
him, would be: Because of the
power by which the Purusha is the
lord of all beings, he has made
provision for their sustenance by
bringing forth food (anna). He
assumes the form of the entire
universe (consisting of the creatures
‘that enjoy and the objects of
enjoyment). While doing so, he
goes beyond the causal condition

(which is incomprehensible to us)

Rgveda-Dar$ana

and grows up into the condition
of the effect (viz. the universe that

can be perceived and understood).

I, IFHTCHIRUIT | 3724 AT
A PR | SfcRisf wbiai promawer
TR TRGIIHMAT SFIGIwAT YT |

The significant word in the
sentence is obviously ‘anna’. It is
usual to derive the word from the
root ‘ad’ (bhakshane, ‘karmani
ktah’), which has the sense of
eating. Anna is what is eaten by
living beings (atti), viz. food; and
it is also what eats (or consumes)
them (adyate) (Taittiriya-upanishad
2,1 ‘adyate atti cha bhiitani; tasmad
annam tad uchyate’), viz. the
karma-phala. Anna, therefore,
means the material objects that are

taken in by living beings in order
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to survive, and also the karma-
proclivities that are acquired by
the individual beings while
procuring food and consuming it.
All creatures are born of such food,
and survive on food. Taittiriya-
upanishad (2,1) describes food as
the most excellent in the creation,

all beings striving to get it:

3T USTT: ISTRI AT: ot gfdrelt

f35cT: | 3ol s Sfaf=d |, a7 R qami
SUBH | 9 d AsHATA | .. ST AT

SRR | SRR gefed | sEasiy =@

Y1 | THe agead Sl

Mahidhara takes the word
‘anna’ as just food, which is
responsible for the being and
becoming of all creatures, from the
most superior Brahma to the least
significant worm (jiva-jatam yat
atirohati’

annena utpadyate;
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brahmadi-stamba-paryanto
bhutagrama uktah; annenaiva tasya
sthiteh). Here, the relative pronoun
‘yat’ is taken in the sense of ‘that
which’, referring to the world of
living beings which originate in food
and are sustained by it; and we
have to supply the words ‘tasyapi
isanah’, meaning that the Purusha

is the lord of that also.

There is another interpretation
which takes ‘anna’ almost in the
same sense: the word refers to the
world of actions and the results
appropriate to them,

comprehending this physical world

Rgveda-Darsana
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which is unreal, and also the
heavenly realms which are reached
by ritualistic and religious actions,
and which are also unreal (‘annena
karma - phalabhidhanena asata
aihikamushmika-prapafnchena’). But
the expression ‘atirohati’ is here
taken in altogether a different sense:
‘a-tirohati’ (na tirodhanam
gachchhati’), ‘does not disappear
or vanish’. The import is that the
‘amrtatva’, of which the Purusha
is the lord, is not obscured or
obliterated by the phenomenal
world of actions and reactions. It

is the real, which cannot be undone

by appearances.

Rgveda-Darsana

However, the Nairukta-
Nighantu (3,8) asks ‘what is anna?’
and answers: ‘Anna is so called
because living beings incline or
bend in its direction, or because
it is consumed’ (‘annam kasmat?
anatam bhutebhyo, atter va’). The
word ‘annam’ is formed from the
root ‘ad’ (bhakshane, karmani ktah,
adyate iti) which has the sense of
eating. Anna is food, as it is eaten.
But the word is also derived from
the root ‘an’ (anity anena), which
means ‘to breathe’ (prananarthaka).
(cf. gloss on Nighantu, ‘anyate
pranyate prajz'{bh'ih; ‘atter va
nishthatakarah. atra anna iti
nirdesat jagdhyadesabhavah; adyate
sma annahetutvadva annam
ityuchyate). The Nighantu gives
‘andha’ (that by which the

creatures live, Kshira-svami),
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‘brahma’ (brhi vrddhau, brmher,
na-lopascha, Unadi, 4,141, with
manin-prefix) that which makes the
creatures grow, and which grows
because of the creatures), and
‘varcha’ (diptau, glowing, that
which gives lustre to the body) as
synonymous with ‘anna’. ‘Anna’,
derived from the root which has
the meaning of movement or going
(gatyartha), has by the same fact
the meaning of knowledge

(jhanartha); ‘anna’, therefore,
would mean knowledge. According
to Siddhanta-kaumudi, ‘anna’,
means the Sun (Strya). It can thus
be seen that the definition given
in Nairukta-Nighantu would apply
equally justifiably to all these
words: food, prana, brahma, jiana
and Surya. And it is by these that

the Purusha goes beyond his own
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nature (of being unmanifest,
inaccessible to our instruments of
cognition, absolutely unitary and
pure awareness) and becomes
manifest as the Purusha involved

in the transactional world.

We read in Mundakopanishat
(1,1,8): By ‘tapas’ (austerity or will)
‘Brahma’ emanated; and from
‘Brahma’ came forth ‘anna’, from
‘anna’ emerged ‘prana’ as also
manas, (mind), satya (truth), lokah
(the worlds of our experience) and

amrta (explained above) in actions:

U I g1 TASITHNSIRIA |
AT H: AT Alh: HHg Arga Il

Elsewhere in the same text
(1,1,9), we have the explanation
that the ‘tapas’, (which was the

source of all creation) is of the

Rgveda-Dar$ana
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nature of intense and profound
knowledge. It is from this tapas
that the ‘brahma’ (the fundamental
principle of phenomenal existence),
‘nama-rupa’ (names and forms
which constitute the phenomenal
existence), and ‘anna’ (explained

above) spring forth.

: Jdsl: Qe ST au: |
aEARAGs ™ AFTRUHS I ST Il

The words ‘amrtatva’ and
‘atirohati’ in the above mantra may
indeed be considered together, for
the two words are significantly
~ employed in Rgveda ‘Amrtatva’ (in
the sense of immortality as
specified earlier) is used especially
with reference to Agni in numerous
mantras. Agni is said to establish

everyday the mortal in the excellent

state of this immortality (1,31,7,
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‘tvam tam agne amrtatva uttame
martam dadhasi $ravase dive dive’).
By the grace of Agni, vision of the
heavenly realms and immortality are
alike secured (1,72,10 ‘divo
yadakshi amrtah akrnvan’). Waters
(from which Agni arose) constitute
the navel of this immortality (4,58,1
‘ghrtasya nama guhyam,

amrtasya nabhih’). Agni is resorted
to by the gods who are eager to
safeguard immortality (1,96,6,
‘amrtatvam rakshamanasa enam
devah agni dharayan dravinodam’).
Vaisvanara-Agni’s rites bring about
(6,7,4

this immortality ‘tava

kratubhir amrtatvam dyan

vaiSvanara’). Agni is invoked for
of this

the sake immortality

(10,52,5, ‘a vo yakhyamrtatvam’).

Sauchika-Agni helps the gods attain

to immortality (10,53,10 ‘yena
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devaso amrtatvam anasuh’). Savitr,
the engaging form of Strya, who
is in his turn the significant form
of Agni, is also associated with this
immortality, and helps the mortal
to attain to immortality (1,110,3
‘tat savita vo-mrtatvam asuvad
agohyam’, 4, ‘mantasah santo
amrtatvam anasuh’). Savitr is
responsible for the procurement of
the excellent and initial share of
immortality by the gods through
(4,54,2,

the sacrificial rites

‘devebhyo hi prathamam
yajihiyebhyo-mrtatvam  survasi
bhagam uttamam’). When Surya
causes rains to pour down from
the sky, immortality spreads alround
(4,58,1, ‘samudrad armir
madhumang udaradupamsuna sam

amrtatvam anat’).
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e <

Then there is this expression
‘atirohati’, which literally means
mounts up, ascends, climbs. It
suggests an upward movement, a
transcendence, growth into a higher
state or level of being. There are
several mantras in Rgveda where
the same expression is employed,
mostly with reference to Surya. In
one mantra (10, 8, 20), Surya
(probably Ushas) is sought to make
Strya rise up to the realm of
immortality (‘aroha surye amrtasya
lokam’). Sarya rises to the sky of
light or heavens (1, 50, 11, ‘udayan

adya mitram aha arohan’); Surya

Rgveda-Dar$ana
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is seen when we rise up to the
vast oceans above (the heavenly
realm, or the principle of time,
kala) (10, 37, 8), ‘arohantam
brhatah pajasas pari vayam jivah
prati pasyema surya’). Varuna and
Mitra (4,13,2) make the sun ascend
to the high heavens. Or it is Indra
that prompts Surya to rise up to
the sky, so that he may be sighted
all the time (1,7,3 ‘indro dirghaya
chakshasa a siryam rohayad divi’);
Indra’s fight with the demon of
darkness and draught, Vrtra, is
linked up with the sun’s mounting
up to the heavenly realm (1,51,4
‘vrtram  yad indra S$avasava
dhiraham adit siryam divy arohayo
drse’); Indra helps Strya ascend to
the sky so that the process of
ripening on earth is facilitated (8,
89,7, ‘amasu pakvam airaya a

siryam rohayo divi’).

Rgveda-Darsana

In one mantra (10, 156, 4)
Agni is credited with raising Strya

to the vast sky so that light may

shine on all creatures (‘agne
nakshatram ajaram a suryam
rohayo divi, dadhaj jyotir

janebhyah’).

And Agni (the devatd of the

earth region) is frequently

mentioned in connection with
‘anna’ in Rgvedic mantras (as many
as eighteen times), and likewise
Indra, the devata of the mid-region
is associated with ‘anna’ almost as
often (about fourteen times). Thus
the expression ‘annena atirohati’
becomes meaningful, when viewed
against the background of Surya’s
mission of rising from the earth

region and mid-region into the

celestial region, assisted by Agni
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and Indra. It may also be noted
that Purusha-sikta employs other
expressions synonymously with
‘atirohati’: ‘ardhva udait’ (4),
‘vyakramat’ (op.cit) and ‘ajayata’
(5). In all these contexts, the roles
of Sarya (dyus-sthana), Indra
(madhyama-sthama). Agni (prthivi
- sthana) are coalesced into the
character of the all-prevading
Vishnu, who is in fact the primary

import of the expression Purusha.

It remains, however, to be
considered how ‘amrtatva’ becomes
related to ‘atirohati’. If ‘atirohana’
has the sense of transcendence of
the earth and the midregion (with
all the creatures abiding in them)
into the realm of the bright heavens
(dyus-sthana, where Sarya dwells),

‘amrtatva’ must refer to the reality
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of this realm of the bright heavens.
(cf. next mantra, ‘amrtam divi’).
Quite frequently the devas (dwellers
of the heavenly realm, °‘dyus-
sthanad devah’) are associated with
‘amrtatva’ (e.g. 10, 53,10, ‘deva’;
10,52,5 ‘yatha vo deva varivah
karani’). And ‘ati-rohana’
(transcendence) is as frequently
associated with the heavenly realm,
which is referred to as ‘amrtasya
loka’ (10, 85, 20) (e.g. 10, 156,
4 ‘rohayo divi’; 1,51,4 “‘divy
arohayo’; 1,7,3, ‘astryam rohayad

divi’; and 8,89,7 ‘rohayo divi’).

‘Amrtatva’ (immortality), as
explained earlier, is the negation of
mrtyu (death, decay, destruction).
Durgacharya (on Nirukta, 11,1,8)
explains that ‘mrtyu’ is synonymous

with ‘madhyama-prana; it kills the

Rgveda-Darsana
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individual being, as it (the
madhyama-prana) ascends to the
higher regions, taking with it the
other vital currents that would be

involved in keeping the body alive:

TR ke | I I ? AR
T | HegEl 8 oW qgog: | SewTEA,
IRNTfeER: TToY: HfomFT farsrafer ga ARaf i

Thus the expression ‘ut-
kramati’ (goes up) is synonymous
with ‘ati-rohati’ (ascends,
transcends). Where the madhyama-
prana goes, or the region where
the ascent is accomplished, is
‘amrtatva’ (beyond the hold of
death): this is obviously ‘dyus-
sthana’ (divi), where the devata is
Strya. Strya is explained by Yaska
(Nirukta, uttara-shatka, 12,2,3) as
so called because he moves onward

(sarpana), moves about in the sky

Rgveda-Dar$ana
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(sarati akase), procreates all
creatures (prasuvati), and inspires
and prompts all creatures in their
own activities (prerana).
Durgacharya takes the last detail
in the sense of Vayu prompting the

movement of the Sun:

W weidr Jadal Rcar G
CI]

(g gfcr ached® | § G TIBIAT
gl i wafr | e ar' @ | rgaeat
yarefey, | uq & 38 9 wgaft st
ggef: | wigaat gudwr ar v
Ty, argAT &R G g R gegef: 1))

Moving about in the sky, and
being moved upward by Vayu,
indicate the ascent through the
mid-region. And Yaska further cites
a passage from Rgveda (1,50,1
‘udutyam jatvedasam’) and points

out that the ascent is for all
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creatures to behold (‘drée visvaya’)
and profit by the rays of the sun
which are beams of knowledge
(‘ketavah’, prajha-nama, Nighantu

3,9,2).

9§ & Sdded od g Pad: |
g T g9

(Ssefa & Saded 3999: dad: |asl
T SR gA@fT )

He proceeds to quote another
Vedic passage where Surya is
eulogized as filling with his majesty
the heavenly realm, the earth and
the midregion, and as the very self

of all things and beings (12,2,6)

3T U7 AR srdaiel
G SATHT SATTERYTH 1|

(FEaryaett 3 o, 3MYYRd,
gRafa gyt @ salk &

qgwd gd 37T )
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Strya has a transcendental
aspect, insofar as he ‘transcends’
(ati-rohati); he is the spirit, in this
aspect, in the solar orb, the spirit
illumining the three realms, himself
being in the highest realm (divi),
the controller from outside (i$@na).
There is also an immanent aspect
as ‘antaryamin’, as residing in the
right eye, and as the immortal and
essential spirit (amrta). The idea of
both

Purusha comprehends

aspects.

Rgveda-Darsana
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(3) Whatever is there in the

phenomenal world is but the

(\fedmrs:) Purusha’s majesty. But in his own
nature he is much greater than

G AR Sty this. All that exists before us is
ll%q” only one quarter of his nature or
'-'-I'IE*S?-}’_I ﬁé—r WiLT‘ITﬁlT majesty, while the remaining three

2 | I Rfy 03 quarters are settled beyond our

ken, in the celestial heights;

untouched by change, decay or

( :) death.
_QE“E"“U e A | i | (1) TeaH, SR AR |
SORIF | 91 JoE: |

So much is his greatness. The

ar: aRg | fmTi ey Tl
fysure(1 ot 1 a1 R

expression ‘etavan’ (from ‘etad’ or
‘this’ with the prefix ‘vatup’,

according to the rule ‘yat tad

(er7:) . :
etebhyah parimane vatup’ 5,2,39,
T, 3 (YOST) AT T meaning ‘etad parimanam’ ‘so
(3) go: 3fc: ST | much’, ‘of such measure or
fepe g SR e | ST ERIN magnitude’, referring to quantity,
e T (cratere) | number or size, cf. Panini, 2,4,15)
Rgveda-Darsana 81
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presupposes whatever has been
said in the previous mantra: that
the Purusha is all this which is
within the framework of space and
time, and also all that is outside
this framework, and that he is the
lord of ‘amrtatva’ as well as of the
phenomenal world which grows by
all that the living beings incline
towards. In this expression is
included the world in the past, in
the present and in the future
(‘atitanagata-vartamana-ripam
jagad-yavad asti’), and the world
of Livire beings of all orders and
the divinities of all types (‘yad idam
deva-tiryang-manushitmakam

drSyate).

The word ‘mahima’ (or
mahiman) which means greatness,

might, glory, majesty or power, is
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derived from ‘mahat’ (in the sense
of exceeding) (with ‘imanich’,
‘prthvadibhyah imanij va’, 5,1,122).
Sayana explains this greatness as
Purusha’s own especial prowess
(‘svakiya-samarthya-viseshah’), and
this makes him superior to
everything else (utkarsha). When
this ‘mahima’ is enumerated as one
of the eight supreme powers of a
great god like Siva or Vishnu, it
signifies that the fourteen worlds
(seven above and seven below) are
contained  within  his  belly
(chaturdasa-bhuvanany asyodare).
For the denizens of any of these
worlds, the magnitude of such a

god is beyond imagination.

The ‘mahima’ mentioned here
also includes ‘vibhuti’ (special and

uncanny powers) and ‘vistara’

Rgveda-Dar$ana
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(spread, proliferation). The former
accounts for his personal and
unique  capability  (svakiya-
samarthya-visesha), while the latter
speaks of his absolute freedom
(svatantrya). Neither of these,
however, can be spoken of as his

own nature (sva-ripa), which is

much higher than these.

(2) 3 ST T YI: |

If this be the mind-boggling
majesty of the Purusha, this is not
the all of him; there is much more

to him. His actual majesty or

Rgveda-Darsana

greatness is far more than this
perceived power or glory. The word
‘atah’ (meaning ‘relative to that’,
‘than that’) refers to the Purusha’s
majesty, glory or  power
(mahimnatah) in being all of this
existence and being the master of
‘amrtatva’. As said earlier, the
Purusha’s glory, majesty or
greatness is not his real nature
(svarapa); it is only one aspect of
his, an insignificant aspect at that.
We no doubt wonder at this
glorious creation of his, but we
should not circumscribe our
understanding of the Purusha with
it. His real greatness transcends

this creation.

Katha-upanishat (3,11) has a
mantra which indicates a hierachy:

the unmanifest (avyakta) is higher
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than the source of creation (mahat);
and the Purusha is higher than the
unmanifest. There is nothing higher
than this Purusha; it is indeed

supreme, the highest:

HEd: WA ATHLOT: TX: |
gouTe R BRI Frer A uRT Al ol

The unmanifest is so called
because names and forms are not
articulated or differentiated therein.
Phenomenal world is manifest: it
is characterized by names and
forms. It presents to us the glory
of the Purusha. But what makes
this possible is the prior condition
of the initial urge or impulsion
(metaphorically likened to the
‘will’). This urge is in the nature
of stress prior to explosion (sphota);
called (from

it is ‘mahat’

‘maghash’, ‘to burst forth’, ‘to
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come up’, ‘to reveal itself’), which
presupposes the unmanifest state
(avyakta), altogether devoid not
only of names and forms but also
of the stress or urge. There can
be no mahat without there being
avyakta. In this sense, avyakta is
spoken of as superior to mahat.
But avyakta itself is what gets
transformed into the world of
names and forms (‘etavan asya
mahima’), through the stage of
mahat. The avyakta is but an aspect
of the Purusha, a part thereof. The
Purusha includes this avyakta, but
is not confined to it. The Purusha
is in this sense superior to avyakta.
And because the Purusha
comprehends not only all
phenomenal existence (i&am), all

that has been, all that is, and all

that is going to be, but also

Rgveda-Dars$ana
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whatever constitutes the source and
substance of phenomenal existence
(mahat and avyakta), he is the
‘highest’ (kashtha). Nothing can
possibly overreach him, or go

beyond him.

The same idea is expressed
in a mantra in Mundakopanishat

(2,1,5):

e el oW 9 IRITRISENT: |
OO EFFAT: AT FIERTCORAT: R: ||

The avyakta of the Katha-
upanishat is here called ‘akshara’:
the seed and source of the world
of names and forms, but
undifferentiated as yet into names
and forms (avyakrta); and therefore
indestructible and indecaying
(akshara). It has life (prana) and

mind (manas) in a nascent state,

Rgveda-Dar$ana

albeit inarticulate and undirected.
Beyond this unmanifest condition
is the Purusha, absolutely devoid
of form (amirta) and settled in the
realm above the ecarth and the
midregion  (divya) of him,
origination cannot be indicated
(ajah). He abides in the interior of
all the things and beings of the
manifest world, and also outside
them. He is therefore the reality
that is transcendental, while being

at the same time immanent in

creation.

Sayana paraphrases the idea:
this phenomenal world is not the
natural or ultimate condition of the
Purusha (‘na tu tasya vastava-
svaripam’). To be above it, beyond
it, distinct from it is his natural

state. It is in this state that Brahman
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is said to be founded in his own

glory (‘sve mahimni pratishthitah’).

(3) ure: Ry fAer o= Gueemd
f&far 11 '

What was said cryptically in
the latter half of the first line is
here spelt out. All this greatness,
glory or majesty of the Purusha in
the form of this wonderful creation
1s not his real nature or natural
condition (‘na tu tasya vastava-
svaripam’, as Sayana says). In
order to illustrate how the Purusha
is infinitely greater than the
greatness of the created world, the
notion of the Purusha having four
quarters (chatushpattva) has been

introduced as a cognitive construct.

In the words of Sayana:

T GRERIT ST, UIeaged
fereuRIgHere Tt SPIfee seramaTierT
Al faaféacar greea=am: ||
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It i1s not to be imagined that
the Purusha has actually four
quarters, or that his magnitude may
be measured by devices such as
these. ‘Being four-quartered’
(chatushpattva) is only an as-if
supposition. If we consider the
Purusha as having four parts, all
this majesty of creation is taken
care of by but one of the parts;
and the other three parts (the much
greater part of the Purusha) are
beyond the hold of the coordinates
and dimensions of the created
world; they abide high in the
heavens, altogether inaccessible to
us. The pada-ideology has the
function of showing us how
insignificantly small the created
world (which presents to us the

glory of the Purusha) is, in contrast

to the real nature of the Purusha.

Rgveda-Darsana
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Pada literally means an

instrument of movement or
progression (‘padyate gamyate
anena’), and refers primarily to the
moving foot (charana). The fourth
part of a mantra in Rgveda is
technically called a pada (rk-pada).
This was the forerunner of the
later convention of verses having
four padas. By extension, anything
could be divided into four parts,
each part thereof being known as
a quarter. The three-quarters is a
greater measure than a quarter; it
is larger, more expansive, mightier
(‘jyayan’). The pada is but a part
of the whole, an amsa or aspect.
However, the pada is to be
considered here in the context of
‘ati-rohati’ of the preceding mantra,
and ‘vyakramat’ of the following
both

mantra, expressions

Rgveda-Dar$ana

suggesting  transcending and

expanding. The three-quarters
which transcend the one quarter
constitute one aspect; and hence
the expression ‘tripat’. Pada in this
sense means a ‘foothold’ for
climbing, ascending, or
transcending, or a stride that one

takes to move around.

Vishnu as ‘tri-vikrama’ (who
took three strides) is a well-known

image in Rgveda. Yaska explains

(Nirukta, uttara-shatka, 12, 2, 8
(19)) that the word ‘Vishnu
87
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signifies entering into everything and
pervading everything (‘vishnur
viSater va vyasnoter va, tasyaisha
bhavati’). Durgacharya points out
that Vishnu here means Sirya
whose rays of light enter into
everything and pervade all over
(‘suryo  rasmibhih...  vishnur
bhavati; yadavishta pravishtah,
sarvato rasmibhih bhavati tada
bhavati;

vishnur vi-purvasya

vasnoteh, yada rasmibhir

atiSayenayam vyapto bhavati,

vyapnoti va rasmibhir ayam

sarvam, tada vishnur adityo
bhavati’). Yaska, cites in support
of his explanation a mantra from
Rgveda (1,22,17) which tells us
that Vishnu made three giant
strides; and indicates the import of

the mantra:

&8

go fasufdaey a1 g uem )
eI I I

gfas fobat afagt sy | frem fFrery
ueH | e giegmeaRe fedfifa
AMBYfOr: | FARISY fasopue fIRedt-
iufary: 1

This mantra visualized by
Medhatithi-kanva, describes that
the three divisions of all the space
that is available were in fact made
by Vishnu (viz. Aditya) himself,
and that he transcended theée
divisions (Durgacharya: ‘yadidam
kimchid vibhagena avasthitam tad
vikramate vishnur adityah’). There

are two interpretations by

- traditionalists: one by Sakapiini,

who says that the three steps that
Vishnu took, according to the three
divisions mentioned above, signify
earth, mid-region and the sky; and

another by Aurnavabha, who says

Rgveda-Darsana
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that the three steps refer to the
Sun rising in the east, the Sun
being on top at noon, and the Sun
setting in the west. The glossator,
Durgacharya, identifies the three
steps, according Sakapuni, with fire
(agni) on earth, lightning (vidyut)
in the mid-region and the sun
(strya) in the sky. Whatever the
interpretation, Vishnu (or Aditya)

transcends all these divisions.

There are several mantras in

Rgveda, which speak of the three
steps or divisions (e.g. 1,22,17
‘idam vishnur vichakrame tredha’,
1,22,18 ‘trini pada vi chakrame’,
10,7,10 ‘tredha bhuve kam’,
1,154,1, ‘yah parthivani vi mame
rajamsi ...vichakramanas
tredhorugayah’, 1,154,4 ‘yasya trl
1,154,2

purna madhuna’,

Rgveda-Darsana

‘yasyorushu trishu vikramaneshu’,
1,154,3 ‘tribhir it padebhih’ etc.).
Vishnu becomes a ‘tripat’ having
made these three strides, having
transcended them by three steps.
He encompassed everything, as the
next mantra indicates (‘vishvang
vyakramat’). Thus all the three
divisions are in fact but one part
(cf. 1,154, 3 ‘sadastham eko
vimame tribhir it padebhih’ and

1,154,4, ‘eko dadhara bhuvanani

visva’).

Vishnu’s own realm is distinct
from this one part (of three strides).
It is called ‘highest foothold’ (1,
22, 20, ‘tad vishnoh paramam
padam’, 1, 154, 5 ‘vishnoh pade
parame’) poetically termed the

heavens (divi) or the world of

immortality (amrtasya loka). The
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transcending of the three realms is
really a description of Vishnu
abiding in his own realm and
illumining the wide expanse of the
sky (cf. 9,17,5 ‘ati tri soma rochana
rohan na bhrajase divam’). But this
is not to be construed as the fourth
realm. Vishnu’s presence is indeed
in all the three realms, but not
confined to them, or restrained by
them. In this sense, it is not mortal
(martya). Present within the mortal
creatures, 1t is immortal (amrta).
This is the real meaning of ‘ati-
rohana’. It abides in its own glory
and majesty (‘sve mahimni’).
Transcending each of the three
realms is accomplished by having
the visible and transactional aspect

thereof as a foot-hold (pada).

In reality, the transcending

(atirohana) is in terms of inward
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progression, a movement in the
direction of the most interior reality
(the antaryami). The earth contains
within itself the midregion; and the
mid-region contains within itself the
sky. And abiding beyond this sky,
but within its recesses, is the
Purusha, which is the innermost
reality. Mundaka-upanishad (2,2,5)

says:

afeR &t gt araRemid
g g Uity a4 |
JHdD ST SIHEHIT Jrar

femzer Ay Ag: |

“In the Purusha is contained
the three realms, the heavens, the
earth and the midregions, and the
mind with all the vital currents
which are all pervaded by the
Purusha through and through. One
should seek to know this, the self
of all beings, and abandon all other

pursuits’’.

Rgveda-Darsana
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The Purusha who is described
as ‘three-quarters’ or ‘tripat
(because he transcended the three
footholds or the three realms:
earth, mid-region and sky) has
gone up (above the three realms)
in the sense that he abides in his
own real nature, beyond the ken
of mortals. Only the quarter-part
of the Purusha appears before us
as the world that is recurrent and
transmigratory. From his own
realm, he has pervaded all that
exists here, the living and non-
liging worlds, in diverse forms. This

immense, wonderful and expansive

universe of ours represents but a

<
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minor aspect of the Purusha’s
power, a small fragment (a pada,
quarter). The Purusha’s real nature
far exceeds this limit. We cannot
fathom the entirety of his majesty;
even the bulk of it is beyond our

understanding.

(1) fomged Sacgo: |

Sayana takes the descriptive
epithet ‘tripat’ as qualifying the
Purusha  (yo-yam  tripat -
purushah), who is utterly devoid
of the nature of the transmigratory
world (samsara-rahitah), and who
is the absolute and unitary principle
of consciousness-energy (brahma-
svaripah). He ‘rose above’
(ardhva udait) in the sense that the
Brahman rests in his own glory,
being outside this transmigratory

world born out of nescience, and
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being altogether untouched by the

merits and defects of such a world:

IR DI ARG e H TSGR E:
IcpyuT e |

However, it is possible to take
the expression ‘tripat’ along with
‘rdhva udait’, thereby suggesting
the meaning that the Purusha rose
upwards, taking three steps (or
making three strides), mentioned
earlier, or with three-fourths of his
power (mahima, glory, majesty).
The three steps or the three realms
may variously be seen as the three
higher worlds (mahah, janah and
tapah), the three vyahrtis (bhah,
bhuvah and svah), the three states
(wakefulness, dream and deep
sleep), the three Vedas (rg, yajus
and saman) the three padas of
Gayatri and so on; the Purusha’s

own realm is beyond the three

Rgveda-Dar$ana
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realms; satya, mahah, turiya,
pranava and the fourth pada
(turtya) of Gayatri respectively.
There is also an identification of
the three steps with belly (udara),
heart (hrdaya) and the sky within
(dahara); and going beyond them
would be reaching sahasrara, at a

distance of ‘ten angulas’

There is another interpretation
for ‘udait’: concealing his own
transcendental nature which is
devoid of any involvement with the
transactional world, the Purusha
entered into the heart of every

creature as its very soul.

1) Pa: GaRia a1 e sargad: |
arErEEal gl JErmE:
SEA | 78 gfer dggEr| | e
JIGTI=AT Seralt: | gRIQT a1 31 &ieps: |
q gI=ReH | GaReGdl oAlh: | 78
gATee: | e 9/ qd Al
Terged 1| (qRRafEe 9,9) 1
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2) IgT FHuRwseT SIUETRIYHM]
uctfed uTH gegef: Il

3) fufcamq IR &g <&, ad
Fed IURAFT HEER go¥ I |

4) frsguzl gRATR G ®UATgUI,

GRS Igeaven, afrfedsr
rfyggr. SHawuuin goAar
GRRIRUId * SeHISSTH [demT

RECIGECIEN CHTIM

The three steps or quarters
(tripat) that move upwards in
sequence suggest the upasana
(devotional exercise) that is
indicated. The individual transcends
his lower nature and moving upto
his higher nature, finds the Purusha
as his own atman in the deepest

recesses of his own being. As

Taittiriya-aranyaka (10, 12, 3) says:
WU q1eh T Tl
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(2) URISRIBMEYH: I

The significance of this
sentence is that the entire universe
is the expression of but one small
aspect of the Purusha; and that it
does not exhaust, or fully reveal
the majesty and power of the
Purusha. The word ‘pada’ (literally
one quarter or one step) means a
small part (lesa), in contrast to the
‘tripat’ which is transcendental. The
pada in this context refers to the
transactional world which we are
acquainted with; ‘iha’ (here) is to
be taken to mean ‘samsare’ (in this

transmigratory world).
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The pada ‘becoming again and
again’ (abhavat punah) refers to
the constant changes (vikara) that
the world undergoes and to the
phenomena of births and deaths
that are cyclical in character (pade
pade). There is a mantra in Rgveda
(10, 190, 3) which speaks of the
sun and the moon being created
anew in every aeon as they were

in the previous ones:

Y@t grdT gegdHSeud |
fea = gfordt ==aRemen w@: 1

The part of the Purusha that
1s renewed repeatedly is also
symbolized by the ritual fire that
must be kindled every day in many
hearths. We read about this in

Taittiriya-aranyaka (3,14,11):

7ot ¥ PRy | wer <o
ggur fAfde: i
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And in Mundaka-upanishad
(1,1,7) there is the image of the
spider weaving its web, throwing
out the threads from its own body
and then withdrawing them into
itself; plants grow out of the earth
and get back into the earth; even
so, from the imperishable Purusha
the world comes out, and into him

It returns:

AN G T o
IoT yfremIveER: Feafd |
oIl A GO TAHI
GRINS NS CRIEA TR ]

The Purusha with this one
step (pada) (tatah) strode across
directions

(vi akramat) in all

(vishvang). ‘Vyakramat’ (vi
akramat) means took or placed
steps (kramu pada-vikshepe) in
different directions (the prefix ‘vi’
sense of

being taken in the

Rgveda-Dar$ana
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‘vividha’), or in an especial manner
(‘vi’  having the sense of
‘viSeshena’). The word signifies

pervasion (vyapti).

The word ‘vishvang’ literally

means ‘moves about in several

places, or all over’ (vividha-

sthdneshu afjati gachchhati); and
thus repeats the

The

import of
‘vyakramat’. two words
together signify the all-pervasive
character of the Purusha or of his
one step (sarvatra sarvatah vyapta).
This world of ours is pervaded
and

through through by the

Purusha.

The world of human beings
is said to be suffuced in its interior
with the world of spirits (Taittiriya-
devaloko

samhita: antarhito hi

manushyalokat’).
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It must be noted that in the
Rgvedic passages, the expression
‘udait’ is very frequently used in
connection with Sarya (e.g. 1, 50,
5;1,124,1; 1,191,8; 3,15,2; 4,13,1;
5,54,10; 7,35,8; 7,60,1; 8,13,13;
8,27,19; 9,17,5; 10,35,8; 10,37,2;
10,88,6 etc.) , even as the
expression ‘vyakramat’ (in its
variant forms ‘vichakrame’ and so
on) is used eulogizing Vishnu
(1,22, 16-18; 1,154,1; 4,18,11;
7,100, 3-4; 8,12,27; 8,52,3;
8,100,12 etc). And Vishnu in the
Vedic context is a form of Surya,
especially the all-pervasive aspect

of Strya. Yaska indicates why this
is so (Nirukta, 12, 18):

fasuyfdfercat egsidat awdur waf i

Durgacharya explains:
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ggr fafyq:  wamlsadg gaf
<feafinfafy der fasypdafer ) fedaf a=r
fore: wifrs: wfa fefndafcr aar fasuparfe |
gt g arsi T fAfRIGeRAR™
STET af ey ar A | aar

farsuRfeey Hafcr i

(4) ATeFEeR AT N

The expression in dual
number ‘sasananasane’ is rather
difficult to understand. It is a
compound of two words ‘saSana’
(‘with asana’) and ‘ana$ana’
(‘without a$ana’), and the word
‘asana’ is of obscure significance
in the present context. ‘ASana’
normally means eating or food. And
there is also the common
expression ‘a$anana$ana’ which
means eating and fasting. (cf.
Atharva-veda, 19,6,2). But this
meaning does not agree with the

action of pervading all over,

Rgveda-Darsana
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suggested by ‘vishvang vyakramat’.
It has been suggested by Sayana
that the words ‘sasana’ and

‘anasana’ mean living beings
(chetana) and non-living things
(achetana) respectively, thus
comprehending the entirety of the
world which is pervaded over by
the Purusha. Raghavendra-tirtha,
however, takes the words in the
sense of sages and gods; alternately
he suggests that the Purusha
pervades the living as well as the
inert world and abides as its
controller (‘chetanachetane abhi

vyapya tan niyantrtaya’).

It has also been suggested
that day and night are meant here.
Living creatures seek food when
it dawns (cf. Rgveda 1, 124, 12);
and dawn is the time when food

is offered to the gods in ritual

Rgveda-Darsana

(1,113,12). References like Agni
ruling by day and night (1,98,2;
1,127,5; 10,88,6) represent in fact

Surya as a form of Agni.

The neuter dual ‘sasanasane’
1s also said to have the import of
‘sadhastha’
dyava - prthivi) (cf. RV 10,17,6

{(heaven and earth,

‘ubhe abhi priyatame sadhasthe’,
referring to Pushan, a form of
Sturya). The expression ‘sadhastha’
is employed for Agni (cf. RV. 3,
6, 4 ‘mahant sadhasthe dhruva a’)
as he shines over the earth and
the sky (cf. also RV. 6, 1, 11 and
6, 48, 6) and for Vishnu (cf. RV,
1, 154, 1, ‘askabhayad uttaram
sadhastham’) as he strides over
earth and heaven (cf. also RV
1,154,4). The meaning of the

second line of the mantra may thus

be that the Purusha pervades over
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the entire world, the earth and the
sky together. Heaven and earth also
represent day and night; and Agni
(or Surya) rules by day and night
(1,98,2; 1,127,5 and 10,88,6) in
the sense that he illumines both

heaven and earth.

(5)
(ferare: )
RIS RT3y
T S sraRead AT
@ﬁ!}ﬂaﬁ TR 111
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(verS: )

I | RIS I3 |
Ryseror: | SfT | g‘\"ﬂr:l

CHIG GH f | IR |
g | 4R ot SR qRe

(o)

SERISEENCEC NI CN IS HIC )
ToY: (ST | |: A1: (W) eIReyd |
I (FFSt) 11 or 37 gR: (1)
TS I SR T g den gR:
SR 1|

The previous mantra declares
that the Purusha pervaded this
universe all over (vishvang
vyakramat). The present mantra
claborates on this theme. From that
Purusha, who envelops all things
(the sky and the earth together),
and is transcendental, was brought

forth the Viraj; and on the basis

Rgveda-Darsana
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of this Viraj, the Purusha
vmanifested himself. When he
appeared, he overreached his own
nature and became the immanent
spirit in all creatures. The earth,
then, came into existence and then
the creatures; or, when he thus
appeared, he overreached the
earth, both in the West and in the
East (viz. from behind and in

front).
(1) aefeRmesTRR | RIS oY gou: |

Sdyana takes ‘tasmat’ (from
him, or from that) as meaning ‘adi-
purushat’ (from the primaeval
Purusha), for there is mention of
another Purusha, born out of the
Viraj. From the primaeval Purusha
came the Viraj, and from this Viraj

the Purusha that is manifest in the

transactional world came forth.

Rgveda-Dar$ana

Thus the Purusha and the Viraj
are reciprocal in their origination
(paraspara-utpadya-utpadaka-
bhava). The word Virdj needs some

explanation.

The word is derived from the
root ‘raja’ (diptau, meaning ‘to
shine’, ‘to reign’, ‘to rule’, ‘to
govern’, ‘to excel’), and with the
prefix ‘vi’ (meaning ‘in an especial
manner’, viseshena); it signifies that
which is inordinately luminous and
overreaching (‘viseshena rajate’).
There is another sense in which
the word is understood: ‘vividhani
rajante vastiny atra’, viz. that in
which different kinds of things and

beings shine or flash forth.

We have an explanation of
the above mantra in Vajasaneya-
Samhita - bhashya, which speaks

of Viraj in terms of cosmic totality:
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TR gou1g, fORTS SRIUSeElso |
T SEAIIAROT Feal gou: des Tl
TH T GHNIA |
AdJgTdder: WA AT [aRTgeE
FRIUSHY ol aF SHgequr afar
FEMUSIAMM! Saaredr siarsyafeege: |

The cosmic totality
(brahmanda-deha) mentioned here
is in later thought (e.g. in Brahma-
vaivarta-purana, Prakrti-khanda,
chap.3) imagined to be the spatial
stretch  extending from the
nethermost regions to the realm of
Brahma (which is the highest within
man’s reach), beyond which is the
high heavens (vaikuntha), the

Purusha’s own majesty:

qIaTdTg, g gavs gRGIfdaq |
T Fed F dPue: |l

Further, this brahmanda is the

grossest aspect of existence, grosser
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than the grossest, even as the
ultimate atom is subtler than the
subtlest. And this is the ground for

worlds, the

countless great

primordial and pervasive space:

URHATURIRNT FEHICUR: TICTRIATSIT |
IMRISHEIAET 72T fasupy grepet: i

This cosmic totality is the
body of the Purusha. As
Brhadaranyaka (5,5,3) would have
it, bhah or earth is his head,
bhuvah or the midregion is his
arms, and svah or the sky is his

feet (bhuriti $irah, bhuva iti baha,

svar iti pratishtha). The Purusha is

Rgveda-Dar$ana
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the soul of this body. With this
body as the basis, the Purusha
manifested himself. He appropriated
the body as his own (dehabhimani).
The body emanated from himself
owing to his own creative impulse
(maya). He takes the form of the
soul (jiva). From this soul, space
(akasa) came forth, from space
wind (vayu), from wind fire (agni),
from fire water (apah), from water
earth  (prthivi), from earth
vegetation (oshadhayah), and from
vegetation food (anna), and from
food all creatures (Taittiriya-
upanishad,). The principle of such
creative activity is technically
known as Prajapati. The primaeval
Purusha became Prajapati; and
cosmic

from Prajapati the

materialization called Viraj issued
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forth. We read in Satapatha -
brahmana (6,1,1,1 and 13, 2,
6, 3):

T GO YSIUfeRyd | |IsT gou:
TSI CREBTHIT TIT-eRT USRI 1t
SSTTATCHARTSFRTSIA | ATSEHTRATT

ORI

This Prajapati who is ruler of
all things, far and wide is in fact
the creative principle, and is
identified with Brahma, Agni, the
Purusha and with Vishnu. It is
interesting that this is regarded as
a feminine energy in Atharva-veda

(8,10,1):

feRTS a1 S ST SITdR:
Feffeafeamag afasycif i)

This is so even in Taittiriya-

samhita (3,3,5,2 ‘prajapatir virajam
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apaéyat, taya bhutam..’) and in
S‘atapatha - brahmana (13,2,6,3
‘prajapatir virajam asrjata, sa asmat

srshta ...7).

Virdj was what and all that
existed in the beginning. When she
appeared, there was fear that she
would become the entire world.
There is another reference in the
same corpus (11, 8, 30), where it
is said that the primaeval waters,
the illumining elements and the
Viraj occurred with Brahman, the
creator, and that when Brahman
entered the body (the material
vestment for the spirit), he became

the overlord, the Prajapati.

T YT 1Y gdr AT RIS gEu T |
IRR ge7 wifderq oRRsTI wTfar: i

Here Viraj is placed in a

subordinate position to the absolute
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spirit Brahma, who as creator
transformed himself as Prajapati.
Now this Prajapati is himself the
Purusha, not however the primaeval
Purusha (adi-purusha or Brahman),
but the secondary Purusha, who
emanated from Virdj (virajo adhi
purushah), and who can be spoken
of as the individual spirit (jiva) that
enters into the body-mind complex.
The difference is between Purusha
as being and Purusha as subject.
However, there is not a duality of
purushas. We read in Bhagavata
(11,4,3) that the supreme and
primordial Narayana created the
Virdj out of his own nature (in the
form of the basic bricks of the
material universe), and entered into
the Viraj, when he came to be

known as Purusha:

Rgveda-Dar$ana
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eideT gafiReNge: )®
feRTT foRag afe |
e e gouTiveT-

I AR 3 |

There are aspects of Viraj,
the cosmic totality, which enter
into the formation of Purusha: the
sun in the cosmos became the eyes
of the individual, the air became
the breath, and so on, so that the
Purusha (the progeny of Viraj) is
in reality the brahman (viz. the
progenitor of Viraj) and all the
gods (viz. the universal energies)
are settled in it as cows in a cattle-
shed. So we read in Atharva-veda
(8,10,31 and 32):

A geraid: gvr govey fg AR |
STRRACRATH <dT: Y= ||

aHTe g goufie gafd A=
Jal &IRAE gaar Tar M I i
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Indeed, Prajapati is himself

Viraj, even as the earth, the
midregion, the speech and the
death are all aspects of Viraj (AV,

9,10,24):

an] favre yedt foRreaRer farre forre
gSATgfa: |
faRTo] 7eg: AreATERRS g il

Bhatta-Bhaskara while
commenting on this hymn (occuring
in  Taittiriya-aranyaka, 3,12)
provides a fresh insight into the
concept of Purusha. The primaeval

Purusha (called by Sayana adi-
103
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purusha) is taken by Bhatta -
Bhaskara as Narayana, or pranava
(omkara), described by some as
the original unmanifest reality
(avyakta). He is Maha - purusha
in the sense that he is distinguished
by the pristine creative urge
(maghash). The Viraj that
proceeded from this source is
Prajapati. With Viraj as ground
the Purusha appeared: he is
therefore called Vairaja - purusha.
He shines in all beings especially
(vi-rajati), as the very light and
life, as awareness pure and simple.
This 1s the ‘psyche’ of all beings:
in the words of Bhatta - Bhaskara,
‘manasina - atma’. The totality of
all the psyches is Prajapati called
Dasa-hotra, so called because he
is characterized by ten details of

the ‘psyche’: chitti (consciousness),
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chitta (reflection), vak (speech),
adhita (recollection, attention), keta
(desire, will, shape), vijiata
(discernment), vakpati (eloquence),
manas (mind), prana (vital current)
and sama (tranquillity), which are
comparable to the sacrificial ladle
(sruk), oblation (ajya), altar (vedi),
the grass-seat (barhi), fire (agni),
fire-kindler (agnidhra), the oblation
- offering priest, (hotr), the
impelling priest (upavaktr), the
offering into fire (havis) and the
chief priest (adhvaryu) respectively,
sacrificial

in a session. (cf.

Taittiriyaranyaka 3,1):

fafr: @@ | RrESI ) araf: |
aeftd a1 ar efi: 1 s |
gragfasiar | 59 SYahT| won gfd: |

qrHTEg: ||

The former ten details are

individual functions or psychic

Rgveda-Dar$ana

LR T EACHE T B RATHE TR AT EE LR AT LR GALEE L



FAZIAAA AAZIAAR N FAZ IR AAZ AR,

faculties (dasa $arira-gata padartha-
viseshah), while the latter are
corresponding details necessary for
the performance of a sacrificial
ritual (homa-nishpadakah). This is
why Prajapati is figuratively called
‘daSa-hotra’ (the ten-fold sacrifice).

Bhatta - Bhaskara’s words are:

qEHT, ARTIT_ |
IrehIfefcr Bier | TR IPATHRIIHHI
fRTsST gorafe: | qdr favrer arfer
fgrrsaarfasefiigea | gl s
SRR TSl JORTHSCaTcHHTS ST |
TATh | AFAA JACHT ST I

ECIEI G

Bhatta - Bhaskara explains
that the word ‘atyarichyata’ in the
mantra signifies that the Purusha
of his own accord let himself loose,
and assumed multifarious forms that
overreached his

own original

nature: he created the elements,
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C <>

the sense-faculties and so on. In
this context, he cites a scriptural
text (TB 2,2,9) to the effect that
mind issued forth from the non-
existent (viz. unmanifest) reality;
and that the mind created Prajapati,

who in turn created all beings.

q ARTSA: GON: | A1 | IgHfa=R
FARTAT | FITHT JMHM  3TARTI |
IABYTHAALU  FTHATRD I |
qafeaEdiggadfa arEad ) Iw 9
(AR TgTE 2,2.0) RIS FASES |
9: GIIfHgSTd | Tt ST 3goid -
fan

‘Manas’ here is the ‘psyche’
in its latent and total, foundational
and primordial aspects. It is the
same as the Vairadja-purusha or
Dasahotra-prajapati. In other

words, it is psychocosmic will

(samkalpa or Kama).
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(2) | AIsIARTIT | THTGHTAT GR: |1

The significant word in this
sentence is ‘aty arichyata’. The root
of the word is ‘rich’, which means
‘to empty’, to evacuate’, ‘to give
up’, ‘to leave behind’. As the
Purusha was ‘born’ (viz. as he
manifested or revealed himself,
‘jatah’, jani pradurbhave), he
‘emptied himself’, ‘gave up’ or ‘left
behind’  (arichyata), Sayana
paraphrases this expression as
‘atiriktah abhut’ (‘he became
empty’), and explains that the
Purusha assumed forms that were
altogether different from Viraj, viz.
the forms of gods, humans, beasts
etc. (virad vyatirikto deva-tiryang
- manushyadi - rapah abhut).
Sayana’s position follows Bhatta -

Bhaskara’s, which has already been

indicated. That is to say, the
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Purusha gave up his original form;
he sacrificed himself at the altar
of creation. This self-sacrifice
(atma-yajna) is synonymous with
the sacrifice of the Purusha
(purusha-medha). As a result of
this sacrifice, earth came into being,
and then (atho) the bodies of all

creatures.

Sayana’s interpretation is that
after the Purusha appeared in forms
foreign to his own original nature,
earth came into being. This was
later than the formation of souls

(jivas) of the gods, humans etc.

When the earth as the field
for the function of these souls came
into being, the physical
constitutions for these souls were
brought about. These are called

‘puras’ here. Sayana means by

Rgveda-Darsana
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‘purah’ bodies ($arirani), so called
because they are filled by the seven
- fold constituents (‘puryante
saptabhir dhatubhih’), like blood,
flesh, bone, marrow etc. The
expression ‘purah’ may alternately
mean, according to this line of
thinking, ‘p@rvam’, meaning
‘priorly’, indicating that this refers
to the first phase of the creative
process (pirva-srshti). The Adi-
purusha (described by Sayana as
the Brahman who is the theme of
all the Upanishads and the supreme
spirit, ‘sarva-vedanta-vedyah
paramatma’) produced the Viraj
(the cosmic body ‘virad-deham
brahmanda-rupam’), entered into
it as its spirit {‘srshtva tatra jiva-
rupena  praviSya brahmanda
bhiméani devatama jivah abhavat’).

The souls of beings were thus

Rgveda-Darsana

caused. After this (paschat, ‘then’
viz. after the causation of the souls
‘devadi-jiva-bhavad urdhvam’),
(‘bhumim

earth was created

sasarja’). Then (atho, viz. after
earth coming into being, ‘bhimi-
srshter anantaram’), the bodies for
those souls which had come into

being earlier (tesham jivanam

purah) were created.

However, the prefix ‘ati’

added to the verb ‘arichyata’
modifies the meaning to a great
extent: it connotes the sense of
‘beyond’ ‘over’, ‘overpassed’. The
import then would not be contained
within the word ‘atyarichyata’, but
would reach out to the words that
follow: ‘paschad bhumim atho

purah’.

The expression ‘paschat’ not

only means ‘later’, ‘after’, but also
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means ‘from behind’, ‘in the rear’,
‘towards the west’, even as ‘purah’
(purastat) means not only °‘prior
to’, at first’” but also ‘in front’
‘forward’, ‘towards the east’. The
words have a temporal as well as
a spatial connotation. To go well
with the meaning of ‘aty arichyata’,
it is better that the latter is resorted

to. The ‘anvaya’ would then be
G: S A g 7T gR: AT Il

When this

Subject) appeared, he overpassed

Purusha (the

the earth from behind as well as
in front (viz. in all directions).
There is involved here a continuity
and also a discontinuity: continuity
of the Purusha as Being, and
discontinuity of the Purusha as
subject. Discontinuity may be
looked upon as the sacrifice of

continuity, but in fact there can be

no subject without Being. Being is
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not abandoned in the subject.

‘Purusha eva idam sarvam’.

(6)
(wfeqmare:)
JerTda |
gl aﬁw@mm’r fey gem:
RGA: NE 1l

(ueurs: )

ae | geduT | BT |
qst | SIFad | T | IRA |
ARA | arsd | AeH: | ge: |
IR | B 1
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(3r=:)

aq (I<T) <ar: TON BRI s,
(Te1) ga=: IgHARi, MeT: gem:
(), oy & (SARAI) 1

When the Purusha overpassed
the entire earth (as mentioned in
the previous mantra), the devas (to
be explained shortly) performed the
sacrifice (also to be explained) with
the Purusha himself as the ritual
oblation. The sacrifice that was then
performed had the spring season
as the clarified butter to anoint,
summer as the fuel to let the sacred
fire burn, and antumn the oblations

offered into it.

According to Sayana, if the
previous mantras spoke of ‘parva-
srshti’ or the prior phase of
creation, with the present mantra

begins an account of what is called

Rgveda-Darsana

‘uttara-srshti’ or the latter phase of
creation, the responsibility for
which rests with the devas (who
were brought into being during the

prior phase of creation).
(1) I go807 BRW a1 Ferad |

The expression ‘yat’ is
construed in the sense of ‘yada’
signifying the time when the ‘uttara-
srshti’ began. This is when the
bodies or physical constitutions had
been brought into being for the
convenience of the souls (yada
purvokta - kramenaiva S$arireshu
utpanneshu satsu). Then the devas
resolved to perform the sacrifice
(yajna), which would accomplish

the uttara-srshti.

Bhatta - Bhaskara comments

(Taittiriya-aranyaka, 3,12):
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Iq, I<TI GONUT GATIferr | gt
BIASCH ABIAN | BIARREY AT | <
grom: greaedT:  gfeearfor g1 g8l
AheTed | 3fa=dd TS JAHed 1|

The yajfia that was
undertaken at the beginning of the
secondary creation was in the
nature of ‘willing’ (samkalpa). In
fact, Bhatta-Bhaskara clarifies that
it was ‘like a yajfia’ (yajfiam iva).
The Vairdja - purusha, as explained
earlier, is the ‘psyche’ of all beings
(manasina atma). It was this Psyche
that brought into being all the
‘devas’. The devas are so called
because they shine themselves,

illumine other things, abide in the
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luminous or give gifts

(Nirukta, 7,15

space,
‘devo danad va
dipanad va dyotanad va ). Bhatta
- Bhaskara suggests that the devas
here symbolize the life-currents
(pranas), the modes of the psyches
(prajapatyas) and the sense -
faculties (indriyas) of the creator.
What is the kind of sacrifice they
are capable of? It can only be

adhyatmika.

Sayana continues the trend of

thought and elaborates:

Iq, I<T| YaichehHolg IRNYTY |
qar: | IRy REfigged | aEgeTs
ST BRI, JoTFaRayqg
FAAT Bfasg Adhe | GOV JOURRI |
EfANT | A IS | STTaa TS Ul

The devas performed the
yajia mentally. They resolved in

their minds that the nature of the

Rgveda-Darsana
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Purusha (the totality of psyches)
was itself the material with which
to accomplish the yajia. That was
the only detail in existence at that
time; there was then nothing else
which could be an offering or
oblation. That is to say, the life-
currents and sense-functions that
were let loose by the Psyche, began
to function by obscuring the Psyche
itself: they were outward in their
orientation and turned their back
to the internal reality. This is the
yajiia or sacrifice of the Purusha.
It is as if the Purusha gave himself
up to the devas. We read thus in
Satapatha-brahmana (11,1,8,2):
The devas were created in the
image of the Purusha (or Prajapati);
this creation itself is called the
sacrifice, for the Purusha gave
Such is

himself up to the devas.

Purusha’s (Prajapati’s) yajiia:

Rgveda-Dar$ana
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3721 <aT: | SFATHRET: YA goId
JETeT | TRHTETG: TSIIcrist 3ir | & SOy
AN Yer... |

This was because the Purusha

himself was of the nature of yajia.

The symbolism of yajia has
been detailed in a passage from
Taittiriya-brahmana (2,2,1,1 and 2).
This account is meant to explain
how Purusha-Prajapati came to be
called Dasa-hotr (as mentioned
earlier). Prajapati resolved to bring
forth all creatures, and at once
perceived the dasa-hotr-mantra. He
realized the import of this mantra
and offered it as an oblation at the
altar. The creatures were thus
brought into being. But they at
once struggled to get away.
Prajapati thereupon restrained them

with the holding power of the
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mantra. He thus became dasa-hotr.
Prajapati (as being) is himself all
the creatures (as subject). The
creatures, however, are manifest,
while Prajapati is unmanifest. The
oblation that he offered in order
to transform himself from the
unmanifest state to the manifest
was only mental. For Prajapati is
the Psyche. The unmanifest Psyche
is perfection and totality (purna),
while the creatures that became
manifest are distinguished by
imperfection and segmentation
(nytina). The latter needs to move
in the direction of the former. This
is the significance of yajfa
(sacrifice): the Subject realizing the

Being.

Y fREIT oiT: Fordfer | 9 o
SUBIARAYLI | d HAATSTGT SHEH
SBIq | Al d | YSIT 31GSid | dT SRHTYET
JYTHTH | AT TRUTT&I I
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TTURRIGE =T JEIfel | =gATfE gorfer:
ST JIgaid IS el

Later, the same text (2,24)
explains that when Prajapati
perceived the daSa-hotr - mantra,
he fragmented himself into ten
aspects (chitti, chitta etc.), and by

tapas created all the beings:

H U SURIARAYLI | I STETSH
IERIRECSIEINS I ol

What now are these ten

aspects that were brought into

Rgveda-Dar$ana
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being as details of the yajia? There
is another interesting dimension to
the idea of the character, dasa-
hotr, for Prajapati: (1) as the
brahmana, given to austerity
(tapas); (2) as two-fold fire or Agni
or yajiia of two kinds (paka-yajna
and havir-yajia); (3) as earth or
prthvi, which is the three-fold
ground (for fire, food and rituals);
(4) as the mid-region or antariksha,
which establishes the world in four
ways (sound, rains, quarters and
space); (5) as prana in five forms
(prana, apana, samana, udana and
vyana); (6) as moon or chandrama
who sustains the world in six
seasons; (7) as food or anna which
supports in seven vital functions;
(8) as the sky or dyauh, which
causes happiness by eight (five

sense functions and three internal

Rgveda-Darsana

organs); (9) as the sun or aditya,
who works with the above eight,
adding his own brilliance, so that
the worlds are illumined; and (10)
Prajapati who manifests himself in
all the nine ways mentioned above,
in his own

and yet remains

transcendental nature.

The symbolic character of

yajiia 1s thus made explicit.

(2) 3R TE=al ASTARIIT | WIS eA: |
R Bfa: 1l

If the devas engaged
themselves in a yajha, where the
Purusha (the progenitor of the
devas) himself served as the
sacrificial offering, the yajia is of
cosmic significance. Satapatha-
brahmana (11,1,6,7) has this

passage: ‘Then in the year, the
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Purusha occurred; he was

Prajapati’:

T Hacay JoN: FHHA | | YN 1|

This year, who was Prajapati,

was indeed the sacrifice (11,1,1,1):
HIHR d Iz JSIufd: 1|

The year and the sacrifice are
here identified; and the two again
are identified with the Purusha.
According to Satapatha-brahmana
(8,4,1,22) ‘it is the year in which
all established’

creatures are

(‘samvatsaro hi sarvesham
bhutanam pratishtha’), as they are
in the sacrifice and in the Purusha.
The year is spoken of as Agni
(ibid. 8,4,2,16, ‘samvatsaro vai
agnir vai$vanarah’), and as Aditya

the lord of all seasons (‘adityastv
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(RAAD TRAAD (R

eva sarvartavah’). The year is the
sacrificer, and the seasons help
him (‘samvatsaro yajaménah, tam
rtavo yajayanti’). The spring season
(vasanta) is the kindler of the
sacrificed fire (agnidhra), the
summer season (grishma) is the
chief fire-tender (adhvaryu); the
rainy season 1is the songster
(udgatr); and the autumnal season
of ceremonies

11,2,3,32). The

is the master
(brahma) (ibid.
same text (11,2,7,1-5) speaks of
the very year as the sacrifice
(samvatsaro yajfiah), with the
seasons as the officiating priests
(rtava rtvijah); the months are in
the nature of oblations that are
offered in the sacrifice (masa
havimshi); the half-months or
fortnights are the vessels in which

the oblations are placed (ardhamasa

Rgveda-Darsana
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havish-patrani) and the day-and-
night the ritualistic coverings (aho-

ratre pariveshtri).

The three constituent details
of a sacrifice which also provide
fulfilment are ‘ajya’ (the melted or
clarified butter which makes the
fire flare up and burn brightly)
‘idhma’ (fuel that keeps the
sacrificial fire burning) and ‘havis’
(whatever is poured into the fire
as devotional offering or oblation
like purodasa cakes). The mantra
under consideration enumerates but
three seascons: spring (vasanta),
summer (grishma) and autumn
(Ssarat), to symbolize these three
constituents of the sacrifice, in that
order. Normally a season consists

of two months, and in a year

therefore there are six seasons.

Rgveda-DarSana

S'atapatha—bréhamana (2,2,3-
9) enumerates five seasons as the
phases of Aditya during the day.
When the sun rises, it is spring
(vasanta). When in the forenoon
the cattle are despatched for
grazing, it is summer (grishma).
When it is midday, it is the rainy
season (varsha). When it as after-
noon, it is autumn ({Sarat). And
when the sun sets, it is winter
(hemanta). The number five
appears ritualistically significant. As
the text (6,1,2,18) says, the seasons

are five and the rows of the fire-

altar (agni-chiti) are also five
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(‘paficha va rtavah, pafchaitas

chitayah’).

But the mantra mentions but
three seasons: spring, summer and
autumn. The three seasons
represent the three gods (ibid.,

7,2,4,26)

IgREg QgFdl 4 qaRdw
TaTRe: R ST |

The three seasons are
therefore prescribed as suitable for
the performance of sacrificial rituals.
Vasanta consists of two months,
Chaitra and Vaisakha, Grishma of
Jyeshtha and Ashadha, and Sarat
of Kartika and Marga$ira. These
are the most propitious months for
sacrificial purposes, according to
Taittiriya-samhita (4,4,11,1): for the

brahmana vasanta, for the rajanya

grishma, and for the vaiSya S$arat
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(cf. Taittiriya-brahmana, 1,1,2,6

etc.).

Alternately, the three seasons
named here symbolize the three
periods during the day which are
suitable for ritual offerings (savana).
The spiring season is the fore-noon
(purvahna); that is when the sun
(representng the Purusha or Agni)
rises up. The summer time is noon,
when the scorching sun dries up
all things. The autumnal period is
represented by the eventide or
midnight. These are the three ritual-
periods: pratah-savana,

madhyandina-savana and sayam-

savana.

Rgveda-DarSana
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(7)
(ifecrs: )
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The devas, being responsible
for uttara-srshti, began the yajna
in which the primaeval Purusha

(the progenitor of the devas)

Rgveda-Darsana
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himself was the ritual oblation.
Prior to actual oblation, the Purusha
was placed on the ritual seat and
consecrated or besprinkled. Then
the devas, the sadhyas, and the

rshis offered him as oblation.
(1) @ g1 go9 3Ud: S aidy uler |

The Purusha is here described
as one who took shape (jatam) at
the very beginning (agre) of the
creative activity, and is identified
with sacrifice (yajna). Sayana,
however, takes the expression
‘yajiia’ in the first line of the mantra
in the sense of ‘yajha-sadhana-
bhata’, that which serves as the
means of accomplishing the
sacrifice, viz. the sacrificial animal
(pasu). His approach being adhi-
yajfia, it naturally occurs to him

that the animal to be sacrificed

&
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must be procured even prior to the
commencement of the yajia,
secured to the sacrificial post
(yupa), and sprinkled with water
for consecration. The words
‘agratah jatam’, and ‘barhishi
praukshat’, according to him, agree
with ‘yajiiam’ taken in the sense
of the animal meant to be sacrificed
(‘pasutva-bhavanaya

baddham’).

yupe

The word ‘barhi’ also has an
adhi-yajfia orientation. The articles
used in the yajiia (implements,
vessels or the sacrificial animal)
must be placed only on straw-mats
in three layers (technically called
‘trivrt-barhi’; the grass for this
purpose (darbha) is cut to
prescribed size; and the three layers

are meant to represent mother,

father and son (‘tri-vrt - bhavati;
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mata pita putrah’). On such a seat,
duly consecrated, the animal to be
sacrificed (in this case, the
Purusha), who had appeared even
before the devas took shape (‘agre
jatam’), was placed and besprinkled

(praukshan).

However, the sense of ‘yajha-
sadhana-bhiata’ for ‘yajiia’ appears
rather unwarranted. The previous
mantra identifies the Purusha (the
Vairdja-purusha) with yajna; and
in Rgveda the word yajha is often
synonymous with Vishnu. And

yajha in the Rgvedic context does

Rgveda-Darsana
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not always mean the ritual that we
find in Yajurveda. Derived from
the root ‘yaja’ (yajati), it signifies
only devotion, adoration,
honouring, offering of prayers; and
not necessarily sacrifice. For
instance, in RV (3,30,15), the

worshipper himself is called a yajia.

% G&l JMPIT A eI
ferer qurdr AR |

More interesting is the play
on the word ‘yajfia’ a little later

(3,32,12):

T TEHd Iferd: A Tead
aoHEEe 3T |

Indra, who is worthy of
worship and honour (yajiiya) is
invoked to protect (ava) the
worshipper (yajiiam) by means of

the very devotion that the

Rgveda-Darsana

worshipper has (yajiiena); it is this
devotion of the worshipper that
protects the adamantine weapon of
Indra (yajiah te vajram avat).
Sayana himself takes the word
‘yajiiam’ here in the sense indicated
above (‘yajiiam yajiasya kartaram
yajamanam’). And the well-known
mantra, the last in this very sukta
(10, 90, 16), means by ‘yajna’
Vishnu, and by ‘yajiiena’ ‘‘by

’

devotion’’:

TS JSTHIST <dT: |

There is no suggestion of a
sacrifice or a cermonial ritual in
such references. And Sayana also
concedes that the yajfia mentioned
in this mantra is ‘manasa’ in

character (‘ayajanta manasa-yagam

nishpaditavanta ity arthah’)
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Interesting also in this
connection to read Satapatha-
brahmana (13,2,7,13ft), where
Agni, Vayu and Surya are described
as sacrificial animals (pasu). And
we have seen that the Purusha,
sacrificed,

whom the devas

according to this mantra, is
identical with Agni and Surya. The
ideology of a sacrifice (yajiia) thus
gets a different flavour altogether.
Nirukta (12, 41) paraphrases the

words of the mantra as follows:
AT SIS <d: |
(2) T a1 IS

With that Purusha, who is the
spirit of sacrifice (yajiia) or sacrifice
incarnate (yajia-purusha), as the
gods

sacrificial object the

performed the sacrifice. The

sacrifice needs the performers; and
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they were the devas; it needs the
material that is to be sacrificed,
and that was the Purusha. The
devas, by definition the shining,
ones, the illumining agents, the
gifting spirits, and the denizens of
the sky (‘devo danad va dipanad
va dyotanad va dyus-sthanad va’).
The sacrifice that they performed
was only in the mind (Sayana:
‘manasa-yagam nishpaditavantah’).
As mentioned earlier, the devas
represent only the vital currents
(prana) of the creator, Prajapati
(Bhatta-Bhaskara’s interpretation).
They are the sense-organs and
mind, which are lights in all our

transactions.

Rgveda-Darsana
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The earliest among these
devas are designated as the
‘sadhyas’. The expression ‘sadhya’
mecans ‘to be accomplished’, ‘to be
mastered or managed’; It is derived
from the root °‘sadha’ which
signifies accomplishment (‘radha
sadha samsiddhau’, with nyat-
pratyaya). They are to be conjured
up in order to accomplish. In later
thought, they were regarded as a
class of beings dwelling in the mid-
region (bhuvar-loka), above the
earth but below the sky; their
number was also twelve, or
seventeen. But in the mantra above,
the sadhyas are taken to mean the
energies that render possible the
accomplishment of ones own
intended actions (Skanda-svamin,
‘rasaharanadikam sva-vyaparam

sadhnuvanti samsiddham
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kurvanti’). In the earlier Nirukta-

texts, the word sadhya was
included under words signifying
sun’s rays (‘nairukta-pakshe
rasmayah’). Hence Skanda-svamin
mentions drying up the earth (rasa-
haranadikam) as a function of the

sadhyas.

Bhhatta - Bhaskara takes
‘sadhyas’ and ‘rshis’ as the two
classes of the devas, who
performed the sacrifice (‘ke te
devah? sadhya$ cha rshaya$ cha
dvi-prakara api devah ayajanta’).
The sadhyas are said to be the
earliest ones among devas to take
shape (Nirukta, 12, 41 ‘plirvam
akhyanam’).

(1,16),

deva-yugam ity
Aitareya-brahmana
however, regards them as solar in

character and instrumental (to the
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conduct of sacrificial rituals) in
nature; they are accomplishers of

actions.

arfeegr arfgRary |iear <41
I | FIET T: ATATS-arsAT==: |
FenfeaTeaTd: dHeadn: |l

It is  significant  that
Brhaddevata (1,116 and 2,12)
includes the sadhyas, along with
aptyas, vasus and visvedevas, in
the group of gods belonging to the
realm of Aditya. The same text (7,
143) mentions that Prajapati, the
creator, desirous of creating all
beings performed the three-year
sattra with the help of sadhyas and
visvedevas. Sayana follows this
suggestion and describes sadhyas
as capable of accomplishing

creation, viz. Prajapati and others

(‘srshti - sadhana - yogyah prajapati
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- prabhrtayah’). However, the
sadhyas here mean only the
energies of Prajapati (indriya and
prana). Satapatha-brahmana
(10,2,2,3) states explicitly that the
sadhyas are but pranas, which were
instrumental in the accomplishment

of creation at the very beginning.

ITOTT & ATEAT SR YAy TaHATEI]
Ted YR 3 wErdafe A |

They were within the body of
Prajapati, and contributed
immortality (amrtatva) and purity
($uddhi), which were necessary for
all creation. Bhatta-Bhaskara also
takes sadhyas to mean only pranas,
which

accomplish all things

(Taittiriya-aranyaka, 3,12
‘sadhayanti ti sadhyah, pranah’). It
is because of the sadhyas that

Prajapati was able to create; and

Rgveda-Darsana
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they made him ‘sadhya’. Taittiriya-
samhita (6,3,5,1) says that at the
beginning of creation, there was
nothing that was active, apart from
the sadhyas; and that they
sacrificed Agni (viz. the Purusha-
prajapati or Viraj) in Agni and for
Agni. All creation proceeded from

this.

qrear § <ar e Ald 3 |
e fobere ] | IsEmany srermer= |
9 gueeMfYe | adl 3 $F: U
g+ | aeuEdy Al weRfd g
ST |1

Chhandogya-upanishad
(3,10,2) specifies that these are
the forms of energy within the solar

orb.

The expression ‘rshayah’ is
almost synonymous with the word

‘sadhyah’. The word ordinarily

Rgveda-Dar$ana

means the sages, seers, or the wise
ones (from rsha ‘gatau’, the gatyar
thaka-dhatu taken in the sense of
jianarthaka), or from ‘dr§ °, ‘to
see’, ‘rshayah drashtarah’, Unadi,
4,116). They signify the sense-
functions, which  apprehend
(indriyani). Sayana takes rshayah
as seers of mantras who help the
sadhyas (‘tad-anukula rshayah
mantra-drashtarah’). According to
Satapatha-brahmana (6,1,1,1),
however, the ‘rshayah’ mean
‘pranah’ (‘prana va rshayah’); but
this is distinguished from the
sadhyas by the involvement of

‘tapas’.

The following excerpts from
Satapatha—bréhmana (6,1,1,1-5)
helps us understand the role of

pranas in the creative process:
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() 3RTET $eAY Ml | daTg:, b
dedd. IS ? sfa1l =mwar arg
dsUsEeRiq | aarg:, & O F®9I:? 3
OO a7 A | A ICYRISTAI AT
sefreem: Mo quar Reeagua: |

In the beginning, the non-
existent (viz. unmanifest) alone was
theré. What indeed was this non-
existent? The rshis verily were that.
They were in the beginning as non-
existent. Who then were these
rshis? The vital currents or energies
are the rshis. They were the ones
who wore themselves out (rishan)
by effort (Srama) and austerity
(tapas). They are called rshis

because of this.

() AsT FT UI0T: WY QI | MY
AUTHEAT  Sftigad | JegeaaTieg
Ul 8 4 Affs Scaraerd uRIe | IRIETpTT
f& <R g qF ATOYRISr Il
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That which was in the centre
(or midst) of these vital currents
the chief wvital

(viz. current,

mukhya-prana) is verily like Indra.

It was called Indra, because
it activates (inddhayat) all other
vital currents from where it is, by
its extraordinary power (indriyena,
by its energy); it makes them all
alive. Indra is its hidden name.
Thus seven purushas came into
vital

being from the (seven)

currents.

(3) 9 s gaqI 9 a1 R F=:
JEIM: GOHRIGH | SHT<AH  gONHG
HAMIT | T UdHH JONFD JOSHga |
gged 9 df §Y, T soaeatg AR
g1 ger: goy: gergoy: fdd SR Il

Then the seven vital currents
deliberated: “We can not create,

with the purushas being like this

Rgveda-Dar$ana
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(viz. multiple and disparate). Let
us make one purusha out of these
seven’’. Then they fashioned one
purusha out of the seven. From
above the navel (nabhi), two
purushas were accommodated, two
more below the nave; and two
purushas were located at the sides
(paksha). And the remaining
purusha was to serve as the very

foundation (pratishtha) for the

other six.

(v) arer e, AHTT gewoN At
1 3 IR FREEe RS e |
IfeRr: TCERTR ORI R J1oT
I AEATR IO | A JTHION
aygeg geArg g sy
e RAwsRT= aeTg NI I

Whatever now was the wealth
and glory ($rih) and essence (rasa)
of each of the seven purushas, was

gathered upwards, and that became
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the head ($irah); and all the vital
currents sought refuge in this part.
The body is thus known as ‘locus

of all’ ($arira).

(9) 9 Ug gou: TIfoR¥dd | | T
T qoY: YeTufoRaeaHa | AIsgafiEdad i

This composite purusha
became the Prajapati, the creator
and protector of all beings; and it
is this Prajapati that is Agni, who

presides over the sacrificial rites.

(¢v) ar=d  grecdugaNH®
GOYgE~ FTafcRHTT Fol 3RISId |
oIl geghsed I | I Ud AT RTesey
TeRdfer | AT § qEf vaeETeS afera ot
g gsa Igafa=a il (0,2,2,1)

This Prajapati (who was
composed of the seven purushas)
then created all beings. Having
he went

created all beings,

upwards and ascended into the
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realm of the sun. Then there was (8)

nothing here that could be _

sacrificed; the gods, therefore, ( :)

brought down this Prajapati and 1 ! C -
TEAISAEd: W

US| GELRTHD

ARIITRVIIRY A 16 1]

made him the sacrificial object.

(10,2,21)

(o) TEARASN¥TIHE I T

JeTRISTd <ar’ gl (dere:)

It is for this reason that it has |
been said by the seers: ‘the gods I TS |G s &
performed the yajiia (viz. sacrifice) QiS‘i‘T‘F{l ESF[SS_I]W‘:[I
by the yajfia (viz. the purusha or g1 d | Tep | E"‘im’ﬁl
Prajapati’), One who presides over ARTA | AT | T Jn
the sacrifice is Agni, and the
Purusha or Prajapati also is Agni  (33:)
(cf. ‘agnina agnim ayajanta devah’

Nirukta 12,41). T TN A JoRISd T | AR

NI T T AT A YA Th |

From this yajiia, where
everything was sacrificed, was

collected speckled or clotted butter;

and all the birds and the beasts,
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wild as well as domesticated, were

made.
(1) T, IeiTe Fdgd: |

That sacrifice in which the
Purusha who symbolizes the totality
of existence is sacrificed is known
as ‘sarva-hut’ or ‘sarva-medha’,
also ‘purusha-medha’
(‘sarvatmakah purusho yasmin
yajiie huyate, soyam sarva-hut’).
This sacrifice is again mental in
character (manasad yajiat).
However, according to Satapatha-
brahmana, this is a ten-day
sacrificial session (13, 7, 1, 2 ‘sa
va sarva-medho da$a-ratro yajia-
kratur bhavati’), the last day being
the occasion for the comprehensive

‘viSva-jid-ati-ratra’ rite, the benefit

of which is the obtainment of all

Rgveda-Darsana

things one desires (‘sarvasyaptyai’).
The ritual on the seventh day
(aptoryama) is also important, for
it is then that everything is
sacrificed: all the gods visualized
by the creator as well as all things
connected with them, living or non-
living (atma-devatyah), thus
answering to the designation of
‘sarva-hut’ or ‘sarva-homa’ (comm.
on Vajasaneya-samhita, 32,1). We
Satapatha-brahmana

read in

(13,7,1,9):

94 SEIfd gdat Jeift ademnd
FdTTHEE] 1)

The same text provides the
background information
(13,7,1,1,): Brahma, (viz. the
Purusha or Prajapati), self-born,

engaged himself in austerity (viz.
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in deep contemplation), and
realized after a while that mere
austerity was of little use. He then
deliberated ‘I shall offer my own
self as sacrificial oblation in all
beings, and receive all beings in
myself as sacrificial oblation’. He
did this, and as a result of this
reciprocal sacrifice (in deliberation),
he attained superiority over all
beings, self-sufficience and mastery

over all the worlds.

g8 d T qUISTT | dJeed- T
d TUIFIHNT | gedTe  dsaredT
e | @ =T sfd i aoady
SATCH: gedT T AT, FST Y|
e ARSI gdq | ddag I :
HNY Faie, AT gear Aaifor 1 s
EIRSTHTEY G I

What the significance of the

expression ‘all beings’ (sarva) in

the context of sacrifice is indicated
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in Vajasaneya-samhita (32,1 ff). It
may be recalled that Purusha-sukta
occurs in this version of Yajur-
veda, and the mantra under
consideration is the sixth mantra
in the thirty-first chapter (virad-
anushtup-chhandas). Immediately
after the sukta (which here has
there is an

‘all -

twenty-two mantras),
explanation as to what this
sacrifice’ is about: (32, 1-16). The
Purusha or Prajapati who is
sacrificed is all this: Agni, Aditya,
Vayu, Chandra, the bright Brahma,
the primaeval waters. All the gods
are contained within the body of
Prajapati. They are all like oblations
into the one spirit, Agni or Purusha
(sarvam juhoti). This is how he

becomes ‘All’ (sarva). The gods
are only special manifestations or

aspects of this one Purusha. Time,

Rgveda-Darsana

(RRAD (RN (@A (RRAD i @REn



FAZIAAN AAZIAANN AR TAA Y FARIAAA

which is the chief principle in
creation, is in fact an offspring of
this Purusha. Who can comprehend
him, grasp him in ones own
understanding? He cannot be
grasped on top, in the bottom, or
in the middle. He is undifferentiated
in space. Both space and time
evolved out of him, at his will. He
is the lone reality, and there can
be nothing else that is equal to him
in might or majesty. He is described
as the ‘golden womb’ (hiranya-
garbha), the all-real, and nothing
is apart from him (‘yasman na jatah
parah’). He is the inner controller
of all beings. He is the very core
of all existence, existing prior to
the existence that spread in space
and time. He pervades all outer
space, and abides in the innermost
space of living beings. He it is that

makes all development in the past,

Rgveda-Darsana

in the present and in future

possible; he is in the forefront of

all creatures (ibid; 1-4):

ARG GRS v |
ded g g S AT 3MU:
gofc: 1911
wd ey Sfer fega: gowafr
Fged 7 fofd 9 792 aR SRR |
T a7 ufomr ST I A HET: |
vt s A1 AT A feds
"JEATR ST’ AN H3 I
TS § <9 ufeelsg Haf:
gaf & S F 9 T I |
T TF ;A ST
YIS SHIRRTE(T Fefargzd: 119 1)

(2) v guarsTH Il

Sayana takes ‘prshad-ajyam’

(which was gathered, sambhrtam,
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sampaditam), to mean melted or
clarified butter, meant for oblation
mixed with curds (‘dadhi-miSram-
ajyam’). He suggests that the
expression signifies all things that
are enjoyed by creatures (‘evamadi
bhogya-jatam sarvam’). Bhatta-

Bhaskara, hoWever, means by
‘prshad’ variegated (‘vichitram’),
viz. milk drawn from different
animals like cow, buffalo, she-goat
etc. mixed together; or, it may
mean a state of transformed milk
(like curds). The importance of
‘ajya’ (clarified butter) in yajia is
explained in Aitareya-brahmana
(2,37): the yajia is a chariot for
the gods (deva-ratho va esha yad
yajiiah’), and ‘ajya’ and ‘pra-uga’
(name of a hymn recited, also
meaning the front portion of chariot

- shafts) are like bridles restraining
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the movement of the chariot
(‘etavantau raSmi yad ajya-pra-
uge’). Ajya is said to be the
essential nutrient which strengthens
earth and sky (‘anayor dyava -
prthivyoh pratyaksham rasah’). It
1s clear that the oblation here is
the very spirit of manifold creation,

which proceeds from the all-

comprehending sacrifice.

This is figuratively spoken of
as the ‘food’ (anna), on which all
creatures depend. The clarified
butter is the food of the fire that
represents sacrifice. And the
Sanskrit word ‘anna’ signifies both
what is consumed by all beings,
and what consumes all beings
(‘adyate atti cha bhuitani’). The
oblations into the sacrificial fire
(clarified butter, faggots, cakes etc)

are not only what the fire

Rgveda-Darsana
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consumes, but they are what
nourish the fire. The expression
‘prshad-ajya’ means the variety of

food that Prajapati initially created.

We read in Satapatha-

brahmana (7,2,3,4) that the
sacrificial fire, as soon as it is set
up, will produce food in the form
of water (apas) and plants
(oshadhi). The essential substance
in both these forms of food is
described as ‘ajya’ (clarified butter
as oblation), to be poured into the
fire. This then is the very source

and support of all life.

ST W UheRgd 9 U e
I SR | AT RN ] TS |
3T I &Y N 7 [: | SRR AH R
o Honfer | amEr] d AR
TacIuT Honf I
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Rasa, the juice, is the essential
element and quintessence in the
entire universe; it underlies all forms
and all activities. It is therefore
that all creatures delight in this. It
is the flavour of life. It is in this
sense ‘gold’ (hiranya) within the
womb of creation (hiranya-garbha);
and the unseen essence in all

creatures (purusha).

The same text (6,3,3,2,1)
specifies that this rasa (which is
‘ajya’) is of the nature of mind (‘a
tva juhomi manasa cha ghrtena’)
and that the sacrificer of the rasa
(yajamana) is a biped (dvipad), in
the sense that he gives as well as
receives (‘dvabhyam abhijuhoti,
dvipad yajamanah’). The ‘ajya’ as
it emerges from the sacrificed fire
‘prshad’

(purusha) becomes

131
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(extracted from several kinds of
animals, and therefore variegated,
answering to the description of ‘all’,
‘sarvam’), and in turn it is poured
again as oblation into the same fire
(viz. purusha). This is also in
keeping with the words ‘yajiiena
yajiam ayajanta devah’ (already

explained).

(3) TS I Il

From the food that was thus
produced by the sacrifice, animals
of all kinds were created. The word
‘pasu’ for animal suggests securing,
binding, fastening, tethering, for

domestic, professional or sacrificial
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purposes (pasayati). Atharva-veda
(11,2,9 ff) speaks of five kinds of
pasus: cattle, horses, humans,

goats and sheep:

SRR RNCINCE IR ICIRCE IR ]
IS ||

The number five (pankti,
five-fold) is an important one in
the context of creation: the sacrifice
itself is described as five-fold, and
the purusha is five-fold, as also the
animals. Everything is five-fold,
according to Brhadaranyaka-

upanishad (1,4,13):

U Oihl el | GY: Ulch: | O
ghA | 35 |4 afeg Tl
Creation too  five-fold:
Satapatha-brahmana (12,3,4,1)
mentions that the creator Prajapati

directed the Purusha-Narayana to

Rgveda-Dar$ana
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sacrifice (purusham tva narayanam

prajapatir uvacha - ‘yajasva
yajasveti’), and that out of the
sacrifice five-strands of creation
emerged: (1) the pasus, (2) the
rks, yajus and saman; (3) the
purusha: the brahmana, rajanya,
vaiSya and $udra from his limbs;
(4) Chandra, Surya, Indra, Agni,
Vayu from the sense - functions
of the purusha; and (5) mid-region,

sky, earth and the directions from

the cosmic body (virad-deha) of

the Purusha. This five-fold
sacrificial strand is also called

‘paficha-ratra’ of the Virat-purusha.

The animals (paSus) of all
kinds are described here as

belonging to Viayu (pastun
vayavyan). This is explained in

Taittiriya-brahmana (3,2,1-3) in

Rgveda-Darsana

terms of Vayu being the supreme
god of the mid-region (antariksha),
and the gods of this region being

the protectors of all animals.

a1gq: TITYTE | argaf
IdReRaTeder: | dReeaar: @d J
geTe: | I UdEE, aiReEaIT I

Satapatha-brahmana
(4,4,1,15) provides a different
explanation: Vayu indeed is the
guide for animals, for vayu is life
and it is by life that animals move

about

AIGHOT & g91g: | 1O a7y: | H7or
fe gergerf=d il

(4) & IR AT |1

The pa$us (animals) that were
thus brought forth belong to two

broad categories: wild (aranya) and
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domesticated (gramya). Taittiriya-
aranyaka (3,11) mentions these two

kinds of animals:

g QIRUAT: geral eyt | faeu:
=l FEIHHT: | AT AHHTHE e Il

J IrRT: gera ferareun: | A |
FRIFEIT: | A9 FHMIMAE e |

There are seven major species
in each of the two groups: (1)
aranya: (i) animals with cloven
hoofs (dvi-khura); (ii) beasts of
prey (§vapada); (iii) birds (pakshi);
(iv) creeeping reptiles (sari-srpa);
(v) elephants (hasti); (vi) monkeys
(markata) and (vii) animals of the
(riverine,

waters nadeya); (2)

gramya: (i) cows (go); (ii) horses

(asva), (iii) goats (aja); (iv) sheep
(avi); (v) human beings (purusha);

(vi) asses (gardabha); and (vii)
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camels (ushtra). This classification

is according to the same text.

9
(wifeqmars:)
ATSTeAdgd g A

SRR | Bty AR
muwn

(ucurs:)

T IS Idsg: | 5 |
AT | ARR

BEiRT SRR | T | A |
T | TR |
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(era:)

I, AgT: I Sear: AT Sifer |
T Bralty SifeR | T¥ T I
STIRI |

From that yajfa (explained in
the previous mantra), the three
Vedic divisions were created, as
also the metrical forms in which

the seer’s vision expressed itself.

The three Vedic divisions,
rchah (representing the devata
Agni, and the terrestrial realm
corresponding to the vyahrti bhih),
the samans (Aditya and suvah),
and the yajus (Vayu and bhuvah)
are responsible for the three-
fold models of verbal expressions,
and in turn for the fire-ritual,
according to Satapatha-brahmana

(10,5,1-2);

Rgveda-Darsana

91 Q9T grepeer fafedr skl sy
Y | oA fafed: | o & .o
YR I

They are the hymns, chants
and the prose-formulae, together
constituting the sacred utterance

udgitha (‘ut’ symbolising the

¢ =)

chants, ‘gi’’ the prose-formulae and
‘tha’ the hymnology) (Chhandogya,

1,3,7)

AMIS TErRdal e i

The material forms (chhandas)
that cmerged from this symbolic
sacrifice are principally the

following: they differ among
themselves in the number of letters

arranged in lines.
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_\DOO\]C\UI-PUJN

—
-

11.
12.
13.

14.
16.

17.
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Viparita -
hrasiyasi
Ati-nichrt
Pada-nichrt
Vardhamana
Pratishtha
Ushniggarbha
Yava-madhya
Gayatri

Padapankti

. Kakup-

nyankusa
Ushnik
Kakup
Ushnik -
garbha
Tanu-$ira
Anushtup -
garbha

Tavirat

Akshara Pada

19 3
20 3
21 3
21 3
21 3
24 3
24 3
24 3
25(26) 5
27 3
28 3
28 3
28 4
28 3
29 4
30 3

18.
19.

20
21

22.
23.
24.
25.
26.
27.
28.
29.
29.
30.

31.
32.
33.
34.
35.
36.

Virat
Mahapada -
pankti

Krti
Anushtup
Nashta-rupi
Virat

Brhati
Abhisarini
Vairaja-trishtup
Pankti
Virat-sthana
Viparita
Pragatha
Viparita -
virad-sthana
Virad-rupa
Jyotishmati
Jyoti
Trishtup
Yava-madhya

Panktyuttara

30

(O8]

31
32
32
32
33
36
39
39
40
40
40
40

A A A U A BB W W B O &

41
41
44
44
44
44

Y R S T T T

44
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37. Jagati 44 4 refers to the all-consuming sacrifice
38. Mahapankti 48 6 (sarva-huta); the second time the
39. Ati-jagati 52 5 expression is used, it refers to the
40. Sakvari 56 7 hymns and the chants, and the
41. Ati-Sakvari 60 s third time, it refers to the metrical
42. Ashti 64 5 forms

43. Atyashti 68 7

44. Dhrti 72 7

45. Atidhrti 72 8

The mantra may also refer to

a sequential emergence: from the

sacrifice the hymns (rchah) and

the chants (samani) arose first, and
(10)

from them, the metrical forms
(chhandas); and from them the (QZH%E“C“&)

ritualistic passages (yajus). All '
TRHGLET IS T &

AN |
AT § SRR AETRRHATSTT
ST 1190 ]

rituals are derived from these
ritualistic passages. The expression
‘tasmat’ has been employed thrice.

It is only in the first case that it

Rgveda-Darsana 137
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(geuTs: )

! [
TR | 37eET: | IS | A

¥ 91 U |

T 151 RN TR

ST | ST |1
(o)

TEATA 379aT: NI | dEI d
JWET: T &, TMa: T SAfeR | TG
JISTIaT: JTT: I

From that (viz. the all-
consuming sacrifice called sarva-
the a$vas (stallions

huta) as

animals for carriage) arose,
ubhayadah (the animals with two
rows of teeth, upper and lower, viz.
beasts of burden like asses and
mules), the gavah (cattle, animals

providing food and sustenance) and
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ajavayah (goats and sheep). If the
words mean animals, they are
included in the gramya or domestic
variety, indicated in mantra 8. There
is no reason therefore that the
words is this mantra which are
indicative of the names of animals
should refer to those very animals.
The significance of the words must

be sought elsewhere.

It is to be noted that
according to Satapatha-brahmana
(10,5,1,2 and 6,3,1,11) the creator
Prajapati, after the emergence of
the three forms of sacred speech
and the corresponding three forms
of fire, Agni (‘sa va esha vak tredha
. tenagnis tredha vihitd’, viz the
rchah, samani and yajuh) entered

into the waters along with these

Rgveda-Dar$ana
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three forms of sacred speech
(‘prajapatis trayya vidyaya sahapah
pravisat’). He realized that all things
and beings were hidden in these
three forms of sacred speech

(10,4,2,21 and 22)

31 Fatfor i uderd | | T
T affor qaraueae | ... 9 vard ue
afcr: | 2T e e aifn qarf e
Fia eI E SaRar i 1l

Thereupon, the creator
resolved to build up his own body
in the shape of a sacrificial altar
on the basis of these three forms
of sacred speech. The sacrificial
altar was thus the first seed of
creation. Because it was the first
and also the foremost, it was called
Agni (from agri) (ibid., 6,1,1,
10-11).

The previous mantra speaks

of the emergence of the three forms

Rgveda-Dar$ana

fof sacred speech, and the present
mantra should naturally continue
that thread of thought, and focuss
attention on the creative aspect of
Prajapati as Agni. According to the
mantra, from Prajapati (or yajia
which is sarva-huta), aSva arose.
Satapatba—bréhmana (13,3,1,1) tells
us that the perceptive organ of
Prajapati swelled and dropped
down; it then grew in size and is
therefore called asva (from asa,

vyaptau).

JATIREG I, RTINS 9
AT TGLTITGLIRITIT I

Elsewhere the same text
speaks of a creative tear as having
fallen from Prajapati’s eyes, which
the asva

tear (asru) became

(6,1,1,11):
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3T T FERTHIIHISERII |
g & Ty sgraed |l

The word ‘asva’ has two
etymological senses: the sense of
pervasion (from ast, vyaptyartha)
and the sense of eating or
consuming (from asa, bhojanartha).
The animal horse (ghotaka) is called
asva because it speeds across the
asnute

roads (a$vah kasmad

adhvanam) and it eats much
(mahaéano bhavati). However, the
expression employed in the mantra

does not mean this animal. We
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read in  Taittiraya-brahmana
(3,9,16,1) that ‘asva’ refers to
Varuna (‘varuno va asvam’); and
texts like Rgveda (1,50,1 and 1,
115,1)

(2,2,12,1 and 2,4,12,1) employ the

and Taittiriya-samhita

word ‘a$va’ with reference to
Strya. A mantra in Rgveda
(1,164,34) inquires into the

prowess of the asva that rains, the
asva standing here for Varuna or

Sarya:
BN 1 Joull g - |

The plural number of the
word used in this particular mantra
has reference to the multiple origin
and manifold nature of the divine
(RV asva-stuti,1,162,1,
‘bahu-

‘asva’
‘deva-jatasya’, comm.

devatasvaripenotpannasya’).

Rgveda-Darsana
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The horse was no doubt a
very useful animal during the Vedic
period, and represented facility of
travel (Nirukta,9,2, ‘a$vo volha’,
sukham ratham iti kalyana-nama).
At a later period, it was also a
sacrificial animal (medhya$va or
yajiiasva, the eulogy of which is
contained in RV,1,162,1). It is
counted among the sacrificial
offerings: horses, bulls, oxen, cows
and sheep (RV,10,91,14 ‘yasmin
asvasa rshabhasa ukshano vasa
mesha avasrshtasa ahutah’). These
animals symbolize vigour and
energy, and the offerings are made
to Agni, who is equated with Surya,
Vishnu and Purusha. The sacrifice
is only symbolic. In this mantra,
the origin of these animals as

sacrificial offerings is also traced

to Purusha, who is but Agni.

Rgveda-Darsana

And the mantra can also be
taken to narrate that the Purusha
is the single and common source
of all animate creation: horses, the
animals that have incisor-teeth in
both jaws, upper and lower
(ubhayadatah), cows (gavah), goats
and sheep (ajavayah) representing

the domestic animals useful to man

in many ways. But it must not be

forgotten that ‘ubhayadatah’ can
mean time, more specifically the
present which is sandwitched
between past and future (ubhau
avayavau asya, adah paroksha-
bhutah’); and that ‘gavah’ may
represent earth (gamlr gamanartha,
asyam bhutani gacchhanti iti;
Nirukta, 2,5), speech (madhyamika
vak),or sun (‘adityopi gaur
uchyate’, 6,2, ‘guar adityo bhavati,
rasan,

gamayati gachhanty
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antarikshe’). It also means the mid-

region or atmosphere (antariksha).

The expression ‘aja’ (‘na
jayate’, ‘notpadyate’) represents
drove, the troupe of maruts, or one

3

of the rudras; ‘avi’ (ava rakshane)
means the sun (strya), or hill
(parvata). ‘Aja’ is also a name for
the waters of the clouds, has the
significance of ‘moving’ or being
pushed about (gati-kshepanartha);
the clouds are tossed about by the
maruts, and the waters move out.
‘Avi’ also is the name of waters
(Nirukta, 24, 2), from the root ‘vi’
(to move about, gati, and to pervade,
vyapti). The sun’s rays (gavah) are
responsible for the clouds to pour
down rain (ajavayah). The imagery
in this mantra may involve the
symbolism of the three realms: sky

(aéva), midregion (ubhayadatah)
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and earth (gavah); and the waters
that are present in all the three
realms (ajavayah). It has already
been explained that the expression
Narayana (the rshi of the sukta) is

principally associated with waters.

(11)
(Gfgamre:)
s'uwm
qreT S 194 1
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(geure:)

uqléism{?ﬁflaxég:lz_ﬁ@ml
1 seea |

géqlﬁ?mgqgla?ngﬁgf%’n
a%‘rl_wsf%'rlma“r'lga_aﬁ_fsf%hl

(era:)

I (FaT) (<) gov ey, (7) (qar)
DIV AT ? (TRT) o R ?
(Tw) s &1? (aR1) 3% a1? (a=)
aTeT I ?

The subsequent portion of the
sikta assumes the form of a
question and the answer to it. This
mantra poses the question: When
(yat in the sense of yada) the gods
decided to offer the Purusha as the
sacrificial offering, what was his
form like? The expression ‘purusha’

suggests a human being; and the

Rgveda-Dar$ana

question naturally implies a human
form for the Purusha, having a
face (or mouth), arms, thighs and
feet. If the offering is to be a
Purusha, what then are his face (or

mouth), arms, thighs and feet?

The word
(vi+adadhuh)

‘vyadadhuh’
literally means
differently borne or sustained
(vividha-prakarena dharayantah);
Sayana, however, takes it in the
sense of ‘created with their will’
(‘sankalpena utpadita-vantah’). The
word may also mean ‘divided’,
‘apportioned’, ‘constituted’. The
related expression ‘vyakalpayan’ (vi
+ akalpayan) is to be taken to mean
‘differently imagined’ (‘vividham
kalpitavantah’). The question

therefore, is in how many ways did

the gods, who bore the Purusha in
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diverse ways, construe the
constituent units of this Purusha?
The general question is then
specifically articulated: what now is
his face (or mouth)? What his arms?
what his thighs? and what his feet?
It must be recalled that Yaska
speaks of the gods as having human
forms and of spoken of in terms of

their organs (7,6) :
qoufae: €g: | Rt avgge |

But who are these devas
themselves? Sayana explains that
they are the life-forces or the vital
currents of the creator or protector
of all beings (‘prajapateh prana-
ripah devah’). The gods willed and
produced the Purusha for the sake
of performing a sacrifice (yajia),

which was all-inclusive (sarva-
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huta). The Purusha is clearly the
constituted (suggested by the word
‘vyakalpayan’) and structured
(suggested by the word
‘vyadadhuh’) instrument as well as
object of sacrifice (suggested by
the later statement in mantra 16,
‘yajiena yajiiam ayajanta devah’).
The very processes of phenomenal
existence (the devas) brought forth
the primordial transactional Being
called the Purusha, a composite
entity, which in its turn was
responsible for the worldly
processes of animate and inanimate

orders.

Rgveda-Dar$ana
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(12)
(Gfedmrse:)

STRIONST TG, A
P

T T el U 9
ISR 1193 11

(ysurs:)
STEIOT: | 3 | | T
arg 3R T | P |

Sad sfi? aql I T
e I9S¥T | <5 | AT Il

(sr=3:)
Y (TP USYd:) A TRIUL:

I a8 Io: Pz | I, ()
A (YOo9ET: UNUQ:) % de:

(i) | O Qs SISTI |
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The answer to the question
raised is given here. The Purusha
who was got ready to be sacrificed,
had brahmana as his face (or
mouth), the rajanya (or kshatriya)
as his arms, the vaiSya as his thighs;
and the sudra was born from his

feet.

At first glance, the mantra
seems to make a reference to the
origin of the four caste-groups
(varnas) in the Indian society. In
fact, this is the explanation most
often given to this mantra. Even
Sayana suggests that the mantra
seeks to assign different limbs of
the Purusha’s body for the four
caste-groups (jati). During the days
of Sayana (14th Century A.D),
caste-groups had not only come to

stay, but had become important in
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social organization. It was natural
therefore for him to take the names
‘brahmana etc. in the sense of
caste-groups. But it must be noted
that the caste-system was altogether
alien to Rgvedic corpus and to the
society prevalent when this corpus
was compiled. It has been a matter
for conjecture how this mantra
came to be incorporated into the
Sukta; the non-believers in the
‘apaurusl'leyatva’ of the Veda have

even suggested that the entire Stkta

is an interpolation.

It is true that this idea of the
four groups has not been repeated
anywhere in the Rgvedic corpus;
and the word ‘$udra’ does not
occur anywhere else in the entire
Rgveda (as P.V. Kane has rightly
pointed out, History of Dharma-
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sastra, Vol.2, pp. 18-104). the

expression ‘brahmana’ is to be
found only in this mantra, and
nowhere else in the Rgveda. The
word ‘brahma’ however has often
been employed, but in the sense
of a hymn or a hymn-maker
sukta-drashtr) (as,

5,52,2; 10,14,5;

(mantra-kartr,
e.g. 4,6,11;
10,105,8).

And the word ‘rajanya’ for a
kshatriya is employed only in this
hymn, and nowhere else in the
Rgvedic corpus. Likewise, the
nomenclature ‘vaiSya’, and, as
pointed out earlier, the word
‘sudra’. ‘Kshatra’ in Rgveda means
area, land (later kshetra), and also
valour, might and majesty (as
attributes of Indra, Varuna or the

Maruts, cf. 7,6,42;8,25 etc.). There

Rgveda-Darsana
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are also references to kshatriyas as
virtuous rulers of the land (e.g.
4,42,1 ‘rashtram kshatriyasya

visvayor = vive’; 7,64,2 ‘a
rajanamaha rtasya gopa sindhu-
pati  kshattriya’;  ‘dhrtavrata
kshatriya kshatram anasuh’, where
the descriptions pertain to Mitra
and Varuna.). And ‘visa’ (for the
later vaiSya) signifies in the Rgvedic
context any group of people; it is
a collective expression (cf. 3,5,3;
3,6,3; 3,11,5; 4,6,7 and 8; 4,9,2;
5,1,2; 5,8,3; 6,48,4; 8,35,12 and

16 etc.).

Rgveda-Darsana

Even in Yajurveda, where
references are more obviously to
the four social groups, the
explanation is symbolic: as, for
instance, in 14,28-31, where there
1s a suggestion that the three
currents (prana, udana and vyana)
of the Purusha (or Prajapati)
represent the brahma (viz. the
brahmana), the ten toes, two thighs
and torso represent kshatra (viz.
the kshatriyas), the ten vital
currents, the five elements, mind,
consciousness and ego represent

‘stdrarye’ (viz. the s$udras and

vaisyas)
fagfEgad gAY ...
gafiREgad gFFYSId...

FaeREIad YEriagTAd... |l

References to Brahma and

Kshatra are to be found in this
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Veda quite frequently, and as
‘yajamanas’ in the sacrificial context
(1,18;5,22; 6,3; 7,21; 11,14; 18,39
and 43;19,5; 20,25; 26,19; 32, 16;
38,14 etc.). Aitareya-brahmana
(34,19) states that Prajapati created
yajiia, and after that the brahma

and kshatra:

gIafoRIsTHgSId | T geag
EREERCR NI

The two denote powers that
make a sacrifice possible. And,
according to Satapatha-brahmana
(11,2,7,16) these two powers are
established in the common people,

viz. the vaiSyas:
gereR 9 fafer gfafsd i

The same text identifies the
three factors, brahma, kshatra and

visa, with the three vyahrtis, bhih
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(the earth), bhuvahu (midregion),
svah (sky); Prajapati created the
three powers from the three

vyahrtis (2,1,4,11 and 12).

IR & gomafa: | gAML g4
gg=aRe | WRfa a9 wamer s |@d
grafey Ser: Favrarferd |

IRFY & oIl g | a3
e TaRf fJer | wargsT g8, |@d g
JET& FIUTaTTeRI ||

The mantra is to be taken
along with other mantras in the
context of postulating a common
origin for the entire universe,
animate as well as inanimate. From
different limbs of the allegorical
persona (the Purusha) the gods,
the Vedas, the chhandas, all
animals, the sun, the moon, earth,
directions, the

horizons, the

seasons and all human beings were

Rgveda-Dars$ana
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created. This theme covers the (era3:)

mantras from 9 to 14.
(GO FT: TS T SAI: | (%) e

s ST | () T g = oA
T () | () AT aTg: STSTRI ||

If the previous mantra spoke

of what aspects of the universe

emanated from the gross limbs (like
(13) head, arms, thighs and feet), the
present mantra refers to the

(W%HTCI'IE") origination of the moon, the sun,

W :F-‘Rff T &ﬂ'! ?Iélﬁ the gods Indra and Agni, and Vayu
ST |

qETRaT
EI_TUTIETQ'\;G]TQHHQ’\; Tl The moon (chandra) and the

mind are intimately related, even

from the the Purusha’s mind, eyes,

face and the vital force respectively.

(qama:) as the sun (stirya) and vision. The

face, being the most attractive

| ) |
TS | A | SIT: | e |

aspect of the human form, is related

|
QI&: | Wl to Indra (the most expressive spirit)
[ |
| =1 91 361 I and Agni (the quality of brightness
ard a q y g
ol arg: | ST ad il and luminosity). The vital force of
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course is in terms of vital currents
which are but forms of air (prana-

vayu).

The expression ‘chandra’ is
derived from the root ‘chadi’,
which means ‘to delight the mind’
(ahladane; chandatiti chandrah).
Sarya is called so because he moves
about in the midregion, or because
he procreates all creatures, or again
because he inspires all beings to
action and movement (cf. Nirukta,
12,14 ‘stryas sarterva, suvater va,
sviryater va’). There are references
to the spirit of the sun who is in
the solar orb being also in the right
eye of every individual. This has
been explained while the import of

the Gayatri-mantra was discussed.

Agni is described not only as
the primaeval and the foremost
among the (agnir

gods agre
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prathamo devatanam), but as head
of the sky (agnir murdha divah).
Indra is of course the king of the
celestial denizens (indro
yatovasitasya raja); he is the head
of the devas. Both Agni and Indra
represent the aspect of superiority
and sovereignty, even as the face
in the human figure. Vayu
(corresponding to Purusha’s prana)
is so called because he moves
about within the body and makes
all movements and actions possible
(Nirukta, 10,1 ‘vayur vater va syad
gati-karmanah’ from ‘va gati-
gandhanayoh’; alternately from ‘in
gatau’, according to Sthaulashthivi,

‘eter iti’).

The moon outside
corresponds to the mind within;
the sun above to the vision in the

eye; the principle of heat and light

Rgveda-Darsana
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(Agni) and the power of the organs
of sense (Indra) to the active
principles within the head; the air

of the atmosphere to the vital

currents within the physical
constitution.

(14)
(wfeqre:)

A Srig=aRel uifedt:
FHa |
AP al'aa?qu?[ Hae Il
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(ucurs:)

ATRIT: | SRA | Cﬂ'-?lﬁl&ﬁl
gftsof: | & 1 |H 1 Igad |

yaswar |y | Rt |
%ﬁahl ol | GIEdE
Hpcga i

(arar:)

(REET) ATRT 3faiRel A | (TH)
offsof: 2t Fada | (T8) ugaT g,
(T=) S faer:, T (S a9 <8
DI b Il

From the Purusha’s navel,
atmosphere was formed, from his
head the sky, from his feet the
earth and from his organs of
audition the space. Thus all the
worlds were fashioned (by the
gods out of the limbs of the

Purusha).
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The idea of navel (nabhi)
according to Yaska (Nirukta 4,21)
involves the suggestion of the
central-most point or the spot
where all the organs are centred
(nahanam eva nabhih). It is the
centre of the entire physical
constitution. From the Purusha’s
navel, was formed ‘antariksha’,
literally the mid-region; but the
word has several nuances. Yaska
explains that the atmosphere or
midregion is so called because it
is located in between the earth and
sky, or because it is the very
extreme limit (anta) of the earth
(ksha),

contained the earth and the sky,

or because in it are

or again because it is the very

immortal and immutable sky within

the body (2,10):

JFINE A2 3FaxT &l
TIIINH
sfar a1 eRNsa=aReTfT ari
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It is what is immutable amidst
mutable things, the eternal amidst
transient things. Like Purusha’s
navel, this is the hub of all
creation. The entire universe is in
reality located in this. Skanda-
svﬁmin explains that antariksha is
so called because it is perfectly
tranquil ($anta) amidst all the
creatures, which are ever active
and agitated. Again, antariksha
keeps the earth and the sky apart.
The earth is represented by the
Purusha’s feet, while the sky is
symbolic of the Purusha’s head.
Alround the antariksha is the
space (directions), emanating from
the Purusha’s ears (located at the
sides). All the worlds and the
realms of our experience have thus
been fashioned out of the

Purusha’s body.

Rgveda-Darsana
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(era3:)

3 (Ie) |H (V) uRgT: AR
8 (9) AT ST | < Iq (FoV)
T TI: () g (TF) 9 SIqeF I

The mantra reverts to the

abiding imagery of the primordial

(15) sacrifice (yajina), which was

. responsible for all creation, and
( :) which was idential with the Purusha
H'H'RII!M:[ qﬁu‘uﬁa: = as the cosmic person. The bright
Qjﬁ?}': Pl | and luminous forces that were

earlier brought out (viz. the devas)

. | ).
ST IYS T Ao
gH. naw

created all things that we know of.

And in this, they had to
(Hl“:) depend on Purusha himself. The

act of creation by these forces was

V| Y| A1 IRsea
fy: 1 | s |
Pl 1IST: | I | TS|

itself in the nature of a sacrifice
(yajia), to accomplish which the

employment of the very Purusha,

! |
qrarr: | SqE1 ges their own progenitor, became
AR indispensable. This dependance on
Rgveda-Darsana 153
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Purusha to fulfil the purpose of
creation is allegorically referred to
as the Purusha being a ‘pasu’
(sacrificial animal). The text of the
mantra would literally mean as

follows:

Seven were the enclosing
sticks (viz. the constituent parts)
of the sacrifice; and thrice-seven
(viz. twenty-one) were the sacred
faggots (viz. sticks of fire-wood to
be ritualistically dropped into the
fire). The gods in order to conduct
the sacrifice bound the Purusha as

the sacrifical animal.

While the import is obvious
enough, the description of the
sacrifice, involving the numbers
‘seven’ and ‘twenty-one’ is rather

enigmatic. This, however, is a
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frequent device employed in the
Vedic hymns. Sayana provides
some clues. His comments on this

mantra are given below:

IR AThIABITT TR AH
THGIRT URYT: 3 | URGIEa- e
T: gReR: SAAfeErEy Jifccay Aa:

gffyufafafosa: | @ var=m™a -9
gREARURGegefacal  gargsgREd
ST |

=T AR BUiipaaaRieh
TBfdericr: PT: | GIRLFERTT: YAdaed g9
SAepT JrATaTfeT Unfaer: | (dRRgafarn
3,9,90,3) 3T #am: grerf wHiderfaeTe-
FehweTcaT HIfaT: |
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It may be necessary, before
considering Sayana’s suggestions,
to explain the technical terms
‘paridhi’ (seven in number) and
‘samidha’ (twenty-one in number)
used in the mantra. The former
expression (‘pari’, alround; ‘dhi’,
to place) denotes the procedure of
priorly protecting the fire-altar on
all sides by ceremonially placing
the sacred grass-blades (darbha,
kusa) or faggots. This enclosure is
meant to ward off the evil forces
which seek to disturb the ritual
(rakshoghna). It is usual to place
these protective devices on three
sides of the altar (north, south and
west), leaving the east open, for
the sun rising in that direction will
himself protect the ritual, driving
away the evil forces (cf. Taittiriya-

samhita, 2,6,6,3 ‘na purastat pari-

Rgveda-Dar$ana

dadhaty adityo hy evodyan
purastad rakshamsyapahanti’). The
latter term, ‘samit’ etymologically
signifying ‘burning brightly’, refers
to the faggots collected from some
species of trees regarded as sacred
(like asvattha, palasa etc.); the fire
in the altar is fed by these faggots,
put into it to the accompaniment
of prescribed chants. This is an
important detail in the sacrificial
act. The faggots are always in
prescribed numbers, and are often
smeared with clarified butter. This
sacrifice, however, is mental in
character (manasam yajfiam); it
consists of resolves and intentions
(samkalpika-yajia). It does not
therefore necessitate  actual
‘paridhis’ and ‘samidha’. Even the

ritual protection of the altar and

the offering of faggots can only be
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symbolic (as in many another
passage in Rgveda, like 10, 130,
3 and 10, 81, 4, manishino manasa
prchchhata’).  The  numbers
associated with them (seven and
twenty-one respectively) are

likewise symbolic. They are

significant only in their suggestions.

According to Sayana, the
number ‘seven’ stands for the seven
metrical forms (chhandas), like
gayatri. It is the chhandas that
covers the Vedic idea, and protects
it; the very etymological significance
of the expression ‘chhandas’ is to
conceal and protect. Alternately,
the idea of ‘paridhi’ may suggest
the enclosing sticks. As indicated
earlier, each of the five-altars has
three sides covered (leaving out

the eastern direction). The two
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altars, ahavaniya and uttara-vedi,
have thus six paridhis; and the sun
(Aditya) in the eastern direction is
the seventh paridhi. The number
seven has other suggestions which
are relevant in the Vedic context,
but which have not been indicated
by Sayana. For instance, in
Yajurveda (17, 79) we read:

g IsT AMY: FaiTgn: AusHyT:
Ty fHRfor |

GH BHT: FHYT @l gl
HHAARIYURS G- T i

The passage speaks of the
seven fuels for the sacred fire
(samidha), the seven blazing flames
(jthva: named Kali, Karali,
Manojava etc.) the seven seers
(rshi: the five main vital currents,

prana, apana, vyana, udana and

Rgveda-Darsana
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samana, together with two of the
minor vital currents, devadatta and
dhananjaya), the seven fond
locations (dhama: janma or birth,
sthana or residence, nama or name,
dharma or norms of right living,
artha or material possessions, kama
or sensual pleasures, and moksha
or liberation from the cycle of
existence), the seven offerings
(hotra, the seasons: vasanta,
grishma, $arat, hemanta and S$iSira),
sources of

and the seven

transaction (yoni: the five
mahabhutas together with mahat
and ahamkara). There are also
references to the seven dhenus
(forms of speech), the seven vipras
(the sages who are affiliated to
Angirasa), the seven sindhus
(rivers), and seven rasmis (rays of

the sun).

Rgveda-Darsana

Satapatha-brahmana (6,1,1,1-
6) has an account of creation,
where the number seven becomes
an important detail. Prior to
creation, nothing (asat) was there.
What now is this ‘nothing’? They
call the seers (rshis) nothing. They
were indeed there at the beginning.
Who are these seers? The vital
currents or the life-principles
(prana) are called the seers. It is
these that made creation possible
with their effort and austerity,
characteristic of the seers. The
most important among them is
Indra, the chief vital current
(mukhya-prana); and Indra by his
power inspired the other vital
currents to move and act. In fact,
Indra was so called because of this
These vital

power to inspire.

currents acted and brought into
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being seven different purushas.
These vital currents thereupon
deliberated that if these seven
purushas are distinct from each
other, the purpose of creation will
not be served. They then coalesced
these seven purushas into one
Purusha: two purushas above the
navel, two purushas below the
navel, two purushas on the two
sides, and the seventh purusha as
the very support and foundation
(pratishtha) for the other six. The
other six purushas accommodated
their individual essence, eminence
and excellence ($rih) in this seventh
one, who then became the head
(sirah), on which the other six
depend. This composite Purusha,
identical with the essence,
eminence and excellence of the

vital currents as they coalesce to

form the body (called S$arira,
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because of the common support
for all of them) is known as
Prajapati. And he is seven-fold,
and is of the nature of Agni (viz.
yajiiagni). It is therefore that the
sacrificial fire also is seven-fold.
Seven is the number of constituent

parts of the Purusha-yajia.

gl FeHY I | derg: fd
Jegerdl’  fafy1 wkwIr gmEd
dsUsAGraTg: | ‘P o F§a’ S| o
am S | T YYRISTHT AT ea e
ST TUET REETEHIGEY: |

F AIsT T UI07: | Y Tov: | MY
TTOTTEA Sfraduigdas aRTferes g=el §
I affFs gcaTTerT GRIEF | GRISTHHT & < |
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d g€ §H AT JRUEgSd |
ASgI | ' o gRef <l J&IH: USRI |
A JoUMD 9oy dxam’ il d
U YN JONHGa | Jged AT
gl gHlesggateTadl g1 e gou:
qegey: Uferded I Il

31 AT FEFT goumn & | Ay |
IR Sed GHRIEEdew faRIsHed |
Ty SIS TOR: | i J1om
ST | TSI CBRIST JHTUN AT~
TG HTOT: f3raTser acadfemsrsE— aeg
RIRA |

q W goY: GOMUfeRyad | 9§ I |
JoN: TSTAfoRHaeamd F ATsaaiigind | 9

g FEgDEl wafd Il

It may also be noted that
Yaska looks upon the number
seven as the seven rays of the sun
(Nifukta, 4,26 ‘sapta aditya-

rasmayah’)

The devas, who intended

performing the primordial sacrifice

Rgveda-Darsana

are only the effective vital currents
of this Purusha (Prajapati). Sayana
also describes them as ‘prajapati-

pranendriya-rapah’.

As regards the ‘samidha’,
twenty-one in number (thrice seven,
triguni-krta-sapta-samkhyaka),
Sayana’s suggestion is that the
number represents twelve months
of a year, five seasons (excluding
§isira from the usual six), three
realms (earth, midregion and sky),
together with the sun (Aditya).
There is another explanation that
the number refers to the twenty-
one tattvas (aspects of reality): ten
organs of sense and action (indriya),
five eclemental categories (bhuta),
five vital forces (prana), and mind
(manas). Alternately, the tattavas

are primordial and unmanifest nature
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(prakrti), the initial impetus for
expression (mahat), subjectivity
(ahamkara), five gross elements
(maha-bhuta), five subtle elements
(sikshmabhuta), five organs of
apprehension (jianendriya), and
three fundamental strands of reality

(guna).

(16)
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The devas (who are of the
nature of the vital energies of the
Purusha, °‘prajapati-prana-ripah’)
performed the sacrificial ritual
(Purusha himself who is of the
nature of yajiia) by a ritual act (in
the mind, through will and

deliberation). The manner in which

the ritual was conducted became

Rgveda-Dar§ana
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the very first and most important

ordinances. The great ones
(mahatmanah), who worship the
Purusha in this manner (‘tad-
upasakah’, Sayana), attain to the
highest realm (the Virat-purusha),
ancient

where reside the

worshippers, the devas and

sadhyas.

The expression ‘yajna’ has
been used here in three different
forms: as the object of an act
(yajiam), as an instrument of
action (yajiiena), and as the act
itself (ayajanta). The object of the
action is Purusha (or Prajapati)
himself. He is called yajha (cf.
‘yajiilo vai vishnuh’): by yajna is
meant the soul of all beings. So

we read in Satapattha-brahmana

(14,3,2,1):

AT a7 QY AT FAST AT
Jeel: T TG IS H: USRI

qfsRedd |1
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The action involves the
instrumentation, will, deliberation,
resolve and contemplation
(manasena samkalpena). And the
action itself is described as worship

(ayajanta pujitavantah).

Yajiia as an instrument of
worship may indicate, according to
Sayana, the nirmathyagni, when
yajiia as the object is the kindling
of ahavaniyagni (yajiiena
nirmathyagnina, yajfiam homa-
sadhanam ahavaniyam ayajanta
pujitavantah). Yajia may also mean
the pa$u in its instrumental sense,
and the ritual ‘agni’ as the object
(yajiena agnina pasubhutena
yajiiam yashtavyam agnim). In the
adhyatma context, yajiia as the
object of the ceremonial approach
is Vishnu, and yajha as an
instrument denotes knowledge of
that divinity (yajiiena jhanadi-
vishnum

yajiiena yajiiam

ayajanta).
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Yaska points out that yajfia
in all three forms indicates only
Agni, and cites a passage from a

Brahmana in support (Nirukta,

12,41).

(Comm. by Durgacharya - ifd
TYTIRSFHIAEA ST | qefad: gaig:
wdfeAfdReafue sdifi- e, e
FATERSTFAIGHII= sffas I aifida
T SMfSRITATSHAT HETT A
I <@tz daHIfe: 1)

Agni is identified with
purusha, the great self (mahan
atma) of all beings and all divinities:
it is all this (sarvam idam agnih).
This is the perception of the
knowing ones or those who directly
visualize divinity (daiva-bhavinah).
Agni for them assumes material

forms (inert and stationary) as well
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as mental and spiritual forms
(dynamic and mobile). The act of
sacrifice regards the fire that is
worshipped as Agni, and the ‘havis’
that is offered also as Agni. The
worshippers are described here as
‘devas’ (visve-devas, all-gods or the
seven seers, ‘sapta-rshayah’), and
‘sadhyas’ (the vital forces or the
rays of light that prevail in the
universe, ‘sadhya iti sarva ete
pranah rasmayo va’). The devas
are distinguished by wisdom, light
and eminence, while the sadhyas
are energetic accomplishers. Yaska
(12,4,6) says ‘sadhanat tesham esha
bhavati’. The two groups are
mentioned together to indicate that
yajiia is a conjoint operation of
knowledge and action (‘jfiana-

karma-samuchchaya-karino

yajamana-bhavam-apannah’). And

Rgveda-Dar$ana
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this is how the ancients (purve)
looked upon it, and attained to the
highest state possible for the

performers of yajiia.

Durgacharya comments

significantly:

d (Sr: e ) = arfy (& gean
g sF=Ifdcarq &= | dug AT
RGOS | S dgavd o
HAfR | fob & var? Sfr 1 Acgead | o .. o
gerfugaficgcarard yd gdar 9
ST RAERICHTIRUT: 3TRTCT SAfw Sig]: gearef: |
fosmad & ‘foage: vem wIa’ i

fORT gIeATeH eI fh: Il

The conjoint employment of
jiiana and karma has been the
ancient practice for attaining to the
most exalted state of bliss, arising
out of the realization of the Virat-
purusha, viz. the self of all beings,
abiding in the head (identified with

the dyus-sthana).

Rgveda-Dar$ana

This attainment has been
called here ‘naka’, which means
ordinarily heaven (svarga) @ &
&rehT ATeRT 34T 1. The word is derived
from the negation of worldly misery
and stress (na-aka): the explanation
is that ‘ka’ signifies happiness; the
absence of it, the suffering and
pain, is ‘a-ka’; a further negation
of this state of suffering is ‘na-aka’
or ‘naka’ (‘kam iti sukha-nama:
tat-pratishiddham pratishiddhyeta’:
‘na asmin akam asti’). The import
is that a proper performance of
yajfia as detailed above would
result in a state of bliss. We read
in Kathaka-samhita (2,2) that those
who reach this realm get over all
suffering (‘na va amum lokam
jagmushe kificha nakam’). Yaska
identified ‘naka’ with Aditya or the
sun-god who resides in the high

heavens or sky (dyauh) and who
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lifts the beings to the world of
bright and pure light (Nirukta,
2,14):

1 Ifer Hafar Aar AR | AT
TR AN 4o |

This is supported by the

Rgvedic passage (1,34,8).

forer: gierfeuR g ar
far A @ giRgHREa I

and by another passage
(1,19,6):
Y AT e S Sary 3 !

Durgacharya interprets ‘naka’
to signify ultimate and immutable
happiness, which according to him,
is identical with the Great Self
(‘mahantam atmanam ekanta-
sukham’). And he points out that
the attainment (sachante) of the
devas and siddhas is by way of

becoming that very self (viz. Virat-
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purusha) (‘sachante tad-bhavam

eva apedire’).

And this is the first (viz.
foremost, prathamani mukhyani)
effective and enduring approach
(dharmani’, practices conjoined
with relevant wisdom °‘tani karmani
tathavidha jiiana-yuktani’), for
becoming one with the Purusha
(viz. mahan atma) (‘mahadatma-
bhavapattaye). The goal of life then
is this state of bliss (naka), which,
according to Yaska (Nirukta, 2,13)
is the same as ‘dyuloka’ (the high

heaven) or Aditya (viz. Purusha):

RTEIROTGRRITON S feaemfecasr 7 |1

Sayana rightly points out that
this is the brief statement of the
very purpose of the entire hymn
known as Purusha-sukta, elaborated

in sixteen mantras:

gd ugrhaef dférar gty
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