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Block Introduction

The first paper or first block termed as ‘Veda’ mainly deals with the
Rgvedasamhitd and Vedic accents. The Vedas are the most precious and
prestigious heritage of India. The cultural heritage of India is enshrined in the
Vedas. The Rgveda is the most ancient of all the works in Vedic literature which
comprises the panegyrical verses addressed to various gods, praising their mighty
deeds by the Vedic seers. The first unit of this paper is an introductory note on
the basic concepts of the Rgvedic pantheism with a brief note on the
Rgvedasamhitd along with the Rgvedic concept of god. Agni and Surya are the
two important divinities of the Rgveda. In a large number of hymns of the Rgveda,
these two gods are praised. In the second unit of this paper, the contents of the
Agnisiikta (1.1) and Saryasukta (1.115) of the Rgvedasamhita are arranged.
The third unitis the contents of the Rgvedic siiktas 1.3 and 10.146 which include
the eulogy of the Aszvins and other gods viz. Indra, the Viszve-devah and Srasvati
and Aranyani respectively. The subject matter of the fourth unit is the arrangement
of the Rgveda. This unit includes the arrangement, recensions, text, language,
accent and commentators of the Rgveda. In the fifth unit, a discussion is made on
the contents and date of the Rgveda. This unit deals with the discussion on the
various types of the Rgvedic hymns and its probable date. A distinct characteristics
of the mantras of the Vedas is that these are always recited with accents. So,
accents play a very important role in the Vedic texts. The last unit presents an
idea of the Vedic accents which aims at acquainting the learners with the nature
and characteristic features of the accents.

The Six units of this block are arranged as follows :

Unit1 :  AnIntroduction Note on the Rgvedic Pantheism.
Unit2 : Rksamhita-Agnisiikta (I.1) and Stryastkta (I.115)
Unit3 : Rksamhiti- Aranyanisiikta

Unit4 : Arrangement of the Rgveda

Unit5 :  Contentand Date of the Rgveda

Unit6 : Anldeaof Vedic Accents
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UnitI
An Introductory Note on the Rgvedic Pantheism

Contents
1.1 Introduction
1.2 Objectives
1.3 The Vedic Literature
1.3.1 Veda : The Meaning of the Term
1.3.2 Major Divisions of the Vedic Literature
1.4 The Rgvedasamhita
1.5 The Rgvedic Concept of God
1.6 Salient Features of Rgvedic Pantheism
1.7 Summing-up

1.8 References and Suggested Readings

1.1 Introduction :

The Vedas are the most precious and prestigious heritage of India. These are
considered as the treasure-trove of wisdom as they contain information of all
branches of knowledge. The cultural heritage of India is enshrined in the Vedas.
Science with all its branches appears to have the roots in the Vedas. The Vedic
literature is the oldest Indo-European literary monument and thereby it deserves
an outstanding place in world literature.

The Vedas are considered as divine revelation, i.e. apauruseya, i.e. not composed
by any author and they are eternal, nitya. The Vedic poets are called
mantradrastaarah as they visualized the Vedic hymns. They were intensely
spiritual personages who revealed the Vedic hymns through their intuitive
knowledge. It is stated that Brahman, the Self-born went indeed towards the
eternal sacred persons, practising penance and they became Rsis
(Taittiri yaranyaka,2.9.1). The Mahabharata also states that being taught first
by the Self-born (Svayambhu), the great sages won the Vedas (12.210.19).
Thus, the Vedas have been regarded as the sacred and ancient literature in India.

1.2 Objectives :

This unit proposes to prepare an introductory note on the basic concepts of the
Rgvedic Pantheism and the discussion will be made only on some important
points. A brief note on the Rgvedasamhitaa along with the Rgvedic concept of
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god and salient features of Rgvedic pantheism is proposed to be presented in this
unit and it is very pertinent as the prescribed texts , dealt with in the following
units, are entirely from the Rgveda. Thus, the unit is designed to help you

@ apprehend the fundamental concept of the Vedic literature.
@ to be acquainted with the Rgvedic concept of god.
@ trace the salient features of Rgvedic pantheism.

1.3 The Vedic Literature :

The vast Vedic literature, forming an important section of Indian literature, has
been the fountainhead of Hindu culture and civilization. It is indeed the Vedas
through which the Hindu culture has flourished to a great extent.

1.3.1 Veda : The Meaning of the Term :

The derivative meaning of the term veda denotes knowledge which is derived
from the root vid, to know. Day nanda Sarasvati in his
Rgved dibh syabh mik observes that the Vedas are those scriptures by
which man can attain true knowledge, by the study of which one becomes
learned, which helps man in acquiring knowledge or sets man to think about
knowledge — vidanti, j nanti, vidyante bhavanti, vindati vindate labhante,
vindate vic rayanti sarve manusy hsarv hgatvavidy yairyesuv tath
vidv msasca bhavanti te ved h /| Sayanacarya, in his introduction to the
Aitareyabr hmana, holds that Vedas are the books which reveal the
supernormal means for the attainment of the desired object and avoidance
of evil —istapraptyanistapariharayoralaukikamupayam yo grantho vedayati
sa vedah |

The term veda primarily stands for the knowledge par excellence and secondarily,

the vast body of ancient Indian literature. The Veda is also known as SZruti,
AaAmnaayaa, Chandas,Svaadhyaaya etc.

Stop to Consider :

The Vedas are called SZruti because the entire Vedic texts, revealed to the
Vedic seers were handed down from preceptors to disciples through oral

instruction. Manu has stated in his Manusa  hita— Srutistu vedo vijneyo ...
(2.10).

The Vedas are also called Amn  ya which is derived from the root mn  with
the prefix , meaning to think of, to meditate upon. The Vedas are to be
remembered or learnt by heart.
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The term chandas also stands for the Vedas, because the Vedic texts are
mostly metrical in character. P nini has frequently used the term chandas to
mean Veda inhis Ast dhy yi.

The Vedas had to be repeated or studied by the Vedic students and householders
also, during their daily observance of the Paficamahayajnas and therefore,
these texts were known as Svadhyaya.

SAQ
. What s the derivative meaning of the term veda?

1

2. Give the interpretation of the term veda according to Dayananda Sarasvati.
3. Why is the Veda called Sruti?

4. Why is the Veda known as Sv dhy ya?

1.3.2 Major Divisions of the Vedic Literature :

The vast Vedic literature is mainly divided into two parts, viz. Mantra and
Br hamana — mantrabr hmanayorvedan madheyam, which is stated by
Apastamba in his Srautas tra (24.1.31). S yan ¢ rya also states very
clearly — mantrabr hman tmakasabdar Sirdah in his introduction to the
commentary on the Rgveda. Mantras also called Sa hit s, are the collection
of hymns, prayers, benedictions, sacrificial formulae, litanies, magic songs
etc. The Brahmanas are voluminous prose-texts containing theological

matters such as observations on sacrifices and mystical significance of
various sacrificial rites.

The Aranyakas and the Upanisads also form part of the Brahmanas. Though
the Brahmanas deal with the sacrificial paraphernalia, the Aranyakas and
the Upanisads discuss about the theosophical and philosophical matters.

The Aranyakas are the forest-treatises which contain esoteric doctrines. The
Upanisads are called Ved nta as they from the closing part of the Veda or
because they dwell on the highest and ultimate goal of the Veda, i.e. the
doctrine of Self and Supreme Brahman. Each of the four Vedas has their own

Sa hitas, Brahmanas, Aranyakas and Upanisads with a single exception to the
Atharvaveda which comprises no Aranyaka text.

TheSa hit sare mainly four in number. They are Rksamhitaa ,i.e. the collection
oflaudatory verses, the S masa hit ,1i.e.the collection of sacrificial chants,
the Yajussa hit ,i.e.the collection of sacrificial formulae comprising the Taittir i

vasa hit andthe V jasaneyisa hit and the Atharvasa hit , 1i.e. the
collection of magical incantations.
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Though the Sambhitaas are four in number, the mantras, thereof, are threefold and
the term #rayi is commonly used to signify the four Samhit s. The Atharvaveda
which is a late addition to the Vedas contains many verses from the Rgveda and,
therefore, they bear the characteristics of the Rkmantras. Thus, the term tray i is
indicative of the three types of Vedic mantras.

Stop to Consider :

The three types of mantras are rk, saman and yajus. Jaimini, the author of the
P rvamima sa states — tesamrg yatrarthavasena padavyavastha |
gitisu samakhyal Sese yajussabdah/ (Mimaa mmsaa suutra, 2.1.36-37),1.e. the
Rkmantras are those composed in metrical forms with a sense, complete in
themselves. The mantras that are sung, are called saman and the rest is called
yajus.

SAQ:

1. What are the four divisions of the Vedas? What is the subject-matter
dealt with in each of the divisions?

2.  Why are the Upanisads called Ved nta?
3. Whatare the three types of Vedic mantraf®
4. Why are the Vedas called Trayi?

1.4 The Rgvedasam hita :

The Rgvedasamhita, simply called the Rgveda is the most ancient of all the
works in Vedic literature which is the collection of ks, i.e. the panegyrical verses
addressed to various gods by the Vedic seers praising their mighty deeds. Alfred
Ludwig holds, ‘The Rgveda presupposes nothing that is known to us in Indian
literature, whereas, on the other hand, the whole of the Indian literature, the
whole of Indian life takes the Veda for granted’ (Quoted by Winternitz, M., 4
History of Indian Literature, Vol. 1, Delhi, 1987, p.54).

The Rgveda had twenty-one recensions which is stated in the Paspas zaahnika
of Patanjali’s Mahaabhaasya (ekavims atidhaa baahvycyam ..../1.1.1). Of these,
only two recensions, viz. Saakala and Baaskala are available now. There are two
ways of dividing the contexts of the Rgveda, one into Astakas and the other
Mandalas. In the Astaka division, each Astaka is divided into eight adhyayas,
the total number of adhyayas being sixty-four. The adhyayas are again divided
into some vargas. In the Mandala division, which is regarded as the most popular,
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the Rgveda is divided into ten Mandalas of varying length excepting that the
tenth contains the same number of s ktas (one hundred and ninety-one) as the
first Mandala. The Mandalas contain some anuv  kas and theanuv  kas comprise
somes ktas, i.e. hymns. There are eighty-five anuvakas and one thousand and
twenty-eight hymns in the Rgveda.

The Rgveda is called Dasatayi as it contains ten Mandalas and also known as
Bahvrca, for many rks are incorporated in it.

Of'the ten Mandalas, the six Mandalas, viz. II-VII, have a homogeneous character.
These Mandalas are called Vammsamandalas or A Arsamangalas, i.e. Family-books,
as each one of the Mandalas contains hymns of seers belonging to one particular
family. The eighth Mandala contains hymns that are attributed to the reciter
family of the Kanvas and that of the Anigiras. The ninth Mandala has its own
peculiarity as all the hymns of this Mandala are dedicated to one deity, the Soma
Pavam na. The four Mandalas, viz. I, VIII, IX and X are known as
Prakirnamandalas, as they contain collections of mantras of varied contents,
revealed by the seers belonging to different families.

The majority of the hymns of the Rgveda are addressed to the divinities containing
exaltation to them for granting riches, progeny, cattle and so on. A large number
of hymns are dedicated to Indra which is about one-fourth of the whole range of
the Rgveda (two hundred and forty-four hymns), about one-fifth (one hundred
and ninety-four hymns) to Agni and one hundred.and seventeen hymns to Soma.
Many other hymns are dedicated to the deities li%e S rya, the Aszvins, Maruts,
Usas, Puusan and other gods and goddesses.

1.5 The Rgvedic Concept of God

It is worthy to be noted that most of the hymns of the Rgveda are found to be
dedicated to the deities, presiding over the diverse phenomena of nature. The
hymns were conceived by the Vedic seers through their inner sight and what they
revealed was the grandeur of the natural objects surrounding them. They were
amazed to see the sublime, grand, beautiful and useful aspects of nature. They
comprehended the true significance of the phenomena of nature so intensely that
they deified the natural objects which found its expression in various forms of
worship. The fire blazing on the hearth or on the altar, the shining sun, the glowing
dawn, the lightning shooting from the cloud, the roaring storm evoked in the
seers spontaneous emotional reactions of wonder, awe and fear which impelled
them to glimpse striking phenomena of nature as gods. Nature stood as a never-
ending puzzle to them due to its power and sublimity. It was the belief of the
Aryan people that the hostile forces also had to be propitiated duly. The sense of
awe and wonder made the early people worship the hostile phenomena of nature.
Creation, sustenance and destruction were assigned to them. The Vedic people
performed the sacrifices and offered the oblations to Agni who was regarded as
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the messenger of gods on earth and carrier of oblations that were offered to
other gods. Thus, they propitiated the gods and they, in turn, helped the devotees
for their sustenance. Even the Vedic people believed in the existence of gods in
the inanimate nature like pressing stones, wood, trees, weapons, the plough, the
furrow etc., as they were thought of bringing about good or evil influence on
man. Y ska states in his Nirukta — acetanesvapyetad bhavati (7.2.7).

Not only that, there are some gods which are simply the personified abstractions
praised in a number of hymns in the Rgveda, specially in the tenth Mandala.
Thus, Manyu, i.e. wrath is invoked in two hymns of the Rgveda (10.83,84).
Such other deities are Sraddh |, i.e. reverence, Anumati, i.e. favour, Aramati, i..
piety, Asuniti, i.e. blessedness, Sunrt , i.e. bounty etc. There are some abstract
gods whose names generally denote an agent, such as Dhatr, Vidhatr, Tvastr,
Prajapati etc.

These abstract notions impressed the seers by their sublimity and aroused
reverence in them and thereby they became the direct objects of devotion.

SAQ:

1. What aspect drew the attention of the Vedic seers to consider the diverse

phenomena of nature as gods?
2
2. Name afewina mate objects that were deified in the Rgveda. Why
they were praised as deities?

3. Who are the abstract gods and goddesses praised in the Rgveda?

1.6 Salient Features of Rgvedic Pantheism :

One of the important characteristics of the Rgvedic religion is that every
god was invoked in the hymns as the highest. That the individual gods are
alternatively believed to be the highest, is termed by Max Miiller as ‘Henotheism’
or ‘Kathenotheism’, (Vide, Sastri, G., 4 History of Vedic Literature, Kolkata,
2006, p.47). Inthe Rgveda, it is also stated very clearly that Indra, Mitra, Varuna,
Agni—all these are the names of one and the same Divine Being, the one Supreme
Spirit under various manifestations (1.164.46). In yet another verse, the Vedic
poet categorically states that the wise poets, with their words shape the one
Being in many ways (10.114.5). Y ska also expresses the same view that the
one god receives many appellations on account of his supereminence or the
diversity of functions. Or they may be distinct for their appellations are unlike —
tasam mahabhagyadekaikasy api bah ni n madhey ni bhavanti | api
v karmaprthaktv t | prthagdhi stutayo bhavanti | tath bhidh n ni /
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(Nirukta,7.5). Though innumerable gods and goddesses are worshipped in the
Rgveda, yet the Vedic seers sought to establish the fact that god is only one and
the other gods are the manifestations of that Supreme Being. Theoretically, it is
termed Monotheism which turned into Monism in the Upanisadic period and it
solely supports the view that the whole world is Brahman and that Supreme
Being is only to be meditated.

Some particular deities are jointly invoked by the Vedic seers who shared certain
functions in common and these are known as Dual divinities. The frequently
mentioned names in the dual compounds are Asvinaa, Dyaavaaprthivi,
Mitraavaruna, Indravaruna, Indr gni, Indr v y ,Rodasietc. There are other
Dual divinities also who are praised in a small number of verses such as
Usasanakta also called Naktosasa, Indramarutah, Agniparjanya, Parjanyavata
also called Vataparjanya etc. In these names, it is noticed that the two deities
correspond to the natural phenomena as they bear some common characteristics
and due to their usefulness on mankind they are glorified as gods.

The Rgvedic seers also eulogised a number of groups of gods which form a
troop mentioned only in plural. The largest and most important of these are the
Maruts, for whom thirty-three hymns are dedicated alone to them and seven
hymns conjointly with Indra. A comprehensive group is formed of the Visve-
devaah or the All-gods and at least forty hymns of the Rgveda are devoted to
them. The three groups of the Adityas, Rudras and Vasus are invoked together

in a few passages of the Rgveda. 5

A class of gods, viz. Rbhus are also praised in the Rgveda who are not at all
considered as higher gods and always treated as mythical beings praised in
eleven hymns of the Rgveda. The Apsarases, i.e the celestial nymphs and the
Gandharvas are also praised as groups of Vedic deities.

A few female deities are also praised in the Rgveda. The two prominent goddesses
are Usas and Sarasvati. Id , Sarasvatiand Mahior Bh ratiare praised together
in the Apri hymns. Other goddesses are Vac, Prthivi, R tri, R k , Siniv 1j,
Arany nietc. Goddess Vac is eulogised as the Supreme Power and the hymn is
widely known as Devis kta.

The Rgveda states in one context that there are thirty-three gods and they are
divided into three groups of eleven each. Gods are eleven in heaven, who are
eleven on earth and eleven dwelling in the atmospheric region (1.139.11). In
some other contexts, again it is stated that the number of gods is three thousand
three hundred and thirty-nine (3.9.9 ; 10.52.6). Yaska states that according to
the etymologists, there are three deities only. They are Agni, whose sphere is
earth, Vayu or Indra whose sphere is atmosphere and S rya, whose sphere is
heaven- tisra eva devata iti nairuktah lagnih prthivisthanah | vayurvendro
v ntariksasthaanah /s ryo dyusthanah/ (7.5). Saunaka in his Brhaddevata
also supports the view that there are mainly three deities (1.69). We find evidence
in support of this view in the Rgveda also which states —s ryo na divasp tu
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v to’ntariks t/agnirnah p rthivebhyah/(10.155.1).

While praising the gods, the Vedic poets assigned human attributes to them in
order to denote their particular characteristics. Macdonell observes thus ‘The
physical appearance of the gods is anthropomorphic, though only in a shadowy
manner; for it often represents only aspects of their natural bases figuratively
described to illustrate their activities ........ . The arms of the sun are simply his
rays, and his eye is intended to represent his physical aspect. The tongue and
limbs of Agni merely denote his flames. (Macdonell, A.A., Vedic Mythology,
Delhi, 1981, p.17)

Check Your Progress :
1. Write a note on the Rgvedasambhita.
2. Discuss the Rgvedic concept of god.

3. Write a note on the salient features of the Rgvedic pantheism.

1.7 Summing-up :

After going through this unit, you have got an idea of the basic concepts of Vedic
literature. Though the discussion is made in brief, yet you have come to know
about the meaning of the term veda, the significance of the terms sruti, amnaya,
chandas, svadhyaya and tray i —which are the synonyms of Veda. You have
developed some ideas about the major divisions of the Vedic literature, i.e.
Mantra, Brahmana, Aranyaka and Upanisad and their contents. A note on
the Rgvedasambhita is furnished here along with a discussion on the Rgvedic
concept of god and salient features of Rgvedic pantheism. This has definitely
helped you to acquire a basic knowledge about the concept of Rgvedic gods.

1.8 References and Suggested Readings :
1. Macdonell, A.A., Vedic Mythology, Motilal Banarsidass, Delhi, 1981

2. Sastri, Gaurinath, 4 History of Vedic Literature, Sanskrit Pustak Bhandar,
Kolkata, 2006

3. Sharma, S.N., 4 History of Vedic Literature, Chowkhamba Sanskrit Series
Office, Varanasi, 2000

4. Winternitz, M., A History of Indian Literature, Vol. I, Motilal Banarsidass,
Delhi, 1987
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Unit II
Rksamhita
Agnisukta (1.1) and Suryasukta (1.115)
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2.9  Summing-up
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2.1 Introduction
Agni

The ancient Indians worshipped Agni as the most prominent divinity. Agni
is praised nearly in two hundred hymns of the Rgveda. Though Indra is
praised in a large number of hymns (about two hundred and fifty hymns)
than that of Agni in the Rgveda, yet in every Mandala (except the eighth
and ninth Mandalas) the hymns to Agni are placed first and then come the
hymns to Indra, which clearly betrays the fact that Agni was invoked as a
prime deity than any other divinities.

Agni’s relationship with the sacrifice is often mentioned in the Rgveda.
The first mantra of the Rgveda (1.1) starts with the words— agnimide
purohita yaj asyadevamytvijam/hotaara ratmadhaa tamam/ ,i.e. ‘Ipraise
Agni, the priest of the sacrifice, the donor, the Hotr-priest and the best
bestower of wealth’. Agni is the central object of worship to the ancient
Indian people as he is invariably associated with the sacrifice. He is called
the Hotr-priest of the sacrifice. Agni is praised to bring all the deities to the
sacrificial ground for partaking of the oblations (1.1.2). He is present in and
around the sacrificial altar as he is placed as Ahavaniya fire to the east, Daksin gni
to the south, G rhapatya to the west and Agnidhriya to the north (1.1.4). Agni’s
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dwelling place is the sacrifice as the sacrificial fire is regularly kindled every day
in the receptacle on the altar. He is also praised as the protector of the sacrifice
(1.1.8). He is eulogised as one having the knowledge of the past — kavikratu
(1.1.5), 1.e. he is endowed with the exceptional quality of knowing all. He is
called satya, i.e. one who bestows the result of the sacrifice to the sacrificer
(1.1.5). Agni’s benevolent aspect is marked in many passages of the Rgveda
and other Vedic texts. Agni is the best bestower of wealth — ratnadh tama
(1.1.1). The sacrificer gets all sorts of prosperity and wealth by offering obtation
to Agni in the sacrifice. Agni is the most accessible god to his devotees. He is
entreated to guard their devotees against all evils just as a father always looks
after his son (1.1.9). Thus, Agni is praised in the firsts kza of the first Mandala
of the Rgveda which shows the intuitive power of the Vedic seer in depicting the
fire-god Agni.

Surya:

S rya, literally the sun-god plays a great role in the Vedic mythology and religion.
His name designates the visible orb of light in the firmament. In the Rgveda, the
sun is normally regarded as a beneficient power. He sustains the whole universe
with his light. His rays lighten the world as he is the brightest luminary. All beings
dependon S rya who is their guide.

The one hundred and fifteenth s kta of the first Mandala of the Rgveda
portrays S rya as the soul of all that moves or is stationary — s rya atma
Jjagatastasthusasca (1.151.1). He is the eye ®f Mitra, Varuna and Agni —
caksur mitrasya varunasy gneh (1.115.1). Thereby it is meant that he is the
illuminator of all. The eye of S ryais also described in many passages of the
Veda. He is far-seeing, all-seeing and the spy of the whole world, who beholds
all beings and the activities of the mortals.

The sun is said to have followed Usas, the refulgent deity as a human lover
follows a graceful maiden (1.115.2). This betrays the poetic aptitude of the
Vedic seer in portraying the natural phenomenon. Actually, the sun is closely
associated with the goddess Usas as the sun always appears in the sky just
after the daybreak.

The Vedic poets reveal that the sun rides on a car which is drawn by an
indefinite number of steeds or by seven swift horses called haritah
(1.115.3).S rya’s horses represent the sun-rays only. As the rays are all-
pervading, they are called asvah (1.115.3). The sun is the impeller of all. Aroused
by S rya, men pursue their activities in the morning. In the evening, he takes
away in him the vast sheet of light and seeing the setting sun everybody ceases to
do their work, though unfinished during the day. This is the divinity of the sun that
he is free-at-will to lead the universe (1.115.4).

Thus, in six mantras only, the S ryas kta (1.115) displays the greatness of
the atmospheric sun.

(14)



2.2 Objectives

This unit aims at introducing you to the Agnisukta (1.1) and Suryasukta (1.115)
ofthe Rksa hit which are prescribed for your study. In course of reading this
unit, you will be acquainted with some technical terms related to the Vedic
sacrifices. Attempts have also been made to make you aware of the peculiarity
of'the Vedic language. The unit is designed to help you

® to be familiar with the contents of the two suktas.

@ understand the characteristic features of the two gods, viz. Agni and
Surya as explained in the commentary of Sayanacarya.

@ appreciate the poetic excellence of the Vedic seers in delineating the
natural objects.

@ know the irregular Vedic words which are called Vaidikavyatyayas.

Agnisukta (Mandala 1, Sukta 1)
2.3 The Sam hitapatha and the Padapatha of Each Mantra (1.1)

The Samhitapatha is the original text of the Vedas. Samhita means the
juxtaposition of two syllables. In the Sa hit p tha or Sa hit -text, we
find the Padas combined according to the rules of Sandhi. Recitation of
texts according to the rules of assimilation is called Sa hit p tha. The
Padapatha, i.e. the Pada-text is the analy?fs of the mantras into their
constituent Padas. S kalya is the author of this Padapatha of the Rgvedic
mantras. In order to understand the Padapatha, we must have a clear
conception of the nature of the Padas.

Fep HfEar
TIH HUSAH
T T
ARAHE AY=1 W SAfeed | Tl o=
b -2
wfgamurs: U3UTS:
i it s | 42 | st |
EER‘?I WI ﬂd{LI | <o | i |
?lﬂ'lli @Hl?lmmlzu gﬁ'clm'lﬂ TASHTTAH I 1l

(15)



FE- R
S -
i Gl
T 3 wg 9af R

U IR
E T B

9 e

forert: R

Hgﬁ@éﬁﬂ?&ﬁnwn
Fech -4

st e

FATTAHTEH: |

gsﬁgéfﬁtrﬁﬂaut\n
Feh-§

TEF T -

B gﬁa'o‘@wﬁcr”

Wgﬂﬁﬁ,‘( IIg I
T -\

<9 @ Ak

‘qﬁﬁﬁfﬁm EREN

Hg‘rm‘irqn‘r&rn\an
ek -4

s et

ai‘ﬁﬂﬁlﬁaﬁ e

(16)

&Af: téﬁq: |SEF|1srsﬁ¢:|
e | T | =9 |

% | & | o | g | @ R

St | o | o
|

| | fesfad)

gﬂﬁﬁ|§ﬁ1€|§smn3n

| o | A | e
o | oftsy: | o |
= | | &8 | s

A | Ebl?l‘T | ?F%fsjﬁﬂ
T |1\?|_3[9‘;1?>[:5F|T{: |

. || 33F% | e | T nw

T | oE | T | |
o | e | R |

T | T | T E | SR

9| | | sk
s | for | o
=m':| m‘?r:| | g|fgn 9

e | SR |
i | o | et |
T | B | @ e



R -R

7 7 foa ga- 1=r:|§r:|fqms-s‘a |§(—|é'|
ST T o | gsgw: | |
ST egwﬁ IR 11 1:|€|R3I| | @ﬁéll% I

2.4 Prose-order and Translation of the Mantras (1.1)
1. I3 qUfedd, I9¥, BIARH RS, THaad (318H) 3o

(I) praise Agni, the priest of the sacrifice, the donor, the Hotr-priest and the best
bestower of wealth.

2. f: qafy: qa: 3a wufa: $ea; 1 9 <aM 38 on aufal

Agni is worthy of being praised by the ancient and the modern seers. May he
bring the gods here (in the place of sacrifice).

3. AT (FsHM: ) feafea drom wa, e, Seaaad, W eTeed |

(The sacrificer) attains through Agni the wealth, which increases day by day,
glorious and most rich in heroes.

4. (%) 3T, (@) a9 1% g+ fovem: afty: a1fa @: 3q 3oy T==fa|

Oh Agni! the sacrifice bereft of violence that you encompass on all sides,
that goes verily to the gods.

5. v, shfashy:, T, Temgewm: 1f: <o Tafy: o )

May the god Agni, the performer of oblation, of wise intelligence, the true,
the best of those having manifold fame, come with the gods.

6. 3Tg 3T, & <Y Id WSH IR 99 a9 34 () e, (Taq) T |

Oh Agni! whatever good you will bestow upon the performer of the oblations, is
only yours. Oh Angiras ! (it is) true.

7. (%) 37, =9 feafed Sromera: foen 7m: i< @ 39 Tty |

Oh Agni! day by day, both day and night, by performing obeisance, we come to
you.

8.(% 3TH,) TSI=TH, STEAVM MM, Haed qifarad, ¥ TH Jea=d (&1 39
) |

(Oh Agni! we come to you,) the shining one, the protector of the sacrifice,
the illuminator or truth, growing in your own abode.

9. (%) 37, |: () 7: gd fyda gurem: we, (g fyde) 7: wed q=ed |

Oh Agni! you the said person, be easy of access to us, like a father to his
son; (you) unite (with us) for our welfare (as a father is accessible to his son).

(17)



Stop to Consider :

For the proper knowledge of a Vedic mantra, one must know the seer (rsi), the
metre (chandas), the deity (devata) and the application (viniyoga) of a mantra.

srfafeen %t w1 <ad a1
aﬁswmﬁag&grﬁqwﬁmm@@: | (Brhaddevataa , 8.136)

i.e., One who reads a mantra of the Veda or recites it in japa without knowing
the seer, the metre, the deity and the application thereof, becomes a sinner.

Again it is stated
T guitser A fafFarse @ =)
=i FSImeEA afedsd 9e o2 1l

i.e., One who is willing to know a mantra, should learn in each word the accent,
the letters, the mora, the application and also the meaning.

Thus, the knowledge of the seer, deity, metre, accent and application must be
acquired by a reader for the proper understanding of a mantra.

Kaatyaayana states in his Sarv nukramani — 3% 9 9 ;| A1 dH=d €I
QAT | FRERARHAT To5<: | (2.4-6). Here it is stated that the person who perceives
the mantra is a seer. The seer is not regarded as the composer or writer but a
Vedic mantra is stated to have revealed to a seer. It is stated in the Nirukta of
Y ska that the Veda itselfrevealed to the seers ¥ho had handed it down by oral
instruction to their descendents — HI&TAF AYHTIT HUAT dY: |
TSTRATSHIATRATH A ST T HUG: | (Nirukta, 1.20).As we know, the
Vedic learning was transmitted orally which was the most accurate method of
teaching in ancient period.

A particular mantra is said to belong to a deity, to whom a seer addresses his
prayer. The Sanskrit word to mean a deity of a mantra is deva or devat . The
word deva is derived from the root div, meaning to shine. He who has shined
through the mantra is called a deva. The Nirukta states— <8l SHIGAT GITATG, ol
AT, A GEAM! o Hadifd | (7.15), i.e. Deva is called so for making gifts (here
the root is d ) or from being shining (here the root is dip), from being radiant
(here the root is dyut) or because his abode is heaven.

The hymns of the Vedas are metrical, i.e. these are composed in metres. The
metre of a mantra is determined by the counting of the syllables in a mantra.
Usually, a hymn of the Rgveda consists of the rks in the same metre throughout.
There are fifteen metres of which seven are more frequent. They are G yatri,
Usnik, Anustubh, Brhati, Parikti, Trstubh and Jagati.

A metre is called chandas since it veils the person from the sins which he might
have committed. It is stated in the Aitarey ranyaka that the metres indeed veils

the person from sinful actions — SIEAM & a1 TA B-aI1d AW FHHI: | (2.1.6).
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Here the root is chad, meaning to cover, to veil from which the word chandas
is formed.

One of the most striking features of the Vedic texts of the Rgveda, the S maveda,
the Yajurveda, the Atharvaveda as well as of the two Br  hmanas, the SZztapatha
and the Taittiriya is the accented form. For the correct pronunciation of the
word, one must know the proper accent (svara). The classical Sanskrit, however,
has lost all connections with the accent. The Vedic accent is threefold, ud tta
which is uttered in a high pitch, anud tta, the low-pitch accent and svarita,
which is uttered in a medium pitch. The accent is the property of the svaras or
vowels. The rising accent, i.e. ud tta is not marked at all. The anud tta is
marked with a horizontal mark below and the svarifa accent with a vertical
stroke above. This system of marking the accent is maintained in the Rgveda
and in other Vedic texts, it differs somewhere.

The viniyoga of a mantra means its application. Viniyoga is defined as the
relation between the karman and the mantra — 377 g Fded faf=nT: Fepifda: |
The Srautasutras deal with the viniyoga, i.e. the application of a particular
mantra in a Vedic karman. Sayanacarya, the noted Vedic commentator states
about the two main types of viniyoga, viz. samanya and visesa, i.e. general
and particular. When all the mantras of the Rgveda are prescribed for recitation
in a particular karman, such application of the mantras, in general, is known as
the samanyaviniyoga. On the other hand, when one or some selected mantras
are prescribed for a particular karman, su@h application is known as
vissaviniyoga. The three types of visesaviniyoga are rgviniyoga, i.e.
application of only one rk, trcaviniyoga, i.e. application of three rks and
s ktaviniyoga, i.e. application of the complete hymn.

Thus, the Agnisukta beginning with 31Hes QAT etc., is prescribed for
application in the Agneyakratu of the Prataranuvaka. Asvalayana in his
Srautasutra (4.13.7) has stated —37a1 AT 377 3fq WBfHBsH gdH etc. It means
the six mantras beginning with 318 =t 3T (1.79.7-12), the hymn beginning with
FAfHis (1.1), the hymn starting with &1 g (1.12) etc., are to be recited in
the Agneyakratu of the Prataranuvaka.

The Prataranuvaka which literally means morning litany is recited by the Hotr
priest in the latter half of the night preceding the sutyadina. The day on which
Soma is pressed and offered is called a sutyadina, i.e. the pressing day. The
pressing of the Soma stalks is performed duly for performing a Soma-sacrifice
and the juice is offered as an oblation to various gods. Long before the day-
break, in the last part of the previous night of the suty dina, the Hotr-priest
recites some mantras in order to praise the gods Agni, Usas and the Asvins
before the birds chatter. The mantras which are uttered in praise of Agni is
known as Agneyakratu, that of Usas is called Usasyakratu and those recited
to extoll the Asvins are called Asvinakratu. Thus, while reciting the mantras of
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the Agneyakratu, the Hotr-priest recites the hymn 3TfHIeS etc. Sayanacarya
has stated in the beginning of his bhasya on the Rgveda (1.1) — 3Tf=HTes 3fd ¥

YT ST shal faf g6 |

SAQ:
1. Who is called a rsi of a Vedic hymn?

4. What is a viniyoga? How many types of viniyoga are there? Name
them and explain the terms.

(20)




2.5 Select Portions of the Sayanabhasya on Each Mantra (1.1) and
Its Expositions with Some Grammatical Notes and Model
Explanation :

h-2

AU -

waw ‘Afay searfe g% Aadw, ‘o w9 my=ewr dvarfas:’
SATHANHRMG AN | T A=< e Yo S aad
W | R T 3 A | FEs T | STy SIS AR
T AAh AT TRATIATHADH H- TR M AR (3T ¢R IR%)
31 | feTuoreqy SRR 7=l S&d qd: W=y = T 9 50 | 1R
Yo WATHERATRA: | T b FUH et e agqey 3T 1fies 3 |

ST o 3o WY | £ At 3fd 41: | SHRE BRI TegaNEgarieayra: |
T = TSId-

ITALTEASH T Bh STeef=ll SI]: |

HATHEATY-THRE FEHR o FHAA I

3 | T B JASOEag Sl W e | ShiguHi 2 I qufead |
7 TF: eaaasie Trareatd aumi-RIT I9eamiie gH Traeard | Jg], I3
TG AN G EIEIoTaieedd | IH: HigeH ? Sof SHIGUg® H | IH:
THIGM ? TR Hfos | <ot T-Y SIgAMe RfeRTHaRd | o1 9 gad- A=
TS (TS 2R 13) 3 1 TR FHIgeM ? THIHH | ANTReREdTol ITEHTH T
YRIFAR Irofaar o |

STReREd Ikl agen fe= seifa (. v iRy)- a1f+: e ?
srvitfafd | R IR Joiid | o7 T T=TTHM: | STeHAT Jadifa wiersifar,
T FHIqEfd 7 et | B e SEd 3 Ry - 3G STh1g ST
1 A, ¥ TEoNhRATET, ThRATE Al Sedal A W: | TR Jafd- s
3fd | sremel: - I W AN | Taeskhaiees ygfafifaem |
YAy | T=HEE: TR% WO TEvag Wi IR A e
gfasarr = WAl g ygfafafan | serStemss 7et: T fFehar:
FHiYEHIA i fefs -aF 7 Figadicgs 7 Seafd, fohq Fraifceh
wEIdCD Wafd | AMRYfURl FTehearl argaeiisfTsf 7= | d: 39
Tt s g | ST STeSeATh HeIUTeRITaTay SfT oTg: | ST T8 iR Bfd
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TEAUTSIIE, TTeRTeale, TehRATE | Rfa Tafaeng:, ¥ = gl o W 9afd |
ot wngad faferenfeeer vafa )
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Exposition :

The sukta beginning with 3  etc., consists of nine rks and it is stated in the
Anukramanika— ‘The sitkta beginning with 379 comprises nine rks and is
revealed to Madhucchandas, the son of Visvamitra.” As Madhucchandas, the
son of Visvamitra is the seer of that sikta, he is the rsi, i.e. the seer. The word i
is derived from the root 7, to go and the suffix is - in by the rule TIH T,

Though Katyayana, the author of the Anukramanika, in his gloss on this sukta
has not mentioned the metre of the sukta, yet he has mentioned 3TSY T
YRIERUIEA, i.e. From the beginning of the Rksammhit , all the mantras are in
the Gayatri metre and this metre continues till the mantras seen by Hiranyast pa,
i.e. @™ FoT ARG H/MW: (1.31.1) ete. come. Thereby it is known that the
metre of this hymn is Gayatri. Inthis s kta, Agni is praised and so Agni is the
deity of this s kta. Bhagavaan Vedapurusa, i.e. Veda in the form of a Purusa
states the first 7k of the s kta as 3TfHies etc., i.e ‘I praise the god Agni’ etc.
Here the personal pronoun ‘I’ stands for the Hotr. In ide the root is id, to praise.
In ide, the consonant € comes between the two vowels Zand Tand so it is
changed into 3, The followers of the Rgvedic tradition hold that the letter g,
when placed between two vowels, becomes 3. Likewise, the letter § , when
placed between two vowels, is changed into &3g_

The mantra is uttered by the Hotr-priest who stgtes that I, the Hotr, praise you,
1.e. the Agni. What sort of Agni is praised? He is the priest of the sacrifice. As the
priest of a king produces the king’s desired object, so also, Agni accomplishes
the desired oblation of the sacrifice. Or Agni is called purohita, since he is placed
to the eastern side of the sacrifice in the form of the Ahavaniya fire. Again, Agni
is called deva as he bestows everything to his devotees. He also gives the desired
result of the sacrifice. He is oty and r#vij. Agni is the Hotr-priest in the sacrifices
of the gods and it is clearly stated in the Aitareyabrahmana (12.3) 313 @i
B4, i.e. ‘Agni is, indeed, the Hotr priest of the gods’. Again, Agni is ratnadha
tama, i.e. the best bestower of wealth. He increases extremely the riches or
treasures which are the result of the sacrifices.

The meaning of the term agni :

Yaska, in his Nirkuta, has shown many derivations of the term agni in the following
manner. Why is Agni called so? Yaska states that Agni is agrani, i.e. heis the
leader as he is placed first in the sacrifice. Or he is called Agni, since he causes
the limbs to be lowered. Accordingto Sthaulasthivi, he is called Agni, because

he does not become greasy. S/ﬁkapﬁr_li holds that the word agni is formed of
three roots. They are (i) i (ii) @ j or dah and (iii) ni. The word agni takes 31
from the root i, 7 from either the root anj or dah and then comes the root ni
which supplies .

(22)



Sayanacarya explains the words of Yaska more elaborately in his commentary.
He states that agni is an abbreviated form of agrani as he leads the army to the
front position. This is the first derivation of the word agni. The second derivation
of the term agni as proposed by Yaska is 3T J9Y Uoidd. Sayanacarya holds
that Agni is called so for being taken from the fire-place of Ahavaniya, situated
at the eastern side of the altar, while performing the Agnihotra, Isti, Pasu and
Somay ga etc. The third derivation of the term agni, as referredtoby Y skais
3T A0 §=THAM:. Sayanacarya explains the term =AM as fully submissive.
Agni, becoming fully submissive, leads his own body to fulfil the purpose of the
burning of wood and cooking of oblation.

Sayanacarya refers to the fourth derivation of the term as laid down by Y ska
which was proposed by a Niruktak ra, the son of Sthulasthiva. According to
him, the term agni is derived from 3TeI9 which means that Agni does not
moisten, i.e. Agni dries up everything like wood etc., by taking away the moisture
from it. The fifth derivation, as furnished by Yaska, is the view of S/ékap ni, a
Niruktak ra. This view of S/ﬁkap ni holds that the term agni is derived from
the roots, viz. 7,t0 go,a J, to manifest, to anoint, to shine, to go or dah, to burn
and the root n1, to lead. Sayanacarya holds that the word agni, which needs for
its formation the letters 31, and T4, takes & from ayana, a word formed from
the root i, the letter s from anakti, formed of the roota j and then transformed
into T or the letter 7 can be had from the word dagdha, formed of the root dah.
The last syllable M is taken from the root ni by g change from along vowel 1to

ashort vowel i. Thus, Sayanacarya has thoroughly interpreted the derivation of
the term agni, furnished by Y ska in his Nirukta.

SAQ:
1. How many rks are there in the Agnis kta (1.1) of the Rgveda?

2. Mention the seer, deity, metre and the application of the Agnis kta
(1.1) of the Rgveda.




3. Give the derivative meaning of the term agni as furnished by Y ska and
interpretedby S yan c¢ rya.

FE R
HIYUTHTSIH -

s A gy quatrafer:-uyfafa: wfufa: s e Jav: 34
ST R ¥qcd: | | 31: Wa: 9 38 I <9 gfays o1 a&fd |

Exposition :

The seer of the rk expresses that Agni is worthy of being praised by the ancient
seers such as Bhrgu, Angiras etc. He is to be praised by the modern seers also.
Thus, he is to be praised by the seers of all ages. Agni, being praised by the seers
of all ages, may lead all the gods who are the partakers of oblations in the sacrifice.
It is the god Agni, who brings the deities invoked, to the place of sacrifice. The
deities come to the sacrifice and favour the sacrificer by partaking of the oblations
offered to them.

-3

HIIUTHTSH -

ST JAR! FL A TR ATeRT | G Tl gt |

AisA B WAsTaaA Ifia e a5 W e e g |
shigel oy ? feafes drome fdfe qedmorden seHmae, 7 g harfuaiy aff=Hmom |

T THTTGAT JRMH H | FReaay AT qAyefeaRgesyad | 9fd fg -
JEHT: EIE |

Exposition :

&)

The third rk of the Agnisukta is recited by the Hotr-priest as an anuvaky in
the first ajyabhaga of the third Pavamanesti in an adhana.

Agni being praised by the Hotr gives wealth to the sacrificer. The wealth is
of'that sort, which increases day by day, i.e. they never decrease. That wealth
is also glorious, i.e without any blemishes. The wealthy persons give their
wealth in charity and thus they always earn fame. That wealth is most rich
in heroes as sons, servants etc. With the growth of wealth, one can obtain
the support of many persons.
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Stop to Consider :

The Srauta sacrifices are preformed in the sacred fire sanctified by a ceremony
called adhana. Adhana is also known as agnyadheya or agnyadhana. The
ceremony of adhana may be completed by the preformance of the three
Pavamanestis as one of the three alternatives prescribed in the Srautas tras.
A host of deeds is to be performed during the performance of these institutions,
of which the two ajyabhagas form a part. Of these two ajyabhagas, i.e. libations
of clarified butter, the first one is known as pratham jyabh ga.The deities
of these two ajyabhagas are Agni and Soma respectively. The third 7k of the
Agnis kta is recited by the Hotr-priest as an anuv ky , also called
puronuv ky in the first jyabh ga of the third Pavam nesti in an
dh na.Ananuv ky isacall ofinvition to the deity of the sacrifice and is
pronounced by the Hotr-priest while he sits for the jyabh ga.

HRh-¥

ATAUTHTSTH -

B o, & 4 o favea: wary fag ufty; afid: yrerer o1, 9 3q 9 ta == <9y
gfd goig T Tesfa | grsatfeaq = sarg - AT Tel - 7118 geal-
TR | aReee Biffe- fasrremftafafa | sigel a9 ? o7y
fEarfeaq | 7 wafta wda: wied o= Tere @fag waaf< |

Exposition :

Agni has encircled the sacrifices on all sides. The sacrifice goes to the gods
in heaven for bringing about satisfaction of the other gods residing in
heavenly region. Agni is present everywhere in and around the sacrifice. As
Agni is present in all the directions of the altar, he pervades the Ahavaniya
fire-place situated to the east, M 1j liya to the south, G rhapatya to the
west and Agnidhriya to the north. Agni also pervades the dhisnyas, i.e. the
fire-places of Hotr and others and this is intended by the word pari in the mantra.
He is present in that kind of sacrifice which is adhvara, i.e. free form any slaying
orkilling. Though animals are killed in the sacrifice, yet such killing is not considered
as violence since these are killed for bringing prosperity to the sacrificer. A sacrifice
which is well protected by Agni cannot be destroyed by the demons and other
evil forces.

FHh-4
ATAUTHTSH -
o9 A Ta: o (Raf:) ToRfadifafy: w8 g e1fed o sy |
ShigensTH: ? g SMfTsCe: | hidsh: Hfawealsy shidere:, T g Hefa-=m |
Shd: YRR KON o1 A | dd: SRISIIS: ShI=Ishal o | 9o STafed:, horHess
yesdicad: | fegesam: gud 3fd ga: Hifd:, sifaeen fafauenfags: |
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Exposition :

The seer prays that Agni may come to the sacrifice along with other gods, the
partakers of the oblation. Agni is eulogised in this mantra with four adjectives—
hotr, kavikratu, satya and citrasravastama. He is hotr, i.e. the performer of
oblations. He is kavikratu, i.e. one having the knowledge of the past or one who
knows the past actions. The word kavi means the knower of the past, but not
wise. Kratu means the knowledge or action. Thereby it is meant that Agni is
endowed with extra-ordinary power of knowing all. Agni is satya, i.e. he who
inevitably bestows the results of the sacrifice to the performer and therefore, he
is devoid of deception. Agni is citrasravastama, i.e. one who is the best of
those who has won manifold fame. Here the word sravas means fame, i.e. that
which is heard.

Hh-%

ATAUTHTSH -

g aEeRonel faTa: | STETH § o7, © Y gloded ISR dqdted,
g % faa-Tg-Ie-IgEd el Siieafy g o8 o dod gEegiid 9w: 18
fg: o, Td= g A = fagaersfa | aemme famfegmmt gy
SUGheESBHATE @ 9afd |

Exposition :

The word anga in the mantra is a vocative pagticle which has a meaning of
drawing attention. Thus, anga agne means Oh Agni. The sacrificer gets in return
all sorts of welfare in the form of wealth, house, progeny and cattle by offering
oblation to Agni in the sacrifice. Agni alone feels happy for bestowing all sorts of
well-being to the sacrificer and states that this is true and there cannot be any
alternate opinion regarding this. The sacrificer performs more sacrifices in honour
of Agni and thereby causes more happiness to god Agni. The seer addresses
Agni as Angiras in the mantra.

Stop to Consider :

Agni is called Angiras and the word Angiras comes from angara, i.e. charcoal
which is stated in Yaska’s Nirkuta— 310 3TgR: (3.17). The Aitareyabr hmana
narrates the myth relating to the birth of Argiras from angara— JSERI
EEIsTgEHIs9ar (13.10), i.e. Those which were charcoal became Angirases.
Since Agni was the cause of the origin of the sages named Angiras, coming out
of coals, Agni became known as Angiras.
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Hh-9

HIIUTHTSH -

STHHYUREA 39 @ SATGaRISTaa g | TR A1 ToH1 91 Yo Tl |
A TR | 37, 99 Ran feafed ufdafed < waeft =
o gge, 991 WR: THERR HHIRaw: 3 9HY & THY SRS |
Exposition :

The trca beginning with ST@R etc., is to be applied in the Agnisomapranayana
which literally means carrying of Agni and Soma. The first 7k of the #rca is the

seventh rk ofthe s kta. Thus the application, i.e. viniyoga of this mantra is in
the Agnisomapranayana.

The Hotr prays before the deity Agni stating that we, the performers of the
sacrifice daily offer prayers with obeisance to you, i.e. to Agni every night and in
the day time. The word dos means night and the word vastar, day.

Stop to Consider :

Agnisomapranayana is the rite of carring forward Agni and Soma to the
great altar called mah vedi, which takes place on the fourth day during
the performance of the Soma-sacrifice called Agnistoma. At the time of
performing Pasuyaga, during the Soma sacrifice, Adhvaryu carries Agni,
brought from the Ahavaniya altar of the Isti sacrifice and the Yajamana,
i.e. the sacrificer follows him with the Soma stalks already bought for the
purpose. Adhvaryu places the fire in the fire-receptacle (dhisnya) named
after Agnidhra, in the sadas (hall). At that time, Adhvaryu commands the
Hotr-priest— TSI uﬂﬁmmwnagi%' and the Hotr recites the Rkmantras

in which the frca 34 @R etc., is also included.

It is noted earlier that a t7ca is the collection of three rks and the application
which is prescribed for three rks is known as trcaviniyoga.

HReh-¢

HIIUTHTSH -

qeH= TIHIH SANTHCEeAIGH | Shigel @ ? UST=I¥ S| | STeaon
TP ATEHRIEA AT 97 (&I Shae ARSI o: shHhered Sifafer

YR Y31 o Tkt | SRl e Sreagfaes sithe T | T T
TR AT Bfaf: arefermm |
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Exposition :

This mantra should be construed with the two words ®THUH:, i.e. We
approach you (i.e. Agni) from the preceding mantra. Agni is of the nature
of shining, i.e. He is resplendent. He protects the sacrifices which are free from
violence of the demons. Agni is he who reveals, again and again, the karman
where lies the expectation for the attainment of result. The followers of the Vedic
tradition who perform oblations to Agni, believe that it would definitely bear fruit
in due course of time. Agni is the locus of oblations and seeing it one can remember
the result of karman, well-known inthe S stras. Agni is of the nature of increasing
by the oblations in the sacrificial apartment, which is considered as his own dwelling
place in the mantra. The sacrificial fire is regularly kindled every day in its
receptacle on the altar.

HReh-R
HIYUTHTSH -
® o, 9 @ A: sTed {URH: WU Dl e | qel 7 ST Wy

fommerafeene T=ra wHedl o | TN R -a9T §Ad g fodr gum:
YT FH! Hafd dgd |

Exposition :

Agni is the most accessible god to his devotees. He is earnestly entreated by his
devotees to protect them from all distress and to be easily accessible to them.
The seer has prayed him on behalf of all his devotees with the words ‘Oh Agni!
for our sake you become easy of access as a father is to his son’. A father always
protects his sons from all evils and thus, saves them from being destroyed. Agni
is also entreated to kindly avert all evils of the sacrificer just as a father always
looks after his son.

Grammatical Notes :

1. g‘z_k— The root is 1d, to praise—$€ &I, Here between the two vowels §and
T is changed into =g in the Rgveda. The word is anudatta, i.e. unaccented by
the rule figefde: (Ast dhy y1,8.1.28). The rule states that anud  ttais enjoined
for the conjugated forms for its being preceded by a non-conjugated form. Here
the word §a3 is preceded by the non-conjugated form 311, So the conjugated
form S will thus be unaccented 3.

2. H\éﬁ-lz — In classical Sanskrit the form gaf¥: is T&: by the rule 3Tat form Tq,
(7.1.9). But in the Vedas, the substitution T in place of the case-ending f¥&
takes place diversely by the rule 51§ ©<f¥ (7.1.10). Here the root is g, to fill—
94 g4 Hel I and the 3UNTE suffix &1 is added to the root Jd . The 7 of the
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suffix 31is elided and therefore, the word Gaf¥i: will be udatta, i.e. accented in
the first vowel by the rule fsTenfef@ (6.1.197), i.e. words formed by the
sufﬁxqs of which Jland Tare elided will be accented in the first vowel. Thereby

it is gaifs:.

3. T:_r?.;]ﬁ_r — Here the root is @€, to carry, to lead— g 9o, The form F&Ifd is in

< as a Vedic irregular form in the sense of @, The ¥ of the termination &fd

is also elided as a Vedic irregularity. S yan c¢ rya has furnished another

derivation of the term 9i&f and states that the word may be a form of 91, In T
comes the affix f99(H) by the rule fie@ge ©ife (3.1.34). There comes augment

(3T 3T2(37) by the rule WSS (3.4.14). Thus, 8 T 31 fa will turn to I%
H 311d by the rules 1 @: (8.2.31) and Wel: &: T4 (8.2.41). g A fa>ag q
31 fd > 9 9 31 fd > =&1fd . The word is unaccented by the rule fagefe:.

4. 31941~ Here the root is 3T, to attain and the form is in @<. InTiE the 3
of the termination T is elided diversely by the rule Sa¥= @rd: W&y (3.4.17).
By the rule @RISSRI (3.4.14), the augment (3TFTH) 31Z comes, of which simply
Hremains. It is unaccented because the conjugated form 399 comes after
the non-conjugated form ™ in the mantra. Thus, the word 31¥7ed is formed
(379 7 (foreron) &1 q > o7 1 31 Q).

5.THA- Here the root is 74, to go and the form is in @12, In classical Sanskrit
the form is T=5d. But in the Vedas, there occursghe absence of the change of H{
of the root ¥ to ¥ and the elision of 3 in the termination g is also a Vedic
peculiarity. By the rule fgefte: the word is unaccented THq

6. §T_Iﬁi[— In classical Sanskrit $Af# is $H:. Here the root is $, to go and the from
is in ¥, In the Vedas, F¥is optionally used as Af¥ by the rule 3=l A (7.1.46).
The word is unaccented by the rule fagefde:.

Model Explanation :
\
af: gaRkR-
il e
9 3ot g T i

FHECH JUIATSA AfTeadRs TayH & fdtan F 39 | e ...
3T T b URgATR SR shd! fafees wafd | sTdise: warsfa fafam:
TN | o7 AfASe, Svartsl Ag=san: R, S<ea M- T 6@
T THE | TG RN o Te3ai: 3fd fg deciarond |

T STod] A1- AfH: qard: Ta-: 3 RI4: 329: | 9 <91 38 37 J&fd |
SAMTE I ST | MR Sfeqonfie: STRaawaid SIS Tl I8 | SEHAATI
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STHETEA] STARER | T i Taghaid aq Id: . s1fa: 3ufad
ST Taed 9 IUrEHT: 3 |

afta: gEfn: qua: yrafgraygfafa: wfufa: se9: w1 7 Fed [,
Ta: SRR S | T o1 9fee: o S gfays: 58 a9 el
F&fd 3Taeq sl |

SareRvuit fewott

gaf:- 9 sl | 3T g B sfa e e TEreenema: |

24T Ug- I9M o7 38 3fa afufasss: | o 3 1ew T dieami ‘eirfe

TS $fd T | ST S: SEqgal sTarsfe fery semer: arAtae: |

Check Your Progress :
1. Write notes on the following sacrificial terms
fafTamT:, Iraares:, ST, JaumHie:, STIarel, ST HYuE-H |

2. Explain the following mantra according to Sayanabhasya citing the seer,
deity, metre and its application.

ST Bferh
BRIEEEECISL A
&t FafRs T

3. Write a note on the characteristic features of Agni as noted in the Agnis kta
(1.1) of the Rgveda.

¥

4. Write grammatical notes on the following words

€3, i, Fafd, e, T, TR

Suryasukta (Mandala 1, Sukta 115)
2.6 The Sam hitapatha and the Padapatha of Each Mantra : (1.115)
E il
TIH HUSAH
TSORITTeIchehTead TThe
EESEE RN E A At
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Hh-R
Higamre:
fit R
aﬁlﬁjaqa%wﬁu
S AT s
T ST ST I 2 |

TR
ﬂg’fqaﬁﬁ‘r@ﬁﬁw|
T R
ﬁﬂ?ﬁﬁﬂﬂa}ﬂiﬂ\ll?ll

Fch -3
P
YT AT BRA: HAH

FEDII '\Ci“oll diiHI?JIH |
THE fed WW
trﬁawraﬁﬁrtﬁw 3

E Y
e el e
Hwarcﬁ%i%ﬁﬁG'rW|
T Bl T
amﬁaﬁwaﬁfgﬂt‘ﬁnxn

Fech -4
aferre TR
w7 vl o e
W@Wﬁ:
W:ﬁﬁﬁnqn

qquras:

|v4>|H | qqml |3‘d| SIRIGE |xﬂ"h°|'>H|

H&lz | Iﬂ>l{~¢| | T | & |

| \
o | o | e o | st
Fff: |§W|Gm"cr: |§¥9g6r‘: BELRY

11?‘f| <o | qu‘H\ | = |

| 7 | A | o | o | e
T | e | FEew | gl
faswt | 5| | w2

|
| T |
e |11‘c+5‘l<‘=|'r: |33§5n1?fm:|
|
IO | T | S | g | |
vﬁ|a16‘rr3fga°r3ﬁ} | At | mens

IS | Y | §i‘w':

|
ﬂﬂl@@jl%?smlwlﬁsml
qor | wdt: | fasaan | W | 9|
T | T | o | B | Esem |
o | T | A | T | R

aﬂ|fq->|w|‘c|1?vrw|aqﬁqsa§|
i IWIWI@ IWW?I

A | o | W | o | |
TOW | | e | W |
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FHh-&

o7 e St e | 2 | sasE | e

Fortea: frgen Frerem | Fo | sfew: | faga | fo | eem|
a1 it sl - aq | @ | fie | @ | e
wﬁq"@:fa:é:q@a%gﬁa‘}:nan s |ﬁ:|'r|?j: | gferlt | 3@ | =l

2.7 Prose-order and Translation of the Mantras : (1.115)

1.

QAT STTeRH oo 3S | fisre =reure o1 =ig: wrargfel stafiany
STTHT: | H: STI: TEYE: = 377 |

The wonderful (orb of the sun), the halo of light has arrived (in the
rising hill). The sun which is the eye of Mitra, Varuna and Agni, having risen

has mounted the earth and the sky. The sun is the soul of all that moves and
that which stands.

T AT A A < USHE SUHH 9T ST | I Qo A I
fordard (qm) w=H 9fd 95= (H:) |
The sun follows the refulgent goddess Usas as a young man follows a maiden.

(Aroused by the sun) men who are willing to offer prayer to the god, perform
their religious activities. We adore the gracious god for our well-being.

. IS g BRd: foem: STHmeE: sTean: uaedn: stedn: e (F=:) foo

I3 31 %Y () FEgfyet wa: aiaf< |

The bay steeds of the sun, which are agreeable to all, swift, colourful, to be
adored by all and far-moving, having been worshipped, have ascended the
atmospheric region. And in one day they traverse heaven and earth.

YA aq <deH 9q wiecad I hdi: T foday 99 YR | FeT 5 3R
AT 3TH T WA o T g |

This is the divinity, this is the greatness of the sun that he has withdrawn
the vast sheet of light, in the midst of the work unfinished. As soon as

he has yoked his horses from their station, night spreads her garment
over all.

T4 oo oo sifvae = STy @ &9 $Ud | (1) BRa: oy
YA IS 3T (91 ) |H WX, oM (3120 |

The sun assumes this form in the lap of the sky so that Mitra and Varuna
can behold it. One form of his steeds is endless strong white light and the
other, the dark one.

(%) T, 1@ I 3fem sfww: fraaq f: faga) fm: e sifefa:
oy gftrelt =it 39 AMR=aM |
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Oh the shining rays of the sun! at the rise of the sun, guard us against trouble
and blame. This may Mitra, Varuna, Aditi, the sea, the earth and the heaven
grant us.

2.8 Select Portions of the Sayanabhasya on Each Mantra (1.115) and Its
Expositions with Some Grammatical Notes and Model Explanation :

Fech -2

AT -

feafafa o= <om g Hame Ty FEeaasy | a9 awa- (e e
T 3f | enfYerere Eifeaged St g1 st | oo e S |
T Sreaiifa <o WHIKEM | 3 Teed foaem sverie giwr Aveey
ST ISATEE YA | FHigeM ? oo S%ored o7: = | IUcaforad |
AGUATEITH] ST =1&]: Yk, ARI-saer=ia a1 | 353 yre = wengfee fod
gforefta=afial = ST | ThIAA a1 37 =T ST | §3: ST Fee
YTh: THTCHT SFA: SIgHe T8y T 9 S Weuyd: | 9 & 599
TIESTHCHR S HRTE HRUM | Fg] TERSgHHGS T TurSias
Straret | 3fed fe T gaurd e ST gAveah AgUAsad | adT 9 gIa- Asal
TR T FAT T TomRERa’ (3. 3T 2.2%.2) |

Exposition : a

The sukta beginning with == MM . etc., consists of six rks and it is the tenth
sukta in the sixteenth anuvaka of the first mandala of the Rgveda. Here the
seer is Kutsa, the metre is Tristubh and the deity is Surya. It is stated in the
Anukramanik — ‘The sukta beginning with the word T=5# comprises six rks
and the deity is Surya.” In the Asvinasastra, a few Rgvedic hymns addressed to

the god Surya are to be recited immediately after the sun has risen and there the
hymn o5 SaM™ etc., is to be recited.

The word deva in the mantra refers to the sun-rays and it is derived from
div, to shine. Dev n m anikam means the halo of light surrounding the
sun, i.e. the orb of the sun which appears wonderful as it arrives at the
rising hill. The sun is the eye of Mitra, Varuna and Agni. Thereby it is
implied that the sun is the eye of the whole universe, i.e. he is the illuminator
of all the objects. Or the word caksus in the mantra, may directly mean the
eye, an organ of sense. He has the power of seeing and witnessing all and
thus, he is the beholder of all. Having risen, the sun, by means of his rays mounts
the heaven, the earth and the sky. He is the soul of all that moves and that which
stands, as he pervades in all. He is invariably antecedent to the creation of the
earth, i.e. he is the generative cause of the whole universe. He is the inner soul of
all moveable and immoveable things. The rising of the sun acts as a stimulative
power to the living beings. It is stated in the Taittiriy ranyaka (1.14.1)that as
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soon as he rises in the sky he bestows life on each creature. Thus, he is the
stimulator of the world order.

Stop to Consider :

Asvinasastra is the last sastra of the Atir tra type of the Soma sacrifice
which is performed during the day and overnight. Twenty-nine sastras and
equal number of stotras are to be recited during its performance. Three kratus,
viz. Agneyakratu, Usasyakratu and Asvinakratu are also performed.
Asvinasastra is the twenty-ninth Sastra in this sacrifice.

SAQ:
1. How many rks are there in the Suryasukta (1.115)?

2. Who is the seer of the Suryasukta (1.115) and name the metre in which it
is composed?

]
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g -R

HIHUTHTEH -

It <&t ATl Aemm S, ST TeERAfd SuE: WgHiaR
A ALATTES | T SR — Tl 7 AT | G ST NyAEEai Tesw<it
Fafd ford gaqamesid agq) o= JemEfy SaEt Soa: <d waaH g
TSl 7R I AR ISTHAT: | I | JIRIeR: HIcTar | o7 = T haoan
SHHTTO el Ao SquiHTeferfd | SRR sHHifor | forderd foreamafi | weifer
5 et YF Tfd Y HeAIuEdTd HHEGE A 3 9W: |

Exposition :

Here Surya is depicted as the lover of goddess Usas, the Dawn. Usas is depicted
as a young woman due to her beauty. The sun is said to have followed Usas, the
resplendent deity, as a mortal wooer follows a graceful lady. The sun always
appears in the sky, after the dawn has set in and thus, Usas is closely related
to the sun. As the goddess Usas appears in the sky, the devotees of
Surya perform the sacrifices like Agnihotra, Darsapurnamasa etc. The term
yuga generally means time, i.e. an age of the world. Here the word conveys the
sense of periodical performances relating to the sacrifice such as
Darsapurnamaa sssa, Agnihotra etc., as these are performed in time by the sacrificers.
Surya is conceived as propitious to all and for every kind of well-being that is
attained from the sacrificial performances, the devotees adore the sun-god.

k-3

HIHUTHTS -

TIZT: HEATN: | ST TAl SAAGHIRTST | ToAeh FhaTR e | 3T9a:
O ISt o1 gfd: gar: foe: fafesmeman: smumm: stsmHw ud: wqe:
TIGHIT: | TSPT: G TadT: 3T9el: | Fg] Td T4 |R| T seell: | U Yrererart
o YIS STl THE: STHITHATEHAL: F=1 fodl: sTRered gy SuRucs
3T 3T%Y: Sfqssf=a Uregaf | Ig1 sRal Wevnier WwHa fea: g A9 %rem
snfassf=a | e = Tmargfoet mamgfoelt u: qerie Tl it afkar
TS SATTa=Iad: |

Exposition :

Surya’s car has been described in many Vedic passages. It is often stated
that it is drawn by an indefinite number of steeds. Actually, these steeds are
his rays. The sun-rays cover the whole world after its rising in the sky. As the
sun-rays are extended to all the regions of the earth, they are called asvaa A,
i.e. all-pervading. Here the root is as, to pervade. These are agreeable to all-
bhadraa h. Surya’s steeds are called haritah, i.e. swift-moving. These are
colourful- citraa h and to be adored by all — anumadyasah. As the sun-rays
cover at once the whole world, these are called etagvah. The word etagvah
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may also mean variegated, i.e. colourful. These rays are always worshipped by
his devotees. They, at once, ascend the atmospheric region after the sun has
risen. The sun-rays are capable of absorbing the water from the earth. The rays
of the sun descend into the earth and rise again to the atmospheric region with the
moisture which they have absorbed from the earth. Thereafter, they traverse the
heaven and earth in one day.

W ¥
AU -

YAE FEAYThEAC g Qo $Yake Td-Atatd e | Hige Heve
TETSd dad | Iq hal: | HHATHAG | TR FAfCAeiors e
TEAT e STAREHTG Ud e hufor, foad fordiol wente IHsed 37 T
T TR STHICAIRI S IER T | THHhEd g1 HIIREHTCHE fogsiearsd
i P T | 339 WA= AigH = PPAMREHE FHEAfe ? 7 weaty | g3 wogst
WA=l A =TeRd | I81 34 ART-1a el SRd: TRYHIN HEweI ST
ffaTeRiiehTd SR 3Th 3T 6 T T, 3T ST=eqd T 7 ame:
sTreTerag a: famd) wefee & aqa fasarafad |

Exposition :

S ryais called so as he is the impeller of all. He urges everyone into action at the
daybreak. This is his divinity, i.e. he is always free-at-will and this is his greatness
that the sun takes away in him the vast sheet gf light in the evening and the
cultivator and others have to desist from their works, though unfinished. Everyone
is bound to leave their works incomplete seeing the setting sun. Nobody can
enjoy such power and greatness except the sun. Only the sun can avail of this
great power. The sun, by that time, spreads out his rays in other sphere and the
night immediately envelops the whole region with darkness. It is the purport of
the poet that as soon as the sun disconnects the bright day from all, the night
immediately spreads out her garmeant, i1.e. darkness for all.

E Y
HIHUTHTE -

Tq dEFY STAEHd THoe Seur g uaaiaae gae sd: SAf=e
ST YohRA™ T: 99 3T 3T 78 ¥ §o e gfaar &4
e &S gerrh O FOd wATd | AT T T gIH TRa: et
WA ST=H TG HaeTe SAdl A9 ¥ S| Ydeoi arst: |
TOIH Y, STty e aHE! FaRel FHeiT | o Fe HeEui ST a9
HATTTHAA T | T WHAISHE Falfd o ab o8 T8 AR g
F:lfd:l

(36)



Exposition :

The sun, at the time of rising, manifests his form in the lap of the sky, so that Mitra
and Varuna can see it, 1.e. for the sight of the whole world. The rays of the sun are
called haritah as they are capable of drawing the water-vapour from the earth.
The rays bear together two forms, one form is endless white light and the other
is the dark one. The white rays are endless as they pervade the whole world.
These are shining— rusat and strong—p jah, as they are capable of driving the
darkness of the night. The sun-rays together bear the dark form which prevails at
night. Here the sun is indirectly praised as the great divinity through the glorification
ofhis rays.

Rk -%

ATAUTHTH

T SO T R, o S we e afeer 3fean sfedt 338
Hid ad! FETl JAHEAM fed: urarq Hftaya freps drererd | afegrenties
q: ST AT T eIdl: HHS I YSTa] STTH==H @i e | fs:

THAEERISTAVATT <a: J%ur: i e fearfaa wsatvart | sifefa:
srEueAERH a1 ol | favy: wreaeitaigawmfya= qodar giest

JATREATRTE ol el |

Exposition :

The shining rays of the sun are addressed as degah in the mantra. The rays are
invoked to guard the devotees of Surya aginst distress and blemishes. Along
with the sun-rays, Mitra, Varuna, Aditi, the sea, the earth and the heaven are also
entreated to protect them always from any kind of misfortune that might befall on
them. Mitra is called so because he preserves all form destruction. He is the sun-
god presiding over the day. Varuna is the nocturnal sun and he is praised in the
Vedas to ward off evil of his devotees. Aditiis devam t ,i.e.the mother of the
gods. Aditi means akhandaniy oradin ,i.eunimpaired, i.e. one who does
not perish at all. Here the root is d1, to die, to perish. The sea is the presiding
deity of water. Prthiv1i is the earth-goddess of heaven. These gods and goddesses
are propitiated to avert the evils of their devotees.

Stop to Consider :

The sun is worshipped under various names and forms in the Vedic texts. The
different positions of the sun in the sky, such as the rising sun, the setting sun, the
nocturnal sun, the sun at the zenith also gave rise to the independent sun-gods.
Thus, Surya is the direct form of the atmospheric sun. Mitra is the sun-god of
the day. Varuna is the nocturnal sun. The other forms of the sun-gods, eulogised
in the Vedas are Savitr, Usas, Pusan, Bhaga, the Asvisns, Visnu, Vivasvat etc.
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Grammatical Notes :

1. 3qd -Here the root is 3%, to rise, to go up and the from is in . 3T
means 3<fd (the sense is in @2 ). In the Vedas, < takes place in the sense of @2

by the rule <& qgergfere: (3.4.6).

2. 3ATYT: - 311 +3191: | The root is T (the extended form of the root 9), to fill and
the form is in &, second person, singular number. The diversion of the person
(TEeAE3: ) takes place by the rule faei faet waf<i. The inflected form should
be in third person, singular number as the subject of the verb (3T91:) is T3:.

|

3. |9: — The root is § , to die and the suffix is od . The word 4: is formed
irregularly which is used only in the Vedas by the rule <& ﬁWﬁ’a@o ......
(3.1.123). The word T3: is ud tta on the first syllable by the rule Tdisra:
(6.1.213).

4. 3'&'?‘“ —The nominal stem is 3f<fd (39 - 3 + f&T). In seventh case-ending
the word should be 3fedt. But in the Vedas =1(3T) is substituted for seventh
case-ending and the word becomes 3Ifedl by the rule §UT
AR ya g areresaNia: (7.1.39).

Model Explanation :
et = A g
T T i g
forel T ST S

N]

AT ISR YA Toaeiheheaauy®e fedan =% 3o |
JEIAHE AT qord], Ham: w:, ey o< aqvaentie Brgdamrt
TIOIET | TeRIeIne: uie: ' 3fq fe dowreromd ) enfyaerey gafearged St
Yepit vt | a1 femfafa wed wb fafrgmafa | sren: w=sfy aoa
ot s |

T STl a9-94: Ao F P Sey THMEH STHE IRE AR | I
TFE: L i faaad (1) 95H 9 9sE () |

T s e aftfaafe aq g Sw:aTet It SR wgyafa aar Toff Swafuesda
3efa sfal @1 3w <& T=wrm e s | <l 3fd usw stefEred
TAMIUHT | T SRFISHTIRATd— FA1 Hi¥Ed 7 IMAee Tos=dl
ot a1 sTgT=sfd deaq gEisfu Somm @ qeiugge Awifd | aem 3wty
STarEt @ g agfies-al S Fhe SUqUEEl SRR = wHI
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froareaf< | <o g S 9q1 heama faguifa- o 9 9% 3 wEd |
wafaed et gen g Hded THssid qUeERE S 9E aeifear e |
At 3fd |

Check Your Progress

1. Translate the following mantra into English :
g&‘} Seguy {\lﬂlHlji
wat 1 aﬁﬁ‘r@vﬂﬁr e |
T T e
foraeard o 331?1‘ TS

2. Explain the following mantra according to Sayanabhasya citing the seer,
deity, metre and its application.

et AR
aaj'ﬁ_ia@_:a%m@_mﬁzl
ST g e

Fﬁ il Wl‘lld%g{-‘gﬁl?‘c{ gl

3. Write anote on the characteristic featuresaf S rya as noted in the
S ryas kta (1.115) of the Rgveda.

4. Write grammatical notes on the following words—

IqT, S, T, sfe

2.9 Summing-up

After going through this unit, you must have acquired a comprehensive knowledge
about the two suktas of the Rgveda, viz. Agnisukta (1.1) and Suryasukta (1.115).
The characteristic features of Agni and Surya are so beautifully conceived in the
suktas that you have come to know the poetic excellence of the Vedic seers. The
Vedic words are not at all comprehensible unless you go through the commentary
of Sayanacarya which is also prescribed as your texts. The expositions are
provided for proper understanding of the Vedic mantras through the commentary.
While studying this unit, you have come across a number of technical terms which
are retated to the Vedic sacrifices. There is a difference of the rules of Vedic
grammar to that of the classical Sanskrit. Therefore, an attempt has been made
to give an idea of the peculiarities of Vedic grammar through the grammatical
notes on some Vedic words.

Thus, it is expected that the reading materials furnished in this unit would help you
to achieve your goal.
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Unit III
Rksamhita
Bahudevatakasukta (1.3) and Aranyanisiukta(10.146)

Contents :

3.1 Introduction

3.2 Objectives

3.3 The Samhitapatha and the Padapatha of Each Mantra (1.3)
3.4 Prose-order and Translation of the Mantras (1.3)

3.5 Select Portions of the Sayanabhasya on Each Mantra (1.3) and Its
Expositions with Some Grammatical Notes

3.6 The Samhitapatha and the Padapatha of Each Mantra (10.146)
3.7 Prose-order and Translation of the Mantras (10.146)

3.8 Select Portions of the Sayanabhasya on Each Mantra (10.146) and Its
Expositions with Some Grammatical Notes

3.9 Summing-up

3.10 References and Suggested Readings

3.1 Introduction
TheAszvins

The Asvins are the twin gods who are praised in more than fifty hymns of the
Rgveda and in part of other hymns while their name occurs more than four hundred
times in the Rgveda. Though they hold a distinct position among the Vedic
gods, yet their original nature is obscure to the Vedic interpreters from earliest
times.

While discussing the identity of the Asvins, Yaska states that according to some
scholars they represent sky and earth, day and night, sun and moon, but the
historians say that they were pious kings— tatkavasvinau / dyaa vaa prthivyaa
vityeke | ahoratravityekel suryacandramasavityekel rajanau punyakrta
vityaitihasikah/ (Nirukta, 12.1). Yaska opines that the Aszvins are called so
because they pervade everything, one with moisture and other with light and the
term as zvin is derived from as, to pervade — as zvinau yadasnuvate sarvam/
rasenanyahl/ jyotisaa nyah | (Nirukta, 12.1). Yaska also quotes the view of
Aurnavabha who holds that Aszvins are called so, on account of their having
horses — asvairasvinavityaurnavabhah | (Nirukta, 12.1)

A .A Macdonell holds ‘The two most probable theories as to the origin of these
twin deities are, that they represent either the twilight, half dark, halflight, or the
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morning and evening star’ (4 History of Sanskrit Literature, Delhi, 1997, p.
69). The Asvins are sometimes identified with heaven and earth in the Rgveda
(1.112.1; 1.117.10). It is also stated in the Rgveda that they are the twin sons of
Vivasvat, i.e., the sun which supports the view that the Aszvins are the day and
night (10.17.1,2; Vide also Brhaddevataa , 7.6). Thus, there are diverse opinions
regarding the identity of the twin gods Asvins.

The Asvins are frequently praised as dasraand nasatyain the Rgveda (1.3.3).
Dasra means the destroyer of enemies or diseases. They are often praised as
the physicians of the gods (asvinau vai devanam bhisajau | Aitareyabrahmana,
1.4.1). Nasatya means true-natured or promoters of truth. The twin gods are
often stated to have performed various gracious deeds for which they are
constantly praised by his devotees as subhaspati (Rgveda, 1.3.1), purudamsasa
(Rgveda, 1.3.2) etc. They are implored as healers, helpers, wonder-workers,
destroyers of foes etc., throughout the Vedic literature.

Indra

A greater number of hymns are addressed to Indra than any other god in the
Rgveda. About one-fourth of the entire hymns (nearly two hundred and fifty
hymns) are devoted to Indra singly and he is praised in conjunction with other
deities in nearly fifty hymns. Indra is basically praised as the accomplisher of all
deeds of might. His battles with Vrtra, a symbolical personification of clouds, are
variously described in the Vedas. Indra is described as opening the receptacles
of waters, as cleaving the clouds with his far-whirling thunderbolt and casting the
fructifying rain water down to the earth (Rgveda,2.12) Thus, Indra is praised as
the god who sends rain and wields the thunderbolt. His epithets vajrabhrt, i.e.
bearing the bolt or vajrin, i.e. armed with the bolt are frequently met with in the
Rgveda (1.63.4;5.32.4;8.12.26;10.55.7).

Gods are generally addicted to Soma-juice, but for Indra it is his favourite
nutriment. He is frequently called somapa i.e. Soma-drinker as it exhilarates him
to carry out his warlike deeds (Rgveda,1.30.11;1.55.7;3.39.7;8.12.20). Indra
is implored by his devotees to come to the sacrifice for partaking of the Soma-
juice pressed for the god (Rgveda, 1.3.4-6).

His car is drawn by two tawny mythical steeds called Hari, a term very frequently
used referring to Indra’s horses. His special epithet is therefore, harivat (Rgveda,
1.3.6)

The Viszve-devah

The Visve-devah, i.e. the All-gods represent the entire pantheon collectively.
They are formed as a class, so that, none would be excluded in laudations intended
to be addressed to all. Forty entire hymns are devoted to them in the Rgveda as
they occupy a distinct position in the Vedic sacrifices. They are eulogised in these
hymns to come together to the sacrifice and take a share of the oblations (Vide,
Rgveda, 1.3.7-9)
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Sarasvati

Sarasvati is one of the prominent River Goddesses worshipped in the Rgveda.
She is celebrated both as a river and a deity. She is praised in three hymns of the
Rgveda and in some other mantras also. She was primarily a River Goddess as
the term sarasvat 1 is derived thus by Yaska—sarasvat i / sara ityudakanaa mal
sarteh [tadvat i | (Nirukta, 9.26), i.e. the word saras is a synonym of water, it is
derived from the root s7, to flow. Sarasvati is rich in water.

She is praised as the patroness of sacrifices — yajnam dadhe sarasvati (Rgveda,
1.3.11). She is besought to listen to the praises of the worshippers in the sacrifices.
She is the bestower of wealth, progeny and nourishment (Rgveda, 1.3.10;
2.41.17; 10.30.12). She is supplicated to afford secure protection to the
worshippers (Rgveda, 1.89.3). She is implored as the best of mothers, of rivers
and of goddesses — ambitame naditame devitame sarasvati (Rgveda ,
2.41.16).

Aranyani

Though the Rgvedic hymns are mainly of religious character, which are applied
for recitation in the worship of the popular deities, yet there are some hymns
which depict some other aspects also and these are notable for their depth of
gravity. The Aranyanisukta, included in the tenth Mandala of the Rgveda
(10.146) is distinguished by its solemn beauty and poetical feelings which describes
the emotions arising from the impenetrable forests.

Aranyani is the goddess of Forest solitude. She is described, in a poetic and
graphic manner, as shy and fearful having lost her way in the mazes of the forest.
Aranyani is depicted as similar to man in her thinking, feeling and activity. She is
described as an elusive figure who vanishes from sight and avoids villages (Rgveda,
10.146.1). The scene of the dark forest is very different from the village and
much alien to human habitat. It is stated to be resounding with the playing of
cymbals as the Ciccika bird is answering to the noisy sounds of Vrsarava, a
grasshopper-like insect.

The eerie sounds that are heard in the evening appear like the screams of robbers.
Thus, the Vedic seer depicts the dark forest attributing all the characters of a
conscious human being to it, being attracted by the awe, majesty and beauty
associated with the forest wilderness.

3.2 Objectives

The unit proposes to introduce you to the R gvedic suktas 1.3 and 10.146 which
contain the eulogy of the Asvins and other gods and Aranyani respectively. The
sukta 1.3 is called Bahudevatakasukta as it includes the laudations of the gods,
viz. the Asvins, Indra, the Visve-devah and Sarasvati. The unit is designed to
help you
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@ understand the characteristics features of the gods praised in the two suktas.

@ conceptualize the meanings and peculiarities of the Vedic words that the
texts bring to you.

@ appreciate the poetic beauty of the two suktas.

Bahudevatakasikta (Mandala 1, Sukta 3)
3.3 The Samhitapatha and the Padapatha of Each Mantra (1.3)

acp Hiedm
TIH HUSAH
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[ a1 (20-23) | TR B
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TS | e |
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|
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|
et | fern |
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3.4 Prose-order and Translation of the Mantras (1.3)
1. SETofl QHEat qeysn AfveH Isadl: 3W: =eIaH |

Oh Asvins, possessed of nimble hands, the protectors of good deeds, feeding
many people, be delighted to accept the sacrificial offerings.

2. (% 3fvaqt, ) qecasn =) fuwen v fomn fiR: o |

(Oh Asvins,) the performers of many deeds, the guides, the intelligent, accept
our prayer with your impelling wisdom.

3. (T 3f¥arl,) S8 e F5acl gareha: qdT: Jebares: () 3T A |

(Oh Asvins,) the killers of diseases, the true-natured, the assulters of enemies,
come for partaking the pressed Soma-juice mixed with holy water and which is
poured on the altar, strewn with clipt Kus za grass.

4, Foaum g5, (@) o 918 | 37 a1 Iard: STy gar: @ma: |

Oh Indra, of variegated lustre, come hither. These (libations of Soma) which are
always pure and pressed by the fingers of the priests, long for you.

5. 5%, Tomn sfta: fousa: gaea: area: s 39 s |
Oh Indra, urged by our devotion and the prayer of other priests, (you) come (to
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the sacrificial hall) aiming at the prayers of the priests who have pressed the
Soma-juice (for offering).

6. TE:, TqOIM: () A0 39 TS | gd 7 =4: S |

(Oh Indra,) possessor of the two horses called Hari, and who is moving with
speed, come (to the sacrifice) for attending the prayer and partake the sacrificial
oblations in the sacrifice in which the Soma is pressed.

7. faea g, AHE: IuuiYd: SRad: SRIY: aq ST T |

Oh Visve-devah, who are the protectors and supporters of mankind, bestowers
of'the desired objects, come (to the sacrifice) for partaking of the pressed Soma
of'the sacrificers.

8. STX: qoia: fowe qamd: 3&M: 39 WEfu a7 7 |

The Visve-devah, givers of rainfall in time, swift at work, come to the pressed
Soma as the sur-rays follow the day.

9 Ifey: Tfearmg: o1ge: Jea: favd qare: Ay o |

The Visve-devah, who are without failures, of all-pervading intelligence, free
from malice and bearer of wealth, come for partaking the oblations (offered in
the Soma sacrifice).

10. TerehT ATfSHTed fEamay: X! arsity: =: a9 a5 |

Sarasvati, the purifiers, possessing the generative power by which food is
obtained, bestower of wealth to the devotees, enjoy our sacrifice endowed with
food.

11. FIAH! SR GHAAM Fd=dl S a5 59 |

Sarasvati, the impeller of truth-telling, inspirer of all gracious thougths, sustained
our sacrifice.

12. T gl He: 3791 ¥ =qata | fovan fom: fa =i

Sarasvati, by her act (of flowing) manifests opulent waters. She shines through
all thoughts.

3.5 Select Portions of the Sayanabhasya on Each Mantra (1.3) and
Its Expositions with Some Grammatical Notes

R

ATAUTHIH -

e 3 geel qad gaan | T STfveTsgd: Uaidanes STfved sl
iai:‘!ﬂ?ﬁz |

¥ Afyertl, Jam 39: sfactermm=r— swaq s=¢ Jeenfacasd: | wigeiie: ?
Fsordl: ANTITSATIGeRT: HIGUETeer! | FaUTon SIaUgomd Fage WIfors=mad! |
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YA SN HHT: qTeteh! | GEYST fatoiysit sgiifsmt ar |
Exposition :

The hymn beginning with asvina etc, consists of twelve rks and it is the third
hymn of'the first Mandala of the Rgveda. The first three rks are the praise of the
Asvins and the application of the three rks is in the Aszvinakratu of the
Prataranuvaka.

The seer praises the Asvins to come to the sacrificial ground for accepting the
oblations of the sacrifice. The sacrificial offering is conducive to the
accomplishment of the sacrifice — yajvarih, i.e. yaganispadikah. The Asvins are
praised with the appellations dravatpani and szubhaspati. The word
dravatpani means the gods whose hands are always ready (literally running)
for accepting the sacrificial oblations. The Asvins always guard the good deeds of
his devotees—s zubhaspati. They are possessed of extensive hands—purubhujaa . .. Or
the term purubhuja may mean, feeding many people.

Stop to Consider

The hymn asvinaetc., contains the praise of the deities, viz. the Asvins (1-3),
Indra (4-6), the Visve-devah(7-9) and Sarasvati (10-12). They are the deities
of the respective mantras. The seer of the hymn is Vaisvamitra Madhucchandas
and the metre is Gayatri. The application, i.e. viniyoga of this whole hymn is
in Pra-ugasastra. A Pra-ugasastra is the second s zastra or litany recited by
the Hotr priest in the Pratahsavana. Savana means the pressing of the Soma-
creepers in a Soma sacrifice. Owing to the three pressings of the Soma-creepers,
there are three savanas— Pratahsavana, Madhyandinasavana and
Trtiyasavana. Many rites are performed during these three sessions among
which five Sastras are to be read in the Pratahsavana, these five being named
Ajyasastra, Pra-ugasastra, Maitravarunasastra, Brahmanacchamsisastra
and Acchavakasastra. Of these five Sastras, the first two are read by Hotr
priest. In the Pra-ugasastra, seven Pra-ugadevatas are praised which are
Vayu, Indravayu, Mitravaruna, the Asvins, Indra, Visve-devahand
Sarasvati. The second and third hymns of the Rgveda (1.2, 3) which contain
altogether twenty-one mantras are divided into seven trcas and these are read
during the performance of Pra-ugasastra for adoration of the seven Pra-
ugadevatas (‘SEETEE " SeATIGHh Ford Yo | TR aadarh: | fgda
S aaadeh: | garal fasmereuQedr: | * 1fva’ sefesh gewd YHa |
TG TIfve: | fgaa U5 | et dveed: | 9rqel: AR | 7Y gy Hiadren
IRAET: T TEEIHl: TSNS <ol 2 | Sayanabhasya on
Rgveda, 1.2). This is the application of the whole hymn beginning with asvina
etc. But the first three rks of this hymn which are the adorations of the gods
Asvins, i.e. Asvinatrca is also applied in the AsVinakratu of the
Prataranuvaka and both the terms are already explained in Unit II.
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SAQ

1. Who are the deities praised in the third sukta of the first Mandala of the
Rgveda ?

2. Mention the seer, metre and the application of the third sukta of the first
Mandala of the Rgveda.

3. What do you mean by the term savana in a Soma sacrifice ? Name the
savanas accordingly.

~

¥ Af¥ert 7 fir: sTedian: Tdt: foran STegean Jeeat avd HysTd Wighedd |
SHIGRMETEA! | TeGEHT IgRATTN | 70 TR | fersmen ureesiw! gfgw=il o | wige
fera | et Tifageean sTHfdeauaad: |

Exposition :

The Asvins are invoked here to accept the adorations of their devotees with their
gracious power of wisdom. The words saviraya dhiya in the present mantra
means by the power of intellect which is impelling. The worshippers are always
inclined to sing more and more about their gods and they possess that wisdom.
The Asvins are praised as purudamsasa, i.e. the performers of many good
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deeds. They are the leaders— nara. They are also stated as bold or intelligent—
dhisnya.

Fh-3

HIIUTHTS -

3T 3TfYaT gaadd | € fvart o Iy Sife wHvamTesad | femeifreread |
gar: geaed WA orfuyan: 9 weredfafa 9 | wrgumafyedl | @
IEOTHIETITIAR] | IEaT Saereca IFMUTHAerafaan | $1f¥emt o ot fawsit (T
91, 1.18) A gd: | AHA ATIATTATE0 TEfEAl | T ASh: -~ FeAOd
FrECATacITOTET: | I Forariaemm: (fewy, 6.13) 3fd | TxadHt | Tl
SERIGTERTIROT YRHSHT AR Gl TR Sga1 | Fa1 IR HerET e
eafa dgeartacd: | garra: sAfMYTEmE faeom | audadfinmea=
fgftifa soel: | gwafés: | gHI gerafsia seiemraureton I SEmE
Wﬁg‘qzl

Exposition :

The Asvins are praised here to come to the sacrifice for accepting the Soma-
juice pressed for them which is mixed with vasativari and ekadhana water.
The libation of Soma is poured out on the altar strewn with the sacred kusa
grass, having the roots cut off. The Asvins are praised with the attributes dasra,
nasatya and rudravartani. Dasra means dasrau, i.e. destroyers of wicked
people or destroyers of diseases as they are called the physicians of god. The
word nasatya means nasatyau, 1i.e. na-asatyau, i.e. true-natured.
Sayanacarya derives the word nasatya in the present context as
asatyamanrtabhasanam tadrahitau, i.e. who are bereft of false— telling.

He quotes Yaska in support of his explanation, who has already quoted the view
of earlier etymologists. Yaska states — “They are ever true and never false—says
Aurnavabha. They are promoters of truth — says Agrayana.” The Asvins are
called rudravartani, because they can turn their enemies to wail. The bold
warriors first attack the enemies and then make them wail.

Stop to Consider :

Vasativariis a technical name of waters which is used in extraction of Soma-

juice. It is drawn from a stream coming out of a hill by dipping a pitcher (which
is called vasativarikalasa) against the current, before the sun-set on the day
before the sutyaq, i.e. the pressing day of Soma. As the water is left standing
overnight, it is called vasativari.

Ekadhana is the earthen jug in which water is stored at certain sacrificial
observances. The water kept in this vessel is called ekadhana and it is
collected from the running waters, early in the morning on the very day of
pressing. The vasativari water is mixed with the ekadhana water and it is
poured into the extracted Soma which is kept in a container called putabhrt.
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Exposition :

Indra is invoked here to come to the sacrifice to receive the offerings of the
worshippers. He is addressed as citrabhano, of variegated lustre, i.e. shinning
with light. Indra is the god of rain and lightning and so he is called shinning with
light. The Soma-juice which is offered in the sacrifice is already strained with the
fingers of the priests and these are always pure being purified by a piece of cloth
which is known as dasapavitra. The Soma libations are said to have longed for
Indra as he becomes exhilarated by these offerings.

The meaning of the term indra

Yaska, in his Nirukta (10.8) has furnished many derivations of the term indra,
which are interpreted by Sayanacarya in the following way.

(1) Indra is called so as he causes the clouds to burst into pieces in order to
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bestow rainwater for producing food (ira). This derivation is shown as
ira+dr (to split) (iram drnatiti).

(i1) Indra gives food by way of causing rainfall in the earth. Thus, from ira+da,
the term indra is alternatively derived (iram dadatiti).

(i11) Indra maintains food which grows due to the rainfall he imparts. Thus, from
ira+dha also, the term can be derived (iram dadhatiti).

(iv) Indra sends forth the cultivators to plough the land in order to produce food.
Thus, the term may be derived from ira+dar(dr + nic) (iram darayatiti).

(v) Indra is stated to have protected the food from being destroyed. The term,
thus, can be derived from ira-+dhar (dhr + nic) (iram dharayatiti).

(vi) Indra speedily moves for the Soma draught (indu) in the sacrifice. Thus,
from indu + dru (to rush), the term indra can be derived (indave dravatiti).

(vii) Indra always takes delight in having the Soma-juice. So from indu + ram
(to be delighted) also, the term can be derived (indau ramate iti).

(viii) Indra illuminates the beings by way of residing in their body as Supreme
Spirit (jivacaitanya) which is considered as the source of all sensation. Thus,
from the root indh (to light), the term indra can be derived (indhe bhutaniti).

(ix) Indra is praised by the worshippers with the words full of vital power
(pranaih), i.e. with the invigorating words and, therefore, from being lighted, i.e.
from indh (in passive — idhyate dipyate iti), the term may be alternatively derived.

(x) According to Agrayana, the term indra is derived from the expression
idamkarana, literally from doing, i.e. Indra as a Supreme Being creates this
universe.

(x1) Aupamanyava, another etymologist, holds that the term indra can be derived
from the expression idam darsanat, i.e. Indra is perceptible to the senses through
the power of separating the invisible Spirit from the visible world (viveka).

(xii) The term indra can be derived from the root ind (to be powerful) as Indra
manifests the whole world through his power (indateraisvaryakarmanah).

(xiil) /na means the lord of the universe and when a (37) in ina is elided the stem
in (¥7) is derived. The term indra can be derived from in + dr (to frighten) as
Indra frightens the enemies (Satrunam darayita). Also, Indra disperses his
enemies. Thus from in +dru (to drive away) also, the term indra can be derived
(Satrunam dravayita). Indra takes care of the sacrificers as he keeps away
their fear. Thus, it is possible to derive the term indra from in +(a) dr (to care
for) (yajvanamadarayita).

These are the probable derivations of the term indra furnished by Yaska and
thoroughly interpreted by Sayanacarya.
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Stop to Consider :

Dasapavitra is a fringed woolen filtering cloth, which is kept over the
dronakalasa, abucket made of Vaikarikata tree, for purifying Soma-juice. It
has fringes, i.e. loose ends which is called dasa.

Feh -\

ATAUTHIIH -

T T, T T A1 AR HHvAnTes | fohmein | anea: it sremfon gt
AT | Shigereead | foan sredtaan g sfia: urw: steqyn afika
s | faus: | g IS SRawe=R folHeafaftssfaia: Ifka: )
I NHA: | Garad: AT Hm |

Exposition :

The seer invokes Indra to come to the sacrificial ground so that he can attend to
the panegyrics of the priests. They have already pressed the Soma-juice for
performing their oblations. The prayers which are intended to Indra are visualized
through the wisdom of the seers and other priests as well.

Hh -]

ATAUTHIH -

gheres: sHdfeRaaHmgd g s=& Ufgdisy: (Fewd, 2.qu)zfa
TErEREATEA dfodend | € BRe: SRag® T% © el SUgH 3T A |
hIGUCTH ST AT | AT = SR Gd AHATHTh HAT : SRR
= 3T gfacievi T uRa Wigfaa: |

Exposition :

Indra is often praised as harivat in the Vedas. Here also, Indra is addressed as
harivah, i.e. having the two horses called Hari yoked to the chariot. Indra’s
horses are named Hari which is stated in the Nirukta. Indra is entreated to come
to the sacrifice for receiving the eulogies intended to him and to partake the
sacrificial offerings of Soma-juice. He is moving with speed as he is always suited
for speedy performances.

FR-9

HTUTHTS -

% fovd Sam: wa=en Safaere: SR: Sfacked! asme gar sTiyd dr
Tid 37 71d 3TT=d | O F <a: STH: J&eht: Suuiiyd: Al URe: SRa:
Tele AR |

(53)



Exposition :

The Visve-devabh, i.e. the All-gods are invoked by the seer for coming to the
sacrifice where the Soma-juice is already extracted and offered as oblation. The
All-gods are the protector of mankind-omasah. They are also praised as
carsan idhrtah,i.e. supporting men as they can bring rainfall to the devotees for
their livelihood. They grant the sacrificer the desired objects of the sacrifice -
dasvamsah.

E )
HIHUTHISH -

fored <aM: TAAHHRITUET QTR Fd |IHH 3T T A5+ | hIgel: |
3T AaehTel Ieyat seael: | o RIFHT: ISTHAHIIR HIeied gl |

Torgersi Sami | Ufd STTHA S8 SeTfagser: | S6ll: JEEH: TaEiT STeTH
i STTeTeRigdl J91 FHIT=s(d qgerd |

Exposition :

The All-gods are supplicated to come to the sacrifice where the offerings of
Soma-draught is made. The seer introduces a suitable example while he is
entreating the All-gods to come to the sacrifice. The sun-rays always follows the
day. At the daybreak they appear immediately in the sky. This natural phenomenon
is drawn as a simile to the approach of the All-gods to the sacrifice. The All-gods
are praised as apturah, i.e. they can cause rainfall in time. They are expeditious
(turnayah) as they never hesitate to favour the sacrificers longing for their well-
being.

Fh-R

HIUTHISH -

fores <amd: TA=THeRT qafoRio: Y gforizeelg S[o=dT Ya=iH | Shigem: | 31fEy:
eeRfedn: wefedr o | UfenmmE: Hedl Ayl | Igal Sretenaiaaeyg gfaes
“ufe w1 Al 3 Agare deIHuR RIS Y fareeti <ai Hueel UfeHr 3fd |
35T SIedfedn: JeTd: ARl &AM UTafdR: | Hem | Hegd <9 derd sfa e
HER

Exposition :

In this mantra also, the All-gods are supplicated to receive their offerings in the
sacrifice. The word medha in the mantra is meant for havih, i.e. sacrificial
offerings. All the gods assemble to partake the sacrificial oblations and so it is
called medha derived from the root medh, to meet one another. The All-gods
are asrdhah, 1.e. not failing. They are ehimayasah ,1.e. whose knowledge is all-
premeating. The term ehimayasah is also resonant with the words ehimayasah
which were being told by them to Saucika Agni who was about to enter the
deep water. So the term may be an appellation of the All-gods. They are adruhah,
i.e. without any treachery. And also they are called vahnayah, i.e. bearers of
riches.
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HTHUTHTEH -

U <t Aty sfacteHiEdyd: | Fgar aHm e SaeRAHEd: |
q: TR I9 I I | HEfFEn = g | g qeEEd | e
Snafrsh anfsHed sr=rerfshamerdt fommey: sHHureHHayd |

Exposition :

The River Goddess Sarasvati is implored by the devotees to come to the sacrifice
and enjoy it. And thereby it is meant that Sarasvati leads the sacrifice to a fruitful
completion. She attends the sacrifice, being enriched with food (vajebhih), to
be offered as an oblation in the sacrifice or the food to be presented to the
sacrificers. Sarasvati is the purifier (pavaka) as the patroness of the sacrifice.
She is praised as possessed of food (vajinivati), as the river causes the grain-
fields abundantly fertile resulting in profuse yield of harvest. She also bestows
wealth upon the devotees which they acquire through their respective works.
Therefore, she is praised as dhiyavasuh, i.e. rich in devotion.

TR -2%

ATAUTHIIH -

o1 L FAfH a9 <9 wiiderd! | kel | A e SR el
TR | AT M SIBAATSSIGU ==l adteregedd A= |

Exposition :

Sarasvati is praised as the sustainer of the sacrifices as she nourishes them. Allusions
are made in the hymns of the Vedas to he sacrifices being performed on the
banks of the holy river. She is the promoter of truth-telling (sunrtanam codayitri).
She is the inspirer of all gracious thoughts (sumatinam cetanti). Sarasvati is,
therefore, besought to bless the sacrificers for proper performance and success
of their sacrifices.

HR-LR

HIYUTHISH -

fgfaen fe Tvadt fargageaar T = | 7 qatsam Fnea faveedt wfqarfea |
ST TSI Tl | QIgeit STt ShgHT HHUT JaTeEqv Wel 70t Yeaqesh
Y =i TRt o1 Fr9atd | forsd Tehiae qaarequ faeen fox: Faivasequ=

fa weifa faeron Sroafd | sTemfaw 981 FeRaueades: |

Exposition :

Sarasvati is celebrated both as a river and as a deity, having form or shape. In
the earlier two verses, Sarasvati is praised as a deity. In this verse, she is mainly
praised as a river. The river Sarasvati by her act of flowing displays opulent
waters (maho arnah). The Sarasvati, thus, appears to be a mighty river which
manifests copious flood. She, as a deity, is said to have brightened every pious
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thought — dhiyo visva virajati. She is, thus, praised in this passage as the
directress of the sacrificial performances also who intimates the proper knowledge
to the sacrificers about their institutions.

Grammatical Notes :

1. E'EH — In classical Sanskrit the nominal stems ending in 3T have the case-
ending 3 in Nominative, Accusative and Vocative dual. Thus, the form <& is
& in classical Sanskrit. But in the Vedas, 31 is frequently substituted for 37 by
the rule g9 YelohgaHavi=sarSrSIESTa: (7.1.39). The form &M is in Vocative
case and the first syllable of a Vocative gets the acute (3q) accent by the rule

\
(=108 =1 (6.1.198). Thus, the word T is formed.

I . N . . 4
2. ATAT- 19T is ATF in classical Sanskrit. By the rule gu

RIS TSI, the 3T is substituted in place of the case-ending

31l in Vocative dual of the nominal stem @ . T means 7 fTEId S TR
T . The negative particle ¥ remains unchanged in T (7 +37AT) by the

rule FHUEIASHEANH T (6.3.75). As the word is in Vocative case and it

stands at the beginning of the pada, the first syllz‘lble gets the acute accent by the

rule 3THM=ITE = (6.1.198). Thus, the form T is derived.

|
3.9dm™: — In classical Sanskrit, the form for Jdm&: is JdT:. The nominal stem
Td which ends in 31 takes the augment 379 (379) after the case-ending S/ of

the Nominative plural by the rule STIW (7.1.50) . qa+sq O Y +3Tg%
(19 )O gaE:. All these words 3#41“6[ éam are formed by the rule STSSERYH,

N

4. m@ﬁ-lz ~gTSifY: is an optional form of 91, used in the Vedas which is
derived by the rule =igei ®<f(7.1.10). In classical Sanskrit, the words ending
in 3 take the case-ending TH in Instrumental plural by the rule 3Tdl f8 T
(7.1.9). But in the Vedic language, T4 is more frequently used to form the
words in Instrumental plural.

|
5. 37ut: — Here the root is 3, to go. The suffix 37 (37) comes after the root
%, to go and also the augment 3 (), when the derivative form means water

by the rule — 3k J2 9 (IUMGHSH, 4.196). Thus, T +T2+3TgA 0370 and

the form 3T%: is in Nominative singular in Neuter gender.

Check Your Progress
1. Write notes on the following sacrificial terms—
YITYESH, TETer, TehRHT, TUTAfe=H

2. Discuss the derivative meaning of the term indra as given by Yaska and
interpreted by Sayanacarya.
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3. Explain the following mantra according to Sayan a bhasya citing the seer,
deity, metre and its application.

aﬁgaﬁlazgmqﬁww%qzl
& AT T

4. Write grammatical notes on the following words—

| | | | | |
T, ST, G, Ja:, S, ani, S

Aranyanisiukta (Mandala 10, Sikta 146)
3.6 The Samhitapatha and the Padapatha of Each Mantra (10.146)

SerE Edr
9T WUSE,
VARG IehehyTaad Ghi
<o TS SRfY: | SOAM! qaal | AR B
Fh-2
'Fi'l%?l’l'cl'lB‘: Yqula :
SRR =1 e e | S | 3T€|U?4Tﬁ|
e T 7 et s | | e | e
i fardfa 1 2 | T | 7 | g
T | @ | oftsea | faeditan g
FE-3
IR Olc‘{c_i nglc‘ai‘d ferferen: | @SWTJ‘ | T |
W&fﬁﬁa gwa—viwﬂli‘—iﬁs“lqd IR Tq_ | gsaﬁﬁu faf=e: |
afefi e | e |
IOAI: | HEEd 1R
Rech-3
3d *uo‘isqmwg_l,d owdlq qoId | 34 | Tna‘rzssﬁu el |
@&@ﬁ:gﬁ%@ﬁaﬁﬁrnan '3‘_CT|°I?J-‘IS§?>[|§-‘<’<’:{C_I |
S off | Rt @ |
W:%a| it 1 3 1
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xh-¥
T o e e e | T e | w: | o] e |
R TR AR | w || T (e |
T | SR | € |
sgar | ¥ [T 0w

Feh-&

J =& J{Uﬂlﬁ%w_ﬁﬂwﬂ@*mgﬁdl | A | soAfa: | B |

AR e A w3 |7 | 7
agrmﬁﬁq"aﬁnqn aiﬁjsn%ﬁr |

| e | S |
?gspswq'iﬂ RSN

Rh-&

SIESEES Y Qegdwc‘pbﬂolcﬂ{l 3T|3|GFISTI'F*HTL| i |

Bl ‘_T‘Trtlrﬂ Wﬁﬁﬁﬁm&n & Il TGS | aq%fsrsam |

\ \
¥ | SR | g | =Ry |
ST | ST 1S

3.7 Prose-order and Translation of the Mantras (10.146)

1 (®) oA, SR, a1 318 U9 T9afd | (|1 &) S W 7 J=sid |
@ +fifa 7 fa=fa |

Oh Goddess of Forest, who seems to vanish from sight, why do you not
ask (the way to) the village? Are you not afraid (of your solitude)?

2. UGN 9ed fafas: aq Suafa smenfefula amaam sroaf: weted |

When the Ciccika bird answers to the roar of the crickets, (it appears) as if
the singer sings playing the lute and thus the Goddess of Forest is adored.

3. 3d e 3TE(d, 3 JAvHE ST | 30 SWOA: HEH Ik Rd TSifd |

The cows and deer feed on in the forest, the dwelling-houses appear to be
seen. And in the evening, the Goddess of Forest seems to discharge the
carts.
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4, T (3 SWOAMA), TW: T 31 T&4fd | 31T, T: % STIreEid | |
SO o6 e 3 7= |

Oh (the Goddess of Forest), on man calls to his cows, another fells a tree.
In the evening, a man dwelling in the forest conceives that someone has
screamed.

5. 99 eRuA: B (AfR) 1= T 3q 7 IfT=sia | @Rl her S
FJehte 4 e |
The Forest Goddess never kills, if no one else assils. A man rests there as
he likes after eating the delicious fruits.

6.  STToSITT-4H G H SEal=TH ST HTeIeATH FITOMH HIqTH ST TH ST |
(I) praise the Forest Goddess, the mother of wild beasts, the musk-smelling,
the fragrant, who provides plenty of food without tilling.

3.8 Select Portions of the Sayanabhasya on Each Mantra (10.146)
and Its Expositions with Some Grammatical Notes

Fh -

ATAUTHIH -

‘oA’ 3 UST GHIARI QoYY | HEGIUIERUAMT | dgaedihd |

SIEHA |

T SO | RO et eifacfuceaaruardifa FE<er: | darehiome

feARueRirE™ 3fd sRva Hew Y TR | SRUIrafyead SRuaT Hrarifr

g A o & Yo wafa | T weed | gefa eom g i g e SR

A T TdIa9 | 91 & Hel 62 U 7 gosiy | FeiHstod o Wl |

o @i i 9 7 foefa 7 dwd for | fordeh wd: | 39 wereae aftyened A

Exposition

The hymn beginning with aranyani etc., consists of six rks and the seer of the
sukta is Devamuni, son of Irammada. Aranyani, i.e. Forest Goddess is the
deity of the hymn. The metre is Anustup. The application of the hymn is stated as
gatavinijoga.

Aranyani is the presiding deity of the vast wilderness as she is the protector of
the forest which is stated by the etymologists (nairuktah). The grammarians
hold that a large forest is called aranyani, i.e. mahad aranyam and likewise
mahad himam is himani. The faminine suffix 7is is added to the nominal stems
hima and aranya to form the terms himani and aranyani in the sense of a mass
of snow and a large forest respectively.

The poet fancies that the Forest Deity is an elusive figure who vanishes from sight
and avoids villages. The seer poetically describes that she remains alone and
enquires about the matter why the goddess is not willing to ask about the way to
the village. He is inquisitive to know whether the deity is afraid of her solitude or
not. The last vowel in the term vindati in the mantra is prolated, i.e. pluta, i.e.
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lengthened as a vowel to three matras to express dubious matter (vitarka). The
term iva means rightly or exactly (samprati) or apprehension (paribhaya). The
poet rightly perceives that the forest, which seems to be elusive in nature might
be afraid of staying alone in vast wilderness.

Stop to Consider

The term gataviniyoga means the application, i.e. viniyoga of the present
hymn in the Prataranuvaka and Asvinasastra. (The two terms Prataranuva
ka and Asvinasastra are explained in earlier contexts.) In case of the hymns,
where the particular application, i.e. visesaviniyoga is not stated distinctly in
the Brahmanas or in the Srautasutras, there the application is to be understood
as in the Prataranuvaka and in the Asvinasastra, because a large number
of hymns are recited during the performance of both the sacrificial rituals. In
most cases of the hymns of the tenth Mandala of the Rgveda, the application
is stated by Sayanacarya as gataviniyoga.

SAQ
1. What do you mean by the term aranyani ?

~

JURATE | I HETaHedl @: IR T YeASqonr faearers 9 q9¢®: |

FghITea-cad: | T JUREREAT Jed H=eres Feld fafehs: dierormes a2
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S I IS IUTETd JUNEAHE T T S eIeqesh 0T d | T3
geeT=d: | erenfefafa ) semest wmefawt: wroeston: | arfy: greE
FroRTfeEaaftn e e 39 | T81 SRUATH: 91 SROAHT FEad Joud |
Exposition :

Here in this verse, the Vedic seer conceives that the chirp produced by the
combination of the ci-c i sound of the Ciccika bird and the harsh sound of'the
grasshoppers in the forest appears as if a singer is performing with cymbals. The
Ciccika bird is stated to have joined the noisy and bitter sounds of Jhilli— a
grasshoper-like insect, the male of which produces a high-pitched sound. It
appears as if the Ciccika bird is answering the noisy sound of the grasshoppers
withits ci-ci sound.

The union of the two sounds resembles the notes of the musical scale and the
seer draws the simile that the mixed sound is as if'a singer’s voice who is playing
on the lute with seven svaras nisada etc. The word aghati means a kind of lute
composed of joints of reed. And thus the Forest Deity is praised.

Fh-3

HTHUTHTEH -

Id AT = Mergel e J1 ST 3Tef-< gulifash et | 3d &1 =
SANTeHTGeh JvHa TRTHE S¥ad | 31 31T = SRUATH: STATTAT §& Hriehret |
39 T | ST WeRSl: kel EEe oA, Fsitd fagsafd | sefi

HESLUY YhTY: IT Hd ST AUTRId hT3Tieeh Ihe e e Hdhlcl
qEfrTest |

Exposition :

The forest nourishes the beasts. Various species of cattle and deer graze in the
forest. The natural bowers of branches and creepers which surround the forest
appear, as if they are the dwelling-houses. The woodcutters who frequently visit
the forests in the day time for collecting the timbers dare not to stay there when it
is plunged into darkness. The seer says that the Forest Goddess herself discharges
the wagons in the evening which are in the forest for carrying the loaded timbers.

TR
HTHUTHTEH -

IS © SOAH TU: ©efUftad HeRud FHfd SidHM: T 31 eedfd | T: ==
T% HTSH_ STUEH STIE(<T | T T WRisTel [ SRuA FeRvd e
TS AT qfemiaeres ofuer 3Tghefd hiverd aehuicushietd gfd offd: &1
T=Id e |

Exposition :

The seer depicts the forest very lively. In the forest, someone is busy calling his
cows which are grazing here and there. Someone is felling a tree for collecting
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wood from the forest. He who is returning from the forest in the evening, feels as
if someone is screaming in the forest. Actually, the solitary man feels unsafe in the
loneliness of the forest and the shrill sound coming from all the corners of the
darkening forest frightens him like a scream of the robbers.

FR
HTHUTUTS -
T 9 7 @q o g 7 e feafa | afe o= smEnfe: fresfal

qfe TEme): THerd STYl: Hered | el SHeard weifred a3 e geu: ek
=g 1 qerd frresfd odd |

Exposition :

The Forest Goddess is always calm and quite. She never harms anyone unless
provoked by some muderous enemies like tiger, robbers etc. She provides plenty
of fruits to the visitors of the forest. People can pass their time comfortably in the
forest by eating the luscious fruits like mangoes etc.

Hh-&

ATAUTHIH -

TSI | SToSTTRIGHTSSH Shiqalfs | T T4 39 T4 TG | 37d T
YR Tea=1 TG MR : HeTHer e qeudry | STFHHiee | et
FHTae: T Afee arge T WAl Sy SRy SR T8 U
STRIFATH IH TN ST |

Exposition :

The seer exceptionally praises the grandeur of the forest who is the mother of all
forest animals as she shelters and nourishes them all. She is rich in food as she
produces abundance of fruits and roots, which are raised without tillage. She is
musk-scented and thereby the forest is fragrant. Musk is the strong-smelling
animal perfume supposed to come out of the navel of the musk deer.

Grammatical Notes

1. Wz —In classical Sanskrit the form 3RUAM: is SOART. The augment
3. (37) and the faminine suffix €9 () are added to the
nominal stem 3RUF to form the word 3RUAF! by the rule SHATUIVATE

TS ARTAITIATHI A=A (4.1.59). In 3ROATH: | the short vowel §

takes place due to Vedic irregularity.

2. apﬁ'a— The word 9 in the sense of comparison is always compounded in
the Vedas with the word after which it stands. In 994, 999 and 9 are the two
constituents of the compound. But it cannot be disjoined and therefore in the
Padapatha also, the form is written as a'Sl'qSQH .

3. \‘s-l_'f&T:rI??IL ~Here the root is 31, to eat and the suffix is FATE, S is the
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substitution of the root 31 when added with the suffix 9 by the rule 37a
St fopfd (2.4.36). In the substitution ST, § is merely for the sake of
articulation. But in the Vedas, the forms ending in A= gets the augment & by the
rule A I (7.1.47). Thus, the form becomes TY-HTQL . In classical Sanskrit the
form is ST,

4, aﬁéﬁﬁam— T + FHIAH — AFHEAH, The term FHled means the
cultivators. The suffix =ieT< is added to the nominal stem % in the sense W
T 317, by the rule T: FARRMAREG! 9@ (5.2.112). The lengthening of the
vowel § in ¥ takes place by the rule 311 (6.3.119) which enjoins that the final
of the preceding word is lengthened before the suffix sieT3,

Check Your Progress :

1. Explain the following mantra according to Sayanabhasya citing the seer,
deity, metre and its application.
|

‘r\ o o
JURAE dqd IgUIE(d Tel=eh: |
TR A
3 5|_||:¢' qie o aanUQ_Ilﬁﬁﬂ'lqa Il
2. Write grammatical notes on the following words

oI, é‘éﬁ%r, g?%aﬁ, e@‘tﬁm

3. Write anote on the appreciation of the Goddess Aranyani as found in the
Rgveda (10.146)

3.9 Summing-up

After going through this unit, you have got an idea of the Vedic gods, viz. the
Asvins, Indra, the Visve-devah. Sarasvati and Aranyani. You are familiar with
the characteristic features of these gods and goddesses and now, you are in a
position to comprehend the basic concepts of the Vedic gods as treated in the
Rgveda. Moreover, you have noticed that the language of the Veda bears a
sharp distinction to that of the classical Sanskrit. Some few Vedic words are ,
therefore, selected on which grammatical notes are furnished and these have
helped you to understand the peculiarity of the Vedic language. The poetic acumen
of'the Vedic seers is well-displayed in the delineation of the Forest Goddess
(10.1146) which enthrals you to appreciate the beauty of the Rgvedic poetry.
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Unit IV
Arrangement of the Rgveda

Contents :
4.1 Introduction
4.2 Objectives
4.3 The Rgveda : arrangement
4.3.1 Recensions
4.3.2 Text
4.3.3 Nature and structure of the hymns
4.3.4 Language
4.3.5 Vocabulary
4.3.6 Syntax
4.3.7 Accent
4.3.8 Metre
4.4 Rgveda : a poetic composition
4.5 Commentators of Rgveda
4.6 Summing up

]

4.1 Introduction

The Vedic age is the dawn of Indian History and Vedic literature is the
oldest Indo-European literary monument in which the culture and civilization
of the ancient Indian people are reflected. And the oldest Indian, and, at the
same time, the oldest Indo-European literary monument, the Vedic literature
has owned a prominent place in the history of world literature.

Indo-European : A language family. There are seven language family
in the world. Sanskrit is included in this Indo-European language family.

The word ‘Veda’ means ‘knowledge’, then ‘the knowledge par excellence’
1.e., ‘the sacred, the religious knowledge’. It does not mean one single literary
work, but a whole great literature, which arose in the course of many
centuries, and through centuries has been handed down from generation to
generation by verbal transmission.

Veda comprises of four different classes of literary works, viz. Samhitas
(collections of hymns), Br hmanas (text of theological matter), Aranyakas
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(forest texts) and Upanisads (revealed text on God, the world and
mankind). Each of these four texts has a greater or a smaller number of
separate texts.

Of'the two constituents of Vedic literature, Mantra and Brahmana, the Mantra
is undoubtedly an earlier text. The Mantra text is in the metrical form to a
large extent. Otherhand, the Brahmana text is in prose form, which contains
theological matters with reference to sacrifice and their mythical import. It is
clear that, of these two constituents, the Mantra literature enjoys a place of
paramount importance. The Brahmana literature possesses much value and
importance as it aims at unfolding the deeper implications and purposes of
the Mantras, most of which have their application in different rituals.

The Mantra literature is divided into four parts called Sa  hit s or collections.
They are generally known as : Rgveda-Samhita or simply Rgveda; Samveda-
Sambhita or Simply Samaveda; Yajurveda-Samhita or Simply Yajurveda and
Atharvaveda-Samhita or simply Atharvaveda. According to the tradition,
Dvaipayana Krngna, also called Veda-Vyasa or Vyasa, collected the mantras
and divided them into four parts. After dividing the Matras into four Samhitas,
Vyasa initiated his four students, namely Paila, VaiSamp yana, Jamini and
Sumantu respectively into them and asked them to enlighten the people with
the knowledge they had received from him. Besides the four-fold classification
into Samhitas, there is yet another classification but for which Veda is described
as Trayi. According to this classification Me;alntras are of three types-rk,
saaman andyajus.

SAQ:
What do you understand by the term “Veda’?

4.2 Objectives :

The objectives of this unit is to help you in

* arranging of the Rgveda

» familiarizing the recensions of the Rgveda

» familiarizing with the text, language, accent etc.

* acauinted with the commentators of the Rgveda
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4.3 The Rgveda : Arrangement :

Among the four Vedas, the Rgveda is the most important and regarded as
the first of all. The Rgveda probably assumed its present shape around 900
B.C. The Rgveda is purely a lyrical collection, comprising the store of song
which the Aryans brought with them from their ancient home on the banks
of the Indus. By far the greater part of the poetry the Rgveda consists of
religious lyrics, only the tenth book containing some secular poems. Its
hymns are mainly addressed to the various gods of the Vedic pantheon,
praising their mighty deeds, their greatness and their beneficence or
beseeching them for wealth in cattle, numerous off spring, prosperity, long
life and victory.

This Veda is arranged in two different ways. These two are known as the
Astaka division and the Mandala division. The first division comprises of
Astakas which furthers subdivided into Adyayas (chapters) and vargas. The
latter is divided into ten Mandalas (Books), 85 Anuvakas (chapters), and
Suktas. This latter division is very popular and convenient. Each Mandala
contains so many Suktas (hymns) which are poems devoted to a particular
topic, e.g., hymns to Agni, hymns to Indra, hymns to Surya etc. Because of
this division into ten Mandalas, the Veda is known as ‘d satay .

Out of the ten Mandalas or Books, the six books, II-VII, have a homogeneous
character. These six books are regarded as ‘Kula mandala’ or family books,
because each one contains hymns of seer belonging to one particular family.
The six families are those of Grtsamada, Visvamitra, Vamadeva, Atri,
Bharadvaja and Vasistha. There is a principle according to which the deities
ofthese books were arranged. In each mandala there is a collection of hymns
addressed to Agni in the beginning. This is followed by a collection of
hymns to Indra. There after, come the hymns addressed to other gods. The
deity to whom the largest number of hymns is addressed finds the first
place in the order. Where the number of hymns is equal, the deity to whom
a large number of stanzas is addressed in the first hymn, gets the priority in
the order. It is found that Agni, Indra and Soma are the three most important
Rgvedic gods and the number of hymns dedicated to them is the highest. In
the Rgveda, one finds the largest number of hymns in honour of Agni and
Indra. Hymns in honour of Soma are to be found in the eight book where
they are separately collected. The eight book called as ‘Prag tha-mandala’,
which has a collection of ‘Pragathas’ by different seers. In this mandala, it
is noteable that stanzas in Gayatri metre are placed before those in Jagati
and Tristubh metres. Verses in other metres come next. Mandala 1 and X
having an equal number of hymns (191) contain collection of stanzas by
seers belonging to different families. So, the four books, viz.
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Pragatha : a kind of Mantra and of a sacrifies in which they are used.
The word is derived from gatha.

I, VIII, IX and X are generally described as Prakirna (heterogeneous)
mandalas. Some European scholars are inclined to think that while the
family-books constitute the earlier part of the Rgveda, the other four books
are later additions. They base their hypothesis on both the external and the
internal evidence of the style of composition and language as also of the
nature of their contents. Of the four books, VIII and IX are described as
supplements to the family-books.

Sri Anirvana, a Vedic critic, admits that the six Family-books and the other
four books differ in respect of their style of composition. He asserts that the
collection of hymns in the eight books, i.e., II-IX unmistakably reflects a
course of well-coordinated sacrificial discipline. The major portion of the
Family books is a collection of prayers which are offered by the Hotr-priest.
The VIII book is a collection of such hymns which are sung. The IX book is
related not only to Soma but also to Pavamana Soma.

The first book of the Rgveda is ascribed roughly to fifteen seers. It is a principle
in the arrangement of hymns which usually starts with those addressed to
Agni. It is found that among the gods Agni and Indra are more prominent.
The first part of the first book bears much affinity with the eighth book. Ofits
hymns, more than half, are attributed to the members of the Kanva family.

The tenth book appears to be a later appendage. Here the arrangement in
the first part follows the pattern in the first part of in the first book. The
second partis a collection of a few hetrogeneous hymns, where the longer
hymns have been placed before the smaller ones. Some of the well known
philosophical hymns are included in this part. Some of the important
Dialogue hymns (Samvada Sukta) are also found in this part.

SAQ
1. What are the family books?




4.3.1 Recensions

The Rgveda has three recensions (Sakha)— S kala, Va skala and Sankhyayana.
The Sakala Samhita is the only recension that has been preserved for us. It is
divided into ten mandalas (books). Each mangdala is divided into anuvakas.
There are eighty five anuvakas. Each anuvaka again consists of a number of
hymns. The Vaskala Samhita is divided into eight astaka. This division is
purely external. Each astaka is divided into adhyayas and there are eight
adhyayas in each astaka. The total number of adhyayas being sixty four. Again,
each adhyaya consists of thirty-three vargas, usually consisting of five verses.

It is already stated that in the Sakala Samhita, the number of hymns is
1028. This included eleven Valakhilya hymns. These Va lakhilya hymns are
inserted in the middle of the eight book. All these hymns contain 10,552

verses which are called rk. In this Sadkala Samhita, the Valakhilya hymns
are found as a from of an additional section, whereas in the Sankhyayana
recensions they are included in the body of the text. The Samjnana hymn
also is found in the appendix of the Sakala recension but in the
Sankhyayana it is included in the Sarmhita. It may be mentioned that the
extant Sakala recension does not preserve all the Rgveda hymns. It is said
that this recension of the Rgveda is not a complete collection. There were
stanzas belonging to this Veda which have been lost to us. But, the Sakala
recension preserves the best tradition of the text of the Rgveda.

4.3.2 Text

The Caranavyuha, a work on the Vedic schools, holds that the Rgveda text
was found in five different recensions. The later Vedic literature has two
main schools— viz., the Aitareya and the Kausitaki. The entire Rgveda text
is found in two major recensions, viz. Sakala and  Vaskala. The Vaskala
recension contained many more hymns, but it is no longer extant. In the
introduction of his commentary to the Rgveda, Sayana says that the total
number of Vedic schools is 1127. The Sakala recension follows the mandala
division.

4.3.3 Nature and Structure of the hymns :

It is found that in Rgvedic poetry the natural unit is the stanza in which an
idea is completed. In a hymn, a group of stanzas are collected which has a
common theme. Usually in a stanza or a hymn, the god is invoked.
Sometimes different themes are introduced in the same hymn. The Danastuti
section and the dialogue hymns can be cited as example. The Rgveda poets
probably reflected some primitive attitudes. They believed that the hymns
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worked as some cosmic activities and sustaining the god’s power. They
offered food as oblation to the gods. A very common idea was that the
hymns help the gods to grow. For instance, the praise fosters Indra’s growth-
presumably as a warrior in the battlefield — who then fights victoriously
and ensures the Aryan’s victory, prosperity, peace, health and wealth. The
gods gain their strength and powers through hymns sung to them. Hymns
have a magic of words and they are applicable to sacrifice with the proper
intonation, accent, melody and ritual. The hymns themselves were thus
powerful agents. A good song ensures long life, the normal span being a
hundred years. The man who does not sing never flourishes in life. Praise is
meant not only for the god’s food which strengthens them, but it also
beautifies them. The seer says that Agni adorns his own body with ancient
hymns which ensure his growth and power. The right kind of praise prompts
Indra to harness his horses for battle.

Doxology can also be creative in a cosmic sense. Hymns have a cosmic
function, through them one can gains the level of the cosmokrators. One
purpose of composing hymns is that the gods love to be entertained with
them so they are called upon to come and ‘enjoy’ them. Praise is not always
merely an expression of poetic rapture, it has direct reference to the boons
solicited. It is found that the god Indra is asked to supply wealth and strength-
giving food through the new hymns. Poets pray for divine protection in
return of praise. Praise is the most significant form of worship. The seer
says, ‘this speech has been fashioned for the god as a chariot by a clever
craftsman, by men desirous of wealth. (Rgveda, 1. 130.6)

SAQ:

1. What kind of nature and structure of the hymn you have found in the
Rgveda?

4.3.4 Language :

According to scholars, the language of the Rgveda is not homogeneous but
belong to different periods. J. Bloch, a foreign scholar, states that it is a
collection of different epochs, certain elements of which date perhaps before
the establishment of the Aryans in India. Unity of style and grammar is
maintained, but the phraseology shows that this unity is to some extent
artificial. The presence of phonetic colloquialisms and at the same time their
rarity confirms the fact that there has been selection. As soon as the old hymns
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became difficult to understand various scholars preserved the meaning, studied
grammatical peculiarities and interpreted phrases. In the expression of the Rgveda-
Samhita, the word Samhitameans ‘collection’. The Mantras must have been
composed at any early time before they came to be collected. The purpose of
the collection was to guard them against the possibility of any change or loss.

4.3.5 Vocabulary

The early Vedic vocabulary is largely unfamiliar to readers of classical
Sanskrit because nearly half of the words are unknown in classical Sanskrit.
The Indo-Aryan people however, when they arrived in India, brought with
them not only this vocabulary but all the words they had met and with
whom they had lived for some time on their way to India.

The speech of the Rgveda which is our sole representative for all these
dialects is a kind of literary language, a speech based primarily on one of
these dialects only, but admitting forms from other dialects as well, specially
when towards the end of the Rgvedic period of mass of the Vedic hymns
became the common property of most Aryan tribes.

At the time, when the Vedic hymns were being composed on the soil of
India, Dravidian and Austric words were entering the Aryan vocabulary.
Some of the hymns entered in India. Some common strophes and metres
between the Vedic and Avestic hymns perhaps attest to this fact.

T. Burrow in his book ‘Sanskrit Language’ has a very instructive chapter
on the non-Indo-European influence in the Sanskrit language. The vocabulary
of the Rgveda may have exceeded that of the spoken language of any tribe
at any given point of time. It represented the word stock of many different
poets living and composing in different regions and different periods.

4.3.6 Syntax

Scholars opine that the verse compositions of the Samhitas do not follow
any precise rules of syntax. Indian grammar has no rules for syntax. For the
meaning of a sentence does not depend on word order which is completely
free both in prose and verse. Metre and accent predominate in oral poetry
and these determine the syntax. According to the exigency of the metre and
accent, adjectives which in general prose speech precede the noun do not
do so in verse where it can be moved to any frequently as substitutes for
clauses. The adjectives in the Rgveda Samhita are completely precise,
essential and the briefest possible expression for the poet’s intended idea.
In most of the cases, adjectives to god’s names or epithets signified their
mythological functions or actual historical facts. For instance, the Purandara
Indra, Vrtrahan can be cited.
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Rgvedic language have some peculiarities. In case of euphonic combination,
declension, conjugation, compound, tense, prefixes, suffixes etc., there are
some special features in the Vedic language. Vedic conju ation has following
special features :

(@) The stem of'the finite verb, to which terminations are added, falls into four
systems — Present system, Perfect system, Aorist system and Future system.

(b) No dhatu is restricted to a specific gana.

(c) Subjunctive (/ef), injunctive moods and pluperfect are peculiar to the
Vedas.

(d) Aorist system with multiple forms is frequent in the Vedas.

4.3.7 Accent :

One of the most striking features of the Rgveda text as well as the other
Sa hitas and Brahmanas (not all the Brahmanas) is the accented form.
Vedic Sanskrit has best preserved the Indo-European accent which goes
entirely by the grammatical structure. The most conspicuous feature of Vedic
phonology which marks it off from classical Sanskrit is the use of a free
musical accent as an integral part of the word. It is differently noted in
different works and possesses different values.

The Vedic accent is threefold — udatta (the #fising accent), anudatta (the
low-pitch accent) and svarita (the feeling accent). The low pitch accent
precedes the rising accent which is usually followed by the falling accent.
There are four systems of marking accent in the Rgveda is as — (a) The
udatta or rising or acute accent is not marked at all, the anudatta or low-
pitch accent is marked with a horizontal line below and the Svarita or falling
accent with a vertical stroke above. For example :

| | | |
AR e e feafe |
L o |
I S eH I
. \ . .
Here, in the word 31", the * 31" is anudatta accent. the ‘T3’ is udatta accent
and ‘H1"is svarita accent.

Accent is the part of the phonetic structure of a word. From the earliest Vedic
hymns the rules for accentuation appear to have been fixed by the conventional
system of recitation.

4.3.8 Metre :

Almost all the hymns of Rgveda and the Atharvaveda are metrical. Generally
the stanzas are of four lines (pada). Some of them again are in three lines
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and sometimes in five. There are seven metres which are used frequently in the
Rgveda. These seven metres are : Gayatri, Usnik, Anustup, Brhati, Pankti,
Tristbh and Jagati. The Gayatri has 24 numbers of syllables, while Usnik
has 28, Anustup has 32, Brhati has 36, Pankti has 40, Tristbh has 44 and
Jagati has 48 numbers of syllables. Among them, Tristubh, Gayatri and
Jagati are the most common and about a two third of the total number of
stanzas of the Rgveda is composed in them. The Vedic metres are said to be
the root of all the classical metres and have a quantitative rhythm in which
short and long syllables alternate. Generally a hymn of the Rgveda consists
of stanzas in the same metre through out.

4.4 Rgveda : a poetic composition :

The Rgveda Samhita is one of the world’s earliest oral compositions. It is a
collection of lyrics, ballads and hymns. The Mantras are metrical and they
are initially have been a simple mode of praise and song. Many short lines,
not strictly classifiable metrically are formed, as also just one-pada verses.
One important aspect of Vedic verse is its formulaic and imitative nature.
In the Rgvedic mantras, simile, metaphor, pathetic fallacy and alliteration
are the most common.

There are various kinds of gods to whom poems are addressed. Some animals
like the horse, features of nature like rivers, mental traits like devotion
(Sraddha), agencies like creator (Dhatr) and various implements like mortar
and pestle that are used at the religious ceremonials, are deified, and poems
are addressed to them.

The seers of the Rgveda were great poets of deep vision, who could see far
below the surface which alone the ordinary men could not see. They could
vision some lusters in such depths beyond the sight of men and they could
have direct communion with such powers. The great poets never led the
nation along paths supposed to lead to certain goals beyond, promised and
tempting, but at the same time unattainable in truth, abandoning the facts of
the world. They also guided them clear of aimless materialism, making life
noble and purposive. That is the great value of the Rgvedic poetry.

Rgveda as a poetry, reveals certain features that are not seen in the record of
other ancient civilization. Love of nature is one such feature that is very
prominent in the poetry of the Rgveda. The Rgveda is essentially Nature
poetry, dealing with certain powers in Nature and also embellished with
allusions to the familiar objects of Nature like rivers, animals and birds.
Among the objects of nature, cows and rivers form the most prominent
objects that attracted the attention of the poets of those days.
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4.5 Commentators of Rgveda :

The correct interpretation of the Vedas has posed a problem to both ancient and
modern scholars. A correct knowledge of the Vedas is imperative for a proper
understanding of the religious beliefs, rituals and cultural background of India.
For proper understanding of the Vedic words various methods have been utilised
from early period. Vedic commentators have done tremendous hard-work for
proper understanding of the Vedic words. The earliest Vedic commentaries were
oral and have not been preserved.

Among the more famous Rgvedic commentators whose works have come down
to us, are Skandasvami, Narayana, Udgitha, Hastamalaka, Uvata,
Venkatamadhava, Anandatirtha, Atmananda, Sayana, Ravana,
Caturvedasvami, Devasvami, Bhattabhaskara, Haradatta, Sudarsanasuri,
Dayananda Sarasvat etc.

As a Vedic commentator, Sayana occupies a unique position in the history of
Vedic exegesis. As many as five Veda-Bh syas, eleven Brahmana Bhasya,
and two Aranyaka-Bhasyas are found ascribed to Sayana. Among the extant
Bhagyas on the Rgveda, Sayana’s Bhasya is most comprehensive and lucid.
Sayanas attemp in his Bhasya, at explaining in detail the grammatical
formation, etymologies and accent of the Vedic words. In his Bhasya, Sayana
has made full use of the Paninian grammar, Nighantu, Nirukta, Unadisutra

etc. .
a

SAQ:
1. Who are the commentators of the Rgveda?

4.6 Summing up

In this unit, you are acquinted with the arrangement of the Rgveda. You are
also aware with the division of the Rgveda. Here, the Recensions of the
Rgveda, text of the Rgveda, structure of the hymns of the Rgveda, accent
and metre of the Rgveda etc. are also introduced with introductory ideas.
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Check Your Progress :

(Attempt answers of about 500 words on these topics)

1. Show your acquaintance with the arrangement of the Rgveda.
2. Write a note on the divisions of the Rgveda.

3. Give a brief introduction regarding the Rgvedic commentators.
4. Write notes on Vedic accents and metres.

---XXX---
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Unit-V
Content and Date of the Rgveda

Contents :

5.1 Introduction

5.2 Objectives

5.3 Type of Hymns

5.4 Content of the Rgveda
5.4.1 Samvada hymns
5.4.2 Philosophical hymns
5.4.3 Danastutis
5.4.4 Valakhilyas
5.4.5 Apri hymns
5.4.6 The Soma-mandala
5.4.7 The Surya hymn
5.4.8 Riddles and Legend
5.4.9 Other hymns

5.5 Date of Rgveda

5.6 Summing up

5.7 Suggested readings

5.1 Introduction :

The Rgveda is the oldest literary document of the Indo-European speaking
people. There are ritualistic texts in it but it also enunciates the supremacy
of the cosmic and transcendent Rta (truth) which can be the basis for
promulgating a philosophy of eternal and natural laws. The Rgveda is full
of ideas relating to the Primordial Omnipotent Reality.

This Veda Rgveda consists of metrical prayers or hymns, termed Suktas,
addressed to different divinities, each of which is ascribed to a Rsi or seer.
These hymns are put together with little attempt at methodical arrangement,
although these are dedicated to the same deity.

The Rgveda contains direct and indirect references to the political concepts
and entities of a patriarchal humanity. The Rgvedic political system was
sustained by hereditary priesthoods, monarchical concentration of authority,
agricultural economy and all pervading feeling of group cohesiveness. There
are elements of systematic linkage and communication transmission and
efforts were encouraged for the realization of some identifiable dominant
objectives.
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The name Rgveda means the Veda of adorations, and this indicates the
general nature of the contents of the Veda. The Veda contains mostly
adorations of gods. Such adorations are either directly addressed to the gods
or form the poetic flow of the feelings in the hearts of the poets when they
have the form of the gods shining in their hearts. In the traditional
interpretations, the former variety is termed pratyaksa-Krta (what are made
directly) and the latter are termed paroksa-Krta (what are indirectly made).

All the poems that are of the nature of philosophical speculations, dialogues
and secular ideas put together form only a very small part of the text of the
Rgveda. The real Rgvedic text as it stands today is of the nature of adorations
of'the gods. Such poems of adoration addressed to gods were utilised during
the grand religious as well as other ceremonies during the vedic age.

5.2 Objectives :

The objectives of this unit is to help you in

* familiarizing the types of hymns of Rgveda

* knowing the Samvada, philosophical etc. hymns

* acquiring the knowledge of Valakhilyas and Apri hymns
* understanding the date of Rgveda.

5.3 Types of hymns :

All the Rgveda verses are self-contained units and most hymns follow one
single metre. Generally, a hymn expresses a single theme.

V.M. Apte divided Rgvedic hymns into five categories according to their
setting. These categories are : (a) Sacramental : those which are used in
Grhya rituals like wedding, funerals etc., (b) Invocational : like blessings,
atonement etc., (¢) Mythological : hymns containing myths which are more
important for the rites in which they are used, (d) Oblational : hymns which
though without any direct bearing on the sacrifices in which they are used
are yet quite suitable for the occasions, and (e) Accidental : hymns which
are only loosely connected with the rites in which they are used.

There is another division of Rgvedic hymns. In this division, hymns are
classified into eight categories. They are — (a) Devata Suktas, (b) Samvada
Suktas, (¢) Danastuti Suktas, (d) Tattvajnana Sukta, (¢) Samskara Suktas,
(f) Mamttrika Suktas, (g) Laukika Suktas and (h) Apri Stuktas.

Broadly the Rgveda hymns may be divided into two classes— religious and
secular.

Prayers frequently sound as if the relationship between the god and his
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votary is one of give and take. The god is specifically reminded of the
precious gifts offered to him and informed that the benefits solicited are
proportionate to these. The tone varies from poet to poet and from hymn to
hymn. Some are propitiatory and conciliatory, some supplicatory and
coaxing.

5.4 Content of the Rgveda

The Rgveda presents a great variety of themes besides praise-prayer which
is the commonest. There are lyrics of various kinds, ballads of heroes and
heroism, love-charms, fertility and spells, legends, doxology, nature poems
(e.g., ratri hymn), drinking song (e.g., x. 119), work songs (e.g., x. 101),
elegies (e.g., x. 105), wedding songs (e.g., x. 85), lament (e.g., x. 34) and
various other subjects.

M. Winternitz opines that many of the hymns are not addressed to a sun-
god, nor a moon-god, nor to a fire-god, nor to a god of the heavens, nor to
storm-gods and water-deities, nor to a goddess of the dawn and earth-
goddess, but the shining sun itself, the gleaming moon in the nocturnal sky,
the fire blazing on the hearth or on the altar or even the lightning shooting
forth from the cloud, the bright sky of day, or the starry sky of night, the
roaring storms, the waters of clouds and of rivers, the glowing dawn and
the spread-out fruitful earth-all these natural phenomena are, as such,
glorified, worshipped, and invoked. Only gradually is accomplished in the
songs of the Rgveda itself, the transformation of these natural phenomena
into mythological figures, into gods and goddesses such as Surya (Sun),
Soma (Moon), Agni (Fire), Dyaus (Sky), Usas (Dawn), Prthivi etc.

Devata Sukta

In the Rgveda, largest number of hymns are eulogies of the deities. The
gods have been praised and the praises are closely interspersed with prayers.
Praises and prayers are mixed together and that forms the bulk of the text of
the Rgveda and which is regarded as the religious section of the Rgveda.

The Sanskrit expression for ‘god’ is ‘deva’ which is derived from the [1°div’.
The [Idiv denotes light or luminosity. God is called ‘deva’ because he gives
his blessings to those who worship him. The learned man is also called
‘deva’ because he imparts knowledge to his fellow men. The sun, the moon
and the sky are all devas because they give light to all creation. Even the
parents and spiritual guides are devas because they give so much to their
sons and disciples. The universe appeared to the seers of Rgveda to be
divided into the three domains. The three domains are the earth, air and
heaven. The light on earth is described as Agni, in air as Indra or Vayu and
in heaven the Sun, Asvins and Usas.
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One important trait of Vedic gods is that they are often associated with
akasa, or vyoman, the firmament. The firmament is described as the seat of
gods. Another character of Vedic gods is their greatness, but they are not
only great but full of thythm too. Of the numerous attributes ascribed to the
gods of Rgveda the two most important are those of freedom from decay
(ajara) and freedom from death (amrta). Decay and death are the order of
the world, but god is beyond them.

The Vedic god is omnipresent and it is he who has become all within and
without. The number of gods mentioned in the Rgveda is thirty-three. At
places this number has been equally divided into three, each division
containing eleven. In one hymn of the Rgveda, the number is mentioned as
three thousand, three hundred and thirty nine. But, as the Sam hita mentions
the three worlds, so there should be only one principal deity in each one of
them. According to Yaska, the author of Nirukta, the three principal gods
are Agni, Vayu or Indra and Surya.

Nirukta : It is a work on Vedic etymology, written by Acharya Yaska. It is
a Vedanga literature.

Here, is a short introduction of some important Rgvedic Gods.
(a) Agni :

The most important of the terrestrial gods is Agni, the fire god. Next to
Indra he is the most prominent of the Vedic gods. He is celebrated in at least
200 hymns of the Rgveda, and in several hymns he is invoked conjointly
with other deities. His physical aspects are manifest from his descriptions
in the vedic texts. He thus possesses a tawny beard, sharp jaws and burning
teeth. His food is butter and wood. Smoke is his banner. He is the messenger
travelling between heaven and earth. He has a two fold functions— he invokes
the gods to the place of the altar and carries the oblation to them. Agni is
said to have many births. He is one but he assumes diverse forms and has
many names. All gods are comprehended in him. Agni is a benefactor of his
worshippers and strikes down those who are malevolent. Agni is the brightest
and the most scorching deity. He burns all impurities. He takes us to the
highest light. He is youthful and destitute of decay. He is the leader and
stands in the front.

(b) Indra :

Indra is the favourite national god of the Vedic Indians. He is an atmospheric
god and his importance is indicated by the fact that about 250 hymns celebrate
his greatness, more than those devoted to any other god and very nearly one-
fourth of the total number of hymns in the Rgveda. He is described as the rain
god. His conquest over Vrtra, drought or darkness, is highly significant. He is
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born of water and the cloud. He wields a thunderbolt. When he slays Vrtra
and releases the water, the two worlds of heaven and earth find great relief.
Indra’s fight with Vrtra and his ultimate triumph over the latter have been
explained by scholars as referring to some natural phenomenon. Indra has a
body, a head, arms, and hands. His belly is often spoken of in connection with
his powers of drinking Soma. Indra is sometimes said to be armed with a bow
and arrows. He also carries a hook that bestows wealth or which he uses as a
weapon. Agni is Indra’s twin brother and Pusana is also his bother. Indra’s
wife is Indrani.

(c) Surya :

Ten hymns of the Rgveda may be said to be devoted to the celebration of
Surya specifically. He is the brightest luminary, the radiant light whom Usas
bring to the world. He is described as the eye of gods that beholds the activities
of all the mortals. He is far seeing, all seeing, is the spy of the whole world,
beholds all beings and the good and bad deeds of mortals. Surya’s path is
prepared for him by Varuna. Surya measures the days and prolongs the days
of life. He drives away sickness, disease and every evil dream. All creatures
depend on Surya. By his greatness he is the divine priest of the gods. Surya
shines for all the world, for men and gods. He dispels the darkness with his
light. He rolls up the darkness as a skin. His rays throw off the darkness as a
skin into the waters. He triumphs over beings of darkness and witches.

(d) Varuna :

Varuna is the greatest of gods of the Rgveda. The number of hymns dedicated
to his praise is not a sufficient criterion of his exalted character. The most
important trait in his character is that he is described as the custodian of law
and order and of physical and moral order. Varuna’s ordinances are so very
rigid that even gods dare not to disobey them. The descriptions of his person
and his equipment are scanty, more stress being laid on his activity. He has
a face, an eye, arms, hand and feet. Varuna alone, or conjointly with Mitra,
is often called a king, like the other leading deities and Yama. He is king of
all, both gods and men, of the whole world, and of all that exists. Varuna is
also a self-dependent ruler, a term generally applied to Indra, Varuna is
often spoken of as a regulator of the waters.

SAQ:
1. What is devata sukta?




2. Who is Agni and Indra?

5.4.1. Samvada Sukta (Dialogue Hymn)

Among the hymns of the Rgveda, there are about twenty hymns which are

called as Samv da S ktas or Dialogue hymns. These are connected with
epic and dramatic poetry. H. Oldenberg called them the “Akhyana hymns”.
He stated that “the oldest form of epic poetry in India was a mixture of prose
and verse, the speeches of the person only being in verse. While the events
connected with the speeches were narrated in prose, Originally only the verses
used to be committed to memory and handed down, while the prose story
was left to be narrated by every reciter in his own words. Now in the dialogue
hymns of the Rgveda only the verse portion, containing conversations, have
been preserved, while the prose portion of the narrative are lost to us only of
some prose portion can partly be restored with the help of Brahmanas or the
epic literature or event of commentories where those aids failed nothing
remains for us. But try to guess the story from the conversations.”

In this regard, M. Winternitz said that - “All thBse poems are nothing else but
ancient ballads of the same kind as are found also in the literatures of many
other peoples. This ancient ballad poetry is the source both of the epic and
drama for these ballads consist of a narrative and of a dramatic element. The
epic developed from the narrative elements of the ancient ballads.”

The dialogue hymns are found in the Rgveda are as follows- (i) Dialogue
between a priest and a Pious liberal prince ((I.125); (ii) Dialogue between
Indra and Maruts (I. 165); (iii) Dialogue between Indra and Agastya (1.
170); (iv) Dialogue between Agastya and Lop mudra (1. 179); (v) Dialogue
between Visvamitra and the Rivers (111.33); (vi) Dialogue among Indra,
Aditi and Vamadeva (IV. 18); (vii) Dialogue between Indra and Varuna (IV.
42); (viii) Dialogue among Agni, Nema Bh rgava and Indra (VIIL. 100);
(ix) Dialogue between Yama and Yami (X. 10); (x) Dialogue between Indra
and Varsukra (X. 27); (xi) Dialogue between Indra and Vasukra (X. 28);
(xii) Dialogue between gods and Agni (X. 51); (xiii) Dialogue between
gods and Agni SZaucike (X. 52); (xiv) Dialogue between Szaucika Agni and
gods (X. 53); (xv) Dialogue among Indra, Indrani and Vrcakapi (x. 86);
(xvi) Dialogue between P ruravas and Urvasi (X. 95); (xvii) Dialogue
among Devapi, Santanu and Brhaspati (x. 98); (xviii) Dialogue between
P ruravas and Sarma and Pani (x.108); (xix) Dialogue between Indra and
Agni (X.124); and (xx) Dialogue between Yama and a boy (x.135).
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The most famous of the Samvada hymn is the Pururavas-Urvasi Samvada
(x.95). This poem consists of 18 verses. It contains a dialogue between
Pururavas, a mortal and Urvasi, a nymph. Urvasi lived for four years with
Pururavas on certain conditions and left him after she gave birth a son to
Pururavas. There after the mortal king went in search of her. He discovered
her among some other nymphs swimming in a lake. There after a
conversation took place between the two lovers, which form this Rgvedic
dialogue.

Another outstanding Samvada hymn is the Yama-Yami Samvada (x.10). In
this hymn, Yami, the twin sister of Yama tries to tempt her brother Yama to
incest, in order that human race may not die out. In passionate words, glowing
with desire the sister draws the brother on to love. In calm, quiet words
Yama rejects, pointing to the eternal laws of the gods that forbid the union
of blood-relations.

The hymn 3.33 of the Rgveda consists of a dialogue between Visvamitra
and the rivers. There are 13 stanzas in this dialogue hymn. In this hymn, the
sage Visvamitra prayed the rivers to stay a little to cross them. The two
rivers Vipat and Sutudri, initially argued that they are flowing along the
path ordained by the gods. Ultimately however the rivers yielded to
Visvamitra’s entreaties and favoured him with a fordable passage.

SAQ
1. What are the Suktas stated as dialogue hymns?

5.4.2 Philosophical hymns :

The revelalions of the Rgveda show certain philosophical ideas where the
problem of the creation of the universe has been beautifully expressed with
the depth of sincerity. The Rgveda as a whole is definitely polytheistic, but
at the same time it can be seen about the distinct leaning towards monotheism
in a number of hymns. Even in the family book also, doubt as to the power,
even as to the existence of the gods arose in the minds of the seers. In the
Sajaniya Sukta (11.12), it is said that the people raised doubt as to the
existence of Indra : “of whom they ask ‘where is he?” Of him indeed, they
say, ‘He is not’...... and then one answers, “he, oh men, is Indra.” To assert
his view point the seer describes all the heroic activities of the god, unless
people would not believe in god’s existance.
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In this, we have a dozen hymns which show a gradual growth of the
philosophical speculation in those times. Among the hymns of this nature,
we see a good number of them in the collection of the 1st, 8th and 10th
mandalas in the Rgveda. Some example of this type of hyms are—
Asyavamiya hymn (I.164); Jnana Sukta (x.71); the Purusa Sukta(x.90); the
Hiranyagarbha Sukta (x.121); the Devi Sukta (x.125); the Nasadiya Sukta
(x.129) etc.

In the Hiranyagarbha Sukta (x.121); the Hiranyagarbha is the main theme.
Hiranyagarbha is the golden egg or germ of creation. He is praised there as
the creator and preserver of the universe and as the ‘one god’. In this hymn, it
is found that some people were doubting as to whom they should offer oblation.

The famous Purusa Sukta (x.90) describes creation as an emanation of the
concrete, created universe from the spiritual entity called Purugsa. The entire
hymn is cosmogonical by nature. The Purusa has a human form, he is lord
of all, timeless and immortal. He is over and above the earth and is possessed
of greatness.

The Nasadiya hymn (x.129) traces creation of the existent (sat) to the non-
existent (asat). Here the poet succeeded in stretching his imagination to a
point of time when creation had not yet come into being. He can visualize
the primeval darkness of non existance and complete void in time and space.

One important philosophical hymn of the Rgveda is the Devi Sukta or Vak
Sukta (x.125). It is ascribed to Vagdevi, the daughter of sage Ambhrin. Here,
Vak herself identifies with all the gods. She claims to have entered the
heaven and earth immanently and yet to exist transcendently beyond all
creation. This hymn has and impact on the later Indian philosophical thought
of the Upanisads and Vedanta.

Hymn (I.164) popularly known as the Asyavamiya hymn from its two
opening words (asya and vamiya), has been studied by number of scholars.
Its semi-mystic and apparently esoteric content is quite baffling for the
interpreter. Certain doubts regarding creation are expressed and those are
partially answered too. A few verses rather stand out because of their poetic
power. Verse 46 of this hymn, says that the priest-berds call the same ‘one
being’ by different names of Indra, Mitra, Varuna, Agni etc.

The Visvakarman hymns (x.81 and 82) are found to be an abstraction of the
cosmocreator function of all the major gods, like Indra, Agni, Soma, Varuna,
Prajapati and Brhaspati. The concept, however, is limited to the mere
personification of a particular function.

5.4.3 Danastuti :

Another type of hymns quite common in the Rgveda is the Danastuti or
praise of generosity. These poems present a useful information relating to
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the poets who composed them as panegyrics of liberal donors. These are
historical documents of ancient gifts enumerated in order to prompt
contemporary patrons to emulate their predecessors. One complete hymn
(I.117) and a few stanzas strewn here and there chiefly in the first and the
tenth books furnish important genealogical data about their composers and
their patrons for whom they were written. It may be noted that the Danastuti
part of a hymn is artistically inferior and poor as verse could not stand on
their own and their claim to attention and immortality depended on their
being appended to established hymns.

SAQ
1. What is philosophical hymn?

5.4.4 Valakhilya :

The so-called Valakhilya hymns at the end of book VIII, hymn No. 49-59,
constitute the best known part of the entire supplementary section of the
Rgveda. They are evidently a later addition presenting mixed authorship,
and are not universally recognised. Sayana, a famous Vedic commentator,
has not commented on them. Of the four pairs, viz., 1-2, 3-4, 5-6 and 7-8,
each part of the pair is a repeated version of the other.

A small section of Khilas after .73 is called the Suparna chapter. Most of
these hymns are addressed to Indra, Agni, S rya, Varuna and the Asvins.
These hymns do not present any new thematic, structural or literary
characteristics.

Some other Khila or supplementary hymns are appended at the end of the
entire collection of the Rgveda, which include the Nivids, Puroruc, Praisa
and Kunt pahymns. All together the entire supplementary section is known
as Rkparisista. Max Muller counts thirty-two Khila-Suktas. Though they
are late inclusion, however, they does not in any way reflect their lateness,
as it is seen that many of them are older than the main corpus of the
Rksambhita. Another sign of their late inclusion is the different mode of
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marking the accent adopted in them. The Khilas appear to be recognised as
part of the Rgveda by the Vaskala recension text although most of them are
prior to the Sakala text.

5.4.5 Apri Suktas :

The Apri hymns, ten in number, have distinct characteristics. The derivative
meaning of the word Apri is derivatically means ‘delectable to all’. These
hymns have a quite definite use at the animal sacrifice. They all consist of
eleven or twelve verses, and Agni is invoked in them under various names,
that he may bring the gods to the sacrifice. In sacrifices, the Apri hymns are
sung or recited before the offering of oblation or libation. The ten Apri Su
ktasare : I. 13; 1. 142; 1. 188; 11.3, I11.4; V.5; VII.2; IX. 5; X. 70; X. 110. In
the Apri Suktas, Agni, the god of supreme sacrificial importance is praised
under different names viz., iddhma;, tanunapat; narasa sa, ila; barhis;
devirdvara; usasanakta, daivya hotara; tisro devi; tvasta, Vanaspati and
Svahakrti.

5.4.6 The Soma mandala :

The entire ninth book of the Rgveda is devoted to god Soma. It consisted in
merely transferring hymns to one particular god, viz. Soma from the earlier
books and collecting these in a separate book!'Soma symbolized Kingship.
Soma’s rise to Kingship synchronizes with the glorification of the Soma cult.
At the coronation Soma is said to be the King of the brahmanas, which is yet
another proof of supremacy and magic power being associated with it. The
Rgveda hymns are mostly addressed to Pavamana Soma, in other words, the
juice as it was being filtered through a woolen sieve. Soma, according to the
Rgveda myths, was originally divine, brought to the earth by an eagle. Later
on, it grew on mountains and had to be procured through many obstacles.

Soma, an earthly plant, was later raised to a heavenly being, called ‘king’
and ‘emperor’ and made the sovereign of the brahmins. Soma bears intimate
connection with Indra, therefore, many passages of the ninth book though
primarily Soma hymns belong to Indra as well. Priests of the Kanva, Bhrgu
and Angiras families figure as chief poets of these hymns. These families
and other poets praised the plant as plant, as a god and also as the moon in
the sky. They used all the Vedic metres although more than half the hymns
are in Gayatri metre.

5.4.7 The Surya hymn : (x. 85)

The Surya hymn is known as wedding hymn (x. 85) in the Rgveda. This
hymn deserve special attention because of its unique content. It has forty-
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seven verse and is interesting because, though mainly occupied with a
description of the journey of Surya (the daughter of Savitr) to her husband’s
place. This hymn really becomes the type of wedding hymns recording magic
and ritual details together with blessings and auspicious customs connected
with a wedding. Surya, the bride, is to be given away in marriage and the
gods enter a contest for her hand and compete in a tournament. Savitr had
intended Surya for Soma who desired her but later she was given to the Asvins.
The bride is introduced to the wedding guests who are to bless her. Then the
bridegroom takes her by the hand and invokes blessing of the gods.

SAQ
1. Which mandala of Rgveda stated as Soma-mandala?

5.4.8 Riddles and legend :

Two hymns (VIL. 29; 1. 164) contain riddles, the meaning of which is very
difficult to understand. Of the two, the former describes a number of gods
but does not mention their names. The another in fifty two verses state a
number of enigmas, mostly connected with the Sun. The Riddles have been
analysed minutely, discussed and commented upto by scholars. It is more
interesting to note that the riddles are preserved in what is otherwise a
collection of riligious poetry. It is thought that longer sacrifices like the
Satra became boring after a point; riddles and akhyanas (legends) would
then be repeated by the priests to relieve the monotony. The origin of the
riddles must be traced in the popular pastimes although those found in the
samhita are refined versions of popular riddles with esoteric, mystic and
ritualictic functions.

Satra : A pattern of Yaj a. The satra is lasted for one year.
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5.4.9 Other hymns

(a) Didactic hymns : These hymns are characterised of instructive ideas.
Out of a total of four hymns the Aksasukta (Revelation on the Dice, X.34) is
a remarkable one. It is a monologue that brings out the picture of a person
who because of his addiction to dice-play is completely ruined but cannot
resist the temptation even when he is landed in a miserable condition.
Beginning with praise of dice as an irresistibly enticing game providing
infinite pleasure, exhilarating like a drink of soma, the poet goes on to
describe the pitiable plight to which the gamester is reduced. Gambler’s
wife, whom he had to sell to pay gambling debts laments over her fate, so
does the mother. The hymn ends in a note of repentance and advice to other
gamblers to resist the fatal temptation and engage in cultivation for a living.
Other three didactic poems are IX. 112; X. 117 and X. 61.

(b) Funeral hymns : A group of hymns (X. 14-16, 18; X. 135; X. 154) known
as the Yama-Samhita. In these hymns Yama is named after the name ‘funeral’.

Bhrgu, A giras, Agni and the fathers figure prominently. Several moods and
attitudes find expression in them of which the most basic one is the fear of
death. Since knowledge and experience of this life are hopelessly inadequate
for allaying this fear, man is exposed to various levels of emotion. Yama who
was the first of the mortals to die will surely look after the dear departed and

introduce him to the company of the A girasas, M tali and Bhrgu where
they can all have a pleasant time together. The hymn for the dying sacrificer
(X. 154) has a prayer are offered to ancestdYs for the well-being of the
survivors, for warding off evil from them.

(c) The Frog-Song : The Manduka Sukta or Frog-Song (VII. 103) is given
no ritual application. Scholars differ widely regarding its interpretation. They
are not clear whether it is a solemn rain-spell or whether it contains an
undercurrent of satire. In the very first verse, it is found that the br hmins
utter words for getting rain, brahmins kept vows and remained silent like
frogs for a whole year and vociferous during sacrifices. The hymn may very
well be a rain charm which adopts a bantering tone towards the Br hmins.

(d) Ratri-Sukta and Aranyani Sukta : The hymn of Rgveda X. 127 is a
hymn addressed to Night. The ancient Indian night was as if forest-encircled
hamlets, pitch black, mysterious and awesome. The power of darkness is
inscrutable, so the poet supplicates the night for protection from danger.
Let night be like a mother whom her children may cling to, as sleeping
birds lie in relaxed confidence on the branches, so let men sleep fearlessly
in their homes.

The hymn to Aranyani (forest) (X. 147) is some what similar. In those days
the Aryan settlement were encircled by deep, impenetrable forests. People
ventured into them in day time— the wood cutter for his timber, the fruit
gatherer for his fruits, and the hunter for his game.
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5.5 Date of Rgveda

The Vedas are regarded as eternal. The Rgveda itself'is said to be originated
from the sacrifice. Still, scholars has opined different dates for the Vedas.
Of the four Samhitas, the Rgveda-Samhita is unquestionably the oldest.
There are different lines of approach for determining the age of the Rgveda.
The age of Rgveda can be ascertained from the following point of view : (1)
Linguistic date, (2) Geographical conditions, (3) Archaeological evidence
and (4) Astronomical evidence.

The first attempt at determining approximately the cronology of Vedic
literature was made by Professor Max Mullar. He put forwarded a tentative
scheme of chronology based mostly on subjective considerations. His
presumption is that the mantras could not have been composed before 1400
B.C. The Indian scholars think that the Vedic literature existed before 6th
century B.C. Their thinking based on the fact that the Vedas are Pre-
Buddhistic and even the S tra literature is anterior to Buddhism, which
derives many ideas from the Upani ads and makes reference to the

Br hmanas and the Vedas. Buddha died some where in time 548 B.C.

All the philosophical thoughts contained in the Upanisads are not the result
of a year or even a few decades. According to Max Mullar, it must have
taken at least two hundred years for those accumulated thoughts. The
Upanisads may be placed before the date of Buddha, i.e., between 800-600
B.C. The Brahmanas which are certainly &rlier works may be placed
between 1000-800 B.C. and the Vedas between 1200B.C.— 100 B.C.

Two scholars working quite independently in different countries carry the
Vedic age much earlier than as suggested by Max Muller. These scholars are
Herman Jacobi from Germany and Lokamanya Balgangadhar Tilak from India.

Jacobi argues that in the Brahmana works there is a statement that Krtika, a
star, was to rise exactly at the eastern point from which it never swerved. It is
said that this was the position of constellation in the sky in 2500 B.C. In the
Rgveda, it is found that the position of Krtika as stated in the Brahmanas is
occupied by Mrgasiras. According to the equinotical points with reference to
constellations it would have taken a period of 2000 years for Krtikato occupy
the point at the vernal equinox which was occupied by Mrgasiras at the time
of'the Rgveda as 4500 B.C. So , the age of Rgveda must go to a period which
is 2000 years earlier to the date of 4500 B.C. Balgangadhar Tilak fixed the
date of Rgveda at 6500 B.C.

In a summary it may be state that the composition of the Rgveda cannot be
accurately dated. There is hardly anything to prove that Aryan culture of
Rgvedic India was not older than the culture represented by the ruins of
Mohenjodaro.

There is yet no unanimity among scholars concerning the date of the Rgveda.
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Modern opinion on the issue may be classified in three heading such as
having favoured an early, a late or an intermediary date. At one extreme
stand B.G. Tilak and Jacobi who on the basis of astronomical calculations
would carry back the Rgvedic date beyond 2500 B.C., as far at least as
3500 B.C., and according to Tilak farther still, i.e., 6500 B.C. Professor
Buihlar is of the opinion that the conquest and brahmanization of India
requires a much earlier date than 1200-1000 B.C. Prof. Bloomfield, too,
declares “now much more inclined to listen to an early date say 2000 B.C.,
for beginning of Vedic literary production, and to a much earlier date for
the beginning of the institutions and religious concepts thereof.”

On the other hand Prof. Hopkins of Yale and Prof. Jackson of Columbia,
both urge upon a late date, i.e.1000-600 B.C. According to them, the date of
zoroaster is now generally fixed at B.C. 600-583 and since there is only a
dialectic difference between the language of the Rgveda and that of Avesta,
there can be no great interval in time between the two works, the date of
zoroaster, of course, determining the date of the oldest part of the Avesta.

The third group of scholars stands between those extremes and bases its
convictions largely upon considerations of the time necessary for the linguistic,
literary and historical development in India. In his pioneer volume, A History
of Ancient Sanskrit literature, Max Muller suggested the chronological system,
which appears to be acceptable. Its essential features are as follows : (1)
1200-1000 B.C., the chandas period, when the earlier hymns of the Rgveda
were composed. (2) 1000-800 B.C., the mantréperiod, when the later hymns
were composed and the Samaveda and the Yajurveda were compiled.

This much is clear that the different parts of the Rgveda Sa hit were
composed at different times.

SAQ
1. What is the appropriate date of Rgveda?

5.6 Summing up

A study of the Rgvedic hymns shows that it is mostly religious in character.
It contains prayers and praises, philosophical thoughts and also ideas of
secular nature. In this unit, you are acauinted with this fact of the Rgveda.
You are also aware of the various contents of the Rgveda. You have also
got some informations regarding the age of the Rgveda.
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Check Your Progress :

(Attempt answers of about 500 words on these topics)

1. Write a note in brief on the contents of the Rgveda.

2. Give a brief summary on the dialogue hymns of the Rgveda.
3. Write a note on the Philosophical hymns.

4. Give a short discussion on the date of the Rgveda.
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Unit-VI
An Idea of Vedic Accents

Contents :

6.1 Introduction

6.2 Objective

6.3 Meaning of the term svara

6.4 The number of accents and the system of marking them in different Vedic
texts

6.5 Texts that deal with accents and the rules of accentuation
6.6 The mechanism of producing accented speech
6.6.1 The relation between accents and syllables
6.6.2 The physical effort envolved in the production of accented speech
6.7 The udatta accent
6.7.1 Definition ofud tta
6.7.2 Ud ttain euphonic combinations of syllables
6.8 The anud tta accent
6.9 The svarita accent

S

6.9.1 Definition of svarita

6.9.2 Svarita resuling from euphonic combination of a svarita and an
anud tta

6.9.3 Udattap rva svarita
6.9.4 J tya svarita
6.9.5 Theratio ofud ttaand anud ttainasvarita
6.9.6 Kampasvara
6.10 The pracaya accent
6.11 The procedure of determining the accentuation of a word
6.12 The importance of the accents

6.1 Introduction

Accents play a very important role in the Vedic texts. As a matter of fact, a
distinct characteristics of the Mantras of the Vedas is that these are always recited
with accents. In ancient times it was considered sinful to recite the Vedic Mantras
without proper accents. As we know, the name by which the Vedas are collectively
known is s7uti. Vedas are called so, because in ancient India these were orally
handed down from one generation of pupils to another. The students learned the
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Vedic texts from their teachers by memorising the texts. In this process the accents
played a vital role. They not only enhanced the auditory aspect of the sruti texts
but also fecilitated the process of learning by rote. The accents also helped in
understanding the meanings of Vedic Mantras.

Stop to consider

In ancient times learning involved repetition of the words and sentences uttered

by the Guru. So the word adhyayana is defined as— TETE RO |

6.2 Objective

The objective of this unit is to acquaint the student with (a) the nature and
characteristic features of the accents, (b) the system of marking the accents in
different Vedic texts, (c) the process involved in the production of accented speech,
(d) the procedure of accentuation of Vedic words, (e) the importance of the
accents and other relevant topics.

6.3 Meaning of the term svara (¥R)

The Sanskrit word for the term ‘accent’ is svara. The word is derived from the
root svr () by adding the suffix gha. This root is used in the sense of ‘producing
asound’. Hence, the word svara may be explained as T S1eeId S 1R aT
3 3fq T Again in the Nighntu which is a gloss of Vedic words, there
occurs the verb ®Rid and it is listed as a synonym of the verb T=sfd | This means
that according to the Nighntu the root svr is also used in the sense in which the
root gam is used. When considered form this point of view the meaning of the
word svara can be explained as TEd TWId H=1ef: I9 F: T 1 The question
as to how do accents help in understanding the meaning of a mantra will be dealt
with in due course of time.

SAQ:
What is the meaning of the word X ?




6.4 The number of accents and the system of marking them in
different Vedic texts

Accents are primarily three in number. These are ud tta, anud tta and svarita.
The corresponding words used in English language for these accents are acute,
grave and circumflex. These three accents should always be remembered and
written in this order. There is a fourth accent known as pracaya. However, it is
nothing but an anudatta succeeding a svarita and is pronounced like an udatta.

The Samhitas of all the four Vedas, the text of the satapathabrahmana along
with the Brhadaranyaka Upanisad and the text of the Taittirtya Brahmana
including the Taittiriya Aranyaka and the Taittiri ya Upanisad are marked
with accents.

In the Rgveda Samhita an udatta syllable is left unmarked; an anudatta is
marked by a horizontal stroke below the syllable and a svarita is marked by
using a vertical stroke above the syllable. As a pracaya is pronounced like an
ud ttaitis left unmarked. Some examples are —

—_ ll’ gg I‘ll) s;\.ll‘ a%UT) aal" _; “ly @, E‘T etC.
The Rgvedic method of marking the accent has been followed by the V' jasaneyi
Samhita, the Atharvasamhit , Taittiriyasamhit , the Taittirya Brahmana,

the Taittiriya Aranyaka and the Taittiriva Upanisad, the Satapatha
Br hmana and the Brhad ranyka Upanisad.

In the Maitrayani Samhita and in the Kathaka é%lhhit[l of the Black Yajurveda,
an udatta syllable is marked by a vertical stroke above it. In the Maitr yani the
svarita is marked by a symbol which looks like the English syllable w , used
below the syllable. Examples are— flﬁ‘lFﬂ : g%"rﬁrg,, Slr_i'g , But when a svarita is
immediately followed by an anud tta it is shown by using the symbol  below
the svarita syllable as in Blrﬁ'{g In this example s ud tta, [is svarita and =
isanud tta.Inthe K thaka Samhit ,a svarita is marked by a dot below the
syllable. Thus Rgvedic form of iTﬁ"ﬂlT appears in this Sarhita as iTﬁql_*lT :

The practice of marking an udatt syllable with a vertical stroke above it has

been followed in the Paippalada Samhita of the Atharvaveda. In this Samhita
an anudatta is marked by a vertical stroke below the syllable and a svarita

syllable is marked by a dot below it. Examples are 31ﬁ7f|:|_T, @Iﬁﬁl, 3=

According to western scholars like Weber, Caland, Macdonald etc. in the
SZztpatha Brahmana, the ud tta is shown by a horizontal stroke below the
syllable and the anudatta is left unmarked, as in 3~Tﬁj . But according to Bhasika
Paribhasa S tra in this word the udatta accent is on 3 and not in 9. It should
be mentioned here that in the SZztpatha Brahmana there is no svarita accent.

In the Samhita of the Samaveda the accents are shown by using the numerals
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?,R and 3, above the syllables. In the Sama samhita, while the numeral € indicates

an ud tta, numeral R is used to mark a svarita and the numeral 3 shows an
3~ R

anud  tta: ST

There is a type of svarita known as jatya. In the Rksamhita when a jatyasvarita
is followed by an udatta or by another svarita, the numeral R is used when the
J tvasvaritarests on a short vowel. When the accent rests on a long vowel the
numeral 3 is used after the jatyasvarita. The numerals are marked by the signs
of both svarita and anudatta. Examples are : Wéﬂ and 3 9ﬂ_3|31{| In the
Maitrayani Samhita,a j tyasvarita is marked by a curve below the syllable.
An example is aj?_fr The Rgvedic form is 1% In the K thaka Samhitaaj tya
is marked in this manner only when it is followed by an anud tta. Whenaj tya
is followed by an ud tta or another svarita it is marked by a hook below the

syllable, as in i‘l‘lﬂﬁlﬁ. Inthe V' jasaneji Samhitaaj tyasvarita is usually

marked by the symbol L below the syllable, as in Iq &=1:. But in this Sasithita
whenaj tyaisfollowed by an ud tta or another svarita, thej tyais marked
by the symbol , below the syllable. An example is T] YRTHAL

As ithas been already stated in the ‘Introduction’, the Vedas were orally handed
down by the teacher to their disciples. However, when with the introduction of
the process of writing in India the Vedas too were written down, it became
necessary to mark the accents in the texts. These marks or symbols of the accents
form an integral part of the Vedic verses and pisages of the written text and
hence of Vedic learning.

SAQ
1. How are the accents marked in the Rksa  hit ?
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6.5 Texts that deal with accents and the rules of accentuation

The characteristics of the Vedic accents and the rules of accentuation have been
primarily dealt with in the Rkpraa tis zaa khya, the Taittir ya Pr tisz khyaandthe
V' jasaneyiPr tisz khya.P niniishisAst dhy yi hasdiscussed indetail the
rules of accentuation in a systematic manner. In doing so he has referred to the
views of many of his predecessors whose works are no longer available to us.
P nini’s Sutras on Vedic accents have been further discussed in detail by
K ty yanainhis V' rtika. Inhis work he has taken into account the accentuation
of words which has not been covered by the S tras of P nini. BhattojiD ksita
inhis Siddh nta Kaumud has included most ofthe P ninian S tras on Vedic
accents and has arranged them scientifically under the heading —Vaidika
Svaraprakriy . Accents have also been dealt with in detail with illustrations by
Patafijali inhis Mah bh sya. The Phits tras of Santanava also contain rules of
accentuation. The accentuation of various Vedic words and their importance
have been discussed in a very lucid manner in a work called Svarama jar
written by Narasimha Suri in 1400 A.D. The commentators of the Rksa  hit
viz. S yana, Skandasv minand Ve kataM dhava have also dealt with the
accentuation of the Rks in their works.

1.6 The Mechanism of producing accented speech.
1.6.1 The relation between accents and sylllables (Aksaras)

Vedic speech is made up of Mantras and Mantras are made up of accented
words. Each accented word is again made up of syllables and each and every
syllable in it is accented. In other words, accents of a Mantra rest on the syllables,
as their dharma i.e. quality. The syllable (aksara) is the dharm . Thus, the
relation between an accent and a syllable is that of dharma and dharm . An
IMA&H means an 3AIUIhH 37&RH | In this way Vedic speech is made up of
ISTAUIeh, SISV and TRAUER syllables (4ksaras). Inthe Rkpr tis” khya
an aksara i.c asyllable is defined as FogH: AIIER: G A WRISEH . This
means that a pure vowel or a vowel accompanied by a consonant or an anusv ra
is known as aksara. In this Pr tis khya it has been also pointed out that a
consonant or an anusv ra is simply a part of an aksara: TR S TG |
So in the ultimate analysis an aksara i.e a syllable is primarily a vowel. And it is
with the help of the vowels that accented speech is produced. If a vowel is an
ud tta,the consonant or the anusv ra accompanying it also becomes ud tta.
This may be explained by taking up the word 317 as an example. In this word
there are two syllables viz. 3 and . Of these the first is anud tta and the
otherone is ud tta anditis made up of 1 and .
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Stop to consider :

Inthe Rkpr tis' khya the accents are referred to as 3804 | Commenting
on this statement Uvata says SR 26T o qelihal: | Tomme; eeriarer
J == |

6.6.2 The physical effort involved in the production of accented
speech.

Inthe Rkpr tis~ khya the effort needed to produce the three accents is stated
as follows—

IS Wdee 4: Tl |
ST FTET S=IL..... |l

As stated in this verse ud tta is produced with y ma of'the organ of speech
i.e the larynx. Anud tta is produced through Visrambha of larynx and svarita
through aksepa of the larynx. Uvata in his commentary on this verse has made
the following observation— ST ATH AGAHTH SGITHA MU, 7F I 34d 6
ITM: -3, A | fagesy ArneiTe T a7, 1 enar 9 foi T
TN S HHTH- 6, =4 | Thus according to Uvata breath (v yu) plays an
important role in the production of the accents. He explains  y ma as the upward
movement of the vocal organs (g # n m) cawed by breath (v yunimittam).
Visrambha, according to him means downward movement of the vocal organs
caused by breath. Aksepa is a curved movement (tirvaggamanam) i.e. a
combination of upward and downward movement of the vocal organs in quick
succession, caused by breath.

Theword y maderived from -Vyam denotes the act of stretching. The word
vistambha derived from vi-\s# mbh has been used in the verse in the sense of
going down or in the sense of compression. And the word aksepa derived from

~ksip denotes the act of throwing out. This means that in the production of
svarita there is an act of throwing out of the voice. Ud tfa is a high tone with a
high pitch. When we utter a high-pitched sound the throat becomes stretched
out. As aresult, the passage of the throat through which our breath moves becomes
small and this produces a high-pitched tone. Anud ttais alow tone. For producing
a tone with a low pitch we lower our throat, as a result of which the muscles of
the throat get slackened and the passage through which the breath passes becomes
wider. As a result of these physical efforts a low tone is produced. Svarita is
produced by first stretching and then by immediately compressing the throat
which result in the production of a rising and falling tone. And svarita is arising
and falling tone, because it is a combination of ud tta and anud tta.
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SAQ:

1. Show your acquaintance with the mechanism of producing accented
speech.

6.7 The udatta accent

6.7.1 Definition of udatta

Inthe Ast dhy y of P niniud ttais defined as I=E: In the Vrtti this
s trais explained as SEEIAIHM! A15H W ISMHT Wafd | This means that a
vowel which is seen as having a high tone is known by the term ud  #ta. Production
of a tone depends upon the organ from which the vowel is produced such as the
throat, the palate, the lips and so on. When the vowel is produced from the
higher part of such an organ it becomes ud tta. The above stated s #ra of
P niniis foundin the Taitt rya Pr tiS khyaalso. Uvata in his commentary on
thiss tra has made the following observation— “ STRITHI ST $fd TA&OTATTd:
T ISP i.e. the accent which is characterised by stretching of the vocal
organ and harshness of voice is called ud  tta. Stretching of the vocal organ and
harshness of the voice as the characteristics of ud #fa have been spoken of in
the following s tra of the Taitt rya Pr ti§ khya — ST SREUIHI &
TAAG Io: A TR | On this s fra Uvata says “STEM’ VT o2 |
‘TR L hioAdl ‘SAUAT W&’ TATTeRE Heddl | T HIEAT Teced
‘TN T3 Fa(d 39: | When an ud  tta vowel is produced

there occur stretching of bodily parts, contraction of the larynx and harshness of
|

tone. Some examples of ud tta syllables are 3, 3, ﬂﬁ?, sTs\l', NEER
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6.7.2 Udatta in euphonic combinations of syllables (Tt 3aT=:)

When two accented vowels are euphonically combined the accents also become
combined. Out of such a combination is produced another accented vowel. In
the Rkpr tis' khya (chapter 3) it is shown that when an ud tta vowel is
euphonically combined with another ud tfa oran datta or svarita or pracita
vowel the resultant vowel becomes an ud tta. In the Rkpr tis khyaitis
said— STAANT TS Iad T-4aH & | In an ud ttav n ek bh va the
syllable resulting from the ek bh va becomes ud tta. Ek bh va means a
sandhi (euphonic combination). Anud ttav nek bh vahasbeen explained
by Uvata as follows— AR TohiHTe T (37&RH) ST (1&RY) a1 3ad Hafd
AL (F%:) ﬂ@”ﬁ EUHEAH: 9 W@Iﬁ%: | The combinations in
such sandhis can be as follows—

(a) Betweentwoud ttasyllables— An examples is SISHTN U< wffﬁ& .
In this Sandhi the syllable Tl resulting from the combination of ud  tta o1
andud tta 3becomesanud tta.Inthesa hit p thathe reading will
be wffﬁ& , whereas in the padap  tha it will be shown as Wﬂ/ﬁ

| | |
Some other examples are— IRY; 1 <gRqf; ifaq SHE<dIfaHiTR;
A 3T < TR |

£

(b) Between and anud tta syllable and an ud tta syllable —
Examples-31 3fi < siifar; Wi sfed: <urelew:; 9:3798: < sy,
(c) Betweenandud ttasyllable and an anud tta syllable—

Examples— &1 ¥f¢ < ufe; fen sfim<ferifem:; fe & < & ; Fvm
FH < FrF |
(d) Between and svarita syllable and an ud tta syllable—
Examples— eS| 3:|T>||Tl{<_°|3ﬂ3|r{"1; ETSL' SRR ;ﬂ'r?\':lf S TR |
(e) Between and pracita syllable and an ud tta syllable —

Examples— Tfa BTs\l' <:1'€_11T'|"]Ts|\';tl'lfk94f3|'lﬂ Aty < QTf@fﬂ'l?ﬁlT; il
S < TEA: |

Stop to consider

A pracita syllable means a syllable with pracayasvara. For pracaya see
6.10
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SAQ
1. How would you define an ud tta accent?

6.8 The anud tta accent.

P nini defines anud tta as FeRGER: In the Vyeti, this s tra is explained
as FEIAIHM! 1T STl 9afd. A vowel which is seen as having a low

tone is known by the term anud ftta. This s tra occurs in the Taittir ya
Pr tis” khya also and on it Uvata has made the following comment—
ST 3T YA erd: WRISTar $od | In the Tuittir ya Pr tis khya
the nature of an anud tta accent has been desgribed in the following s tra—
ST A&l Y& gfd = &f01 | Uvata has explained this s ra as
follows— * STEeRTHH IO forgad, “Hiae’ e fevedl | ‘Yo 31 huaed
TLYEAAT TAIN HIEAIA Ieqe S HAMT e A 3T Faf | ... 7
Fa=iifa S A 1 In the production of an anud  tta there occur slackening
of the bodily parts, expansion and widening of the larynx and softness of voice.
Some examples of anud tta words are—3:, 7:, I, 9, 9, 1, a1, etc.

SAQ
1. What is the difference between an ud #fa and an anud tta
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6.9 The svarita accent
6.9.1 Definition of svarita

Inthe As dhy y aswellasinthe Tuittir ya Pr tiS khyathe svarita accent
has been defined as THER: Wd: | In the Vittion Ast dhy y thiss trais
explained as STRTIEREERTHRRI AS< §: Wikl ¥afd | Uvata in his commentary
on Taittir ya Pr tis khya gives a lucid explanation of the s #ra. He says—
TAESeE: 4: GHER: §: @R S9Ad | ... HIedd S F9RR: | a4

(TR ) Hards: @ Wid sa9: |

The wordsam h rameans combination. This combination of ud tta
and anud tta takes place in a syllable which itself is the result of a euphonic
combination between two syllables. Of these two syllables the firstis ud tta
and the second is an anud tta and never vice versa. We may further explain this
by taking into acount the following statement from the Rkpr tis khya—qaar:
(TSN ) THIEHAER] FWa: ¥R () | Some examples are— T
3a < =ar; afa 3a < =wita; fafd 39 < faala | In these examples there is
euphonic combination between two -k ras of which the first is an ud tta.
and the second an anud tta. In the Rkpr tis khya a euphonic combination
in which two vowels merge into one is called Praslista Sandhi. It should also be
mentioned here that according to this Pr tis~ khya in case of Praslista Sandhi
a svarita accent is produced only when there is g combination between two ' -
k ras of which the firstisud tta and the second is an anud tta. This is why in
case of Praslista Sandhis between other vowels svarita accent is not produced,
as in examples like— 311 3f¢ < fE; f& ¥ < 19 1 In the same way even in case
of a Praslista Sandhi between two3- k ras ifthe firstSis an anud tta and the
secondanud tta, the combination produces anud fta% instead of a svarita

%, as in the case of 31 31 < T |

Svarita is also produced when there is Ksaipra Sandhi between on ud tta
and an anud tta syllable. Examples are— 3 37/aehq < ?Jlm ;I3 <
farg; f o/ < =@,

Similarly, svarita is produced when there is Abhinihita Sandhi between an
ud tta and an anud tta. Examples are 9 3¥aei= < ﬁsla%jv_d; SEH: AT <

SEHONSE ; T: e < Fissreia
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Stop to consider
1 Praslista Sandhi corresponds to d rgha, guna and vrddhi of P nini.
1 Ksaipra Sandhi is called Yansandhi found in P nini’s grammar.

1 In Abhinihita Sandhi 3 is elided and the same is indicated by the sign of
W ITHR: (s) |

6.9.2 Svarita resulting from euphonic combination between a svarita and
an anudatta

There is yet another type of sadhija svarita which is produced by a euphonic
combination between a svarita syllable and an anud tta syllable. Examples

are— W] ITFA < WIFA ; W 3 < Rz ; W 0 < veiwn ;
afeer: < srenfea: |

1.9.3 Udattapiurva Svarita

Besides the sandhija Svaritas there is another type of svarita known as
udattapurva. It occurs in a single word i.e. it is not produced by any euphonic
combination of syllables. udattapurva svarita is defined in the Ast dhyay as
SeIedarae WRa: | In the Vrtti the sutra is explained as SSTIA ST
w@fareen wafd which means that an anud  tta fﬁllowing anud ttaisreplaced
by a svarita. Examples are 3% < 3% ; IS < 3ST ; g < W ; & <
iTﬁ"'Flﬂ. Thus, when in a single word we see a svarita syllable following an
ud tta syllable we should know that this svarita is in reality an anud tta. This

being so when an udattapurva svarita is followed by yet another ud tta itis
reversed to its original status of an anud tta. Thus for examples

@) 3=H T (padapatha)
ESALG (sanihitapatha)

(b) T g X (padapatha)
?ﬁET s (sanihitapatha)

6.9.4 Jatya Svarita

Jatya svarita is also known as svatantra svarita i.e. independent svarita. In
the Rkpratisakhya it is defined as follows— STIS=Iq TERd TR SATEHTEE
<. The svarita seen in a single word which is different fromud ttap rva svarita
is known as jatya. In Uvata’s commentary on the afore mentioned statement it is

said 3Td: YA SSIYAT] TR T I 3T ThEA-g 98 Wi @R aq
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STead ... [tis different fromud ttap rva svarita because, it is produced without
there being any apparent juxtaposition between an ud tfa and an anudatta.
Uvata says— SITcl T&U0Te SEqRrsia fot Sl s |J - fya svarita is of
two types—ap rvaandn cap rva. Ap rvaj tya svarita occurs in words

. . Lo I -

constituted by single syllables, as in I:, ¥, =ik etc. Examples of nicap rva
| | | | | |

j tya are T, T, <o Bfa™; B8 etc. In all of these examples the svarita

is preceded by nicasvara i.e by anud tta svara.

Thisj tya svarita has not been recognised by P nini. He has covered the
examples ofj tya svarita shown above by the s tra fdd ®aH, According to
thiss #ra a suffix which has an indicatory d which is called fiid (TR 3q =1
YI7& |: faq). A fdd suffix has a svarita accent and this svarita governs the
accentuation of the word which is formed by adding this suffix. Examples are—
55+3ﬁ<aa §+34T-L<'{Ta[ a3+ 3ﬁ<aa F + 7 <=naq ; T+
q < WIEPI ;8 T < E@ etc.

1.9.5 Theratio of ud tta and anud fttain a svarita.

We have learnt that a svarita is basically a combination of ud tta and anud tta.
This is true even in case of j tya svarita in which there is apparently no
juxtaposition between ud ttaand anud tta accents.

The ratio ofud ttaand anud ttainasvarita haz been defined by P nini in the
s tra TRAGA 3STH 3THEEH | In the Vittithis s tra is explained as follows—
T WRAETE! STHEEEH 3T 9afd i.e of a svarita the first portion to the extent
ofhalfam tr isud tta. This means thatthe rest of the svarita is anud tta.
Ifthe svarita is produced on a short vowel the first Yam tr becomes ud tta
andthe other Yam tr becomesanud tta. If the svarita rests on a long vowel
thefirst’am tr becomesud ttaandtheresti.el’2m tr becomesanud tta.

Inthe Rkpr tis khya itis said that at the time of actually pronouncing a svarita
the ud tta portion is pronounced as ud ttatara and the anud tta portion is
pronounced like an ud tta. Thus in actual practice svarita becomes the highest
tone.

Stop to consider

The wordsv raisusedinthe Rkpr tis' khya only to mean a svarita accent.
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6.9.6 Kampa Svara

The Kampa svara can be called a by-product of svarita accent. It occurs when
asanhija svaritaoraj tya svarita is immediately followed by an ud tta or
another svarita. The svarita as we have learnt begins with a pitch which is
higher than thatofanud tta (ud ttatara). We have also learnt that in the second
half of a svarita the pitch falls down to become anud tta. But whenanud tta
or another svarita follows this second half of the svarita instead of being uttered
likeanud ttaitisrevertedtoits original status of anud tta. As aresult at the
time of its pronunciation while the first half of the svarita remains ud ttatara in
the second half the pitch falls down to become an anud tta before rising again
to produce the next ud tta or svarita syllable. As a result there occures a jerk
in the tone for the fraction of a second; leading to undulation (kampanam) of the
voice. This is known as kampasvara. If the svarita rests on a short vowel there
occurs hrasvakampasvara. It is marked by the numberal R with— a vertical

stroke at the top and a horizontal stroke at the bottom. Examples are — 4 372/
< FR=M ; Wfe 30 < MR ; TR v TR v ; 3w < @Ry
Firg'w etc. When the svarita occurs on along vowel ad rghakampasvara
is created. It is marked by the numeral 3 with a vertical stroke above and a
horizontal stroke below the numberal as well as with a horizontal stroke below
the svarita syllable in which the kampa is produced. Examples are— 314 359 <
3~'|‘1_ﬁ§|31{; fqa: s < ﬁ_aja'@t ; JOT: Wﬂ'ﬂ]@ﬁﬂ |Examples of d rgha
kampa inj tya svarita are gﬁﬁ_?l Eﬂft ; 3j§7<‘_ﬁ§l a:; iﬂ@%l _01% 1

SAQ
1. What are the distinctive features of a svarita accent?




5. HowdoesP niniexplainaj tyasvarita?

6.10 The pracaya accent

A pracaya is nothing but an anud tta whiclgcomes after a svarita. In the
Rkpr tis” khya the nature of pracaya is stated as follows —

ERAGIEH W J=4: W& |
Igragfadi A=<t Teh g o s A il

When rendered into prose order the verse runs as ¥R WEHIERIA J=4:
@ (vafd) | Tk (ufEam) 3 o1 (ufEd) sgH an (ufeart) Semagfaa <
Pracaya is pronounced like an ud tta (3Sgfddi J1f=<1) and hence is left
unmarked. Examples are

(a) Hmzha ; (b) HT@ETWT{; (c) ard'sawﬁr: | In example (a) there is one
pracaya, in (b) there are two Pracayas and in (c) there are six Pracayas. Ifa
pracaya is immediately followed by an ud tta or a svarita it remains an
anud tta. Examples are HIE8 &: ; STEATAREAS | In the first example
due to the succeedingj tya svarita - the last syllable of the word HIGIE
does not become a pracaya. In the second example due to the ud tta accent
on the first syllable of the word IS the last syllable of the word SRR

remains an anud tta. Such ananud ttais called sannatarai.e nicatara. This
is so because it is pronounced in a tone lower than that of an anud tta .
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SAQ

1. Show your acquaintance with the characteristic features of a pracaya.

6.11 The procedure of determining the accentuation of a word

Every Vedic word is as a rule, accented and has only one primary or main accent.
Barring the instances ofj  tya svarita and a few words which are sarv nud tta,
in all other Vedic words the main accentis ud tfa. For determing the accentuation
of'the syllables of a word the procedure is as follows —

After the primary accent of a word becomes known, barring the syllable on
which this primary accent rests, the remaining syllables should be made Anud  ttas.
The P ninian rule for this is 3TN &H®asH, It means that in a word with the
exception of one syllable (with the primary accent), the rest is anud tta.
Whenever the primary accent of a word be itan ud tfa or a svarita has been
determined thiss #ra must be applied. The primary accent of a word is to be
determined as per the rules laid down in the Ast dhy y . Thus for example as
per the rule 3AegqTe= all suffixes are generally accented i.e. haveud tta accent
on the first syllable. Once the primary accent of the suffixes becomes known the
rest of the syllables in them should be made Anud  ttas, as in examples like 3;
T; 318 etc. As the next step the anud  tta acient on the syllables should be
replaced by svarita accent as per the rule STIGIGRE WId:. The words formed
with the help of these suffixes retain the primary accent of the suffixes. Examples
are YR ¥ < RES] <j@l; [d T < A < e, Similarly in case of
Jjatya svarita, barring the syllable which has thej tya accent the other syllables
are made Anud ttas. Examples are— Sfas; 378; 554 etc.

SAQ:
1. Show your acquaintance with the process of determining the primary accent
ofaword.

6.12 The importance of the accents

The accents being musical in nature helped the students, in ancient India in
memorising the Mantras of the Vedas and also enhanced the auditory aspect of
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the Sruti. However, the most important role the accents played and still play in
the field of Vedic studies is that these are of great help in the interpretation of the
Mantras.

The words of the Vedas are most ancient and many of them are quite obscure.
Many of them are open to multitudes of interpretations. In such cases the accents
help in breaking the words into correct components which in turn help in correct
interpretation of these words. This may be explained by taking up an example
fromthe Rksa hit .Inthe N sad yas kta occurs the following passage—
TrHTeria: %8 e ‘\’Tﬁh R vanaacommentator on the Rksa hit has taken
the words ‘gz'_a’l and F as forming one word (&%) and has interpreted the
word as TSSIeRe | But this interpretation has no compatibility with the
comprehensive meaning of the verse in which the words & and #& occur. The
ud tta accent on the first syllables of ‘gz'_a’l and F clearly indicates that these
are two independent words and should be interpreted separately, as S yana has
done. He has shown that ﬁl means A and F5 means FE S,

A single word can express two different meanings depending on its accentuation.
This can be illustrated by taking up the examples of (a) Bv_slrifl'a’ and (b) 35I: .
Inexample (a) ud tta rests on the first syllable and in (b) in the last syllable. The
meaning of $R¥: is T% I ¥F: |: i.e. one who has Indra as his killer. Thus,
$R9: is a bahubr hi compound. In a bahubr hi compound the word retains
the primary accent of its p rvapada. Inthe w@d SR ud tta accent is on the
first syllable and hence, in the word S%313: too 3~k raisud tta. Again the
word $5303: means Indra’s killer — 358 ?03: 1 This is a case of sasthitatpurusa.
In a tatpurusa compound the final syllable has the ud tta accent. Thus, the
words $83F: and 53F: express two diagonally opposite meanings.

Venkata M dhava, in his Rgvedic commentary has clearly stated that if the
accentuation differs the interpretations should be changed. A few examples from
his commentary are given below —

Words Meanings
fire

stomach

elder

S[550
STt

2. e better
3
7 by whom one moves
an

the god of death
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Some examples from the Phits tras of Santanava are also given below—

Words Meanings
1. Eul black
755“'T black deer
2. AR hope
RN direction
3. Skl axle of a chariot
A& dice
4. ‘91?1'5‘1 enemy
g nephew

Stop to consider :

The word satru is used in the Vedas in the sense of a killer which is the derivative
meaning of the word. The word is derived from the root sad (to kill, to slay, to
knock off).

SAQ: a
1. How do accents help in interpreting a Vedic Mantra?

Suggesting Readings :
1. Rgvedapr tis” khya of Saunaka, ed.
Dr. Virendrakumar Verma, Chowkhamba Sanskrit Pratisthan, Delhi.

2. Fog WIfaemed (U ufEier), divs $AR o), &ri feg fovafaeme™
Y YHIYH, TR |

3. Afee @R 9y, geifagit =g, FINRERY (3few Aifec e Tt 2)

4. A Vedic Grammar For Students, A.AMacdonell, Oxford University Press,
Calcutta.
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