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PREFACE

Svami Dayananda’s supreme effort in life was to give ‘back to the
world the Vedas, the ancient treasure-house of Divine Knowledge. He had
taken a long and deep immersion into the perennial stream which quenched
his thirst and filled his soul with indescribable solace. He had wandered
long and far and wide in dismay before he visioned the light, the light of
true and virgin Dharma, as revealed in the Vedas. He was a parivrajaka
(a homeless preacher-prince), and the whole humanity was his congregation.
He declared that the Vedas were for the lowliest of the low and for the
highest of the high. They were the fountain-head from which flowed the
nectar of eternal virtue and true knowledge in a never-dying stream to
slake the thirst of all the children—the babes and the grown-ups of the
Divine Mother. To this fountain-head of peace and purity he invited
the misguided mankind and asked them to quench their thirst. This was
his mission and for this he lived and died.

As a transparent and pure stream flowing from the silver-white snows
gets adulterated in its downward march with muddy streamlets and dirty
drains which pollute its purity, so had this eternal stream of Divine Lore
become polluted with streamlets of diverse human errors. Dayananda
saw this and saw even much more. There had been commentators and
interpreters who had grossly misinterpreted the Veda. It was, therefore,
his mission to interpret the Veda in a proper and genuine manner.

Vedic scholarship in India, in the true sense of the term, appears to
bave ceased with the great work of Yaska — the Nirukta. In fact, among
the ancient Vedic commentaries, only the Brahmanas and the Nirukta have
come down to us. That there were other works is amply proved by the
fact that Yaska mentions several of them. The commentaries of Sayana,
Skanda, Venkata, Mahidhara, etc., are of recent times. All of them belong
to a time later than Yaska’s. According to Dayananda these commen-
taries were gross misinterpretations. He based his commentary on the
Brahmanas and the Nirukta and rejected all other commentaries. His
interpretations are based mainly on the etymological method.

All this explains the importance of Dayananda and his great work,
the Rgvedadi-Bhdasya-Bhiimikd, which I am presenting to the English-




knowing people in the garb of English. I am sure the modern Vedic
scholar in India as well as in other countries will be benefited greatly by
this work.

The present work has been undertaken with a twofold object: first, to
assist the critical scholars as well as the laymen in their studies of the
Vedas, particularlygits theme and method of interpretation; and secondly,
to furnish them with the technical, historical and other cognate matters,
relevant to their critical and comparative study.

The introductory part embodies information of general character.
It also contains discussions on the problems which hitherto have remained
in some respects untouched and untraced by the scholars. Some of the
topics which involve endless controversies in the modern Vedic scholarship
have also been critically examined so as to show the merits and demerits
of Dayananda’s method of interpretation of the Veda.

So far the Vedas were read and understood in India and in occident as
they were interpreted by Sayana and others or by occidental scholars (i.e.,
partly in accordance with the so-called traditional method of interpretation
offered by Europeans). But the true Indian point of view remained un-
known hitherto in India as well as abroad. A sincere effort in this direction
has been made here for the first time. :

It may be stated here that a chapter on the life and teachings of
Svami Dayananda, based on all available biographies written by various
scholars, including Gopal Rao Hari, the contemporary author of Digvija-
yarka, Lekh Ram, Devendra Nath Mukerjee, Bawa Chhajju Singh, Lala
Lajpat Rai and others, has been appended at the end *(pp. 462-88) for the
curious readers. It has been kept brief but I could not resist the temp-
tation of giving the accounts of events ( and also adding new facts) as
given by Lala Lajpat Rai, the devout disciple of Svami Dayananda and the
great martyr of India’s liberation. I have also reproduced, in original (pp.
476-79), the article which was published in the Christian Intelligencer in
1870, detailing the whole account of the Sassrartha (disputation) held in
Varanasi in November, 1869 between all the panditas of Kasi on one side
and Dayananda alone on the other,. The writer of this article was a Chris-
tian missionary who himself was present there. This valuable piece of
evidence is still preserved in the library of Church Missionary Society in
London.

The second part is the English translation of the Rgvedadi-Bhasya-
Bhamika from the original Sanskrit which Dayananda wrote before writing
the commentary on the four Vedas. This work is much more voluminous
than Sayana’s introduction to the Rg-bkdsya. It covers 400 closely




printed pages and contains exhaustive discussions on topics which could
not be even imagined by Sayana.

Dayananda’s Rgvedadi-Bhasya-Bhumika is a unique work in the
field of Vedic scholarship. Almost all Vedic works and other scriptural
and philosophical treatises in Sanskrit have been quoted in this work. It
contains more than one thousand citations from all spheres of Sanskrit
literature, including three hundred verses from the Vedas.

It was not an easy job to translate such a technical work into English.
I may add here that Dayananda has interpreted many verses and citations
from the Vedic literature in his own way, quite differently from the
generally accepted conceptions and interpretations, and has drawn radically
different conclusions. I have remained faithful to him and have tried to
convey to the reader what our author aimed at. I am conscious that my
translation is only an humble attempt and is open to criticism at many
places, but all the same, it is a very sincere effort to clearly convey the idea
of the original to the reader. I have added exhaustive critical and com-
parative notes on controversial points. Thus it is not merely a faithful
translation but a complete bhdsya on the Rgvedadi-Bhdsya-Bhamika. 1
venture to say that I have made efforts to explain the things and not merely
to ‘explain them away’.

In the end it is my pleasant duty to thank all scholars from whose
works I have frequently quoted. I am sincerely thankful to my supervisor,
Dr. Vishva Bandhu, Honorary Director of the Vishveshvarananda Vedic
Research Institute, Hoshiarpur (Punjab) for his encouragement and
suggestions.

—Parmanand
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INTRODUCTION
CHAPTER I

IMPORTANCE OF THE WORK
1. BACKGROUND OF THE NEW BHASYA ON THE VEDAS

Rsi Dayananda called upon his countrymen ‘‘to go back to the
Vedas” for eradicating all evils and ills of their society. It was his long
meditated and well-founded conception that the cause of degradation and
slavery of Indian nation was the ignorance of true Vedic teaching and the
spread of the Pauramnika culture and thoughts instead. Unless his countrymen
again resorted and adhered to and followed the Vedic path, no progress
was possible in social, political, economic, spiritual and religious spheres.
Salvation lay only in adoption, acceptance and faithfully following the
dynamic and radical ways of life as propounded in the Vedas.

But according to him the real and true significance and correct
concept of the Vedas could not continue to remain in vogue after the great
Mahabharata war. True Vedic scholars and real interpreters of the Vedas,
e.g., Yaska. etc., left the world, by and by, giving place to the confused
and self-centred new type of priestly class who reserved the right of the
Vedas to themselves only. Countless and conflicting religious cults,
professing Vedic origin (without rightly studying the Vedas), appeared in our
society. They began to kill and sacrifice cow, horse and even human
beings in the Yajias, e.g., Gomedha, A§vamedha, Naramedha, and others.
They forgot
where all types of Himsa is forbidden. Drinking of wine, meat-eating
(including beef ) and illicit sexual intercourse, without sparing even sisters
and mothers, in the so called ‘‘'Bhairavi Cakra’’, were regarded as the ways
of attainment of salvation by Vama-Margins. Vedic stanzas were wrongly
interpreted by them and others in support of their ill-conceived and selfish
conceptions. Mahidhara, Uvvata and Sayana wrote commentaries on the
Vedas under the influence of mystic cults of Tantras, Puranas and Vama-
Marga scriptures. This caused the birth of the Carvaka sect, Buddhism
and Jainism who rejected Vedic path (as known to them) and bitterly
condemned it. Thus the long forgotten tradition of correct Vedic inter-
pretation could not reach Sayana and others, and they interpreted the
Vedas in the way opposed to the Brahmanas and the Nirukta. In this way,
the glory and dignity of the Vedic culture and its sublime principles were
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lost. Oriental and Occidental Vedic scholars were led astray and they
could not find out the real concept and true significance of the Vedas.

2. DAYANANDA'S GREAT CONTRIBUTION

Dayananda laboured hard to churn out the nectar from the
fathomless ocean of the Vedas. He dived deep and explored precious
gems of Vedic secrets. He studied.the Vedas intensively and perceived the
light in deep meditations. He then assessed the value of Vedic import
and light and wanted to ward off the eclipse of wrong interpretations
from the Vedic Sun. In order to achieve this end, it was unavoidable for
him to write a fresh and correct commentary on all the Vedas to frustrate
and foil all blemishes of current commentaries which have grossly ill-
interpreted the Vedas. He clearly says :—

Fargfawwmed: 3 Srwifa: dz-gg@n o
Qe 79 faaAy: sFgard-fageian o
Q1A THTA AT g /A1 W (Rgvedadi-Bha sya-Bhamika)

He, therefore, thought to compose a commentary on the Vedas on
the lines of ancient Rsis and Munis. He adds :—

gatot grsiai a1 smeafa; gaEaT |
at arrfam weavaf fagwawa g avaar o (75id.)

But the time and circumstances were not favourable. It was an age
when the Vedic texts were not easily available. Vedic scholars were rare.
Study of the Vedas was not in vogue. Kasi, the home of Sanskrit learning,
was bereft of a real Vedic Pandita. Large number of Vedic recensions
(ézkhas) and the Brahmanas had long disappeared. Even the actual Vedas
were hardly to be found out in India. No state protection could be
expected from the foreign British rule who wanted to propagate their own
religion and culture in India. The royal patronage available even to
Sayana and Hari Svamin was a thing of the remote past. Vedic Panditas,
who were easily available as help to Sayana and Skanda-Svamin, had gone
into oblivion. In such a tiring atmosphere Rsi Dayananda, because of his
deep learning, penance and dedication, could muster a few faithful
followers on whose scanty financial assistance he embarked on this most
important and lavishly costly project of producing Veda.Bhagyas. For
this highly dynamic and deeply patriotic adventure, he had to sacrifice his
all, including his hard-earned Divine Bliss of meditation. He himself
confirms it in his correspondence. He writes :—
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ZH A FIW I A1 @M F T AR qATE W g o
g3 I F1d 9gW fFar (Patra-Vyavahara, p. 280)

Curses of caste system, idolatry, untouchability, all types of
superstitions and slaughtsring of animals in the sacrifices, and even the
human sacrifices (Nara-medha), were the results of wrong Vedic inter-
pretations and thus the Hindus had to pay heavily for all these short-
comings. Rsi Dayananda’s scientific interpretations on the Vedas inspired
hope and courage in the nation and people began to feel proud of their rich
heritage and lofty principles preached in the Vedas. India will remain
indebted to this great sage for leading her to her glorious past.

3. IMPORTANCE OF THE RGVEDADI-BHASYA-BHUMIKA

We have already described the importance of this work in our Preface
and would discuss this matter later at the proper place. It would suffice
here to say that this work in our opinion occupies the uppermost place
in all his works, because this book embodies detailed discussions on " all the
fundamental principles on which his Vedic commentary is based. If they
are correct, authentic, logical and credible, and alsoif they are supported
by valid and cognate evidences, the whole of his commentary on the Vedas
is acceptable. But if these are not valid and are not credible, then not
only his entire Veda-Bhasya is inpadmissible but the whole structure of his
entire mission and work would also be deemed baselessand will crumble
down like a house of cards. Hence, this work is regarded supreme among
all his works. This work isnot an Introduction to the Commentary on
the Rgveda only but it is related to all the four Vedas on which he
intended to write Bhasyas. It is clearly indicated by the title o' the work
itself and is expressively confirmed by our author in the Bhasya on the

Yajurveda—
wtx & g afae & swe o< fear | ogi @ J70 1 Kife 7
v AT # g (p. 8)

“For all these topics the reader may refer to the said Bhiimika
because it is an introduction to all the four Vedas.”

The fundamental and essentially primary important position of this
great work is further indicated by the fact that Rsi Dayananda forbade the
sale of his dynamic commentary on the Vedas to persons who wanted
to purchase it alone without having first purchased this book. He, however,
allowed the sale of this “Bhlimika’” without the actual Veda-Bhasya. It
is clearly stated in the following advertisement published on the third and

i
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fourth pages of the title cover of the Rgveda, and the Yajurveda Bhasyas,
respectively—
“an W wfam & faar az & daw foagr ang &) 7 faa aw | T
wffar 4) 3| A quw faw &war g

4, PLACE AND DATE OF STARTING IT

Our author commenced writing this Bhiimika during his stay in
Ayodhya. Devendra Nath mentions this fact in his Biography of Svami
Dayananda (Hindi) in the following words—

WEez 9¥ Ho 43 fao mala 9z AMed w7 9zt W @ S

gaveqy S FT AW AW § Al J7 99 N & Afeax # a0,
watem § wz gEt siauar do 1233 fasww arafg R0 swRaA qz0¢ o

7 Az ms e w1 faea stew g 1

5. THE WRITING OF BHASYA
Commencement
Maharsi Dayananda started writing his regular and running commen-
tary on the Vedas, preceded by the Rgvedadi-Bhasya-Bhiimika, from the
first day of the lunar fortnight of Bhadrapada, 1933 of Vikrama era (20th
August, 1876), and he mentions this date in the introductory verses of
this work in the following words—

FEIETERAsER (1933) wrzama fad 3o
sfaganferat wiemzea: gat war w?
“I commenced writing this great commentary on Sunday, the first

day of the bright half of the lunar month of Bhadrapada in the year
1933 (Vikram era).”’

First Rough Draft

Approximately it took three months to finish the first rough draft
of this work. But there is no clear or specific internal evidence in support
of this theory. Yudhisthira Mimamsaka finds a reference to this effect

1. See, Bhagavaddatta, Rsi Dayananda ke Patra Aur Vijiiapana,
(Second Edition), page 138.

2. Devendra Nath, Rsi Dayananda ka Jivana Charita, page 375.

3. The Rgvedadi-Bhasya-Bhumika, verse 2.
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in the following two advertisements, read together, dated bright half of
Margasirsa 15, Samvat 1933, issued by the author indicating the progress
of his Veda Bhasya—

(%) &9 9333 fac mvigid @asT quiAmr (9 f@FaT q9-.0%)
Qi IW ZATT FHT FT IR0 AT & Wi E AR FH Q@
&7 Yo ¥ G Afux & Afus 200 wWiw wra wfafeqr wea

&R g
(@) @ afE & T A A A GemA SR AW W F faar &
A5 T O (Patra-Vyavahara, pp. 40, 46)

It can be easily concluded from this statement that the author
finished the first draft of his manuscript about tbe end of the first weck
of Marga$irsa, i.e. he took nearly 3 months to finish bis first draft
of tbis work.

The book was revised and enlarged at least six times before a final
press copy of tbe same was prepared, as is evident from the six different
copies of manuscripts preserved in the office of the Paropakarini Sabha in
Ajmer. The final version appears to bave come into existence on Saturday,
the ‘sixth day of tbe dark fortnigbt of Phalguna in 1933. This fact is
corroborated from the following internal evidence from tbis book.

A faww  qa9q 913 WOW A, TEUG wed} wiEAR & fzA
999 WgT & WOW A ag (IAwia F F auAr ) q@gw A
fort & 1°

From tbis statement it can be presumed that the work of finalising
the press copy of tbe treatise was undertaken in tbe last week of Magha or
in the beginning of Pbalguna in 1933 (V. E.).

Date of Publication

It is not certain when the work of prioting of this treatise was
started. Tbe work was published not in one sidgle volume at first
but in 16 numbers (issues) out of wbich the first issue was printed at
Lajras Press, Kasi, and the year of publication is mentioned on its title

1. Yudhistbira Mimamsaka, Rsi Dayananda ke Granthon ka
Itihasa, page 97.

2. Rgvedadi-Bhasya-Bhumika, (Ram Lal Kapur Trhist edition),
page 28.
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page as 1934 (V. E.). It also bears the following notification on its
title page— ;
fafee @ & o 933¥ dwma Ay ¥ W dwma & Famar @
WHAET § et qameE qceadt 6t frara w1

It clearly indicates that the printing of this issue commenced in
Phzlguna, 1933 and the first volume came out in Caitra, 1934,

The last one volume of this treatise containing the 15th and 16th
numbers was printed at the Nirnaya Sagara Press, Bombay in Vai$akha,
1935 (V. E). Thus 13 months were spent in the printing of this
work.

6. THE MANUSCRIPTS OF BHASYA-BHUMIKA

There are six manuscripts of the Rgvedadi- Bhasya - Bhumika,
preserved in the office of the Paropakarini Sabha, Ajmer, which governs
the Vedic Yantralaya there. The press copy of the manuscript is not
traceable now. It is presumed that the same might have been lost in the
Lajras Press, Kasi where the first edition of the work was mostly
printed. @ We write below a brief description of the six available
manuscripts—

Manpuscript No. 1

It is complete and it contains Sanskrit text only. The paging
is regular till the end. Eight pages dealing with grammatical
rules are appended and after the 87th page four pages are
added. Thus total pages are 147 (135+4-+8=147). Lines : 32
lines per page and about 24 letters per line. Paper : Thin, blue in
colour and ruled. Last eight pages are on thick hand-made paper.
Scribe : The writing shows' three different hands. Pp. 1 to 60,
pp: 61 to 63 and p. 64 to the last page are in different hands.
Corrections : The author made corrections in it in black and red
inks here and there. °‘Hartal’ is also used at many places.

Manuscript No. 2

It also contains Sanskrit text only. Itis also complete. Pages :
140. Lines : 30 or 32 on each page. Letters : About 24 letters per
line. Paper : Superior, glazed, ruled, and blue upto page 31; there-
after, thick, glazed, white and indigenous. Scribe : Handwriting indicates
2 hands. Corrections, : Inred ink and black pencil. (and sometimes black
ink) used by the author himself here and there for corrections.
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Manuscript No. 8

Incomplete manuscript upto “Veda-Nityatva” only. It contains
both Sanskrit and Hindi versions. Pages: 51. Lines : Approximately
16 per page. Letters : About 36 per line. Paper : Hand-made, thick
aad white. Corrections : Only in the hand of the writer. ‘Hartal’ is
also used sometimes.

i Manauscript No. 4

(A) This manuscript has two portions. It is complete but the
matter contained in pages 377 to 399 of the printed text is
missing. Itisonly upto the topic on “Ganita Vidya”™ and
contains both Sanskrit and Hindi versions. Pages : 10 pages
added after 147. Total 190 (180+4+10=190). Lines : About
16 per page. Letters : About 36 per line. Paper : Hand-made,
Correctlons : In red and black ink by the author himself.

(B) The second portion commences after the above stated topic.
It has Hindi version only. Pgges : 138 (Page 4 has wrongly
been repeated). Lines : 26 per page. Letters : About 26
per line. Paper: Blue. Scribe : It is writtenin more than
two hands. Corrections : Made by the author in black ink.

Manuscript No. 5
It has also two portions “A’’ and “B”.

(A) Pages : 1 to 209, Lines : About ten per page. Letters :
About 42 per line. Paper : White, thick, hand-made. Scribe :
Written in many hands. Corrections : By the author himself.

L (B) Pages : 112 to 322. Lines : About 26 per page. Letters:
About 42 per line. Paper : Blue and ruled. Scribe: Many
hands. Corrections : Done by the author himselfin a large
number of cases.

Manuscript No. 6

Complete from beginning to end. Pages : 410. Lines : About 27
per page. Letters : About 24 per line. Paper : Blue and thick.
Scribe : Written in many hands. Corrections : Corrected by the author
himself in a large number of cases, but it has scribes’ corrections also.

It may be noted here that none of the six manuscripts is a press
copy, which might have been lost eitherin Lajras Press or Nirnaya Sagara
Press where the first edition of the book was printed in parts. Thus, there
wer¢ s¢ven manuseripts in all, including the final press copy of this book.

! '.4
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7. THE PRINTED EDITIONS OF BHASYA

There are four publishers of this great work, namely (1) The Vedic
Yantralaya, Ajmer of the Paropakarini Sabha founded by Svami Dayananda
himself ; (2) M/s. Govind Ram Hasa Nand, Delhi ; (3) The Arya Szhitya
Mandal, Ajmer ; and (4) Shri Ram Lal Kapur Trust, Amritsar. Each of
them brought out a number of editions. I shall examine them very briefly
as under :

I. Edition of Vedic Yantralaya of Paropakarini Sabha

(a) The Lajras Press, and (b) The Nirnaya-Sagara Press : The
first edition of the work was not published by any of the above-cited
agencies. It was not published in one single volume, but in 16 partial
issues, out of which the first 14 numbers were got printed by the author
himself at Lajras Press, Ka$i, and the 15th and the 16th at the Nirnaya
Sagara Press, Bombay. The title page of the first number of the book is
dated as 1934 (V. E.) and also bears the following notification at the
bottom of the page indicating the plausible date of publication :

“fafes gt fs o 1%3% dume v ¥ W o=wra gfamwr T mwaEw
# el 2qAR axEal St fram &30 07

It is clear from this that the work of printing of this issue was
probably started in Phalguna, 1933 and the first issue was out in Caitra,
1934. The last volume containing both the 15th and the 16th numbers was
printed in Niranya Sagara Press, Bombay in Vai§akha, 1935 (V. E.). Thus
it took 13 months approximately in the printing process.

(c) Vedic Yantralaya Editions : The press of the Vedic Yantralaya
came into existence much later. Subsequent nine editions were printed
atthe Vedic Yantrilaya, Ajmer in single volumes containing Sanskrit
and Hindi versions. This press also brought out another edition which
contained Sanskrit version only.:. During the intervening period of
the 5th and the 6th editions a Satabdi edition was also brought out.
Thus [the Vedic Yantralaya published eleven editions in all upto
A.D. 1967.

II. Edition of Govind Ram Hasa Nand

This was edited by Shri Sukha De¢va Vidyavacaspati of Gurukul
Kangri and has improved upon the text.
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1I1. Edition of the Arya Sahitya Mandal, Ajmer
Itis only a faithful reprint of the Vedic Yantralaya edition and need
not be examined separately here.

IV. Edition of Shri Ram Lal Kapur Trast

It was published in A.D. 1967 or 2024 (V.E.). This is the best of all
the editions so far available.

Brief Comments

The Vedic Yantralaya Editions : The first edition brought
out in 16 numbers contained some grammatical or linguistic errors
which were corrected by the author hinmiself in the corrigendum appended
to it. The second edition (Vedic Yantralaya) had the corrected
version in accordance with the corrigendum of the first edition.
In this edition we find improved and modified Sanskrit text to some
extent at some places. All subsequent editions upto the fifth edition
continued to be based on the second edition. Unfortunately the Satabdi
Sathskarana was again based on the erroneous text of the first edition and
the corrigendum added to it remained neglected. Thus all the mistakes
and errors of the first edition again crept into the body of the book. The
sixth and the seventh edition are identical with the Satabdi edition. The
eighth edition is the result of the editorial skill of the editor,
Shri Mahendra Shastri. He created separate paragraphs for different
topics and added references of some of the cited authorities. The ninth
edition, edited by Shri Dharam Chand Kothari, contains revised and
corrected text and is free from mistakes shown in the said corrigendum of
the first edition. He also added new references and pat them in the
brackets. His footnotes are useful, though some of them are non-essential
and a few indicate his grammatical immaturity. For instance, in his
footnote on T WA in the chapter on “Raja Dharma’ he suggested a
correction as ¥ qUAWAT in place of A TUAAM. But according to
Yudhisthira Mimamsaka it is wrong, as GUSATE is a grammatically correct

form in /et () tense which is used only in the Vedas.

Govind Ram Hasa Nand Edition : It is edited by Pondita Sukhdeva
Vidyavacaspati of Gurukul Kangri. It is a commendable aitempt at
introducing new improvements, e.g. creation of separate paragraphs,
separation of questions and answers, notes on difficult passages and
improvement in Hindi version. In spite of all this, errors in Sanskrit
text continued to exist as before.
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Ram Lal Kapor Trust Edition : The Secretary, Ram Lal Kapur
Trust, Amritsar [published a scholarly edition of this great work in
A.D. 1967 which was edited by a known Vedic scholar, Shri Yudhisthira
Mimamsaka. He took sufficient pains to make this publication faultless
and authentic. He kept in view all the earlier editions and also
collated original manuscripts and incorporated the missing or lost
pieces of the text. His footnotes are praiseworthy and indicate his
deep observation and mature thinking. This edition has many useful
appendices indicating the editor’s deep knowledge and mature critical
faculty. This is the best of all available editions. But a critical edition
is still desired.

8. COMMENTS ON HINDI VERSION

The Hindi translation given in all editions of this work is not correct
and faithful to the original Sanskrit text. Rsi Dayananda wrote this work
in Sanskrit only and the work of translation into Hindi was entrusted to
Panditas engaged by him. The Hindi version fails to convey the real
spirit and the sense of the original Sanskrit text. Sometimes it runs
counter to it. At some other places it is against the accepted concept of
the Vedic theology preached by the author. It has a large number of
hopeless omissions and commissions. I give below one instance :

Sanskrit Text

gIATTEN & gramifacar aa: qestty aifrzafn argeafe atwsanafy
wafgan | aq @afae fafuaat sadaatl @@ &

Hindi Version

sl saRg @, ag Wiy, &R, wwfer, arg, @t sk wea Q
gfafga 33 & aar o= wAfzai, faget sic fafoas @ @@ mieam
mhfaRm @ § o

' In the original Sanskrit text, five organs of sense are called as
non-corporal Devas, while in Hindi they are said to be  corporal as
well as non-corporal. The futile clarification made in the footnote on
the above Hindi version is not acceptable as it is against the original
Sanskrit text,

ks
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9. TRUE COPY OF THE TITLE PAGE OF THE
RGVEDADI-BHA3YA-BHUMIKA (FIRST EDITION)

n FATfE wweg wfwwr o

simegarEaveadt  Eatfaar  fafwan o
I deFaEATTERT  gafEar o
aEinwiwed SfaWTH Aed  WIRAENiAT AR T o
A afgd 1=) uar gwEwwEED  faferEr

aiigs ¥n) wafa o

£H 977 & SfqAE @ 0F qFAOR w7 OHET ARA@E F WA

swAEd @fga 12) Sk afes asw ¥n)

WEQ gFAEd AEUBG[ TR AAY § FTIAT AMCHRTARAR

ar qREATEAdl FantRA; mAtoRer anive A S993q )
7 sfawahs sreeafa o
w5 (V
W TR W AIALERIARIER Ay giza: o
"daq 1R3¢

ATy FraeqIfaSIN WIEAFA] w47 qEAT T@EW QT M

xi

fafer @t fr daq 13 3¢ @ "R & AW qoww gimer 3 smawe &

AT AR qeEar ot faam w1 o




CHAPTER 1II
DAYANANDA’S FAITH IN THE VEDAS

REVIVAL OF THE VEDIC RELIGION

Dayananda’s chief aim was the revival of the Vedic religion and
the reform of the abuse that had crept into Hindu society, and not the
establishment of a new creed which would mean the uprooting of the
venerable faith that had grown with growth of the Hindu nation. In the
words of Professor Max Miiller :

““He considered the Vedas not only as divinely inspired, but as
pre-historic or pre-human.’”

To him every thing contained in the Vedas was perfect truth. In
this matter he was in full agreement with the ancient theologians of India
all of whom, without any exception, looked upon the Vedas as divine or
super-human. To him a Church that ignored that basic principle of Faith
was unthinkable—much more a Church that should be Aryan or Hindu in
its origin and conception. His object was to revive the Vedic faith and
the Vedic worship. He took his stand on the Vedas. These holy writings
were his great weapon against the stronghold of latter-day corrupt
Hinduism. Whatever was found in them was to him beyond the reach of
controversy, and in this position he had the unanimous support of all that
was sacred to the Hindu. Every branch of the sacred literature of the
Hindus, from the very earliest times down to the most modern compositions
of the different forms of Hindu faith, agreed on that point, and unhesita-
tingly accepted the authority of the Vedas as final and conclusive. We
shall quote later all the relevant authorities to elucidate this point at
length. In fact, in the whole range of Indian thought and Indian culture,
the only dissenting voice on the point is that of the Buddhists, the Jainas
and the Carvakas (i.e. atheists). Even the Brahmo Samaj had begun with
faith in the revealed character and divine origin of the Vedas. Max.Miiller,
in his Biographical Essays, says :

‘““Ram Mohan Roy also and his followers held for a time to the
revealed character of the Vedas, and in all their early contro-

1. Biographical Essays.

xii




INTRODUCTION 1

versies with Christian Missionaries, they maintained that there
was no argument in favour of the divine inspiration of the Bible,
which did not apply with the same or even greater force to the
Vedas.” (p. 168)

Speaking of Ram Mohan Roy, he further says :

“He never became a Mohammedan, he never became a Christian,
but he remained to the end a Brahmana—a believer in the Vedas
and in the One God, Who, as he maintained, had been revealed
in the Veda.” (p. 33)

Thus the Vedas were the sheet-anchor of his propaganda and his
scheme of reform. In the words of Max Miiller, the idea had taken “‘such
complete possession of his mind that no argument could ever touch it.”
It was impossible to shake him from that position, and this the leaders of
Brahmo Samaj soon found out. So, the attempt to win him over to that
Samaj had failed as early as 1869.

Thus we see that the Great Reformer did not attempt to bring
about a new faith in the world. He attempted at the revival of the Vedic
religion. It was certainly not his desire to impose his owa faith on all who
would join the Arya Samaj. He wanted them to follow the unanimous
opinion of the great Arya sages, divines and scholars, who had made all
that was glorious and sublime in the Hindu thought and Hindu culture ;
he himself was no more than an humble follower of his illustrious
predecessors. Let me elucidate this point by citing below his own4vords
which appear at the end of his great work called the Satyartha Prakdsa :

“My conception of God and all other objects in the Universe
is founded on the teachings of the Vedas and other true Sastras,
and is in conformity with beliefs of all the sages, from Brahma
down to Jaimini. I offer a statement of these beliefs for the
acceptance of all good men. That alone I hold to be acceptable
which is worthy of being believed in by all men in all ages.
I do not enterrain the least idea of founding a new religion
or sect.”

He further adds :

“The four Vedas, the repository of knowledge and Religious
Truth, are the word of God. They comprise what is known as
the Sarbhitas—Mantra portion only. They are absolutely free
from error, and the supreme and independent authority in all
things. They require no other book to bear witness to their
divine origin. Even as the sun or a lamp is, by its own light, an
absolute and independent manifestor of its existence—yea,
it reveals existcnce of things other than itself—even so are
the Vedas.”



CHAPTER Iil

A CRITICAL STUDY OF THE VEDAS

THEIR IMPORTANCE

A prominent place in the history of world literature is due to
the Vedas not only as the oldest Indian, but also the oldest Indo-European
literary monument. This is the case too when we find that throughout
3000 years at least, millions of Hindus have looked upon the words of
the ‘Vedas as the word of God and that the Vedas have inspired them
with feeling and thought. As the Vedas are the fountain-head of the Indian
thought and culture, it is impossible for a man to understand and
appreciate the cultural and spiritual life of India, without having deep
insight into the Vedic literature.

Even the Buddhistic faith, whose birth place is India, would remain
improperly understood for one who is a stranger to the Vedic lore. The
teaching of Buddha is in the same relation to the Vedas as the New
Testament is to the Old Testament. No one can understand India without
knowing the Vedas.

IMPORTANCE FOR THE HISTORY OF THE WORLD

The study of the Rgveda is essential not only for complete under-
stan ding of the Indian culture and thought as well as the history of India,
whether ancient or modern, it is essential also for the elucidation of the
history of the world. To quote Professor Max Miiller :

“In the history of the world, the Veda fills a gap which no
literary work in any other language could fill. Aslong as man
continues to take an interest in the history of his race and as
long as we collect in libraries and museums the relics of former
ages, the first place in the long row of books will belong for ever
to the Rgveda.” (Ancient Sanskrit Literature, p. 65)

He further remarks :
“I maintain that to every body who cares for himself, for his

ancestors, for his history, for his intellectual development, a
study of the Vedic literature is indispensable.”

xiv
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Mons. Leon Delbos says :

“There is no monument of Greece or Rome more precious than
the Rgveda.”

Regarding the antiquity of the Veda, Sir W.W. Hunter remarks :

“The age of this hymnal (Rgveda) is unknown.”

VEDA AND PHILOLOGY

Above all, the study of the Vedas is most important from the point
of view of philology or the science of language.  The study of language, as
distinguished from the mere acquisition of language, is a growth of the last
century, though it must be admitted that researches into the genealogies and
affinities of words have exercised the ingenuity of numberless generations
of acute and inquiring minds. Still nothing deserving the name of
science was the result of these older investigations in the domain of
languages. Those were merely hasty generalisations, baseless hypotheses,
and inconclusive deductions. As in the case with every science ia its
early stage, the science of language, too, was attended with difficulties,
namely, paucity of observed facts, and faulty standpoint. Whitney has
rightly said :

““National self-sufficiency and inherited prepossession long
helped to narrow the limits imposed by unfavourable circum-
stances upon the extent of linguistic knowledge, restraining that
liberality of inquiry which is indispensable to the growth of a
science.” (Language and Its Study, p. 2)

Thus in ancient times, every one thought his owan dialect to be the
oldest one with which to start and compare other dialects. Until very
recently Latin and Greek were supposed to be the oldest and the most
primitive known languages from which every European language was
derived. But the restless and penetrating investigation which characterised
the last century changed the whole aspect of the study, and linguists busied
themselves with the study of the special relatiouship of the principal
languages of Europe with one another and with the languages of South~
Western Asia, which led to the postulation of the Indo-European family
of languages.

Whitney further remarks—

“No single circumstance more powerfully aided the onward
movement than the introduction to Western scholars, of Sanskrit,
the ancient :nd sacred dialect of India. Its exceeding age, its
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remarkable conservation of primitive material and form, its
unequalled transparency of structure give it an indisputable
right to the first place among the tongues of the Indo-European -
family. Upon their comparison, already fully begun, it cast
a new and welcome light, displaying clearly their hitherto
obscure relations, recctifying their doubtful etymologies,
illustrating the laws of research which must be followed in their
study and in that of all other languages.’’ (Idid,, p. 4)

Let me quote one more authority on the subject. Sayce, in his work
The Science of Language, says :

‘“What has been termed the discovery of Sanskrit by Western
scholars put an end to all the fanciful playing with words and
created the Science of Language.” (Vol. I, p. 38)

STUDY OF THE VEDAS IN FOREIGN UNIVERSITIES

From all this we can easily see what an important part the ancient
Vedic Sanskrit has played in the domain of the science of language. The
study of the Vedic literature has created, in reality, the philology. What
I want to say here is that the Vedic Sanskrit is much older than the later
Sanskrit which precedes Latin and Greek, and that it represents a state of
civilisation, nowhere else represented. It provides us with many links,
which are otherwise obscure. It is a matter of national pride for us that
the Rgveda and other allied Vedic literature form a special and important
subject of study at most of the important universities of Europe and
America ; an unparalleled activity in the domain of Vedic study is mani-
fested every where ; single words are studied critically and their history
traced through all available works ; indexes and glossaries are multiplied
and exhaustive commentaries produced.




CHAPTER 1V

WHAT IS THE VEDA ?

DERIVATION OF THE WORD

The word ‘Veda’ means ‘knowledge’’, then “the knowledge par
excellence.” Sayana and others have derived the word Veda from the
root Vid (fag ) ‘to know’ with suffix 4c or Ghad, i.e., knowledge,
sacred knowledge, holy learning. Day3dnanda derives it from the

following four roots :
(a) Vid : to know (4dadi, Set, Parasmaipada)—V etti.
(b) Vid : to exist or to be (Divadi, Anit)—Vidyate.
(¢) Vid : to discriminate (Rudhadi, Anit)—V inte.
(d) Vid! : to obtain or acquire (Tudadi,-Se;)—Vindati or Vindate.

But to this list another fifth root can be added. The Dhatu-patha
reads Vid in the sense of Cetana, Akhyana, and Nivasa, (Curadi, Set)—
Vedayati or Vedayate. Itmeans ‘to make known, communicate, inform,
apprise, tell or teach’. For instance, we have the following verse :

s WA | (s. k)

Thus the Vedas are so called as all men or women know all true
sciences in or through them, or as all true sciences exist in them, or as men
become learned by studying them.! '

The following explanation of the word Veda, which is given by
orthodox people is also based upon these derivations ¢

(1) fem aEx awx qrgf: owifegaanat gfa 3
(Br. Pratisakhya)

1. Cf. 3afa wxifn wreenfon néeaen 7 faed
faa o qer afg: &g @ = feafr o 1

gamt faar am afe fasr fasiea
fomafa fam et w@agwesdfead sa@ 0 I 0

This stanza also describes different Vikaranas,

xvii
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(2) geraraEfreafgraEFErgnG ot agafa « 3z
(3) sRaEiAY ar TEGIEr T TEARX |
o faaf a3 T 3zemw zAT 0

The word Veda or its root Vid has commonly been found in almost
all languages of the Indo-European family. For instance, ‘Latin
has the word Vidco; A.S. Witan; Goth. Vait; and English Wit.
The undermentioned English words have also their origin in the
root Vid .

“wit, wise, wisdom, witch, wizard, provide, vision, idea,
visage, visor, revise, supervise, evidence, invidious, review,
survey, view, device, visit, etc.””

THE VEDA—THE WORD OF GOD

The Vedas are four in number : the Rgveda, the Yajurveda, the
Samaveda and the Atharvaveda. The Aryas consider them to be the word
of God. All Hindus are unanimous in regarding the Vedas as God-
revealed. According to them God revealed His knowledge to mankind
in the beginning of creation, in order to guide man in all matters, religious
as well as secular, during his sojourn on earth. This position is quite
understandable. God could not have, it is argued, waited for giving His
dispensation to mankind several thousands of years after the appearance of
man on this earth, Thus the claims made by the Jews, the Christians
and the Muslims, that the Bible and the Quran were the words of God,
cannot be sustained. Leaving aside other reasons, one main ground for
the rejection of this claim is that the earlier societies could not have been
deprived of the benefit of Divine Guidance at the beginning of the creation
of mankind. Hence the revelation of the Vedas (Divine Knowledge) in
the very beginning is quite reasonable. The reasonableness and the desir-
ability of Divine Guidance have successfully and logically been established
by Dayananda in all his works. The interested reader is advised to read
them with profit.

The authors of almost all the ancient Sanskrit works, available in
more than 1000 texts even now, pay the highest homage to the Vedas.
These religious and secular works in their turn have won the admiration
of many Sanskrit scholars of the West. The authors of these works
maintain the divine origin of the four Vedas.

Two kinds of evidence, internal and external, can be adduced to prove
or disprove the proposition whether the Vedas are revealed,
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INTERNAL EVIDENCE

Internal evidence, again, can be of two kinds : one referring to the
claims preferred by the books themselves, the validity or the futility of
their claims to be judged by the consistency or the inconsistency of what is
urged; and the other, the quality of the stuff preserved. As regards the
first, we have seen already that the Vedas do lay claims to the position

of a revealed work and profess to have directly proceeded from
divine source.

There are, according to the European scholars, traces in the Vedas
of a belief, and data for the propounding of the theory, that all the Vedas
did not come into existence at one and the same time, but even if there
were such traces, they could not shake the position of the Vedas as revealed
books. There are, so far as we can say, no contradictory statements in the
Vedas, which must discredit even a secular book in the eyes of the critics.
The following citations from the Vedas themselves clearly establish that
the Vedas do profess the claim~

1. FwmwQ gwg gdga: ®a: amifv afwd o
gaUfa @feR TR IFEIEARIET 0

[ From that adorable God, the Rg-, the Sama-, the Chandas-
(i.e. the Atharva) and the Yajurveda were produced. ]

{RV.X.90.13), (YV. XXXI.7)

2. TFemigEl WU@EA  AACHARAEET |
amify oew SRR ET gEq |
wed & wft sam feRe @ o

[ Who is that Great Being who revealed th: Rgveda, the Yajurveda,

the Samaveda and the Atharvaveda? He is the Supreme Spiri¢
who has created the universe and sustains it. ] AV X.7.20)

Similarly we get the following verse which clearly supports this
proposition—

3. ¥AREY. {AWIY T FEEIEF |
sy Jsqat  wfa fassas o (4. XIX.54.5)

Citations can be multiplied from the Vedas themselves.

As regards the quality of the teachings of the Vedas, we can simply
say that the Vedas, inculcating the worship of one Holy, Just and Merciful

o
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God, laying down a strict code of morality, and being scrupulously f ree
from absurd theories and outrageous speculations, are the revelation of
God, His word, His cherished message to His children below.

If revelation, in the sense in which it is taken by all believers in
revelation, were a possibility, the Vedas will undoubtedly stand supreme
and undisputably claim that high position. For God is just and perfect,
and revelation is the one, the chief form in which He shows His msrcy and
love for mankind, it must have been given in the beginning and God should
not have had any reason to alter His former decree or stand in need of a
second, third and fourth revelation to perfect His first message, i.e.
revelation. A faith in revelation compels one, by a logical necessity, to
accept the Vedas as the real revelation, for the Vedas are the oldest books
claiming to be the word of God. It must be a strange sort of love and
mercy which should have kept mankind, in their infancy, without a guide,
philosopher, and friend, when they required it most, and should have kept
them waiting for thousands of years till some instructions were sent down
to guide them in this strange land where they had fallen down from
paradise.

Seers are not Authors :

The idea suggested by some critics that the Seers whose names
appear in the Vedas, alongwith the metres &c., were the authors of the
Vedas, will be critically examined later on at the proper place. It would
suffice here to state that they were ‘seers’, not ‘composers’ of the stanzas.
They simply saw or rzalised the sense of the Mantras. The following
stanza clearly states this—

4. IHA 1 IIEARCT
ameafey &y sfaer
AT FEg: g]an
at srew afw & @/ 0

{The wise discovered it (i.e; speech) placed in the (hearts of ) the
Seers.] (RV. X.71.3)

Here the last clause Tam Sapta Rebha Abhi-Sarnavante deserves
particular notice and it has been explained by H.H. Wilson as : “The
previous words refer to the diffusion of learning; those who have studied
the Vedas have afterwards taught it to the others.”
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Again the phrase Rgisu Pravistam in this verse clearly establishes
the fact that the ‘speech’, i.e. the Divine Speech, entered the hearts of the
Seers (in the beginning of creation). This means the Seers (who are not
composers) are the Divinely inspired pcople. For this reason they were
called ‘seers’ and not the authors.

Yaska explains the word Rs/ as Rsik Darsanat.

There are many more verses in the Vedas which, in no uncertain
terms, declare the Vedas to have proceeded from God.

EXTERNAL EVIDENCE

The external evidence that the followers of the Vedas adduce in
favour of their view is not of an historical nature, such as has been given
by the defenders of the Bible, in their attempt to prove the Bible to be the
word of God. Nor is it based upon the historical evidence of the other
kind, such as given in favour of the Quran, for which a divine source is
claimed on the ground that its apparent and ostensible author was quite
unlettered and did not know B from a battle door, and consequently, the
Quran, full of lofty teachings and couched in sublime language, could not
but have proceeded from a divine source. No such evidence is possible
for the Vedas and we think it better for the Vedas that they do not depend
upon such evidence for the maintenance of their authority.

The external evidence which can be given in favour of the exalted
position of the Vedas is of persons whose sincerity and scholarship the
world has admitted, and whose flight of imagination the enlightened races
of the world are struggling to follow. Considered from strictly logical
point of view, the evidence of these men may not be conclusive and may
not convince the logical sceptic. But the whole body of ancient writers
of the sacred and secular literature of the Hindus, declaring with one voice
the superhuman origin of the Vedas and bowing like one man before their
authority, is a fact Wilich possesses special significance for a Hindu.

It will require a whole volume to quote, in full, the evidence, the
Seers of yore bore in favour of the Vedas. The following few represen-
tative citations from the massive Sanskrit literature will clearly bear
powerful testimony to the undisputed authority of the Vedas and pay dve
homage to their divine sanctity—

The Satapatha Brahmana says :
1. gd av mse gAY o fwmfecez ag ARG agas aw-
qsaEifg: )
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[ O Maitreyl ! the Rgveda, the Yojurveda, the Samaveda and
the Atharvaveda are (like) the breath of that Supreme Being. ]
(SB. X1V.5,4.10)
2. @A AN FEGEET JER amda: |
[ The RV. from Agni, the YV. from Vayu and the SV. from
Surya were produced. ] (SB. X1.5.8.3)

Similarly the Aitareya Brahmana says :
AT QATATAIEA J9aLY qE): AAT afeam | (4B, XXV.7)
The author of the Nirukta says :
1. gefaafamay sHawafadat a2 )
[ The human knowledge is non-eternal. Hence the Mantras

containing accomplishment of the actions are found in the
Vedas. ] (N.1.2)

2. framarEgraay fRaargsat wafa (N. 1.16)

Panini and Patafijali, the two great grammarians of India, also
hold the view that the Vedas are not of humaa origin, while the $akhas,
e.g. Kathaka, &c., have human authorship. The difference between
the man~-made and the God-revealed works is expressed by the following
two aphorisms :

1. A (P. 1V.3.113)
2, &7 sEEw (P. 1v.3.101)

Patafijali in his commentary of the above-quoted second
aphorism says :

av @&t auiggat qsfran « a3 Feeda wafa seE sEwE 89
qegamrsfaf | (P.1v.3.101)

[The particular arrangement of words in (the man-made works e.g.)
Kathaka, &c ., is non-eternal while the same is eternal in the
Vedas which are the words of God. ] (P. 1v.3.101)

Again he says :

/O faw AnARSE AR | IR @eanaa e
AT | :
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[ The Svaras (accents) and the particular arrangement of words in
the Vedas are eternal, i.e. they are God-revealed. ] (MB. V.2.53)

The Taitt iriya Brahmana says :
1. samfa: SRTEEARGET | § qu) 3T 7_GSIA |

[ Prajapati created king Soma and afterwards the triple Vedas were
created. ] (T B. 111.10)

2. AEEfEAay & 9gFa )

[ He who does not know the Vedas, does not know Him who

is Great. ] (TB. X11.9)

The Chandogya Upanigad asserts what has been said by the
S‘atapatha :

1. @@t FAAWET WH IEE | WA " qEn g Ufe

arnatfaca 1

[ From them, so heated (i.e. inspired), He drew forth their
essence, from Agni, Rcas ; from Vayu, Yajus, and from Aditya,
Sama. ]

2. The same sense has been conveyed by the Safapatha :
IR T A gAER |

[ From these three (Seers) being heated (i.e. inspired by God)

the three Vedas were produced. ]

The Brhada a;_z yaka Upanisad states :

1. & &gy quar WAt )] ganged ) afd fesw A aqlfe
amrfR weifa u '

[ By that speech and that soul, He created all this, the Rg., the

Yajur, the Samans and the Chandas (Atharvans). ]

2. weg wgar waen frovafaadag ag w@w |
[ These RV. (etc.) are the breathings of the Mighty Lord. ]
The Smrtis (i.e. Law Books) also echo the same sentiment :
1. sfeagifarey ad s awaEm

W Fafagad wwas)awEe |
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[ The triple Veda, RV., YV. and SV., is eternal and the Lord
revealed it through Agni, Vayu and Ravi (i.e. the Seers). ]
(MS. 1.23)
Manu again says :
1. foRawpsaiai ¥ [E: |FEEH |
qmwi e 9 dRwmeatafa feafa: o

| -
[ The Veda is the eternal eye of the mankind and it is Afakya
(beyond human creation) and Aprameya (i.e. not easy to b
understood). ] (Manu XI1.95)
3. ¥Asfaat guge egfams = afgem
RETET qamAcaAegfadd @ |
. wfeag vaafag g v ofesifea:
a: qafsfwfgat 3 agw@aa g & o
w4 q andsday ffad amwegen )
sferavromat fagr w@es frada & 0
[ Dharma rests on the whole Veda ; ............ Manu states that
all Dharma which has been propounded by him is contained in
the Veda, the whole of which is true knowledge. @A man
should determine his Dharma by the authority of the Veda. ]
4, aigdwd I AE: AARIASAL TAE | «\
wd wei wiasd = & Jaq sfegafa o (X11.97)
5. ¥AUW | TG o I0SAYEAAT 7 |
agefaud ¥ SxnrataEgfa o (XIL.150)
The poet philosopher Vyasa repeats this idea in the éintiparva of
his Mahabharata :
gviefaam fFan e @aegar |
——

w3t dzwa feemr am: mat: sgaa: n

[ The Self-born God revealed the Divine Speech in the form

of the Veda which has no beginning and end and is hence
eternal, | (232.34)
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The authors of the Dar§anas, rigorous logicians as they were,
humbly acknowledged the infallibility of the Vedas.

Kapida, the author of the Vaisesika system of Philosophy,
says !

TEEATY  HAFAQED AT |
[ The Vedas being His words are authoritative. |

In this aphorism the word Tat (i.e. that) refers to God. It is
clearly stated by all commentators. For instance, $ankara Miéra writes
on this word :

AEAT-AATAR  JUAATY ; WEAAET-ATA,  AWOER W (1. 1.3)

Udayana also corroborates it in his Kiranavali Prakasa :
AT TATTY UG WFATIER ST )

In the same way Gautama, the author of the Nyaya System

of Philosophy, recognises the Vedas to be authoritative in the following
aphorisms :

1. [EAYIIARIITIET FRATAOTRTEITTATGTY |
2. afaaEeEE=T |

Vatsyayana, thé commentator of the above book, explains this
aphorism :

7 garq ATAWI FRR SEAOITE d g ddam o

(NB. 11.1.67)

Kapila, the author of Sankhya system of Philosophy, admits the
Vedas to be the word of God :

1. woteRacE qeme: JEEEATHIETY |

[ The Vedas are not human creation, No man is their author. ]

(V. 46)
2. fromrcafeasd: @a: SrEmna |

[ The Vedas are authoritative by themselves as they have been
revealed by His own power. ] (V. 51)
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The same notion has been repeated in the Mimamsa Bhisya
by Kumarila :

w: EHTOTHTATY WerewaT aar gia | (Tantra Vartika)
The Mimamsa confirms this view :
T A R AR |

[ The Veda is authority in the matter of Dharma, ]

Pataiijali's view in the Yoga Dar$ana is :
q qAaWiT T3 HreATEsa |

[ Verily he is the teacher of the ancients as He is not bound
by time, ]

Vicaspati Miéra corroborates this view :

aar argeafaaaaadnasiy daofa: fEowi:

Vyasa, the author of the Vedanta, openly declares :
wreAgfReEa |\

[ The Supreme Being is the origin of the Vedas. ] (L 13)

The great $ankara comments upon it ¢

A {Ruem Twded  FARafiaandE  fdanaface qgaRea.

axwaisted (VB.1.1.3)
gawx famem
[ Hence the Veda is eternal, ] (VD. 1.3.29)

The following aphorisms from the Mimamsa fully discuss this
topic and decide finally that the Vedas are superhuman :

freaeg g IviAed qdeETa | (L. 1.18)
Faivea afFed geame | (1.1,27)
Iag MERYAAR B 1527)

AT FTAT | (I. 1.30)
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Kumarila sums up his comments upon the last noted apho-
rism as :

waf fg 93 gemE aqmfafaaied @ @ g wEEsaw wfeaafe
TuAtssAT ATAwten, : FAT @G | qEA T AROATATR ATEEAT
Aar ofer Wl | qd 7 qd R AqEreRacae fagaq affed g s
7 wevita: |

In the Bhasya of Sankhyayana Srauta Suira we find :
Fd ATEW FWATAH 7 AVQIATY |

The Purapas are generally discarded as full of absurdities but
to us they do not seem to form an exception to the rule : there is
the soul of good in every thing. They are at this day the source of
inspiration to thousands of Hindus who have never read or heard a
line from the Vedas. The evidence of the Puramas, therefore, is not
without its value in admitting and proclaiming the divine origin of the
Vedas, more so, because the Purapas are believed to be responsible
for having displaced the Vedas.

The Vispu Purdna says :
T T FATAY AGRIA TGN |

sfaemys awat fril saw gam

[ From [His Eastern mouth Brahma! formed the Gayatra, the
Rcas, Trivetsama, Rathantara &c., and Yajur &c., from His
Southern mouth and so on. ]

1. Brahm@ here means God to whom all the four directions are
known and visiblee =~ Hence He is called four-faced or multi-faced
(RV. X.81.3). The Creator as pervader of the Universe is known as
Hiranyagarbha, Paramesthin or Brahma as He encompasses the whole
material world. His four faces metaphorically represent His Omnipresence
and Omniscience.

It is also popularly understood that Brahm3 sprang up from the
navel of Visnu and Vispu is regarded to be reclining under waters with
his consort Laksmi. The Puranas took this metaphor and personification

(Contd.)



xxviii RGVEDAD-BHASYA-BHUMIKA

The Bhagavata Purana observes :

waTfag saraa: &L AQ ANig AFHGI |

[ Once, the Vedas sprang from the four-faced Creator, as he
meditated. |

Similarly, Skanda Svami, Durga, Bhartrhari, Udayana, Vacaspati,
Vijiiana Bhiksu and all other scholars share this view.

Our aim to present and quote all the representative authors of
Sanskrit literature is to show to the reader that the Veda commanded
the highest position in the world literature because of its being the
word of God.

THE GREATNESS OF THE VEDA

If what has been said above is not strong and sufficient enough
to satisfy a non-believer, regarding the essentiality and possibility of
revelation and also the revealed character of the Vedas, it must have
at least made it amply evident that the Vedas occupy the highest
position in the sacred literature of the Hindus and have for thousands
of years past been their infallible guide in all the matters, religious as
well as secular. We finish this topic by again citing a few lines from
the Jaw books :

L ¥ gw: qeAs gz (| aAga)
2. 32 9 e fedaeeR T (TrEEE)
3. AT T U T PIAGEAAR T
adntefucd q Fameafaadfr o (Vo)
4, mfe @R o3 A Afed g |9 qE 0 (7f)

(Contd. from page xxvii) v
too farin the domain of religion, but a peep into the Vedas will clearly
show that it is nothing but a partial statement of the theory of creation
mentioned in the Vedas. “‘Vispu resting under the water with Laksmi"’
simply means the All-pervading T.ord with His all-powerful dignity,
controlling the entire matter in fluid condition. ‘Brahma sprang forth
from the navel’’ only indicates that Visnu came to be called Hiranyagarbha.

It will now appear that the theory of Brahma’s authorship of the
Vedas does not clash with the views of other sages, including Dayananda,
as it simply impliés the divine authorship of the Veda.
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INTRODUCTION 2 ix
EUROPEAN SCHOLARS' VIEW

It would be unwise for us to finish the topic without mentioning
here the school of thought of the non-orthodox scholars.

Here, however, in the beginning it must be stated that when
we call the four Vedas four books, we must not understand the
statement literally. If a book means a work written by one man,
implying unity of time and ideas, well, the Vedas are far from being
books. They are rather compilations, composed of several books
which can be individually distinguished from each other. The form
in which the Samhits of the Rgveda has coms= dowa to us clearly
shows that the different hymns were composed long before they were
brought together and systematically arranged. That the different
portions of the Samhita represent chronologically different stages,
follows from various indications of language, vocabulary, style,
grammar, metre and lastly ideas. As in the Hebrew book of Psalms,
so also here, songs which had been composed at widely separated
periods of times were united at some time in a collection, and ascribed
to (some) famous personages of prehistoric times, preferably to the
earliest ancestors of "those families in which the songs in question
were handed down. The names of the singers or Seers (i.e. prophets)
who, as the Indians say, ‘visioned these hymns’ are mentioned, partly in
the Brahmanas, partly in separate lists of authors (i.e. Anukramanis)
connected with the Vedanga literature.

Thus we see that the above discussed view of the orthodox
people, which has a long and continuous stream of tradition behind
it, is not shared by the European scholarship. The tradition has
its own beauty and charm while the modern thought weighs every thing in
its own way.



CHAPTER V

THE DIVISION OF THE VEDAS
INTERNAL EVIDENCE

Dayananda, like all other ancient scholars, says that the Vedas are
four in number : the Rgveda, the Yajurveda, the Samaveda and the
Atharvaveda. According to him this four-fold division is eternal and
not man-made. J#iana, Karma, Upasana, and Vijiiana are the distinct
subjects of these four Vedas respectively. The following are the etymo-
logical explanations of the titles of the Vedas :

1, ==fa-rgafa, et noedeawET o an a =F |

2. gwf= A= (vgem vk afawiq fagasa) qmafa, fasafammsata-
W 7 wafa aq a9

3. wafg entfo gfa am

4. afa: axfawwi qeafadea: « (V. X1.18) and also ag&wd (qufe)
dmaTfgad Fraad 3w qisadae: |

We have given these explanations to include the four main types of
subject-matter given by Dayananda pertaining to each Veda :

Vijnana (ie. realisation of knowledge), Karma (i.e. action),
Upasana (i.e. communion with God) and J#ana (i.e. absolute
knowledge).

That is to say, the Rgveda deals with Vijfiana, the Yajurveda with
religious activities, the Samaveda with worship and the Atharvaveda with
all types of specific sciences.

Many scholars like Durga, Bhatta Bhaskara and Mahidhara are
of the opinion that originally there was one Veda—undivided—which was
produced by Brahma in the beginning. Later on in the Dvapara (Silver)
age the same one Veda was split into four parts by the great sage
Vyasa. It is strange to note that for this they have not adduced
any authority.

XXX
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This assertion is wholly wrong as we have already cited some
verses from the Vedas themselves which enumerated separately four
Vedas :

l. amm aaq 89ga; % avnfa wfwt
sUfa faR awmy ageaeTSEa (RV. X.90.9)
¥v. XXXL.7)
2. TEMTE QAERT TATERTRAEHE |
amfa aea ARt eEt 389w (4v. X.7.20)

Similarly in Atharvaveda (I1V.35.6 and XIX.9.12) we come across
the word Veda/: in plural number which clearly implies that the Vedas were
four in number even in the beginning. The above-cited verses clearly
mention the four names of the Vedas separately.

EXTERNAL EVIDENCE

Again the following quotations expressly mention the Vedas
separately :

1. gy wR qex qgat yaw fuafaaday 3 w0 mdw am-
Fqgaffga: (SB. X1vV.5.4.10)

2. Also in Gopatha (I. 3.1) the names of the four Vedas occur
alongwith the phrase Sarvan ca Vedan (i.e. all the Vedas).

3. gamafw: wafa aafw: aafa awia: agafa (N. XIILT7)
4. =mgfw: gafa awfw @t awia: egafa gadf safa
(Kathaka Sarir. XXX.7)

5. FAMT FAN qqET awASsud AT fawn sy amewel faew
&) fasy | (MU. LL5)

6. The above-cited verses from Manu I.23, and others.

7. AT AW KL AGET o000 CEAIRAG QTG @FHIAT
|ATAT: THianiaeT agas Aqmadw 32 ) (Mahabhasya)

8. amiRfataed awasTo: |
TraRaafagy: wEaRE swifage | (Ramayana 1V ,3.28)
When we find that all these works, which are sufficiently earlier than

Vyasa, declare openly the existence of four Vedas separately and also when
the Vedas themselves proclaim that the Vedas are four in number, the
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contention of Durga and Mahidhara that the original one Veda was divided
into four by Vyasa cannot be accepted. It is also evident from this state-
ment of Durga and Mahidhara that they were quite ignorant of a popular
conception about the Veda., This igmorance is the cause of their wrong
intrepretation of the Vedas.

There are a few European scholars who maintain that the number
of the Vedas is limited to three only. The original cause of this illusion,
however, lies with the Hindus themselves, though they are not to blame, if
others will not or cannot rightly understand them.

The mistake has evidently been caused by a misunderstanding of
Manu and other seers of yore :

1. wfiargfaraey ad s@ qA@AA )
R anfagad AT ARAATH |

[ From Agni, Vayu and Ravi (Sun) He drew forth for the accom-
plishment of sacrifice, the eternal triple Veda distinguished as Rk,

Yajus, and Saman. (Muir) ] (M. 1.23)
2.t ar fagr et asfe qwifa (SB. 1v.6.7.1)
3. @ gdal agi fgreaaT | (CHU)

We have, by numerous citations, already proved beyond doubt that
the Vedas were four inthe beginning also. But the European scholars
could not rightly understand the word Trayi (triple) in these quotations.
Manu, as well as other authorities, do not mean to limit the number of the
Vedas to three, but simply speak of the three-fold science embodied in
them. For instance, the SB (IV.6.7.1) cited above in part (1) and also the
Chandogya Upanisad in part (3) above clearly mention that the names
Rk, Yajur and Sama here mean three sciences and not the names of the
Vedas. The Mimamsa again confirms this interpretation in the following :

AT FAGIAA q1I-ATEQT | (11.1.65)
witfeg sTaTEET | (11.1.66)
AT T (11.1.67)

Thus this triple division is based on the three sciences dealt with
in the four Vedas. Not to speak of all the Hindu scholars supporting this
view, it is strongly confirmed by Prof. H. Kern, who says

“When the Hindus speak of the three Vedas, they mean that
there is a triple Veda consisting (1) of recited verses (Rich),
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(2) of verses, sung (Saman), and (3) of formulas in prose
(Yajus) ; - all these words be ng comprehended under the name
of ‘Mantras’. Altogether independent of the three sorts of
Mantras is the number of collections of them. Though there
were a hundred collections o f Mantras, the Veda is, and remains,
threefold............... It does not need to be proved that we must
know that principle on which any distribution proceeds before
we can deduce any conclusion from numbers.”

Thus it is consequeutly nothing but short-sightedness to limit the
number of the Vedic collections to three. The Atharvaveda is as much a
Veda as any of the other three. Its subject-matter is identical with and
considerably similar to the Rgveda. We have cited the above internal
and external evidence to show that the Atharvaveda equally and rightly
claims the same position as the other three Vedas.




- CHAPTER VI
DEFINITION OF THE VEDAS
SAYANA’S FAULTY VIEW

The great commentator of the Vedas—Sayana—who lived and
wrote at a time when the sun of the Vedic traditions had long set, deflnes
the Veda as W-aAT@MIRA®: WeIQ43:, and then he adds that fa=fe
|W, j.e, the definition of the Veda as the sum of Mantras and
Brahmanas is a faultless one. Then he refers to the Yajria Paribhasa of
Apastamba, where the ‘“‘name of the Veda is given to the Mantras and
Brahmanas.”” But this definition of the Veda given by Sayana is ridiculous
as he could not discriminate between the Mantra portion and the
Brahmana portion. Tbis fact he himself has admitted.

Sayana’s definition is basel on the following statement of
Katyayana ¢

AFARTEOAT: ATARETR |
DAYANANDA’S VIEW

But Dayananda was the first among the modern scholars to
explode this view and to demonstrate that the Sarmhitas only formed the
Vedas and they alone were to be regarded as eternal, and infallible, as
Vedas in fact. The Brahmanas and Upanisads themselves profess to
be mere parasites of the Vedas and devote themselves respectively to the
elucidation of the ritualistic and the philosophical portions of the Vedas.
No Samhitd, on the other hand, professes to hang upon any other
Samhita as its parasite and devote itself to explain any portion of the
others. Hence, Dayananda says :

F gt deaqn wiagwgfa ) A ? Rifagedasang dgsaearTy
sfemisaET AadEdaaay senaatee: wfafa: dedam
TEITA=T Aysagfgctaaamat

XXV
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[ The Brahmanas do not deserve to be called by the name of the
Veda because they have been given the names of the Purana and
Itihasa ; they are elucidations of the Vedas and are not the
words of God but merely the works of the seers and the products
of human intellect ; also because all sages other than Katyayana
have refused to call them by the name of Veda. ]

DIFFERENCE BETWEEN SAMHITAS AND BRAHMANAS

This is quite true that thare are no stories in the Vedas. The
Brahmanas do contain narratives of human beings, while the Vedas are
free from stories and tales &

1. W@gu: dgar MET |
2. @ @leg 3Ry GTEE | (CHU)

It must be pointed out here that some scholars have tried to
deduce some historical detail from the Samhitas but no story, beginning
with ““There was etc.” and “There lived once, etc.”’, such as are of
common occurrence in th: Brahmanas and Upanisads, has been found in
the Vedas (Samhitas) even by the Europeans, who always smell out
history in every nook and corner of a literature.

Tradition plays a great part in clearing up matters such as we
are now discussing and all the evidence derived from this source is in
favour of the view that the Samhitas only form the Vedas proper.
Patafijali, the great grammarian, always quotes from the Samhitas to
illustrate the special rules applicable to Vedic Sanskrit without quoting a
single line or phrase from the Upanisads or Brahmanas ; his non-Vedic
illustrations include passages from both the Brahmanas and the
Upanisads :

Pl reTrAw | |ifEwEl dfemmm 9 1 a9 ctfeeraEg At gEs
geat wwfint argw gfa ( dfewn @vafa | aeReRiwed @ gRedta e |
wfiasie qafgam | & s @ad o gfa (MB)

Moreover, the Brahmanas are the explanatory books on the Vedas.
Here the Vedic stanzas are repeated and explained later on. Hence the
Brahmanas are the glosses on the Vedas, How can commentary be given
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the same position as the original one ! For instance, while explaining
the Yajurveda verse trydyusam, etc. (111.62), the S'atapatha says .

1. o= § 95 amfa wf: | g s owafa, w9 /30 @@
=e1: waefa: ;wla: 1 (SB. VIIL1) wyaqy & H: 1 o0 § §7: |

(SB. VILS)

2. g gfa | geed AT | 9aTg FREA TG | ) J6IR wATq @

AAY T qQg, afqm & ARt gAfE@ww ) afag-wmae o (S8, 17)

Here we clearly find that the Vedic stanzas are being explained.
Thus the Brihmanas are merely a commentary on the Veda.

The very title of these books, i.e. Brahmana, indicates that these
works are not the Vedas. Brahma means here Veda and their explanatory
books are called Brahmanas. The following instances may again
prove it :

(a) The first verse of the Yajurveda is explained in the Satepatha

Brahmana (1.7.1).

(b) The Rgveda verse (1.24.3) has been explained in the Aitareya '
Brahmana (1.16).

(c) The first verse of the Samaveda is explained in Tandya 7
Brahmana (XI1.2.3).

Moreover, the four Vedas are the revealed books ; they are words*
of God ; but the Brahmanas are human creation and were composed by
sages.

As the Brshmanas are mac-made works, they contain criticism
of other similar works. Sometimes they contain statements contradictory
to each other. It clearly shows that they cannot be given the title of
the Veda.

The accent plays essential part in the language of the Vedas while
the same is lacking in the Brahmanas.

The author of the Mahdbhasya clearly declares that the Brahmana
works were composed by the Brahmana seers who understood the four
Vedas for the elucidation of the original text :

agdefezfa: s agfefa. amd: et afr deammamfr sifa
Frgonta | (V.I.1)
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Katy&yana, on whose authority Sayapa includes the Brdahmanas
in the Vedas, clearly distinguishes between the two in the following

verse :
HiFT A (1.18) wawmT wiedg (1.19) |
In these quotations Katyayana himself creates distinction between
the Veda and the Brahmana which he calls as Bhasya.
The evidence of Yaska, the author of the Nirukta, goes to

establish the fact that the Brahmanas are beyond the scope of the word
Veda. He always quotes from the Vedas as nigama and the Brdhmanas

are quoted separately as ‘Brahmana’ ¢
geafy fanst wafa (v.33-4, 5.4, 8.9)
gfa am@om (VILI2, XIH.10)

Yaska often disregards or shows a bit of contempt to Brahmapas,

but he has reverence for the Vedas always :

Fgwirmardt@ g gt walfa (N. VIL24)

He again quotes self-contradictory statement from the Brihmanpas,

to which no stress or importance is to be attached. He says :

gfget GYaTAR: AT ST Mg T 3fT
(N. VIL.24)

The following quotation from Yaska states in clear terms that
only the Mantras were revealed, and the tradition of oral transmission
refers only to them :

TERFAUAIT: FHA TAI | AT | ARRTRGAGHAST,  IJIRAT

T qEAG: | (N 1.20)

According to him, the Brahmanas repeat what has already ben
ordained by the Mantras for the fuller explanation :

T3y gaq AT swaeAr faeta o
gaafemga: @ wafe (N, 1.16)

The Brahmanas are, therefore, uditanuvada (i.e. repetition of what

has already been ordained) and cannot claim the position of the

original Veda,

H
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Jaimini, the author of Mimarisd, confirms this view by saying :

FeEAlRRY  FeATEAT | (xXxx11)
8 F@ome: | (3.1.2)
FATAQY FATAET | (3.1.3)

In Gopatha Brahmanpa itself the Brahmanas are separately stated
from the Vedas :

TN aEEn WFEI |

Panini, the great grammarian, has treated the Vedas and the
Brahmanas as different from each other in the following aphorisms :

featar g (p. 11.3.60)
agead Tgd grafa (P. 11.3.62)
QOIS VAT AT, | (P. 1V.3.105)

The last aphorism quoted above shows that the Brahmapas and
Kalpas which are the works of the ancient sages, Brahma, etc., are Vedic
glosses only. And for this reason they have been given the names of
Purdipa (and Itihasa). If in these aphorisms the intention had been to
call the Chandas and the Brahmanas by the name Veda, the use of the
word chandas in the above-mentioned aphorism would be meaningless,
because the term Brahmana (which in that case would include the term
chandas) had teen already used in the first aphorism cited above. Thus
it is clear that Panini does not give the name of the Veda to Brahmanas.

Moreover, the Brahmanas and Upanisads are full of quotations
from the Sambitas, the latter, though quoting from one another, do not
quote a single line from the former,

In the light of this overwhelming evidence nothing but over-
adultation and misdirected sense of reverence can lead one to place any
other work on the same level as the Vedas. If the Vedas are looked
upon as the revelation, it is a positive insult to them to give to any human

book, however sublime and excellent, the same reverence as to them.

And none of the ancient masters has gone so far off, except
Katyayana, whose position must be accounted for by his excessive
severence for all that facilitated the study of the Vedas.

i -




CHAPTER VII
VEDAS INTERPRETED : A CRITICAL SURVEY

aagfamay & g | (T8. 111.12.9)

[ He, who does not know the Vedas, does not know him, who
is great. ]

Before we proceed to appreciate and form an estimate of the value
of Dayananda’s interpretation of the Vedas, it would be quite logical to
furnish an account of all efforts, made so far right from the Vedic period
down to the age of Dayananda in the sphere of understanding the Vedic
texts. It will give us an opportunity to comprehend and critically examine
the various types of interpretations offered by different translators at
different times and under different circumstances.

INSPIRED SAGES

In the beginning, there were inspired sages who understood the
Vedas, without being explained to them by any teacher or preceptor. They
understood the purport of the Mantras without anybody’s help, as the
Vedas were revealed to them. We have already dealt, at greater length,
this topic. Thus, there was no need of any gloss or exegesis during this
period for them. Well-deserved homage is paid by Mr. R. T. H. Griffith to
the Brahmins who committed the Vedas to memory and thus preserved

them in their pristine purity.

Mr. Griffith says :

*“These four Vedas are considered to be of divine origin and to
have existed from all eternity. The Rsis, or the great poets
to whom the hymns are ascribed, were merely inspired seers who
saw or received them by sight and directly from the Supreme
Creator, In accordance with this belief these sacred books
have been preserved and handed with the most reverential care
from generation to generation.”

(Translation of the Rgveda, Introduction)

From this it is clear that in the beginning there was no necessity of
any gloss and exegesis for the understanding of the Vedas. The seers

xXxix
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understood them by insight. This fact has been clearly brought forth in
his work, Nirukta, by Yaska in unambiguous terms :

TETEFAATN FEH JNT° | AT AREREAOHET IWRAT q7A1]
qEqTg: | UM WqEasad facwagodd aid wwewtag: @@
gt 9 (N. 1.20)

Here it is definitely stated that Dharma (the Vedas) revealed
itself to the seers. They handed it down by oral tradition (upadesa) to
their descendants to whom Dharma (the Veda) did not manifest itself. The
others who declined (in understanding the Veda) by oral transmission

compiled this book (the Nighantu) and the other Vedangas for fuller
understanding.

From this evidence we know that in the Sarhhit3Z-period, the purport
of the Vedas was not obscure or difficult for the people to comprehend
because the Vedas were revealed to them or taught to them (the younger
generation) by those who knew them by insight. It is also a reason that
the Vedic terminology was popularly known at that time. The spoken
language at that time was not much distinct from the Vedic tongue.

During the course of time, gradually the later generations began to
decline in intellect. I feel at this stage the internal comparative method
was followed by them, where ths words or context were not very clear.
For instance, the word ‘Aditi’ has been used to denote a number of
meanings in the Vedas. The confusion in such cases was natural. But
if we refer rightly to Vedic text, we can easily come across such verses
where various significances of this word are hinted upon :

afafqat fefacalzaafefmin & fam & ga:

@ afefa: oewa afefwafdasfag o

(RV.1.6.16.5)
Here we get the various meanings of the word ‘Aditi’.

It is beyond doubt that the Vedas themselves explain many contro-
versial points. Does the worshipper invoke God or various elements of
nature ? To this query, the Veda replies :

ARAFATRNNTRALT I AZAT: |
IR AZ FF @1 Wq & swwfa: n

[ Even He is Agni, He is Aditya, He is Vayu, He is Candramas ; He
is Sukra, He is Brahma, He is Apa, He is Prajapati. ] (YV. XXX.1)

—
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giZ fud aewnfiangdl ke @ gaoireemm
g% afgsm agan aRegivy oW mafcEEsTg: o

{ They call Him Indra, Mitra, Varuna, Agni and He is beautifully-
winged Garutman (Sun). He is One. Sages call Him by many names,
viz. Agni, Yama, Matari$van. ]

Such verses are really internal interpretations of the Vedic texts and
should be taken even now as the key to the interpretation of all apparently
polytheistic expressions in the Vedas.

It served really as a keynote for interpreting the Vedas for Daya-
nanda, according to whom there is only one Supreme Being described in
the Vedas and Agni, Indra, etc., are merely His different names expressing
different qualities of the Supreme Lord.

PADA TEXTS

The creation of the Pada texts had twofold purpose first the
preservation of the sanctity of Vedic text, and secondly to make the Vedic
text clear and lucid by expounding the compounds, or by showing the
position of accent on individual words and by inserting avagraha in the
joint words. Prof. A. A. Macdonell maintains that the ancient sages
adopted steps for.preserving the Vedic texts with the faithfulness unique
in history. Briefly stated, those steps were : (1) analysis of the whole text
into words called Pada-pAtha ; (2) Krama-patha, i.e. reading every word
twice, connected with both the preceding word and the word that follows ;
(3) the woven text or Jata-patha stating each of the combinations three

times, the second time in reverse order; and (4) the climax of this
precaution was reached in what was called Ghana-patha in which the

order of words is ab, ba, abe, eba, abe ; be, cb, bed, etc.

All these varicties of texts were learnt by heart and thus they
preserved the sacred texts and helped to a great extent in understanding
the exact significance of the text, The advantage of the Pada text in
the sphere of the better understanding of the Vedic text has been accepted
by Yaska in the following quotation :

FIa@EgEN X g3 gfa

HAATAAEATHT ATHERW: | AFATAIAZOfA |

fEaEnaE | gfa

afaerget faftad | aeARTgafa o (~N. L17)
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Explaining the last sentence here Durga adds—
g qammn gfa 3w

These authors of the Pada texts were quite familiar with all
etymological principles and grammatical formations ; because a layman
who is a stranger to grammatical principles (even in the absence
of grammatical works) cannot expound the compounds and disjoin
words. It was the first attempt towards the understanding of the Veda
Mantras. The authors of the Pada texts did not feel any necessity of
writing a regular and ruaning commszntary on the Vedas. This fact
shows that people at that timz were not very much far off from the sages
to whom Dharma manifested itsef (sak.sat-krt-dharma{zalz).

THE S§AKHAS (RECENSIONS)

It is quite well known that the 1,127 recensions of the Vedas
are the Vedic exegesis. These recensions explain away the obscure words
of the Vedas by substituting simpler words in different recensions
differently. For instance, afafad @@y 1+ (RV. X,7l.6) has been
modified as afafag a@@q in the Taittiriya Arapyaka (1. 3). wgsaed
ang (YV.L18) has been simplified in the Kanva recension as faua¥
au@ (1. 6.2.3). This shows that recensions contain simplified texts of
the original Veda.

Instances can be multiplied. But it is certain that the recersions
are helpful only to a little extent. The study of various recensions of
the Vedic texts involves very hard labour, resulting in scanty utility. But
the explanatory aspect of these recensions has been admitted by Venkata
Maddhava in the Rgbhasya Anukramani :

weageafa mearal gF  mearadada
ey afsd: faewad: adfao: o (p. 77)

THE BRAHMANA WORKS

The word Brahmana means first a single explanation given
by a priest or a doctor of the science of Sacrifice upon any point of the
ritual ; secondly it means a collection of such utterances and discussions

in book form.
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If we go over to the Brahmanas and bring together all those
passages which contain explanations of Samhitd texts or derivations of
words, we shall have before us a large mass of material, which will prove
to be an important contribution to the Vedic interpretation. Even to
critical European scholars, such explanatory references found in the
Brahmanas have proved of much use to determine the meanings of words
which are otherwise ambiguous or ucintelligible.

The fact deserves notice that wherever we come across explana-
tions of words and the Vedic verses, we find them invariably based
on etymological meanings. Sometimes, no doubt, narratives of human
beings and other legends are quoted here and there, but they are
very few. Thousands of Vedic words have been critically examined and
etymologically explained.

We must learn one thing from the explanations of the Vedic
words given in the Brahmanas that the Vzadic words possess general sense
and are not conventional or rzdhis. This topic we shall deal at a proper
place later on. Here it is sufficient to state that all the Vedic words
according to the Brahmanas denote general sense and not particular, i.e.,
they indicate only derivative significance. For instance, while explaining
the following stanza from the Yajurveda :

TGN FRLA: FIATT SATIA | (I1L. 62)

the Satapatha says :
quasaefia: Fhw: | a7 qug om@la | wA AR | qEEERE:
qwafia (SB. VIIL.1)
FEAN § FH: | A0 F F7: ) (SB. VILS)

Again the first verse of the Yajurveda ¥ &@W etc., has been
explained as :

TW W fa—gezsl aTig | ATTE §W afa o AfF 1 A geaigya

Ty qew aaig | afaar & @i gataan o afm-sgae ) (SB.1.7)

Sometimes Brahmanas explain obscure words by offering simpler

synopyms :
AW § AN | TR | (SB. XIIL1)
TG a1 qgvasy: | (8B8))
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Similarly Vedic metaphors have also been explained frequently :

senafa: & @i gigawmwasargq, f@fwaa ag:  SwwfaR
gy wear igal gameig | qea ag Jaa: yaugedieag azqranfaa-
sWag | (48. 111.33.34)

swTatd: § gonf rewEy afT@r | (SB. X.2)

Yaska, the author of the Nirukta, frequently quotes passages from
the Brahmapas in support of his own etymological explanations of
the Vedic words.

Here we must understand that the Brahmana works are not
regular commentaries on the Vedas. The m1iin theme of these voluminous
books is the Sacrifice (yaj7ia) from which all discussions start and on
which every thiog hinges.

PRATISAKHYAS AND ANUKRAMANIS

The Pratisakhya works are also an attempt in the same direction,
though they relate more to the text and orthography than to the
regular interpretation. Works like the Sarvanukramani of Katyayana
and the Brhaddevatit are important from the point of view of the
preservation of the text omnly indirectly serving the purpose of Vedic
interpretation.

THE NIGHANTU AND THE NIRUKTA

The first and foremost distinct attempt to interpret the Vedic
texts is the Nirukta of Yaska than which no older work of the type is
known today. The Nirukta is a super-commentary on the Nighantus.
The Nighantus are five lists of words which are divided into three sections.
The first section (the Naighantuka Kanda) consists of three lists in which
Vedic words are collected under certain ideas. For. instance, there are
quoted 21 names for earth, etc. Thatis, the first section contains lists of
synonyms ; the second section (Naigama) contains a list of ambiguous
and particularly obscure words of the Vedas; while the third section
(Daivata) gives a classification of the Devatas according to three regions,
i.e. the earth, the atmosphere and the heaven. Vedic exegesis probably
began with the compilation of such glossaries; the composition of
commentaries on those glossaries, after the style of our Nirukta, with
explanations of difficult Vedic verses interwoven, was a definite step in the
development of the Vedic interpretation.

Tradition erroneously ascribes the Nighantu also to Yaska. In
reality, however, Yaska himself says that the Nighantu (imam. grantham)
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was composed by the descendants of the ancient sages (avare) for the easier
understanding of the transmitted texts. (N. 1.20)

It is quite certain that Yaska had many predecesssors and his work,
though surely very old and the oldest existing Vedic exegetic work, can
nevertheless only be regarded as the last, perhaps alsothe most perfect
production of the literature of the Vedanga Nirukta.

We must remember that although this work is very old, and also that
- no older work than this is extant in this sphere, yet it is far removed in
age and spirit from the period of the Samhitas. This is quite evident from
the fact that it makes twofold distinction while explaining the significance
of words, i.e, it distinguishes between the use of words regarding their
meanings prevalent in the Vedic language and in the spoken one. This
shows a gap of many centurics between the period of revelation of the
Vedas and that of Yaska. Thus for example in the section of aipatas
(ie. particles) he says :

zafa moat 7 gwawrasa | whafida g@fq
afe afagevdtat sTaram @ IRTRAEEER |

Here the distinction between the language of the Vedas and the
language of daily speech in vogue at the time of Yaska is clearly hinted
upon.  The spoken language at that time was sufficiently different
from the Vedic speech. The long elapse of time is the only justification
for this.

This fact is again proved beyond doubt from the evidence of Kautsa
who maintains that the Vedas do not convey or possess any meaning :

COBRE e TR B 1

[ The Mantras have no sense. ] (N. 1.15)

To support his contention he advances arguments which clearly
indicate the remoteness of Yaska’s period from that of the Vedas when the
sages did not feel any ambiguity in the Vedic text. The following are a few
arguments given by Kautsa :

(a) 7he statements (in the Vedas) have certain fixed words and fixed
order of words.

(b) The Brahmanas endow the Mantras with forms; thus—
‘Spread thyself widely out’ (¥¥.1.22); ‘and so he spreads’
(SB- Ic306-8)q




xlvi

RGVEDADI-BHAS YA.BHUMIKA

(c) They speak what is incompatible; thus, ‘“Protect him, plant’,

‘“axe, do not injure him,’’ thus he speaks while striking.

(d) Their contents are self-contradictory as ‘““There was but one

Rudra and no second’’, and again “There are countless,
thousands of Rudras on earth’’. So also ‘‘Indra, thou hast been
born without a foe’’, and again “Indra vanquished a hundred
armies at once.”’

(e) A person is ordained to do anact with which he is already

®

acquainted; thus, ‘“‘adress the hymn to the Fire which is being
kindled”. (This is said by the Adhvaryu to the Hot3a).

The significance of the Mantra is obscure on account of the
words like amyak (RV. 1.16.93), yadyrsmin (RV. V.44.8), jarayani
(RV.VI1.12.4), kapuka (RV. VIIL.66.4).

The last argument is a positive proof, establishing a fact that the

tradition could not remain intact till Yaska’s time. To meet these objections
Yaska says :

(a) The Mantras have a sense, for their words are the same (is those

in the ordinary language).

(b) The fixity of words and their order is also found in the case of

our daily language, e.g., indragni, pitaputrau.

(c) The Mantras being endowed with form by Brahmanas cannot be

a valid argument because the Brahmanas repeat what has actually
been already told by the Mantras.

(d) As for the enjoining of something impracticable, it depends

on the statements of the Vedas, whether an act is Aimisa or
ahimsa.

(e) The contents of the Mantras are not self-contradictory. Such

phrases occur in ordinary language : ‘this Brahmamna is without
a rival’, ‘the king has no enemy’.

(a) wdaw: AERARFENG (N. 1.16)
(b) =AY g fraaaemTay faaggst wafw gf
Afrdeaaq —gzwat, famganfafa (N. 1.16)
(c) Sfagam: @ wafa) (N. 1.16)
(d) a4t gaRgAAt WaAfa—gaF AT AIgAT SArTF |
(N. 1.16)

(e) <iframacaan smTAISY ar@asAfaarT Tt
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(f) As for the ordaining of something with which a man is already
familiar, people are likewise greeted by their names, though they
already knew them.

(g) As for the obscure significance of Vedic words, it is the fault
of the post that the blind does not behold it; it is the man’s fault.
More knowledge is required for this purpose.

From this discussion, it is quite clear that in the days of Yaska,
the sense of the Vedic hymns became obscure. One thing is also evident
from Kautsa’s statements that he held the Vedas in reverence and he
admitted the efficacy of the Mantras. He only maintained that the
Vedas have no significance.

There is again a point which iovites our noticee. When the Vedic
glossaries in the form of Nighantus were compiled, it was not thought
desirable to add a commentary to these lists of words ; because people
could have needed only a very little help for understanding the Vedic
text. This help was provided by the Nighanfu without any commentary
on it. But the time rolled on till the necessity of appending scientific and
exhaustive commentaries was felt. When Yaska wrote his commentary,
the Nighantus were regarded a poor help in the understanding of the
Vedic text.

Prof. A. A. Macdonell thinks that Yaska did not possess a conti-
nuous tradition from the time ‘when the Vedic hymns were composed.”
The gap between the poets and Yaska must have been. considerable.
No doubt we find it amply proved by the divergences of opinion among
his predecessors as quoted by him. Thuas one of these, by the name
Aurnavabha, interprets the word nasatyau as an epithet of AS$vins, as
“True and False’’; another Agrayana, as “Leaders of Truth” (satyasya
pragetarau), while Yaska himself thinks it may mean ““nose-born’’ (nasika
prabhavau).

Yaska, moreover, mentions several different schools of inter-
pretations, each of which explained difficulties in accordance with its own
particular theory. Yaska’s own interpretations, which in all cases of doubt

(f) a=t gag oW AxErdlfa aEaafaarad

(g) 3N gaq wfaereziat wasdtfa Aw oRTRIGY adFweat 7 9wt )
gEeEUe: @ WAk | quifE gy o (N. 1.16)
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are based on etymology, are evidently often merely conjectural, for he
frequently gives several interpretations of a word. Thus he explains the
epithet jata-vedas in as many as five different ways.

But all this is due to the fact that Yaska flourished at the time which
was quite far away from the ancient seers.

Whether there was any regular tradition of the Vedic interpretations
preserved throughout the psriod which must have elapsed between the
Mantras on the one hand and the Nirukta on the other, it is very difficult to
decide in the present condition of the Vedic studies. Though, Europeans
may not regard Yaska as infallible, still th:y‘cannot altogether neglect the
precious help they receive from him.

The position of Yaska as an interpreter of the Vedas, is very high.
It is beyond doubt that he occupies a place which no other commentator
can dream of. His contribution is solid and based on scientific
method of interpreting the Vedass He is unrivalled in this domain.
All commentators of all times to come, including Europeans, cannot move
a step further without the help of the hidden treasure of the Niruk:a,
which is a source of inspiration to all. Roth, the founder of Philology,
is erroneous in comparing Yaska with Szyana and Mahidhara who could
not properly follow and understand precisely what Yazaska had said, yet
who tried their best to follow into the footprints of this great scholar of
the Vedic learning. Yaska’s explanations are based on etymology and
tradition. It is wrong to say that Yaska had no regard for traditional
interpretation. He always quotes from the Brzhmanas to support his
derivative explanations. Even Roth himself has had to admit the greatness
of Yaska over all other commentators :

“He (Yaska) too is a learned interpreter, who works with
materials which his predecessors had collected but he
possesses an incalculable advantage, in point of time,
over those compilers of detailed and continuous commentaries
and belongs to quite a different period, viz., when Sanskrit was
still undergoing a process of natural growth.”

We are also not prepared to accept that Yazska’s explanations
are quite conjectural and not based on the Vedic traditions. Although
there are a few cases where the derivations offered by Yaska appear
to be fanciful (which, if we study them ®deeply, will undoubtedly prove
to be right opes), still in a large number of cases Yaska’s remarks
are followed by iti ha brahmapam or iti vijfiayate, which clearly
indicates that the author possesses some basic traditions in support of which
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he quotes passages. All these quotations could be traced but for the
non-availability of the many Brahmarnas and the Sakhas. The Brahmara
citations in the Nirukta have been collected and identified by Gune.!

A cursory reading of the Nirukta reveals that the Vedic studies
were very popular at that time. The Vedas were read with great
interest and devotion and a number of controversies regarding their
meanings were current. Sometimes we find that the scholars held views
quite opposed to each other.  Therefore, we find that several older
interpreters of the Vedas, both classes and individuals, are frequently
mentioned by Yaska. But unfortunately none of their works are available
now-a-days. The following are the schools of the Vedic interpreters referred
to in the Nirukta :

1. The Nairuktas

Of these, the Nairukta is the most general name, meaning thereby
the old expounders of the Veda of the samz type as Yaska himself. The
Nairukta schoo! takes its stand on etymological derivations. Thaey say that
all nouns are derived from the verbal roots :

AAFARAANT MFEA ATFAQAALH 1) (N. Li1)

[ *‘All pouns are derived from the roots”, thus says Sakagayana, and
this is tbe view of the etymologists (the Nairuktas). ]

But some grammarians (perhaps including Panini) and Gargya
maintain that na sarvani (N.1.11), ie. “not all”, i.e. there are some
Nouns, e g. ridhis, which are not derivative.

2. Vaiyakaranas

Yaska also mentions his difference of opinion from the Vaiya-
karanias (the grammarians) in the explanation of a Vedic stanza :

weanfy amg afctwar qafq (RV. 1.164.45)

According to the Nairuktas, the phrase, ‘four-fold words’, means
“Rg, Yajur, Sama and the worldly usage’> But ‘the nouns, verbs,
upasargas and nipatas (prefixes and particlzs) are the four kinds of words”
according to the Grammarians. (N. XIIL9)

1. See “Bhandarkar Commemorative Volume”’.

ol
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3. Arsa
The third school is called Arsa. They explain the *“four words™ as

siwk, and the Three Great Sayings (Mahavyahrtis), i.e. bhuh, bhuvakh
and svah. (N. XII11.9)

., 4. The Yajiiikas

According to the Yajiikas, i.e. the ritualists, the Mantras, Kalpas,
Brahmanas and the daily usages are the four kinds of words referred to in
the Nirukta. (XIil. 9)

In addition to the exposition of the Veda in the stricter sense, there
existed also liturgical interpretations of numerous passages such as we
find in the Brahmanas and other various treatises, in which it was attempted
to bring the letter of the received text into harmony with the existing
ceremonial. Such liturgical interpretations are called by Yaska,  those of
the Y3ajiikas. These Yajnikas in addition to an instance cited above have
been referred to in the following cases :

(a) In the Nirukta (V.11) a Vedic verse qaat sfaar ( RV. VIIL
744) has heen explained. According to Yajiikas here,
the phrase saransi trinsat (i.e. thirty lakes) means trinsat
ukthapatrani (i.e. thirty uktha-patras) while according to
the Nairuktas it refers to :

fana waaersa ggrvarn fang gaeereg |\

(h) According to the Yajiiikas, a Mantra where no Devata has been
specified (anirdista-devata) belongs to a Devata of the
Sacrifice or of the part of the Sacrifice. In other cases all
Mantras have Prajapati as their Devatz. But the Nairuktas
accept nara-sansa as Devata in such cases :

qIRAS: | qAY AN T AZITA0 WA | HYrY TANG ORI
gfa arfwn: arowien gfa dssan o (N. VIL4)

(c) Anumati and raka are synonyms of paurpamasi (i.e. the
full-moon night), while according to the Nairuktas they are
devapatnis (N. X1.29) (i.e. consorts of Gods).

(d) Similarly sinivali and kuh@ are amavasya (i.e. the moonless
night) according to the Yajiikas but the Nairuktas take them
to mean devapatnis. (N. X1.31.32)
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(¢) Gau is dharma-dhuk according to the Yajnikas but the same
is “‘the thundering of the clouds’ according to the Nairuktas.
(N. XI1.41)

Similar is in the case of the word dhenu. (N. X1.43)

5. The Atmapravadas

According to this school, the utterances of the cattle, musical
"" instruments, animals and of the Atma (i.e. human beings) are four types of
words. ‘ (N. XII1.9)

6. The Parivrajakas

This sect is referred to by Yaska while explaining the following
Vedic stanza :

agaan fakfamifadm (RV.1.164.32 ; N. 118)

Here the Parivrajakas (the Samnyasins) explain it as ‘““A man
with too many offsprings courts calamities” (agsetr: FSBAWAX) while
the Nairuktas interpret the word nir-rti as ‘‘the earth” and the word
bahu prajah as ‘“plenty of clouds”, i.e. the whole verse according to the
Nairuktas refers to varsa-karma. - (N. 1IL.1)

7. The Parva-Yajiiikas

A school of the Parva-Yajiikas also existed which appears to
mean the ‘earlier liturgists’’. According to them, the word vaifvanara
means the “Aditya” (i.e. the sun), while Yaska takes it in the sense of the
“terrestrial fire”. ' (N. 7.22)

The following few schools mentioned in the Nirukta more fre-
quently are very important so far as the Vedic interpretation is concerned.

8. The Akhyana Samaya

Here the word samaya denotes the idea of a sect or tradition
(N.1.11). While determining the form or appearance of the Devatas,
Yaska refers to this school in the following words :

aar a1 qeatauAma aai FAteRT qF €79: 10
aq1 qA QANTAEY | QW FAAHAA: U (N. VILT)
While discussing the appearances of the Devatas, Yaska offers four

views : (1) that the Devatas have human forms or they are personal
(Purusa Vidha); (2) they are impersonal (A-purusa Vidha); (3) thev are
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of both the types ; (4) the fourth view is that which has been quoted abové
and according to this theory the Devatas may be personal sentient beings
but they are manifested in the impersonal forms of Agni, Stirya, etc., which
are their “*Karma-Atmas”, as the yajomana is a sentient person and he is
manifested in his yajfia—the sphere of his activities.

In the opinion of Yaska, there is One Supreme Being and all other
Devatas are His limbs only :

gHEqTAA Wy AT weagtw wal (N. VIL4)

In addition to the above quotation, thz word =I®AT has tecn used
in the Nirukta seven times in the following contexts :
(a) Yaska explaining the verse :

aY AT QT AW RALA U qAJNF g7 (RV.1L12.1)
writes the following words :

w4 FeTrie fadacmemada s |
[ Having visualised the (real) sense (of the Mantra) the seer takes
delight (in finding) an =A™ (i.e. symbolic story) associated
with it.]

By this statement Yaska appears to convey that ‘‘the legends are
associated with the Mantras.,” This is the cause of the metaphorical
descriptions which we come across in the Vedas.

(b) The same sentence has bzen repeated in the Nirukta (X.46)
under the verse :

UF: gaui: | agaAr faam (RV. X.14.4)

In the following places we come acrtoss the reference to
QW 2
(c) waafo 1 qa@:
segfast [ gfa A« e gmeEg

[ The Atharvanas or Bhrgus are the Devatas of aerial region
according to the Nairuktas while they are pitaras according to

Akhyana, ] (N. XI1.19)
(d) 2wyt g=o afgar afwfia: s /g2 @
FEATF[A (N. XI1.25)

[ “The witch sent by Indra had a talk with the panis.” It is an
Akhyana. ]

[
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(e) In Nirukta (XIL 41), Sadhyas are celestial beings according to
the Nairuktas, while thev are the Devatas of the earlier ages according to

Akhyana.
. |t geariar gfa degan @ qd agalEeqemEn (N. XII.41)

(f) While explaining a verse (RV. 1.8.1¢.1) from the Rgveda, Yaska
quotes an Akhyana :

Argaq Im wigaifecanfagear | qmfaat sqaag: | geaemadg )

[ Usa, arrested by Aditya (i.e. sun), invoked A$vins who rescued her.
It is a (metaphorical) legend. ] (N. V.21)

(g) Yaska explained (in the Nirukta (X[.34)) a verse from the
Rgveda (X.10.14). Here he refers to an Akhvana :

THt qF IEN | qt FAAS | ZATRATAR )

[ There is an Akhyana that Yami (i.e.the night) requested Yama
(i.e. the day) for intercourse. Yama did not accept. ] (N. X1.34)

It is a (metaphorical) legend. Here Yama and Yami are figuratively
described as brother and sister. The Vedic verse denounces their marriage.
According to the Nairukta (X.19) Yami is the thundering sound of the
lightning. The roar of the lightning has been figuratively described
as a cry of an amorous woman. The natural phenomenon has been

explained poetically and symbolically by the Akhyanist. We must remember
the already quoted words of Yaska regarding these legends :

Ha: e NfawaEaEEgEar |

[ The seer finds pleasure in giving a tinge of tale to what he has
perceived and realised. ] (N. X.1¢)

9. The Aitihasikas

The Aitihasikas are generally referred to while noticing differences
in the conception of the Vedic Devatas. As interpieters they take the
eubhemeristic view, according to which the gods of mythology were generally
deified mortals and their deeds the amplification in imaginati>n of human
acts. We shall discuss this topic separately later on.

10. The Naidanas

According to some scholars the mode of interpretation adopted by
the Naidanas is akin to that of the Aitibasikas. By this, we may
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probably understand that this method of explanation referred to the origin
of the words and conceptions, to occasions which were in a certain sense
historical. But Durga explains this term as fr@wafafq w+a:, afg2t dzw=r,
i.e. the Nidana is a book ; persons who know it are called the Naidanas.

But we think that the Naidana school was akin to the Nairukt ; as
because from the Nirukta, where the view of this school is mentioned twice,

it is clear in the following contexis that they were etymologists and not
Aitihasikas (i.e. historians).

(a) In the Nirukta (VI.9), the word syala has been explained
as syalah asannah sarnyogena iti naidanak.

Here the word has been etymologically explained by the Naidanas.

(b) The word sama is explained by this school as a1 @F I

gfa Azrav; (N. VIL12). Here too the Naidanas are quotéd for their
etymological explanation and nowhere else in the Nirukta these Naidanas
are referred to.

Thus we can safely say that according to the Nirukta, there were ten
schools of interpreters of the Veda during the time of Yaska.

In addition to these schools of thought, Yaska uentioned the
following individual authorities by name in the Nirukta who were regarded
as interpreters of the Vedas :

1. Agrayana 2. Aupamanyava
3. Aurnavabha 4. Kraustuki
5. Galava 6. Carma Siras
7. Taitiki 8. Satavalaksa
9, Sakaptni 10. Son of Sﬁkapﬁni
11. Sthaulasthivi 12. Kathakya
13. Audumbarayana 14. Gargya
15. Gargyayani 16. éakalya
17, Sakatayana 18. Kautsa

IMPORTANCE OF THE AITIHASIKA SCHOOL

Yaska attaches great importance to the method of interpretation (of
the Veda) adopted by the Aitihasikas (i.e. the historians). This' view has
been mentioned side by side with the Nairuktas, almost in all cases. It can
be legitimately presumed that the Aitihasika method was next to the
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Nairuktas in importance and popularity. Yaska refers to them or quotes
their view showing contrast with the Nairuktas in the following words :

1. gafagifast—zia d3Fn
2. aafagrawrasd |
3. aafwanfedt oo swafa o

The difference between these two views is that the words, which
according to the Aitihasikas are ‘“‘proper nouns’’ indicating some persons
or things or places, are common nouns according to the Nairuktas who
depend upon the general sense or quality expressed by etymological method.
To illustrate this difference and to show what sort of explanations and
interpretations are attempted in the Nirukta, we cite below a passage from
the Nirukta (11.16) which refers to the meaning of the word vrtra :

qq &t aa: ? dm g Azean \ @edswy gafagfawn ) @at =
witfawea fasitamawson adad Ay | qawda gaaet waba | afgEs
@ weaqu AEuREns | famger adwa Sdifa fﬁRﬂFﬂ?ﬂ‘(l
afer g3 smeafaR g

[ “Who was Vytra 7?7 “A cloud”, say the Nairuktas (etymologists) ;
““An asura, son of Tvastr,”” say the Aitihasikas (story-tellers); the
fall of rain arises from the mingling of the waters and of lightning.
This is figuratively depicted as a conflict. The hymns and the
Brahmanas describe vrtra as a serpent: by the expansion of his
body, he blocked up the streams. When he was destroyed, the
waters flowed forth. ) (N.11.16)

From this statement it is quite evident that Yaska did not share
the view of the Aitihasikas. Because the Nairuktas hold that the Vedas
which are revealed works and eternal do not contain stories of the mortal
beings. Therefore, he gives derivation of every word, including the so-
called proper nouns, e.g. Vrtra and Indra, which according to the Nairukta
school are ‘acloud’ and ‘the thunderbolt’. The phrase in the above-
quoted citation, a&eATAR ggawi wafa, clearly points out that all these
tales are figurative and denote some natural or spiritual aspect.

Instances can be multiplied but paucity of space does not permit too
exhaustive a treatment. The following are the other places where Yaska
has referred to the interpretations of the story-tellers ; of course, Yaska has
his own interpretation based on etymological derivations there also ;

T e
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(a) N.IL17 Legends.

(a) N.IL17 Ahi—the serpent.

(b) N.ILIO Devapi and Santanu.

(c) N.I1L24 Vidvamitra and the Rivers.
(d N.XIL10 Sarnyt.

(e) N.LS5 Indra and Agastya.

(f) N.X.25 Visvakarman.

Now we give below a few priaciples (which Yaska enumerates) upon
which the Nairuktas base their interpretation of the Vedic words :

(a) mwraREAES g MEIEAT A WAEAAE | (N. 1.12)

That is, all Vedic words are derivative or yaugika. Thus according
to him no word in the Veda is r#dli, i.e. conventional or proper noun.
They indicate a general sense given by the etymology. Thus there is no
scope for™ historians to smell a story here. Some scholars, taking into
view a gocd number of explanations given by Yaska, wrongly conclude
that Yaska was not sure about the mesanings of words and thus he had no
tradition behind. It is not just to say that Yaska who quotes Brahmanas
(iti ha vijrayate) to support his view invariably had no tradition behind.
The tentative explanations given by him cover the views of all schcols
because the Vedic words have no restricted meanings. The scope of the
Veda is very vast and wide. Hence we arz told in the Manusmyti :

ATIqE I (G o PWIAGEEAT |

ayeiwifasd w  dz-wmeatazdfaa (MS. X11.100)
qrgaed AU AF AIARART g |

wd wiaed wed @ wd Fag sfegeafy o (MS. X11.97)
. aatsfafzar 32 |aamRar fg a0 (MS. 11.7)

Thus the sphere of the Vedic conception is unlimited and unres-
tricted. The Vedic words have general application. Hence Yaska
himself says :

qiirqafaeg q @ Sfeqy watfaa: sweat watq (N. L.16)

(b) Yaska further declares that if we do not adhere to the Nirukta
or its theory of interpretation, no clear idea of the Veda can be rightly
understood. The study of the Nirukia leads to the right interpretation
of the Vedas. He says :

TAWRARY Asqascaar ¥ faaq | (N. L17)

[ e ————



INTRODUCTION lvii

(c) Yaska does not accept the existence of tales or legends in
the Vedas. We have discussed this point above. The following citations
deserve notice here :

ARG ggIut wata (N. 11.16)

“The war descriptions are merely figurative,” i.e., these statements

do not depict any reality. The cause of adopting such figurative
method is :

%§ geaded sifawaaamarEgearn | (N. X.10, 46)
Skandasvami in his commentary on the Nirukta (II. 78) says :
QamEEENi A aqwd fFay 9 @y AT HHQn | QF mER
fagra:, ftgaifest adsyaEanT: « quAE A famga: gfa fagw
Tbat is, the legendary method followed in the Mantras is only figurative.
In reality eternity (of the Veda) is the view of the Nairuktas.
Similarly in the Niruktasamuccaya (p. 71) we are told :

HaIIHISE AFATRATTEHT; |

Durga also remarks :

a qaeafefagia; @dswQ fg freaafaafaaesd: | azdsfasgorga-
{OATFAG | (N. X.26)

[ Here the Itihasa does not express any meaning. {ts aim isto teach
some moral to those who accept their meaning. ]

(d) Yaska does not attach too much importance to the case-endings
and accents. The etymologist must give a sensible interpretation. He

should aim at the meaning even at the cost of case-endings and accents.
He says :

w4t fea: qfeia (N, ILT)
aqvef fawadl: qe AR | (N. IL1)
FaRgAANFld AW @ | gezaas g wafq (N. 1.8)
q5q%qYd NN 4T\ (N. VL.1)

(¢) In the Nirukta (V.2I) the word AWFR occurring in the
Rgveda (I. 7.23.3) has been interpreted as W+ (i.e. maker of
months) and also as R-&FA (ie. once me). This shows that Yaska
does not adhere too much to the Pada text. His aim is to give the exact
and real meaning.
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(f) Yaska does not always adhere to the theory that the likga (i.c
the word occurring in the Mantra) is the Devata. The implied sense ot
the word is also regarded as Devata in a Mantra. Inthe Nirukta (IX.11)
a ratha (the word which does not occur in the Mantra) is accepted as its
Devata because it is conveyed by the word vanaspati there.

(g) In his commentary on the Nirukta, Skandasvami declares that
every Mantra has triple sense—adhyatmika, adhidaivika and adhiyajiiika.
He says :

AFIWAY @ A AAAAT | FA: 7 AT AOAFRO -

wawn fagecer faaam sa@am CAd a9 qAsRIE
(N. 120)

gfa aadiai gaeaaEw sframa (N. VILS)

(h) Tarka as a seer : 1

We cannot leave this topic without citing the following passage
from the twelfth section of the 13th Chapter of the Nirukta, which
implies antiquity of the Mantras and the necessary qualifications for inter
preting them :

ad weandfararg fisasy | ofe giadsf afa 7 q guada @
fadqaear | soRww gg q fadadean | @ Pu weqawfe — wwa
wager ar qidafaeg @ @ Alkgy wotfaa: goe wafa o gegw
qRIATH | HACHT a1 WY [@H #4377 | 2 7 %wfy: «fwafk
zfa ¥\ od angfe g@sgd « weEmEfaraagavagE | R
727 frsamaAsragla-ng ag wafw (¥ X 12)

v { The reflective deduction of the sense of the Mantras is effected
by the help of oral tradition and reasoning. The Mantras are
not to be interpreted as isolated but according to their contexts,
for a person, who is not a seer or a devotee, has no intuitive
insight into their meaning. We have said before that among
those who are versed in tradition, he who is more learned
deserves specific praise. When the Rsis (seers) were ascending,
men inquired of the gods, “Who shali be seer (Rsi) 2’ The
gods gave them for a seer, (the science of) reasoning ; the act
of deducting by reflection the sense of the hymns. Therefore,
whatever meaning any learned man deduces by reasoning
possesses authority equal to Rsis. ]
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Roth regards the 13th Chapter of the Nirukta, where this passage
occurs, as a work of some author subsequent to Yaska. But there is
sufficient proof to establish that the ancients definitely admitted the
necessity of Reason in the determination of religious truth of the inter-
pretation of important or obscure scriptural texts. From this passage
it is quite clear that the inductive method of interpretation was fully
known to the ancients, including Yaska.

PANINI AND PATANJALI

No doubt, Yaska refers to some grammarians in his work and there
had been many grammariaps before Yaska, but their works could not
survive. Panini’s great Astadhyayi perhaps eclisped all of them. Patafijali
mentions 18 aims of studying grammar; one of them is the safe preservation
of the Vedas : Te1td qAIHedd sq&IH. But still P4pini’s grammar mainly
deals with the classical Sanskrit, i.e. the language spoken in the higher
circles of thesociety of his period. He also treats Vedic forms as only
irregularities or where they differ from the spoken language. He also
states that the ‘“subjunctive’ (/et) was used in the Vedic language only.

Dayananda has quoted a few aphorisms from Panini in his Bhiimika
to show the treatment of Vedic words as given by this great sage.

Panini's Astadhyayi on occasions beyond number clearly admits all
the principles of interpreting the Vedas which have been laid down
by Yaska.

Yaska says, amd fawwat: @-a@da, while Panini echoes the same
things as @gw @afq @=emay agaw . The author of the Mahabhasya
(Patafijali) elucidates these aphorisms in the following verse :

aftagaugfagaaont  seEREEEEagt A |
sreatresfa meast disfa = faguafa aigada o

Thus we come to the maxim which Yaska gives in the Nirukta:

a9 fae: qiteiq 7 dewmemfada, i.e., the interpreter should always attach

importance to the sense and he should not care for the particular gramma-
tical formations, because the logical interpretation is the supreme aim.

THE PURVAMIMAMSA
It is one of the six systems of philosophy of ancient India. Its aim,
in the words of Colebrooke, is ‘the interpretation of the Vedas”. Soma
Natha also says in his work, the Maynakhamala :

“Its purpose is to determine the sense of the Revealed
Speech.”
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But in reality the P#@rvamimadmsa does not interpret the Vedic text in
the manper of a commentary. It onlylays down rules and canons for
the proper application of the liturgical texts and for the ascertainment of
the relative position and importance of the texts where they are mutually
inconsistent. The following quotation is a fine specimen of the rules and
canons which are laid down by the Mimarisakas for this purpose :

gftfgamasratgmranEnal gaad qRtdsgrdfansaiq |

[ Direct mention, a mere indicatory mark, a sentence, context,
order, or place of mention and etymology ; when any of these
circumstances referring to the sime text leads to inconsistent
conclusions, every following circumstance is weaker than every
preceding one, and therefcore must yield to it. ]

PREDECESSORS OF SAYANA

There were 16 interpreters of the Vedic texts who flourished tefore
the advent of the great commentator Sayana. From a cursory study of
their works it becomes quite evidznt that the vital and all inclusive m:thod
of interpretation adopted by Yaska and his predecessors was long forgotten
now. The predecessors of Sayana took it for granted that the whole

Vedic text meant nothing but rituals. It was a wrong notion, under which
thzse writers toiled hard and produced commentaries referring to nothing
but the sacrificial process. Yaska did not cherish this false notion. His
explanations are general and adhidaivika. We never come across a
single instance from the Nirukta where explanation of a particular text
refers to the ritual performance. Thus we find that gradually the
significance of the Vedas was made narrower and narrower.
The following 16 commentators preceded Sayana :
1. Skandasvami

2. Durga (in the commentary of the Nirukta)

3. Udgitha

4. Harisvami (in the Sarapatha)

5. Uvvata (Yajurveda Bhasya)

6. Vararuci (in the Niruktasamuccaya)

7. Bhatta Bhaskara (Taittiriya Samhita & Taittiriya Bhasya)
8. Venkata Madhava (Rg Bhasya)

9, Atmananda (A4sya Vamiya Bhasya)

10. Ananda Tirtha (40 hymns of the Rgveda)
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)8 éatrughna (in'Mantra Dipika)

12, Gunavisnu (Chandogya Mantra Bhasya)

13. Madhava (Samaveda)

14. Bharatasvami (Samaveda)

15. Devapala (in the Bhasya of (Laugaksi Grhya)

16. Anandabodha (Kanva Sakha)

To this list Nara Sinh Yati is to be added (Jayaiirtha Tika and

Chalari Tika).

17. Sayana (Rg., Sama, Atharva and Kanva Szkba).

1 & 2. Skandasvami and Durga

The earliest commentary availatle on the Rgveda, after Yaska, was
written by Skandasvami, who was also the author of a commentary on the
Nirukta. Durga’s Bhasya on the Nirukta is also very popular. Both
these scholars can rightly claim a very high place among the interpreters
of the Vedas.

The following few points, related to the method of interpreting the
Vedic text, are common to both of them. These are the basic principles,
which were shown by Yaska (quoted by us above) and which were gradually
forgotten or neglected by the later writers of the Vedic commentaries.

(a) According to Yaska all the hymns or Mantras have triple
meanings. They should and can b: interpreted to denote the three types
of significance, i.c., the a lhyatmika, adhidaivika and adhiyajiiika. Skanda
and Durga, both hold this view and they clearly express this fundamental
principle in unambiguous terms.

Skanda says :

ajzwAY ¥ A4 weaAr A9 | ga: ) @aRa weasr fassre
fasea agwsanui sewAw 0 wF T qeOwaAEg (V. 1.25) g aar-
A qeadereda sfowra| 1 (SK. N. VILS; Bhagya 111, pp. 36,37)
[ All Mantras are to be interpreted according to all systems of
philosophy ; because the Bhasyakara (Yaska) himself has declared
that all Mantras imply three meaniogs, as he has stated that sense
is the flower and fruit of the (revealed) speech, i.e., the yajiias,
etc., are the puspaphalas (of the Vedic words). ]

Similar]ly Durga echoes the same purport in more explicit terms :

aad afa gfEfama g@ads whaag | @ @@ FFRfwIETg
weEafy WA waan | A g@aw, aqenaEmaafa o agrat g3
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geafeAea | qqIERRd e A @ AMand wafy, gEad
arqafmeearq aigq a@aTEaTail wat

add afa swirTaddafeaq e fAaaTss feaa ) safasar-
sarwIfagafadAuaiaTgn | AEARAY  qiEAlsal Iqqde wifudar-
sareatfugaman &9 g3 § dear | aragaarshe (N. 11.8)

[ Interpretations of the Mantras vary corresponding to the various
applications. (The sense) of the Mantras changes in accordance
with the intention of the user because the power of expression
(of the hymns) has never been restricted. They have unlimited
implications and are hard to be fully comprehended. As a
good or a better horseman makes a horse good or better, so the
Mantras denote good or better senses when they are handled by
a learned or a more learned interpreter.

Thus the explanations of words given in this treatise are only indi-
cative and suggestive of other meanings. They have the adhyatmika,
adhidaivika and adhiyajiia applications.  Therefore, whatever
meaning appears to be reasonable (pertaining to any category
of the above-mentioned meanings) should be accepted as right.
None should find fault here. ]

Again on page 211, he writes : NFTARIANATGUEMA WIEABR,
i.e., “the Bhasyakara (Yaska) has shown only the way (of interpretations).”
Again in the Nirukta (VII. 6) Durga repeats the same theme in different
words.

These two citations from Skanda and Durga make it quite clear
that the system and the procedure of interpreting hymns in the above-
noted three systems, which were very common with Yaska, have come
down to Skanda and Durga also. Both these scholars have clearly declared
here that the Mantras are to be interpreted in three different manners.
But we shall see later on that this tradition or convention of the earlier
Vedic scholars could not reach Sayana, the great commentator of the
Vedas who interpreted the Vedas only according to Mimamsaka school.

(b) The other common point between Skanda and Durga is that
they accept the principle that svara (accent) and samskara (particular
grammatical formations) should not be much adhered to while explaining
a word or stanza., It is only the sense which should play a predominant
role here. Durga says:

(i) od =mwwsfe @wowa®  afa gda@w AqeEr  fafone
TeAT 36 | g frerd aedsamAT 0 (N, I11.2; Tika, p. 102)
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(i) mafe gegaAsdTna g TP A | FINUAR GARE TATHEPTEL
qAAT | (N. IL\; Tika, p. 97)

(iii) wradaftamry fg wAvmtmsimafoageaacas aaeaa
A | (N. Iv.19; Tika, p. 315)

Skanda also shares this view and adds :

wEAAET WAFRA FA-fAfAE aqr sdda AT |

{ Conventional (radhi) meanings are impossible (in the Vedas).
Hence attempt should be made to discover the derivative sense.]

(N. 1.15; Tika, p. 92)

The same principle has been followed by Durga in the Tika (pp. 276,
324). All this goes to show that in explaining the Vedas conventional
method should not be followed but care should be taken to adopt the

method of etymological explanation.

(c) The third point of similarity between these two scholars is
that both of them accept the view of the Nirukta that the Vedas do not
contain any human story or any other story. They are followers of the
Nairukta school referred to already.

3. Udgitha (687)
He is also a follower of the Nirukta school and his Bhasya is similar

to that of Skanda. He also accepts the yaugikavada. Followiag the
method of the etymologists, he interprets the word =Efw as If¥®w while

explaining the verse (RV. X.82.3) Tt arasmalq I THWIE: |

4. Harisvami

He was a pupil of Skanda and accepts his teacher’s views. He did
not write any commentary on a Samhita but only on the Satapatha
Brahmanpa, which has come down to us only in one fragmentary
manuscript. We have cited above from this MS (p. 2) a passage showing
that the Sakhas are the glosses of the Vedas.

5. Uvvata

His Bhagya on the Yajurveda is chiefly adhiyajiia but in the
following places we get the ‘““triple meanings® :

Yy, VIL 42, YV, X, 16, Yv, XXXI1II, 74.
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6. Vararaci

He is the author of the Niruktasamuccaya, which is only available
in quotations by Skanda. He also declares that fAgwast=agiiaa ®R:an
fadqazmr:,. i.e.,, “‘the Mantras are to be explained in accordance with
the Nairukta school.”

7. Bhattabhaskara (I1th centnry A.D.)

He wrote commentaries on the Taittiriya Saimhita, the Taittiriya
Brahmana and the Taittiriya Aranyaka. His style is akin to that of Sayana.
We come across some very interesting derivative meanings of some words
given in the Taittiriya Sambhita :

(a) wT@A=mTT (Vol. I, p. 296)
(b) IF=qTARATRA | (Vol. II, p. 104)
(c) waitaiar =§@T® (Vol. 11, p. 194)

He accepts the princip'e of interchange in accent and grammatical
formations, e.g., case-endings.

8. Venkata Madhava

He wrote a Bhasya on the Rgveda and follows the Yajaika school.
His commentary is very brief. His Bhasya is full of informations regarding
accents, etc. A comprehensive commentary by Madhava on the Rgveda
has been published from Adyar.

9. Atmananda (1200-1300 V. E.)

He wrote an exhaustive commentary on a hymn beginning with the
verse Asya Vamiya. He refers to Skanda and others (on p. 3) and says
that they interpreted Vedas on the lines of Y#jiikas but he would give the
adhyatmika interpretations only. Again on p. 63 he writes :

wfogafawd eweaf gameam | fresaafadaafaoan

g3 wisaAEaRAfauan | A F fasafaeamt fave
[ The Bhasyas of Skanda, etc.,, are adhiyajra (i.e. contain liturgical
explanations) while the sphere of the Nirukia is adhidaivata (i.e.

pertaining to physical forces). But this commentary of ours is
adhyatma (i.e. refers to the self or soul).” ]

According to him, the word agni means agrapi, i.e., Supreme
Being.
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10. Anandatirtha (1255-1335 V.E.)

He wrote a commentary on the first 40 hymns of the Rgveda. Jaya-
tirtha added a gloss to this commentary and this gloss has been again
elucidated by another commentary called “Chalari” by Narasimhapati.
Here Visnu is the chief God and all Mantras are addressed to him.

Anandatirtha and Jayatirtha accept the triple significance of the
Mantras. The latter clearly writes :

frerasmies argsdaeq | Iefaagememimweareaaeg | fadwars
3Tt WA whae (p- 6)

In the Chalari Tika also we get such remarks in the similar words.

Raghavendra Yati followed this principle in his Mantrartha Maiijari
and remarked :

AR TAIITCAT FARKRATAT R gedd WAIIIAT AT |

(p-2)

Here the Mantras have been explained in the above-said three ways.
Again he supports his interpretation by adding the following remarks :

faeor: adazafaare: agaqmi faenadeatad: |
Visnu (i.e. the Omnipresent and All Pervading Soul) is the main theme of

all the Vedas as all the Vedaslead to the realisation of the Omnipresent
Lord (Visnu).

It deserves notice here that all the post-Yaska interpreters of the
Vedas, including Sayana, explained the Vedas only in the liturgical sense,
except Atmananda and Anandatirtha to whom the entire credit of
preserving the process of triple Vedic interpretation goes. Only these two
scholars continued the old tradit'on of adhyatmika explanation, in spite of
the fact that their sphere was very limited and they interpreted only a very
small part of the Veda.

11. Satrughna

He is the author of the Mantrartha-Dipika. He follows the metzod
of etymological explanation and shares the view that the Vedas contain
three kinds of significance in ¢very verse. The following citation shows
that the Supreme Being who is One without a second is worshipped and
glorified by various names in the Vedas :

T AW gEN: OCATEHISHAERAITA: AT NOATA AAIEIGAEA  qRaAlE |
“‘aaaffa’ o gew: Sw @ qeaERfa R (p. 250)
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12. Gaunavisnu

He is the follower of the Mimamsa school and all Mantras according
to him refer to some sacrificial aspect. On page 116 of his Chandogya-
mantrabhasya, he states : fafa@Ym wg@as, ie., the Mantra has its
application to the Brahmayajia, and it is the only instance where he has
shown a little departure from the traditional application.

13. Madbava

He wrote commentary on the Samaveda.

14. Bharatasvami (1350 V. E.)

He, like Madhava, wrote commentary on the Samaveda. Both these
commentators have the same notions about the Vedic interpretation. For
instance, they explained the word atri as adana-sila on pp. 17 and 61
respectively.

15. Devapala

He explained and interpreted a few Vedic stanzas, quoted in the
commentary of Laugaksigrhyasatra. On pages 27, 55, 57 and 60, he
accepted the adhyatmika and dadhidaivika significance of the Vedas.
Hence he interpreted the words Indra and Aditya as Supreme Lord.

Besides the above-mentioned predecessors of Sayana, the following
minor Bhasyakaras also deserve a little notice here :

16: Anandahodba (Kanva Sakha)
17. Anantacarya (Y ajurmaiijari)
18. Mudgala (Paraskaramantrabhasya)

19. Veakatese (T aittiriya Sarhita)

From this critical examination of these Vedic commentaries, it is
quite evident that the predecessors of Sayana maintaiced and preserved the
old tradition of interpreting hymns in the ‘Triple-Process’. Unfortunately
this time-honoured tradition could not reach Sayana, the great interpreter
of the Vedas, who gave invariably sacrificial explanations everywhere.

ACARYA SAYANA

The most important contributions to the Vedic exegesis (after Yaska)
were made by the great Sayana, who wrote Bhasyas on all ‘the four Vedas.
His Veddrthaprakasa is a regular commentary on the Rgveda, and has a
very informative and learned introduction.

- S—
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In this commentary, the author has paraphrased each and every
word in the text. All grammatical peculiarities, along with etymological
derivations of obscure words, are given at proper places. He has also
explained the liturgical application of each and every verse. It is unfortu-
nate that Sayara believed that the entire Vedic text is related to yaj#%as or
rituals. He has therefore taken special pains to explain each and every
verse in accordance with the ritualistic school. Even the secular hymns -have
been shown possessing some sacrificial applications. He openly declared
that the Vedas have no other purpose than sacrifices :

QUG I ARG ATAR SATFA: X0
qgaEsa ARy smwtead u

Thus his scope of interpretation is very narrow and limited. Yaska
has never restricted the Vedas to one particular view or at least to the
Adhiyajiiika school. ' We have proved above that Skanda and Durga
admitted the triple process of interpretation of the Vedas.

Sayana was the minister of Bukka Raya, the king of Vijayanagar
(now in ruins) near Hampi on the Tungabhadra river. Bukka and Hari-
hara were brothers and founded the empire of Vijayanagar about the
middle of the 14th century A D. It was under their patronage that
Sayana and his brother Madhava, who was regarded as Guru by the princes,
did all their literary activities. Sayana’s other works are :

(a) Commentary on Aitareya Brahmana
(b) Commentary on Aitareya Aranyaka

(¢) Commentary on Taittiriya Sarhita

Professor Macdonell has pointed out some principles of modern
criticism which according to him would have been entertained by Sayana
while interpreting the Vedas. These rules of higher criticism ought to
have been adopted and followed. Thus the commentary of Sayana, viewed
from this standpoint, is full of defects, and this cannot be denied. But
before criticising Sayana on this point, we must take into consideraticn
the basic idea of Vedic conception held by the author. It would be unfair
to criticise him without properly understandingh m. To Sayana, the Veda
was a holy book—a store-house of wisdom, secular and philosophical, whose
authority was not to be questioned. Every word of it was sacred and
consequently it was not possible for him to apply the rules of modern
criticism to it,
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From the critical examination of his commentary we can safely say
that no living tradition relating to Vedic interpretation has reached Sayana.
In case an obscure word occurs, he is indefinite about its meanings. He
would propose more than one significance without giving his preference.
Sometimes he connects verb with a subject without agreement in point of
person or number. He also believes in HIgRIAAFTAAR, i.e., a root has
more than one meaning. This principle has been adopted by him times
without number to serve his purpose. Like Yaska, he depends chiefly
upon the derivative meaning. He finds no hesitation to add a word or
words to make the sense complete.

He invariably quotes passages from the Sarvanukramapi, the
Brhaddevata, Biahmapas and Aranyakas. Wherever possible he cites
from the Nirukta in the words : ®a fAwamw .

There is great self-contradiction in Sayana, regarding the Vedic
legends. In his Upcdghata he refuted his opponent, who criticised the
Vedic text as full of human legends and stories and thus it could not be
regarded as revealed and eternal, by saying that the Vedas did not contain
human and other tales. The Vedic words are used to denote gengral
sense, i.e., these words are not proper nouns but are common nouns
implying common quality of a person or a thing. In support of his
theory, he cited a few aphorisms from the Mimamsa, e.g., 93+q gﬁmmw—
A@w ; WEAT SAAAM ; THARY qARIA@q ; quoted by us already.
Then he proceeds to explain the significance of the so-called historical
words or proper nouns by taking their etymological derivative sense.
Thus according to him, the Vedas do not contain tales or myths. But it
is a strange feature that he forgets all at once this forcibly established
theory, while actually he comments upon the Vedic text. This seif-
contradiction is very hard to reconcile. Not only this, but he explains
the so-called Vedic myths in the light of later Pauranika ideas with whose
influence, of course, he is strongly imbued. Thus Pauranika influence is
sometimes too much to be found in him. Thus while explaining the
occasion of certain hymns, Sayana quotes legends which are absolutely
unrelated to and incongruous with the spirit of the hymns. One instance
I would cite here, which will indicate that the sense of the hymns was
altogether forgotten or not completely comprehended. In hymn X. 121
the last words of every verse are ¥R II@ gZfasr fagdw, which literally
mean : ‘“What God should we adore with an offering ?** It is a natural and
simple question or a yzarning of the human heart to search after that God
who is the origin of this universe, the first seed and the shaper of all life
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and is one without a second (G% WWq). There is a natural cesire in
every human heart to know that Un-knowable.

Now Sayapa explains this word kasmai and the hymn in a
Paurdnika way. Here he remarks : ‘& fsatfwdamaigfadaan, i.e., the
god Prajapati is expressed by the word ka here. As we already pointed
out, every hymn, every verse, must have a reference to a sacrifice
and thus must have a deity according to him. For this purpose he goes
as far as to discover a deity where none exists. He, therefore, raised the
most ordinary things, e.g., stones, drums, grass and axe, to the artificial
rank of deities. Following this principle Sayana here, neglecting altogether
the real sense of the whole hymn and the deep yearning of the devotee or
a poet for the unknown God, raises the interrogative pronoun itsell
to the rank of deity and admits a god ka or ‘who ?” In his commentary
he gives the following introductory remarks to this hymn :

7=t wedlstaiaraeeayg swaat add |« agr gerad swa st &
FASNEAT: | TG & FA ; AZIA@ ® gegUA | A TEW oI
swiafa: adtd Aged qvd qT@ g & Fgw emfafa | @ g qA@IN
T wdtfy g & earfafa . @@ & qdAf ) o A & 3fA
swafaaeEas |

Thus we see here four different explanations attributed to the
word ka.

The notion, that the Vedas were written simply for the sake of
sacrifices and that whatever interpretation is fit for sacrifices can be
assigned to these hymns, has vitiated the whole system of Vedic exegesis
in India.

As every thing looks yellow to a jaundiced person, so Sayana smells
sacrifices in every word of ‘the Veda. The veryordinary words which
have not even the remotest sense of sacrificial acts, e.g., jana, manusya,
jantu, nara, vit, martta, etc., (which mean a man or group of men) have
been explained as Yajamana, i.e., a sacrificer. For instance :

(a) RV. L60.4 A138g = aAAAY
- (b) RV. 1.68.4 AR =JAAMEAT FOATH
(c) RV.L128.1 AU =ATEAA TARTEY
(d) RV.L140.12  S@q=awWAH
(e) RV.V.162 AATATH = AR
(f) RV.IL3L15 fama =aswEEi ST

(g) RV.IL8S5 AT =HoM A oAt
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How strange it is that Sgyana finds every man in this world as a
sacrificer due to the wrong conception that the Vedas mean only ritunals !

We have proved above beyond doubt that Yaska, Skanda, Durga,
Atm#nanda, Jayatirtha and other commentators clearly admitted that
every verse in the Veda had three types of significance, i.e., pertaining to
Soul (or the Supreme Soul), elements and yajiias. But the scope of Sayana
is entirely limited and narrow as he miserably neglected two major aspects
of the Vedic interpretation and only the Yajfiika prccess has been imposed
on every verse. We cite below a few instances from Sayana which will
clearly show that the words Agni and Indra therein cannot mean sacrificial
fire because of the qualifying adjectives which lead us to the conclusion
that they imply some Omniscient Power :

() o qa=sta (RV. 1.77.1)
(b) wfa fasq (RV. 1.27.1)
(c) aig feaman (Rv. 1.60.1)
(d) = gafgam: (RV. LL1)
(e) g+ qufgaat.! \ (RV. I.4.4)
(f) gar sfatfadtan | g (RV. 1.11.49)
(g) <% fg aretr T@mEmIR ) (RV.1.24.8)
(b) wmees e ---afg Ay AEE: (RV. 1.44.10)

MERITS OF SAYANA

Here we have pointed out some defects in Sayana’s interpretation.
But this is not all. The other side of the picture is yet to be painted. Let
us imagine what the condition of the Vedic scholarship would have been
today, had there not been the Vedarthaprakasa of Sayana. This great
interpreter of the Veda belonging to the 14th century has left no word
unexplained, however obscure it may be. It would be better if we cite below
a few words from Prof. M. Miil'er’s preface to the Vedic Hymns :

“It is well known to them who have followed my literary publi-
cations that I never entertained any exaggerated opinion as to the
value of the traditional interpretation of the Veda, handed down
in the theological schools of India and pres:rved to us in the
great commentary of Sayana. More than twenty years ago,
when it required more courage to speak out than now, I
expressed my opinion on that subject in no ambiguous language
and was blamed for it by some of them who now speak of
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Sayana as a mere drag, in the progress of Vedic scholarship.
Even a drag, however, is sometimes more conducive to the safe
advancement of learning than a whip : and those who recollect
the history of Vedic scholarship during the last five and twenty
years know best that with all its faults and weaknesses, Sayana’s
commentary was a sine qua non for a scholar-like study of
Rgveda. 1 do not wonder that others who have more recently
entered on that study are inclined to speak disparagingly of
the scholastic interpretations of Sayana. They hardly know
how much we all owe to his guidance in effecting our first
entrance into this fortress of Vedic language and Vedic religion
and how much even they, without being aware of it, are indebted
to that Indian Eustathius. I do not withdraw an opinion
which I expressed many years ago and for which I was much
blamed at that time, that Sayana in many cases teaches us how
the Veda ought not to be, rather than how it ought to be
understood. But for all that, who does not know how much
assistance may be derived from a first translation, even though
it is imperfect ; nay, how often the very mistakes of our
predecessors help us in finding the right track ? If now we
can walk without Sayana! we ought to bear in mind that five
and twenty years ago, we could not have made even our first
steps, we could never at least have gained a firm footing without
his leading strings. If, therefore, we can now see further than
he could, let us not forget that we are standing on his
shoulders.”

This is all right. Sayapa fills a gap in the history of the Vedic
interpretation which otherwise would have remained unfilled. Pischel
and Geldner assign a positive value to this great commentator. He often
hints the right meaning of a word. For instance, the word purisa means
‘water’. Roth, who believed that any European exegetist can understand
and interpret the Veda better than an Indian—remarks that all Indian
interpreters explain the word purisa as ‘water’, whereas the word actualiy
means ‘land’. But this statement is open to challenge. Undoubtedly
Sayana, in a number of cases, paraphrases this word as wudaka, i.e.
water ; but in RV, X. 27.21 the word g@&wi@ (Abl, Sing., from purisa)
has been translated as GX®T Ro=™g. Here Sayana is still more forward
than Roth. Purisa means °‘orb, circle’, and here it is used to denote

1. 1 doubt this very much even today.
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the word ®e¥a, 'a region, domain, land, earth’, as opposed to the ‘sea’
or ‘ocean’. Again in the Taittiriya Samhita (IV. 3.1) Sdyana remarks :
qdqwedT Ratfawan faar Isa@.  Thus here we find that the meaning
which Roth assigns to the word purisa was well known to the Indian
scholar and was accounted for in a more reasonable way. While
explaining the verse from the Nadi Sukta of the Rgveda, Yaska (N. 11.22)
interprets the word purisa as GWM@: or T, i.e., it is derived from the
root pr, to protect or to complete. Yaska also takes it in the sense of
water on the authority of the Nighantu (I. 12).

Sayana prefaces each hymn by specification of its seer or Rsi: of
the deity or deities to whom it is addressed ; of the rhythmical structure of
the several stanzas and of the viniyoga, the application of the hymn, or
of portion of it, to the religious rites at which they are to be repeated.

He mentions several schools and works but does not throw any
light upon the exact sources of information which he employs in his works.
Thus he refers to the following :

(a) Bhattabhaskara Miéra (b) Skandasvami

(c) Kapardisvami (d) The Nairuktas

(e) The Aitihasikas (f) The Pauranikas

(g8) The Sabdikas (h) The Sampradayavidas

(i) The Atmavidas (j) Brddhasasanam

(k) Purvabhasyakaras () Apare, etc.
MAHIDHARA

Mahidhara was equally an important commentator on the ¥ ajurveda;
but from his Bhasya it is quite evident that he was a Vama Margi and
believed in the Tantrika school of ritualists. It is useless to quote here a
number of instances as the following one instan:e will convince the reader
that something was seriously wrong with him. While explaining the Mantra
(YV. XXI11.19) wommican quefaUganag, etc., he remarks :

ga gy feq ATE AT gFrAa

‘Here the word Ganapati means a horse’. Then he adds : w®igat a=wReER
ol auaTEt qERal gaemiEAwEER R T | oA goag g W
- T faafa |

-4
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“The wife of the sacrificer, in the presence of all the priests, lies
with the horse nearby and then she addresses the horse and 1equests
him,.....”

Thus Mahidhara interprets this and the following nine verses in
words which are not reproduceable even in the semi-obscurity of a
learned European language. Here Mahidhara deserves all censure for
going too far to translate the word ganapati (i.e. Lord of multitudes) in
the sense of a horse—which has no support in the entire Sanskrit language.

For comparison I give below the English rendering of Day&nanda’s
Bhasya here

“We invoke Thee, O Lord and Protector of the numerous orders ;
who art also the Lord of all that is dear and near to us—of
all the treasures and precious objects (e.g. knowledge and
wealth). Thou pervadest (this world).”

Wo feel, when we see that a very well-known and simple word, like
ganapati, has been interpreted as ‘horse’, that Mahidhara’s mind was
not free from ill-conceived pre-notions against Vedic teaching. Actuated
by such grossly erroneous ideas, he wrote whatever he could. Hz ought
to have read and consulted the Satapatha Brahmana in this connection
before he proceeded to comment upon such Mantras.}

DAYANANDA AS THE INTERPRETER OF THE VEDAS

We have already discussed and critically examined all the interpreters
of the Vedas, {whose works have come down to us. All of them deserve
praise for their scholarly Vedic exegesis. But Dayananda, who was a great
son of India, possessed spiritual insight, which enabled him to peep deeply
into the Vedic lore. He was an inspired seer. He was a profound
scholar whose equal India could not produce after the great Sankara.
It was left to him, once more, during modern times, to show the way to
the world, regarding the method of the proper and correct understanding
of the Vedas. Dayznanda, whose biographical detailed character we have

1. Cf.: songfa: & smaf|: | MisvaRa: | o6 ar w9 )
fag gat ama: | Sadag &4 ag @A
(SB. XIIL.2.11) and (SB. X1V.15.16.17)
Also : TreZwEEAa: | (SB. X11L.2.11)

-

Again : @0 F|WAW: | (SB. XII1.3.8.8)
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dealt with in Appendix I (pp. 462-488), lived from 1824 to 1883 and
devoted his whole life to the propagation of the Vedic knowledge.

Style

His translation of the Vedas is always preceded by a full analysis
of each and every word, along with the grammatical and etymological
explanation. Then follows the meaning of every word, then explanation
of the whole, and finally the commentary and its general purport as he
understood it.

All this was done in Sanskrit, which has been translated into Hindi
in full, for him by the Panditas, employed for this purpose. It was one
of the boldest acts of his life to have issued a transiation of the Vedas in
Hindi, the national language of India, since this translation had never
been attempted before. This fact should be the best proof of the
transparency and honesty of his motives.

Obscurity of the Veda

Before we go further to critically assess the value of Dayananda’s
translation, it must be borne in mind that it was not a child’s play to
comprehend the Vedas in the real sense, much less to interpret them, at
the time when no oral or written tradition could reach us from pre-
historic days. {n 1869 when Prof. M. Miiller brought to light the first
edition of his Vedic Hymns (Part 1), he described his hard labour as one
of “!deciphering”, and it is not a strange thing that he repeated the same
feeling in the same words after more than 20 years, when he published
the second and the revised edition of the same work. He remarked :

“I hold that they (i.e. the first translators) ought to be called
decipherers.”

His adversaries ridiculed him on publishing a translation of the
Vedas. According to them this work ought to have been attempted in the
next century. Prof. M. Miiller referring to his opponents (a whole host of
German scholars) again remarked :

“There is another point also on which I am quite willing to
admit that my adversaries are right. ‘Noone who knows any
thing about the Veda’, they say, ‘would think of attempting a

1, SBE, vol. XXXII, Vedic Hymns, pt. I, introduction, p. ix,
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translation of it at present. A translation of the Rgveda is
a task for the next century.”!

At another place, he says :

“If by translation we mean a complete, satisfactory and final
translation of the .whole Rgveda, I should feel inclined to go
even further than Prof. Von Roth. Not only shall we have to
wait till the next century for such a work but I doubt whether
we shall ever obtain it.”2

Here M. Miiller compares his own translation of the 165th’ hymn of
the first Mandala of the Rgveda with that of Professor Von Roth, and
concludes that a comparison like this :

6§ o o

will disclose the unsettled state of Vedic scholarship,
but the more fully this fact is acknowledged, the better. I
believe, it will be for the progress of our studies. They (i.e.
European interpretations of the Vedas) have suffered more than
anything else from the baneful positivism which has done so
much harm in hieroglyphic and cuneiform researches. That the
same words and names should be interpreted differently from
year to year is perfectly intelligible to every one who is familiar
with the nature of the decipherments. @ What has seriously
injured the credit of the studies is that the latest decipherments
have always been represented as final and unchangeable .........
When we come to really difficult passages, the Vedic hymns often
require a far greater effort of divination than the hymns
addressed to Egyptian or Babylonian deities.

The Veda, I feel convinced, will occupy scholars for centuries to
come and maintain its position as the most ancient of books in
the library of mankind.”’?

Baneful Positivism

Professor M. Miiller undoubtedly voices the general feelings and a
crying grievance when he complains of the <“baneful positivism” of the
European scholars as to interpretations which are little better than
hypothetical conjuctures. The findings of the European scholars regarding

1. SBE, vol. XXXII, pt. I, introduction, p. xi,
2. Ibid., p. xxi.
3. Ibid., p. xxxi,
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the Vedic civilisation and culture are based upon these interpretations
where “the same words and names” are interpreted differently from
year to year and thus they cannot be regarded as conclusive. Sometimes
these scholars have given their verdict by judging these ancient civilisations
by Christian or other modern standards. They at once forget that
all standards are mutable and are modified and reformed before their
own eyes.

We are undoubtedly grateful to these European scholars for the time
and hard toil they have put in on Vedic research. Coming generations of
India, who would devote themselves to the study and interpretation of the
Vedas, would derive great inspiration from these researches which are
so valuable and needed.

But we cannot help remarking that their hasty conclusions as to the
worth of the Vedic religion and culture have done a great and unnecessary
harm by creating a mass of prejudice against the Vedas in the minds
of the Hindus.  The Missionary propagandists made a good use of
it and condemned the Vedas in the positive terms at their command. They
quoted these translations and consequently educated Indians began to
reject the Vedas and accepted _Christian thoughts—though not (in some
cases) Christian religion.

Dayananda Stem fn the Tide

Svami Dayananda stood up and made up his mind to stem the
powerful flow of anti-Vedic current by interpreting the Vedas in the style
which he called arsa (i.e. the style of the seers).

A Christian Missionary writes about Dayananda in the following
words :

‘5 He devoted himself entirely to the study of the Vedas
from his 11th year and thus he is more practically conversant
with them than most, if not all, of the great Pandits of Benaras,
who generally know them only at second-hand or even less.
At any rate, and this is the most remarkable feature distin-
guishing him from other Pandits, he is an independent student
of the Vedas, and free from the trammels of traditional inter-
pretation. The standard commentary of Sayana is held of little
account by him. It can be no wonder, therefore, that his Vedic
studies, conducted in that spirit, led him to the conviction that
almost the whole of the (comparatively) modern Hinduism is
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in entire and irreconcilable contradiction with the Vedas and the
Hinduism of Vedic times, about 2,000 years ago. Being of
an active character, he determined not to keep his conviction to
himself, but to impart it to his countrymen and try to effect an
entire reform of Hindu Society.”’!

Thus we see that Dayananda was not an ordinary interpreter of
the Vedas, like Sayana, etc., who have no definite aim and object and
whose visions were narrow and dominated by the Pauranika influence and
notions. His study of the Vedas was independent and was conducted in a
spirit of the highest reverence too.

He was an inspired soul, who visualised the Vedas with the
rational coaception of the Rsis who were depicted by Yaska as
gmE@Eagaio:, ie., “to whom Dharma revealed itself.”” He saw the
light and he refuted all anti-Vedic thoughts in the Hindu society and also
criticised ail the Vedic interpretations, which were based on Pauranika
myths, quite unknown during the Vedic age. Sayana’s commentary and
all modern Vedic exegesis based on or influenced by Sayana, i.e., modern
European translations of the Vedas, were severely criticised by him. He
showed that the conclusions of modern scholars, envisaged in Sayamna’s
commentary, were faulty and often effected by their conscious or
unconscious Christian prejudicz. In any case, in the words of modern
scholars, e.g., M. Miiller and Roth, all modern (Indian as well as European)
translations of the Vedas are provisional. Svami Dayananda did not
know any of the European languages, not even English. His criticism of
M. Miiller, etc., in his commentaries is therefore based on information
supplied to him by friends knowing English.

Peculiarities of Dayananda’s Translation

The following are the few aspects of Dayananda’s interpretation of
the Vedas :

(1) The background of his Bhasya is the sincere conception that the

Vedas are the words of God. Hence they contain pure and absolute
knowledge.

(2) The words used in the classical Sanskrit, greatly differ, as
regards their meaning, from the words used in the Vedic language. We

1. A. F. R. H.,, from The Christian Intelligencer, Calcutta,
March, 1870, p. 70.
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should not inerpret the Veda taking in view the current sense of the words
in ordinary language.

(3) According to him, all Vedic words have derivative or
etymological sense. The Vedas know no rndhi words (i.e. words with
conventional sense). All words denote derivative and general sense.
They are derived from the roots. Thus he does not take into con-
sideration the worldly sense of the words. For instance, the word ahi
generally means ‘a serpent’; but in the Veda it signifies ‘a cloud’
(vide Yaska).

(4) Following in the footsteps of Yaska, he also believes that
the Vedic words are used in the Vedas to denote triple significance
of the Mantras, i.e., adhyatmika, adhidaivika and adhiyajiika.

(5) The Pada texts of the Mantras have not always been adhered
to. The Vedic sense is more important than the man-made Pada Pathas.

As we have shown above, Yaska himself has not adhered to the Pada
text. In the Nirukta (V.21), Yaska divides the word ®m@®q (in RV. L
105.18) in two ways : (i) ®i@--ga and (i) M}@FF. Yaska attaches
importance to the sense and not to the grammatical formations, so does
Dayananda believe. Yaska says :

aifen; qfE | 7 WemreATRa | (».)

Patanijali, the author of the Mahabhasya, also says :
7 FANA TTFRT AT | TFR: TH AXOATIER 1
(MB. 111.1.103)
(6) Dayananda follows the school of the etymologists, i.e., the
Nairuktas. Hence he does not believe that the Veda contains narra-
tives or reference to historical personages. Undoubtedly all descriptions
are symbolic and figurative as Yaska says :
gem ga: 7 Aw gfa AwEAn ) mmdsgy gedfagifawn \ swi =
ofaaee fRsitvasdo quad Ay | ddieaTEa ggaut wata n
(N. 11.16)

(7) According to Dayananda, Devati means the subject-matter
of the Mantra, or a hymn. All words signifying a Devata, e.g., Agni,
Varuna and Indra, are the names of One Supreme Lord. There is only
one Supreme Being described in the Vedas and Agni, Vayu, etc., are
merely His different names indicating His most important attributes.
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This matter is really set at rest by the well-known verse of the
Rgveda :
god fad sgafirmgen fzea: | gaot aweam
u% afgsn agur qea@lw ad wafEEEg: N
(RV. 1.164.46)

[ He is One, sages call Him by many names, e.g., Agni, Yama
and Matarisvan. ]

This discovery, made again in the 19th century by Dayananda,
has, in India at any rate, brought about a revolution in the method
of interpretation applied to the Vedas. This view is evidently based
upon one important grammatical distinction. Dayznanda urged that the
words used in the Vedas are employed in their etymological sense and
undoubtedly this slight distinction in outlook has gone a great way in
clearing up many difficulties and exonerating the Vedas from the
charge of polytheism, and other theisms, invented and fastened upon them
by the Western scholars.

(8) The yajiia does not mean only a material sacrifice, i.e., to
offer something into the fire. Dayananda here is supported by the entire
scripture of the Hindus where it is clearly stated that ‘any noble and
unselfish act’ is called a yajiia. The Satapatha clearly says :

as § AesAH T | (SB. 1.7.1.5)
The fourth chapter of the Bhagavadgita describes all aspects of the
yajfia :
(a) ua sgfaen awr fG@ar a@on g1 (Gita)
(b) =T FTAAAR AN AFIF: TGAR | (Gita)
YAUGIKAVADA

Now let us examine the theory that the Vedas contain only yaugika
words, as it is accepted by Dayananda. :

(a) Distinction between the Vedic and the /aukika words is
ciearly indicated by the fact that Pataiijali, the author of the Maha-
bhasya, makes two separate categories of these two types of words. He
declares :

i wegr 7 Sifewai dfawem 7 0

Then he further remarks :

Anana  sfegana
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Thus, he states in unambiguous terms that there are the Vedic words
(which are yaugika) and the radhi words (i.e. words used in the world to
express conventional meaning).

Thus, Patanjali draws a line of demarcation between the Vedic and
laukika words.

It becomes more lucid and clear when we compare the meaning of
some words which are common in both the languages.

(i) According to Nighantu (I1I1.15), the word kawva is a common
noun being a synonym of medhavin (i.e. the intelligent), while in the
common language it is a proper noun, i.e., the name of a sage.

(i1) Ahi meansa °‘cloud’ in the Nirukta, while itis a synonym of
serpent in the common language.

(iii) According to the Nighantu (1.12) and the Nirukta (I1.22), the
word purisa in the Vedas means ‘water’, while it denotes ‘human excreta’
in ordinary Sanskrit.

(iv) Kanva, vena, grtsa and usik are proper nouns in the common
language , denoting some persons, while all thsss are synonyms of medhavin
(according to Nighautu, II1.15) in the Vedas.

(v) The word Kuravah (plural of kuru) means ‘doers’, i.e.
‘performing priests’ (see Nighantu, I11.18), while the same indicates persons
or countries belonging to Kuru family in common Sanskrit.

Instances can be multiplied but paucity of space does not permit.
This evidence clearly establishes the fact that it is not proper and reasonable
to interpret Vedas on the basis of the classical Sanskrit. Sayana and
Mahidhara could not understand this fact and hence they committed
mistakes. Dayananda’s interpretation is an attempt in this directioa.

Evidence of Yaska and Pataiijali

The first canon of the interpretation of the Vedic terms, which is
laid down by Yaska, the author of Nirukia, is that the Vedic terms are all
yaugika (i.e. have derivative sense). They signify the msaning of the root
together with the modification, affected by affixes. In fact, the structural
elements out of which the word is compounded afford the whole and the
only clue to the true signification of the words. The fourth section of the
first chapter of the Nirukta opens with a discussion on this very subject,
in which Yaska, Gargya, Sakatﬁyana and all other grammarians and
etymologists declare that the Vedic words are all yaugika. But Yaska and
Sakatayana maintain that radhi terms are also yaugika in as much as
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they were originally formed from the roots; but Gargya holds that only the
riidhi terms are not yaugika :

‘a5 TEew® AedaRdrE ‘A gaiotfa awaf
ATMETNAT 9% | 9 T F@EeFN gAgt mAfoda goadcaa eameg .

This section concludes with a refutation of the opinion of Gargya,
establishing it as true that all terms, whether Vedic or laukika, are yaugika.

Patafjali also expresses the same opinion and distinguishes the
Vedic terms from radhi terms by the designation of Naigama (i.e. Vedic),
He says :

T T ogaRg e )
WFIN WHEEd T ANEH i

And a line before this :
Fmefgwd g gag | Avawe wfewamEm )

The sense of all this is that all the ancient Rsis were of opinion that
all the Vedic terms are derivative and denote general sense.

To an unprejudiced mind, the correctness of this law will never be
doubtful. For, independently of the authority of the Nirukta, the very
antiquity of the Vedas is a clear proof of its words being yaugika. Even
Professor M. Miiller is compelled to confess, at least concerning certain
portions of the Vedas, that their words are yaugika. Says he :

“But there is a charm in these primitive strains discoverable
in no other class of poetry. Every word retains something
of its radical meaning; every epithet tells; every thought in spite
of the most intricate and abrupt expressions, is, if we once
disentangle it, true, correct and complete.”

(History of Ancient Sanskrit Literature, p. 553)

Further again he adds :

“Names....eceeenrenes are to be found in the Vedas, as it were, in
a still fluid state. They never appear as appellatives, nor yet
as proper nouns ; they are organic, not yet broken or smoothed
down.” (Zbid, p. 755)

Can there be any thing clearer than this ? The terms occurring in
the Vedas are yaugika, because ‘‘they never appear as appellatives, nor yet
as proper names,” and because ‘‘every word retains something of its
radical meaning.”
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INTERNAL EVIDENCE

Now let us examine the theory of Yaugikism in the light of the Vedic

literature :

(i) Vedas: The internal evidence fromthe Vedas indicates that

the Vedic words are yaugika :

(@ In RV.LI2.9 Agni is called as ®f&, agmfa and gar. If
we take the word agni as ridhi it means only ‘fire’ which can-
not be a &, FgEf and gar. Hence we have to interpret
these words etymologically.

(b) Similarly snfa@ has the epithets of ®fa, etc.,, in RV. II,
28.1.

(c) In RV. 148.4 the word #va has been used as an adjective
by adding a suffix denoting superlative degree as & dxH:. In
RV VI1i.79.3, the word ¥+ is used as §*Za«:
It is possible only if we take all words as derivatives denoting
radical sense.
(d) Even the Vedic text contains etymological explanations of the
words :
SASTRSYATATR | (RV. VIIL.96.4)
FEararEfEEat | (Rv. VIIL.5.31)

(e) In RV.1.164.46 Agni has been called as Indra, Mitra, Varuna
and Matariéva. How can it be possible if we do not accept

these words denoting general sense ?

g% &% faur agar azwalbs aw aafoamag:

(i) Brabhmanas : We need not give evidence in detail from the
Brahmanas in this connection as they abound in etymological explanations.
Every word has been explained therein by giving their radical sense :

(a) wfEfaR §id sEwrgaam | (SB. 1V,1.5.16)

(b) wrAam fg at Asw
saifae = WA T (BD. VI1.127)

(c) wfiamt aq savaw a9q | @A ) 1
wafar (. XIL1) .

s
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(d) a3 meacq agery | (SB. VI.1.36)
(e) Agni is explained in SB. VI.1.1.1L.

Similarly see :

(GP. 1,7) for Angiras.
(SB. 1.8.2.7) for Anuy3ja.
(JU. 1.20.4) for Antariksa.
(SB. X1V.6.11.2) for Indra.
(SB. X.1.1.5) for Graha.
(SB. X1V.5.5.18) for Purusa.
(GB. 1.3) for Bhrgu etc.

(iiY) Nirokta : The Nirukta aims at giving all the possible _etymo-
logical explapations of all words. Yaska has made it compulsory for the
Nairuktas to offer every possible derivation :

a @a 7 frdmg 1 gdfre: odea
7 demreanaag | (Nv. 1)

Yaska goes as far as to say that even the /aukika words are yaugika.
Hence he explains them also :

gaAdtaty fe gaewm g (N. 1V.13)

(iv) Mimamsakas : In the undermentioned citation from the
Mimarsa Bhasya we are directed to explain the Vedic words including
those of radhis in accordance with the grammar and the Nirukta :

(a) fauamiscgd: gamwentfafa:; AMaevay | FAafrmaneaaia
mgarsd: weafaasa: | (MDB. 1.2.41)

(b) wwadtia wfwar atfe gg @e: (MDB, 111.7.29)

Here we are told that the meanings are to be determined from

the roots :

grgasy: weafaasa:

(v) Skanda and Durga : These two foremost commentators of Yaska
in the following citations clearly tell us that the etymological explanations
of words are highly essential to show that the words have comprehensive
and unlimited scope of expression. If we accept only the conventional fixed
sense, it will restrict their power of expression.
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(a) Skanda says :
qIAAq agawTREans sfrafe wafa « aq ferdy 7 ssad—
wafat ot sfewes: awmbat sam (p. 92)
(b) Durga also says :

tawiadt fg wenwi frarecasft sifRa  famyisaateata:
wafa (p. 64)

Durga also tells us that the various explanations given in the Nirukta
do not indicate, as European scholars think now-a-days, that Yaska is
uncertain about the definite meanings of the words as no tradition could
reach him ; butthese different meanings imply the unrestricted power of
expression of the words. He says :

gaueitoraaa fg famat Jamsa agr  aagemomwaifraE
faafeomarar  adatgar sAFTal SgEatdaeta saiad wafa
(N. 1.20)

(vi) Different meanings at different places : Now we shall give
below a brief list of words, which will show that one and the same
word is interpreted by different scholars in different sense at
different places. It is possible only if we admit that the Vedic
words are not conventional but give radical sense based on the various
original roots, This is the cause why Vedic words express different
meanings and also why Yaska gave different significances of one and the

same word :
(a) Agni

(b)

”

Apah :

. U9 QIR (Supreme Being) (Sayana, AV. 1i,1.4)

: A Brahmana (Sayana, SB. 1.4.2.2)

: Lightning (Durga, p. 363)

+ The Veda, Omniscient (Sandhya Bhasya, pp. 14,55,60)
: Supreme Lord (éri Kantha, Sri Bhasya, p. 3)

: Vi$nu, i.e. Omnipresent (Raghavendra Yati, pp. 8,23)

Does not mean ‘water’ but from the root ap ‘to
pervade’ : Omnipresent (Skanda, RV. 1.91.1)

: Supreme Soul (Sandhya Bhasya, pp. 45,46,47,163,171)
: Cows (SNB. XII.1-3)

. Atmospherical region (Skanda, RV, 1.52.12)

. Milk (éatrughna, p. 184)
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(c) Indra : Air (Durga, p. 710)
,, : Surya or Supreme Lord (Satrughna, pp. 90, 133)
s : God (Jayatirtha, p. 22)
»» - Supreme Soul (Sayana, RV Bhasya, Bombay, vol. ], p. 52)
» - Glorious group of Maruts (Skanda, RV. 1.6.8)
» - God (Sayana, RV.X.92.8)
» ¢ A rich trader (Sayana, 4V. I11.15.1)
(d) Ratri : Supreme soul (Sandhyz Bhasya, pp. 132,135)
(e) Savita : Many meanings, e.g. Agni, Varuna, Vayu, sacrifice,

thunderbolt, sun, moon, mind, soul or a man (Jaimini
U panisad Brahmana, p. 152)

»» . God (Sandhya Bhasya, pp. 42,135)

,» A sacrificer according to Sakaplni (Skanda, RV.1.34.
10; 1.95.7)

We have a very longlist of such words. The reproduction of the
whole list will require a separate volume. The comparative study of this
brief list of words will surely convince the unprejudiced reader to understand
that the Vedic words are yaugika and thus possess a flexible character of
expression.

(vii) Aitihasikas : Sayapa, Mahidhara and other authors of the
Veda Bhasyas, who interpreted in accordance with the Aitihasika view by
following the radhi method, had to adopt in large number of cases the
process of yaugika interpretation as there was no other way out. No
obscure cases could be explained without resorting to the yaugika
method.

Sayana interprets :

(a) dévah : sgrgaate: #vfa@; (i.e. the sup, and not a horse, as
it conventionally means) (RV. 1.164.2)

(b)  Adityah . wxA?aT: (i.e. God and not the sun) (RV. 1.164.21)

(c) Indrah : as@:](i.e. cloud and not the king of gods)
(RV. 1.164.33)

(d) Bhraa : TOUERSE: (i.e. one who does good to others, and
not a brother, as it ordinarily means) (RV. I.l70.4)
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(e) Vasisthah : adea migfagaw: (i.e. the abode of all, i.e. God,
and not as a proper noun) (RV. 11.9.1)

(f) Rathah : am: (i.e. a sacrifice and not a car)  (RV. IL.18.1)

(g) Manup : weaY geet wEAWY A& (i.e. a sacrificer or a king
and not as a proper noun of a king) (RV. X.51.5)

(b) Angirastama : *=FaAR (i.e. the best of all who move and not
as a proper noun) (RP. VIL79.3)

Thus we see that yaugika method is the only scientific way of
interpreting the Vedas. The entire Vedic literature admits the superiority
of this method. It has the support of Yaska, Pataiijali and all the
Brahmanas. Skanda, Durga and all other ancient interpreters base their
explanations on this method.

SUPERIORITY OF DAYANANDA'S BHASYA

Swami Dayananda employed the scientific method of inter-
pretation based on the Nairukta school throughout his Vedic exegesis.
It has many advantages. A few Indian scholars and all European
scholars offer bitter criticism against the Vedic teaching. They are very
easily removed through the medium of this interpretation. Agni, Varuna,
Aditya, MatariSva and Indra may mean any thing in different contexts
but they also mean Supreme Being (Brahma), described under different
names. They are different names of one Lord. The discovery of
this method, which fwas in vogue in Yaska’s age, is quite new in modern
times and it has brought about a new revolution in understanding
the Vedic theme. In order that no doubt may be left concerning
the monotheistic worship of the ancient Aryans, we quote from the
Nirukta :

ANRTRITAA GF Q9 AlRHT agaT qAd | JFEAEASY A4
saagfr wafa (N. VIL4)

[ One Supreme Soul is variously praised, on account of His
Omnipotence. Other Devatas are but pratyangas (i.e., various
manifestations) of this one Supreme Soul. ]

From this, it is quite clear that Dayananda’s interpretation of the
Vedas, based on etymological method, has a sound support in Yaska and
the Brahmanas,
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It will be reasonable if a few citations from the Vedas themselves
are given below in support of the theory that there was monotheism, i.e.,
worship of One Lord. It will clearly justify Dayananda’s stand :

(a) u= @z fawr agan FEvafid o AEfaa@ag: )

[ He is One ; sages call Him by many names, e.g., Agni, Yama,
Matari§va, ] (RV. 1.164.46)

(b) =¥ qifw q3 AAIN 3T @AY AT

[ Many are Thy names O Agui, Immortal, God, Divine, Jata-
vedas. ] (Rv. 111.20.3)

(c) =t mmfw: geew §aq |
[ Indra moves multiform, in His wonderful creation. ]
(RV. V1.47.18)
(d) wRfreanfarasag Mgwg a2 0
7T gF A AW AT AW q wofa: o
{ Even He is Agni, He is Aditya, He is Vayu, He is Candramas ;
He is Sukra, He is Brahma, He is Apa, He is Prajapati. ]
(Yv. XXXIil.1)
(¢) @sAAT @ FIW: & FF: @ WEIRA:
asfa @ 9 qd: ¥ 9 g7 #AFEA: 0
[ Heis Aryama, He is Varuna, He is Rudra, He is Mahadeva. ]
(AV. XII1.4.4)
[ He is Agui, He is Stirya, He is verily Maha Yama. ]
(4v. XI11.4.5)
(f) = fgdvy 7 Fatavagyt argsaq |
TSI A L WY AT |
ATGSHY A AFH TAAT A=A |
------ 4 09 0% Q9T 0% 07 |
a4 wfeaq 30 gwgd WAt
{ Neither second, nor third, nor yet fourth, is He called. He is
called neither fifth, nor sixth, nor yet seventh. He is called neither
eighth, nor ninth, nor yet tenth. He is the Sole, the Absolute

One, the One alone. In Him all gods become simple and One. ]
(AV. XII1.4.14-21)
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Nothing can be clearer than this. All these quotations will convince
the reader that the ancient Aryans worshipped only one God. Thus
Dayananda’s interpretation which establishes this fact before the scholars
must be admitted as a very good attempt for understanding the purport of
the Vedic teaching.

It will be well to quote here from an article by Aurobindo
Ghosh on the interpretation of the Vedas by Dayananda :

“What is the main positive issue in this matter ? An inter-
pretation of the Veda must stand or fall by its central
conception of the Vedic religion and the amount of support
given to it by the intrinsic evidence of the Veda itself. Here
Dayananda’s view is quite clear ; its foundation inexpugnable.
The Vedic Hymns are chanted to One Deity under many names,
names which are used, and even designed, to express His
qualities and powers. Was this conception of Dayananda’s
arbitrary conceit, fetched out of his own too ingenious
imagination ? Not at all; it is the explicit statement of
the Veda itself. ‘One Existent, Sages, not the ignorant,
mind you, but the Seers, men of direct knowledge, speak
of in many ways, as Indra and Yama, as MatariSvan, as Agni.’
The Vedic Rishis ought surely to have known something about
their religion, more, let us hope, than Roth or Max Maiiller ; and
this is what they knew.

“We are aware, how modern schodars twist away from the
evidence.  This Hymn, they say, was a later production,
this loftier ideal, which it expresses with so clear a force
rose up, somehow in the later Aryan mind or was borrowed
by them from their Dravidian enemies. But throughout the
Veda, we have confirmatory Hymns and expressions ; Agni or
Indra or any other is expressly ‘hymned as One with all other
gods. Agni contains all other Divine Powers within himself,
the Maruts are described as ‘all the gods’, one Deity
is addressed by the names of others as well as His own, or
most commonly He is given, as Lord and King of the Universe,
attributes only appropriate to the Supreme Deity. Ah : but
that cannot mean, ought not to mean, must not mean, the
worship of the One. Let us inventa new word, call it ‘Heno-
theism’, and' suppose that the Rishis did not really believe
Indra or Agni to be the Supreme Deity, but treated any god
and every god as such for the ngnce, perhaps, that he might feel
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the more flattered and lend a more gracious ear for so hyper-
bolic a compliment, but why should not the foundation of
Vedic thought be natural monotheism rather than this new-
fangled monstrosity of henotheism ? Well, because primitive
barbarians could not possibly have risen to such high conce-
ptions and if you allow them to have so risen, you imperil
our theory of evolutionary stages of human development, and
you destroy our whole idea about the sense of the Vedic Hymns
and their place in the history of mankind. Truth must hide
herself, commonsense must disappear from the field, so that
a theory may flourish : I ask, in this point, and it is the funda-
mental point, who deals most straightforwardly with the text,
Dayananda or the Western scholars ?

‘“But if this fundamental point of Dayananda’s is granted, if
the character given by the Vedic Rishis themselves to their
gods is admitted, we are bound, whenever the hymn speaks
of Agni or another, to see behind that Name present always
to the thought of the Rishi, the One Supreme Deity or else
one of His Powers with its attendant quilities or workings.
Immediately the whole character of the Veda is fixed in the
sense, Dayananda gave to it ; the merely ritual, mythological,
polytheistic interpretation of Sayana collapses, the metrological
and naturalistic European interpretation collapses. We have,
instead, a real Scripture, one of the world’s sacred books and
the Divine word of a lofty and noble Religion.

““All the rest of Dayananda’s theory arises logically out of this
fundamental conception. If the Names of the God-heads
express qualities of the One God-bhead, and it is these which
the Rishis adored, and towards which they directed their aspi-
ration, then there must inevitably be in the Veda a large part
of psychology of Divine Nature, psychology of the relations
of man with God and a constant indication of the law
governing man’s God-ward conduct. Dayiananda asserts the
presence of such an ethical element; he finds in the Veda,
the law of life given by God to the human beings. And if the
Vedic God-heads express the Powers of thes Supreme Deity,
who is the Creator, Ruler and Father of the Universe,
then there must inevitably be in the Veda a large part of
cosmology, the law of creation and of cosmos. Dayananda
asserts the presence of such a cosmic element ; he finds in the
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Veda, the secrets of creation and the law of Nature by which
Omniscient governs the world.

‘“Neither Western Scholarship, nor ritualistic learning has
succeeded in eliminating the psychological and ethical value
of the Hymns, but tbey have both tended in different degrees
to minimise it. Western scholars minimise, because they feel
uneasy, whenever ideas that are not primitive seem to insist
on their presence in these primeval utterances; they do not
hesitate openly to abandon in certain passages, interpretations
which they adopt in others and which are admittedly necessitated
by their own philological and critical reasoning; because, if
admitted always, they would often involve in deep and subtle
psychological conceptions which cannot have occurred to
primitive minds ! Siyana minimises, because his theory of
Vedic discipline was not ethical righteousness with a moral
and spiritual result, but mechanical performance of ritual with
a material reward. But in spite of these efforts of suppression,
the lofty ideas of the Vedas will reveal themselves in strange
contrast to its alleged burden of fantastic naturalism or dull
ritualism. The Vedic God-heads are constantly hymned as
Masters of Wisdom, Power, Purity; Purifiers, Healers of grief
and evil; Destroyers of sin'and falsehood; Warriors for-the Truth;
constantly the Rishis pray to them for healing and purification,
to be made, seers of knowledge, possessors of the truth, to be
upheld in the Divine Iaw, to be assisted and armed with
strength, {manhood and “energy. Dayananda has brought this
idea of Divine right and truth, into the Veda: the Veda is
as much, and more, a book of Divine Law as Hebrew Bible or
Zoroastrian Avesta.

“The Cosmie element is not less conspicuous in the Veda. The
Rishis speak always of the worlds, the firm laws that govern
them, the Divine working in the cosmos. But Day8nanda goes
further : he affirms that the truths of ' modern physical science
are discoverable in the hymns. Here we have the sole point
of fundamental principle about .which there can be any
justifiable misgivings. 1 confess my incompetence to advance
any settled opinion in the matter. But:ithis much needs to be
said that his idea is increasingly supported by the recent trend
of knowledge about the ancient world. The ancient civilization
did possess secrets of science, some of which modern knowledge
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has recovered, extended 'and made imore rich and precise, but
others are even now not recovered. There is then nothing
fantastic in Dayananda’s idea that the Veda contains truths of
science as well as truths of religion. I will even add my own
conviction that Veda contains other truths of a Science the
modern world does not at all possess, and in that case
Dayananda has rather understated than overstated the depth and
range of the Vedic Wisdom.

““Objection has also been made to his philological and etymolo-
gical method by which he arrived at his results, especially in
his dealings with the names of the God.heads. But this
objection, I feel certain, is an error due to our introduction of
modern ideas about language into our study of this ancient
tongue. We, moderns, use words as counters, without any
memory or appreciation of their original sense : when we speak,
we speak, we think of the object spoken of, not at all of the ex-
pressive word, which is to us a dead and brute thing, mere coin
of verbal currency, with no value of its own. In early language
the word was, on the contrary, a living thing with essential
powers of signification ; its root-meanings were remembered
because they were still in use; its wealth of force was vividly
present to the mind of the speaker. We say ‘wolf' and think
only of the animal; and any other sound would have
served our purpose as well, given the convention of its usage ;
the ancient said “‘tearer’” and had that significance present to
them. We say agni and think of fire, the word is of no other use
to us ; to the ancients, agni means other things besides, and only
because one or more of its root-meanings was applied to the
physical object fire. Our words are carefully limited to one or
two senses ; theirs were capable of a great number, and it was
quite easy for them, ifthey so chose to use a word like Agni,
Varupa or Vayu as sound-index of a great number of connected
and complex ideas, 'a key word. It cannot be doubted that the
Vedic Rishis did take advantage of this greater potentiality of
their language, note their dealings with such words as gau and
chandra. The Nirukta bears evidence to this capacity, and in
the Br@hmanas and Upanishads we find the memory of this free
and symbolic use of words still subsisting.

“‘Certainly Dayananda had not the advantage that a comparative
study of language gives to the European scholars, but he stands
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justified by the substance of Veda itself, by logic and reason,
and by our growing knowledge of the past of mankind. The
Veda does hymn ¢The One - Deity - Of - Many - Names - And-
Powers’’; it does celebrate the Divine Law and man’s aspiration
to fulfil it; it does purport to give us the law of cosmos.

“On the question of revelation, suffice it to say that here too,
Dayananda was perfectly logical and it is quite grotesque to
charge him with insincerity, because he held to and proclaimed
the doctrine. There are always three fundamental entities which
we have to know if we would understand existence at all, God,
Nature and the Soul. If, as Dayananda held on strong enough
grounds, the Veda reveals to us God, reveals to us the law of
Nature, reveals to us tbe relations of the Soulto God and
Nature, what is it but Revelation of Divine Truth ? And if, as
Dayananda held, it reveals them to us with a perfect trutb,
flawlessly, he might well hold it for an infallible Scripture. The
rest is a question of the method of revelation, of Divine dealings
with our race, of man’s . psychology and possibilities. Modern
thought, affirming Nature and Law, but denying God, denied
also the possibility of revelation, but so also has it denied many
things, which a more modern thought is very busy re-affirming ;
we cannot demand of a great mind that it shall make itself a
slave to vulgarly received opinion or the transient dogmas ; the
very essence of its greatness is this that it looks beyond, that it
sees deeper.”

VALUE OF INTERPRETATION

Thus we see that the method of the Vedic interpretation, discovered
by Dayananda after hundreds of centuries and which had been in vogue
(before the birth of Sayana, Skanda, etc.) during the time of Yaska, is a
scientific one. It is based on the etymological and grammatical explanations
of the hymns. He realised that the root-meanings of the words must be
first sought and then applied, always keeping in view the context. Thus
he was able to translate with the help of the ancient works, e.g., the
Nirukta, the Brahmanas, the Astadhyayi and others, written by ancient
sages. It i3 quite absurd, as we have already proved by quoting a number of
evidences from the authentic works, to try to paraphrase (the Vedic hymns
accordicg to the terminology of the Classical Sanskrit as some of the
authors did. It is equally unreasonable to study the Veda under the
light of the later Pauranika works. S#yana could not do without applying
Pauranika influence over him.
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HIS PLACE AMONG THE INTERPRETERS

Dayananda did whatever he could and he deserves indeed our
unstinted admiration. None can claim infallibility for his interpretation,
nor did he. But “his honesty of purpose is clearly written on every page
of his work,” in that, unlike most of the European translators of the Veda
(Max Mtuller and a few others excepted), he has not contented himself
with giving his own empirical view of the text, but in almost every case
has supported it with reasons and explanations and often by quotations
from ancient authors, credited with a better and deeper knowledge of the
Vedas, on account of the nearness of their time to the Vedic period of
Indian civilization.

Speaking of his own_efforts to understand and then translate the
Vedas for the public, Prof. Max Miiller says that it is a mere beginning,
‘‘a mere contribution towards the better understanding of the Vedic
hymns,” and he felt convinced that on many points his translation was
liable to correction and to be replaced sooner or later by a more satisfac-
tory one. He further remarks :

“There are, as all Vedic scholars know, whole verses which as
yet yield no sense whatever. There are words the meaning of
which we can guess.”

(SBE, vol. XXXI1, Vedic Hymns, part], p.32)

Thus all that we claim for Dayananda’s translation of the Vedas is
that, from the Hindu point of view, it is the best and-the most scholarly
translation of that ancient Scripture, so far given to the public ; yet, that
Dayananda has only shown the way to the coming generation how to
approach the Vedas, how to interpret them. It would take centuries of
hard labour and tircless scholarship before anything like a complete and
thoroughly satisfactory trapslation of the Vedas could be made. Gene-
rations of learned Aryans will have to devote their lives to the study of
the Vedas in a spirit of reverent devotion and with a determination to
master all their riddles and difficulties, before these ancient Scriptures
yield up even a fraction of their treasures of beauty and truth.

We would like to conclude this discussion by quoting a few lines
from Aurobindo Ghosh, whose impartiality and independence of view
cannot be questioned and who has given full support to the line of
interpretation adopted by the great ssge Dayananda, for the assessment
of the value of his translation :

“In the matter {of Vedic interpretation, I am convinced that,
whatever may be the final, complete interpretation, Dayananda
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will bz honoured as the first discoverer of the right clues.
Amidst chaos and obscurity of old ignorance and age-long
misunderstanding, his was the eye of direct vision that pierced
to the truth and fastened on that which was essential. He has
found the keys of the doors that time had closed and rent
asunder the seals of the imprisoned Fountain,”*

* A strong support is given indirectly by some impartial European

scholars to Dayananda’s interpretation of the Veda by admitting that the
Vedas inculcate worship of one God.

(1) Ernest Wood writes :
“In the eyes of the Hindus, there is but one Supreme God.
This was stated long ago in the Rig Veda in the following words,
Ekam sad-viprah bahudha vadanti’ which may be translated
as ‘The sages name The One Being variously.” ”’
(An Englishman Defends Mother India, p. 128)

(2) W.D. Brown, an English Scholar writes in his book, Superiority
of the Vedic Religion :

“It (Vedic Religion) recognises but one God. It is a thoroughly
scientific religion, where religion and science meet hand in
hand. Here Theology is based upon Science and Philosophy.”

(3) Jacolliat, a French savant, author of The Bible in India, wrote
thus in his book about the Vedas :

‘““Astonishing fact ! The Hindu Revelation (i.e. Veda) is of all

revelations the only one whose ideas are in perfect harmony
with modern science.”

Finally we can say that whatever view may be taken by the Vedic
scholars who will appear in the field in later years, we have not the least
doubt that they shall have to recognise and appreciate the method of the
Vedic interpretation adopted by Dayananda.
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CHAPTER VIII

TRIBUTES FROM CONTEMPORARIES

The amount of obloquy and persecution, to which Dayananda was
exposed in his life-time, may be gathered from the fact that numerous
attempts were made on his life by the orthodox Hindus and Muslims ;
assassins were hired to kill him ; missiles were thrown at him during his
lectures and disputations ; he was called a hired emissary of the Christians,
an apostate, an atheist, and so on. The spirit in which he met this
fierce opposition may be judged from the following anecdotes which we cull
from Madame Blavatsky’s account of him in her book, The Caves
and Jungles of Hindustan.

“One is inclined to think’, says Madame Blavatsky, ‘“that this
wonderful Hindu bears a charmed life, so careless is he of raising the
worst human passions, which are so dangerous in India. At Benaras, a
worshipper of the Shiva, feeling sure that his cobra, trained purposely
for the mysteries of a Shivaite pagoda, would at once make an end
of the offender’s life, triumphantly exclaimed : ‘Let this god Vasuki
(the snake god) himself show which of us is right !’

‘“Dayananda jerked off the cobra twisting round hisleg, and with a
single vigorous movement crushed his reptile’s head. ‘Let him do so’, he
quietly assented, ‘your god has been too slow. ItisI who have decided
the dispute. Now go !’ added he, addressing the crowd, ‘and tell every
one how easily perish all false gods’.  Truly, a marble statue could not
be less moved by the raging wrath of the crowd. We saw him once at
work. He sent away all his faithful followers, and forbade them either to
watch over him or to defend him, and stood alone before the infuriated
crowd, facing calmly the monster, ready to spring upon him and tear
him to pieces.”

In the same work, Madame Blavatsky pays the following com-
pliment to his learning and scholarship :

“It is perfectly certain that India never saw a more learned
Sanskrit scholar, a deeper metaphysician, a more wonderful
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orator, and a more fearless denunciator of any evil, than
Dayananda, since the time of Shankaracharya.”?

Another testimony to his erudition, and we have finished our account
of the Swami’s life. This is an unwilling admission of his great powers
by his opponents among the orthodox Hindus; we give it in the words of
Professor Max Madiller :

‘“At a large convocation at Calcutta, about 300 Pandits from
Gauga, Navadvipa, and Kashi discussed the orthodoxy of
his opinions ............... But, although the decision was adverse,
the writer of the report adds : the mass of young Hindus are
not Sanskrit scholars and it is no wonder that they should be
won over by hundreds to Dayananda’s views, enforced as they
are by an oratorical power of the highest order and a determined
will-force that breaks down all opposition.”

(Biographical Essays, pp. 179-80)

His death elicited the highest tributes trom all classes of people—
Indian and non-Indian, Hindus, Musalmans, Christians and Parsis. The
greatest among his contemporaries wrote or spoke of him in the highest
terms and deplored his early death : of those we may mention the late Sir
Syed Ahmed Khan, the greatest 19th century leader of the Muslims of India;
Colonel Olcott, President of the Theosophical Society, and Madame
Blavatsky, its founder. But the most characteristic tribute came from
Professor Max Miiller, who compared him with Dr. Pursy, of England,
and wrote remarkably eulogistic notice of the man and his work.?

“Deply read in theological literature of his country.........he
was opposed to many of the abuses that had crept in, as he
well knew, during the later periods of the religious growth of
India, and of which, and is now we¢ll known, no trace can
be found in the ancient sacred texts of the Brahmanas, the
Vedas......... In his public disputations with the most learned
Pandits at Benaras and elsewhere, he was generally supposed
to have been victorious, though often the aid of the police had
to be called in to protect him from the blows of his conquered
foes.”

1. The famous founder of the Vedantic school of Indian thought,
who flourished around 8C0 A.D.

2. Max Miiller, Biographical Essays, p. 167.
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We give here, as a fitting conclusion to this chapter, a few passages
from a long tribute which appeared in the official organ of the Theosophical
Society, The Theosophist :

‘A master spirit has passed away from India, Pandit Dayananda
Sarasvati ... ... is gone ; the irrepressible, energetic reformer,
whose mighty voice and passionate eloqusnce for the last few
years raised thousands of people in India from lethargic
indifference and stupor into active patriotism, is no more »

“De Mortuis Nil Nisi Bonum. All our differences have been burnt
with the body...... We remember only the grand virtues and noble
qualities of our former colleague and teacher, and late antagonist,
We bear in mind but his life-long devotion to the cause of Aryan
regeneration ; his ardent love for the grand philosophy of his fore-
fathers ; bis relentless, untiring zeal in the work of the projected
social and religious reform ; and it is with unfeigned sorrow that
we now hasten to join the ranks of his many mourners. In him,
India has lost one of her noblest sons. A patriot in the true
seuse of the word, Swami Dayananda laboured from his earliest
years for the recovery of the lost treasures of Indian intellect.
His zeal for the reformation of his motherland was exceeded
only by his unbounded learning. Whatever might be said as
to his interpretations of the sacred writings, there can be but
one opinion as to his knowledge of Sanskrit, and the impetus to
the study of both received at his hands. There are a few
towns and but one province, namely Madras, that Pandit
Dayananda did not visit in furtherance of his missionary work,
and fewer still where he has not left the impress of his
remarkable mind behind him. He threw, as it were, a bomb-
shell in the midst of the stagnant masses of degenerated
Hinduism, and fired with love for the teachings of the Rishis
and Vedic learning the hearts of all who were drawan within the
infiuence of his eloquent oratory. Certainly there was no better
or no grander orator in Hindi and Sanskrit than Dayananda,
throughout the length and breadth of this land.”

An soon as the sad rumour was confirmed, Cologel Olcott, who
was then at Cawnpore, paid a public tribute to the Swami’s memory.
He said :

“Whatever might have been rights or wrongs in the controversy,
and whatever other Pandits or Orientalists could say against
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the Swami, there was no room for two opinions as to his
energetic patriotism or of the nationalising influence exerted
upon his followers. In Pandit Dayananda Sarasvati, there was
a total absence of anything like degrading sycophancy and
toadyism towards foreigners from interested motives.”

Again :

“Truly, however heretical and blasphemous might have appeared
his religious radicalism in the sight of old orthodox Brahminism,
still the teachings and Vedicd octrines promuigated by him were
a thousand times more consonant with Shruti or even Smriti
than the doctrines taught by all other native Samajas put
together. If he merged the old idols into One Living Being,
Ishwara, as being only the attributes and powers of the
latter, he yet had never attempted the folly of forcing down the
throats of his followers the hybrid compound of a Durga-Moses,
Christ-and-Koran, and Buddha-Chaitanya mixture of the modern
reformers. The Arya Sama2j rites certainly make the nearest
approach to the real Vedic national religion.”

In the words of Romain Rolland (A.D. 1886-1944) :

“Indian religious thought raised a purely Indian Samaj against
Keshab’s Brahmo'Samaj and against all attempt at westerni-
zation, even during his lifetime, and at its head was a
personality of the highest order, Dayanand Saraswati
(1824-1883).

“This man with the nature of a lion is one of those, whom
Europe is too apt to forget when she judges India, but whom
she will probably be forced to remember to her cost ; for he
was that rare combination, a thinker of action with a genius
forleadership.

“For fifteen years this son of .a rich Brahmin, despoiled of
everything and subsisting on alms, wandered as a Sadhu clad
in the saffron robe along the roads of India. At length about
1860 he found at Muttra an old Guru even more implacable
than himself in his condemnation of all weakness and his
hatred of superstition, a ‘‘sannyasi’’ blind from infancy and
from the age of eleven quite “alone in the worid, a learned
min, a terrible man, Swam#'Virjanand Saraswati. Dayanand
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put himself under his ‘discipline’, which in its old literal
seventeenth century sense scarred his flash as well as his spirit.
Dayanand served this untamable and indomitable man for
two and a half years as his pupil. It is therefore mere justice
to remember that his subsequent course of action was simply
the fulfilment of the will for the stern blind man. When they
separated Virjanand extracted from him the promise that he
would consecrate his life to the annihilation of the heresies
that had crept into the Pauranic (old) faith to re-establish
the ancient religious methods of the age before Buddha,
and to disseminate the truth.

‘“Dayanand immediately began to preach in Northern India,
but unlike the benign men of God who open all heaven
before the eyes of their hearers he was a hero of the Iliad or
of the Gita with the athletic strength of a Hercules, who
thundered against all forms of thought other than his own,
the only true one. He was so successful that in five years
Northern India was completely changed. During these five
years his life was attempted four or five times—sometimes by
poison. Once a fanatic threw a cobra at his face in the name
of Shiva, but he caught it and crushed it. It was impossible
to get the better of him; for he possessed an unrivalled
knowledge of Sanskrit and the Vedas, while the burning
vehemence of his words btrought his adversaries to naught.
They likened him to a flood. Never since Sankara had such
a prophet of Vedism appeared. The orthodox Brahmins,
completely overwhelmed, appealed from him to Benares,
their Rome. Dayanand went there fearlessly, and undertook
in November, 1869, a Homeric contest. Before millions
of assailants, all eager to bringhim to his knees, he argued
for hours together alone against three hundred pandits,—
the whole front line and the reserve of Hindu orthodoxy.
He proved that the Vedant as practised was diametrically
opposed to the primitive Vedas. He claimed that he was
going back to the true Word, the pure Law of two thousand
years earlier. They-had not the patience to hear him out.
He was hooted down and excommunicated. A void was
created round him, but the echo of such a combat in the
style of the Mahabharata spread throughtout the country, so
that his name became famous over the whole of India.
Dayanand was not a man to come to an understanding with
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religious philosophers imbued with Western ideas. His
national Indian theism, its steel faith forged from the pure
metal of the Vedas alone, had nothing in common with
theirs, tinged as it was with modern doubt, which dcnied the
infallibility of the Vedas and the doctrine of transmigration.
Its (Arya Samaj’s) spontaneous and impassioned success in
contrast to the slight raverbzrations of Keshab’s Brahmo
Samaj, shows the degree to which Dayanand’s stern teachings
corresponded to the thought of his country and to the first
stirrings of Indian nationalism, to which he contributed.

“The enthusiastic reception accorded to the thunderous
champion of the Vedas, a Vedist belonging to a great race
and penetrated with the sacred writings of ancient India and
with her heroic spirit, is then easily explained. He alone
hurled the defiance of India against her invaders. Dayanand
declared war on Christianity and his heavy massive sword
cleft it asunder with scant reference to the scope or exactitude
of his blows.

“Dayanand had no greater regard for the Koran and the
Puranas, and trampled underfoot the body of Brahmin ortho-
doxy. He had no pity for any of his fellow countrymen,
past or present, who had contributed in any way to the
thousand-year decadence of India, at one time the mistress
of the world. He was a ruthless critic of all who, according
to him, had falsified or profaned the true Vedic religion. He
was a Luther fighting against his own misled and misguided
Church of Rome ; and his first care was to throw open wells
of the holy books, so that for the first time his people could
come to them and drink for themselves, He wrote commen-
taries on the Vedas in the vernacular—it was in truth an
epoch-making date for India, when a Brahmin not only
acknowledged that all human beings have the right to know
the Vedas, whose study had been previously prohibited by
orthodox Brahmins, but insisted that their study and propa-
ganda was the duty of every Arya.

“Dayanand transfused into the languid body of India his own
formidable energy, his certainty, his lion’s blood. His words
rang with heroic power. He reminded the secular passivity
of a people, too prone to bow to fate, that the soul is free
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and that action is the generator of destiny. He set the example
of a complete clearance of all the encumbering growth of
privilege and prejudice by a series of hatchet blows. With
regard to questions of fact he went further than the Brahmo
Samaj, and even further than the Ramakrishna Mission
ventures today.

‘““His creation, the Arya Samaj, postulates in principle equal
justice for all men and all nations, together with equality of
the sexes. It repudiates a hereditary caste-system, and only
recognises professions or guilds, suitable to the complementary
aptitudes of men in society ; religion was to have no part in
these divisions, but only the service of the state, which
assesses the tasks to be performed. The State alone, if it
considers it for the good of the community, can raise or
degrade a man from one caste to anothzr by way of reward
or punishment. Dayanand wished every man to have the
opportunity to acquire as much knowledge as would enable
him to raise himself in the social scale as high as he was able.
Above all he would not tolerate the abominable injustice of
the existence of untouchable, and nobody has been a more
ardent champion of their outraged rights. They were
admitted to the Arya Samaj on the basis of equality ; for the
Aryas are not a caste. ‘The Aryas are all men of superior
principles ; and the Dasyus are they who lead a life of
wickedness and sin’.

“Dayanand was no less generous and no less bold in his
crusade to improve the condition of women, a deplorable one
in India. He revolted against the abuses from which they
suffered, recalling that in the heroic age they occupied in
the home and in society a position at least equal to men.
They ought to have equal education. according to him, and
supreme control in marriage over household matters including
the finances. Dayanand in fact claimed equal rights in
marriage for men and women and though he regarded
marriage as indissoluble, he admitted the marriage
of widows.

“I have said enough about this rough Sannyasi with the soul
of a leader, toshow how great an uplifter of the peoples he




RGVEDADI-BHASYA.BHUMIKA

was - in fact th= most vigorous force of the immediste and
preseit action in India at the moment of the re®irth and
reawukening of i1he nativnal consciousness. He was oae
of the most ardeat prophets of reconstruction and of
national organization. 1 feel that it was he who kept

the Vigil.”™

1. Romain Rolland, Ramakrishna. It is also cited in Dayanand
Commemoration Volume, Ajmer 1933, p. 325 ff.
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Om ! May (God) protect us both (preceptor and pupil or the
author and the reader) simultaneously ; may He give us enjoyments ; may we
attain strength together ; may our learning be luminous and dignified; may
we never harm each other.

May there be peace (to all from external material objects) ; may
there be peace (from our ownselves) ; may there be peace (from Divine
Wrath). (Taittiriya Aranyaka, 11. 1)

(1) Having made obeisance to Supreme Being (Brahman), who has no
beginning or end, the creator of the universe, unborn, eternal, the highest
reality and whose perpetual knowledge, called the Vedas (i.e. the Knowledge
par excellence), upholds the Law (nigama) and destroys the unrighteousness
and is blemishless, beneficial to the world and bestower of good fortunes on
humanity, I, being desirous of explaining and interpreting the Vedas, compose
this great commentary (bhasya).

#37 | §¢ Aaag @8 A yaxg g7 NG FAAE |
Jafes mavioneg A1 RgwEg )
ity \ wfa: kg wfe
(afatimzoas, I1. 1)
(1) sgawasAifefaEsw fad a3 mmas,
fen aea @adt fanaw-qued-fasdfat )
gareqt fawan fgar fg amaY qsa; gamaga,
& A fanarweanfan wied g assa |
The word %ra, from the root W& ‘to speak’ with wa® means
an exposition, gloss or commentary as in the word Veda-Bhasya, especially

a commentary that explains S#arras or aphorism, by words with comments
of its own.

Cf. gl quid aa & gawgaife
exqaif @ qudey wroq wreafadt fag: v and

gfaeazatr &l wreagar wasg &
(Sisupalavadha, 11. 24)
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(2) I commenced this great commentary on Sunday, the first day
of the bright half of the lunar month of Bhadrapada in the year
(Vikrama Era) 1933.

(3) Let the noble people (lit. sinless— #3--3=) know that this
commentary has been composed by one, in whose name the word Ananda
(i.e. bliss) which is realised only by the self, shines after the word Daya (i.e.
compassion) and after this word Sarasvafi (i.e. learning) dwells (as if
Sarasvati lives) under divine shelter doing goodto all. He is celebrated for
his noble virtues and Vedic studies.

(4) By the grace of God, may I accomplish this Vedic commentary
for the benefit of all men, giving the right and correct interpretation, based
on rightly valid proof.

(5) I shalllucidly explain here the meaning of the Vedic stanzas in
Sanskrit as well as in Prakrta (i.e. the language of conmimon people, &
Hindi) and this will satisfy all desires.

(2) swWIHIgTIeR WA fad o)
sfqqenfzeaat wwaiTeR: FA 7447 0
According to the Ja@ of AFIAT Y afa: (i.e. figures are written
from right to left) the phrase manﬁ:& gives 1933. The words %19,
TN, AF and +% denote 3, 3, 9 and 1 respectively.

(3) zguar s fawafa av aaewfafaa:,
auxgaw fraafa fgar  @wazan
gd mufadenr  Saagam  AgwAAl-
stagd wren daafafa drgsawaan o

It is very common with the Sanskrit writers that they give their
names in this manner : cf. (a) “fgroagd #fwd q=aqd "' (Sisupalavadha 1).
(b) goa: ws2 ghafda gg: dast w@qd: (Sakuntala, 1. 14).

Shri Ghasi Ram wrongly translates this.verse : ‘“Let the virtuous
know that this work has been composed by one whose name (Dayananda
Saraswati) is synonymous with noble qualities and Vedic study etc.”

(4) waeavdr fgara gaad &A@ 0
frayquguz  3Twed  fauad

(5) wEpA-apATEl 4] WiearEwiad g |
rdas J@ W@ smaE war o
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| (6) Ishall explain the mantras by following the ancient method of
l interpretation of the Aryan saints and seers (i.e. Munis and Rsis) and not
otherwise (i.e. the method which was followed by Sayana and others).

(7-8) This (commentary) will frustrate and foil all blemishes of
4 modern commentaries and glosses, casting a slur upon and grossly
: misinterpreting the Vedas and will reveal the ancient and accurate meaning
of the Vedic lore.

May this attempt (of mine) be successful by the grace of Lord.

P —

(6) wnafwi gegatert ar smEArAfa: qAEA L
at wwfaea wwaal faavea g awaarn

The distinction between a muni and a rsi can be explained thus ;

Rsi is an inspired poet or sage or a singer of sacred hymns. They are the
' Seers of the Vedic hymns. Cf. %&at ®eagezr¥: and Ffdwdam . According
to Yaska, a€q q134 @ %fq: i.e. they are the persons to whom the Vedic

, hymns were revealed i.e. Seers (e g., %@, Afass, safa, smea etc.). Muni
(Rﬂ §A 9%, Upadi. 4.122) is a sage, a holy man, saint, devotee or

an ascetic.

Cf. (a) gAtamewg &awa: | (Giaa, X. 37)

(b) ZRAFfgsaman gAY fanaegg: )

dlatrRawly  fegadh: sfagsad

’ (Gita, 1I. 56)
o (1 dngfrsard: ¥ diwifa: azges: )

AQur: a5 favRg—a-aard-fEaian o
(8) wmEdyd SFWAF ATAT T: FA@A: )
fraa sgam soesd  glesamd o




LORD’S PRAYER

(1) O Lord! Creator (of this universe), ward off all ills and evils
(from us) and bestow upon us only what is good (for us). (YV. XXX. 3)

Explanation

O God, Thou art all-existence, all-intelligence, and all-bliss, most
merciful, possessed of infinite knowledge, bestower of knowledge and science
(Deva) illuminer of the whole universe--the Sun etc., revealer of the
knowledge, bestower of all joys, (Savita)—creator of the whole universe. Do
Thou dispel far away our all miseries and all evil properties and surround
us and graciously provide us with that happiness which is absolutely free
from all pains and which through the attainment of real knowledge leads to
prosperity in this life and to final beautitude in the next stage. Do Thou chase
away all evil obstacles from this work of composing commentary on the
Vedas, even before,_they could occur.

O Supreme Brahman ! be compassionate unto us and bestow upon
what is good, such as sound health (/it. body), discrimination, (willing)
co-operation (of others), efficiency and the light of the true knowledge etc.
May we (be able to) write, through Thy favour, this significantly correct
commentary on Thy work—the Vedas, which may shine forth with radiance
of true knowledge and also have the support of all proofs e.g., direct
perception, &c. May this all, by Thy grace, be beneficial for the whole
humanity. Be kind to ordain, O God, that people may hold this commentary.
in the highest faith and show the utmost regards for this. Om! (YV. XXX. 3)

(1) favalfr 37 afsagikans addga |
a7 ¥E a=q aga u (Yv. XxX. 3)
Also occurs in RV: V. 82.5.

The word Savita is derived from the root § (to stimulate) with =
It means stimulator, generator or creator. The Nirukta explains this word
as afaar adem gafaar (X. 31). According to the Nirukta, it also means the
Sun anfawatsfa afaat=ad (X. 32). In nearly half of its occurrences, the name
is accompained by Deva when it means “‘the stimulator or creator God.”
In one stanza (R¥V. I11.62.10) he is besought to stimulate thoughts of
worshippers who desire to think of the glory of the Creator. This is the
celebrated, Gayatri mantra, which- is also called the Guru mantra. The
Sun is also a great stimulator of life and motion in the world.

4
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(2) Obeisance to God, the greatest and the most high, who governs
the whole (universe and all times) past, present and future and who is the
absolute bliss* (free from the slightest trace of pain). (4V. X. 23.4.1)

(3) We offer homage to God, the most excellent and the most high,
whose feet are the earth, whose abdomen is the atmospherical region
(antariksa) and who has formed the upper most region, illumined by solar
rays (divam) as the head. (4V. X. 23.4.32)

(4) Deepest reverence to Lord, the most high and preeminent, whose
eyes are the Sun and the Moon, renewed again and again and who has

created fire as the mouth. (4v. X. 23.4.33)
(2) Ot we X wed = wd avaifuesty o
Tden T ¥4 aed syssm a@d A9 0 (4V. X, 23.4.1)
(3)  meg wit: gAvAReEAta |

fag avas qgid aef shterm ol a7: 0 (4V. X. 23.4.22)
(9 o giwy: wEwivm gaeE
afs7 avaw wred acH oyserg qald A7 0 (4V. X, 23.4.33)
* The word &X has been translated here as ‘bliss’. According to the
Nighantu and the MNirukta, the following meanings can be ascrited to
this word :
I. ‘Heavenly region or the Sun’ : aTIwFgaufn az farnfeacs
T (Nirukta, 1113) ; & g a0 o faseq aw
s sz @ty | (Vighantu, 1.4); @afea) wale g st
(Nirukta, 11.14, 1V.4).
I ‘Water’. It is given in the names of water. (See Nighantu 1.12).
III. ‘Heaven, paradise’, as in #@df®. In classical literature it is
very common ‘€A’ etc. (Amarakosa).
IV. The sky, Ether.

V. ‘The space above the Sun or between the Sun and the polar
star.”

VI. The third sagfa.
VII. Radiance or glow.
VIII. ‘Bliss, free from the slightest trace of pain’
of. o= A7 d@iw 7 9 aEma~m |
#FMaedld = ag g@ @ AFTEIE |1
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(5) Adorations to the Supreme Being, whose in-breathings and
out-breathings are the air, whose eyes are illuminating rays (angirasas)* and
who has made the directions as the organ of hearing. - (4V. X. 23.4.34)

Explanation

Our deepest homage to the highest and the greatest God, Who rules
over the entire universe and also over the times past, present and future;
i.e., Lord of all and is beyond the limitations of times; Whose character
is absolute and decayless joy ; where there is no slightest tinge of pain i.e.,
God full of surpreme bliss. (2)

(5) @& e SoTEt ST TEsHa |
fanY ara® SAAEAER SUs51E A AA: 1)
(4V X. 23. 4, 34)

* The word Angirasas is derived from &g mY, (afe T&
Upadi, 1V.235). According to the Aitareya-Brahmaga it is from ‘®FIT;
“sgrr  waq asfETaEsAaqg”. So the Nirukta (I11.17) explains the word as
‘agy afgIn | AMIU AT s=AAT. Ahgliasas is also an epithet of Agni.
Etymologically it is connected with Agni. For instance :

(@) oI TPY @A wF Hfesafa

adaq weawfg: n (RV. 1.1.6)

(b) eawg: agaeganfg @ (RV. V. 11.6)

Thus it means firy rays or illuminating rays. In Vedic literature,
we also come across adjectives like sifrzqean: (i.e., very rapid), especially
like Agni, devouring everything.

Ralph T.H. Griffith translates these stanzas as follows :

2. “Worship to loftiest Brahma, Lord of what hath been and
what shall be ;

To him who rules the universe and heavenly light is all his
own.” (4V. X. 23.4.1).

3. ‘“Be reverence paid to him, that highest Brahma, whose base
is earth, his belly air, who made the sky to be his head.”” (A4V.
X 23.4.32).

4. Homage to highest Brahma, him whose eye is the Sun and the
Moon who groweth young and new again, Him who made
Agni for his mouth.” (4% X, 23.4.33).

5. Homage to highest Brahma, Him whose two life-breathings
were the wind ;

The Angirasas his sight ;. Who made the regions be his means
of sense.  (AV. X. 23.4,34).
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The earth is His feet (prama), the cause of real knowledge, (i.e., people
living on earth acquire knowledge). The space between the sun and the
earth is His belly and Who has made the sky, illumined by solar rays, as
His head. (3)

To Him—whose eyes are the sun and the moon, which renewed again
and again in the beginning of creation and who has made fire as His
mouth. (4).

The continuous adorations to the greatest Supreme Being of infinite
knowledge whose two vital breathings (prana and apana) are the entire
wind, whose eyes are the angirasas i.e, the illuminating rays : (vide Nirukta,
III.17) and who formed the directions di¢ah as the cause of all acti-
vities. (5).

(6) May we adore with oblations, the blissful Lord of creatures
(kasmai)* the giver of spiritual knowledge, of power and prowess and Whose

commandments all the learned people ‘devak’ acknowledge, Whose shelter is
salvation and disregard of Whom is (misery and) death. (YV. XXV. 13)

+  afgw: agwn agav 1 (Nirukta, 111 17)
6)  u atera aFar ae fam gurEd giwd aed an |
& GIASE a4 qeg: Few T ghawt fda 0
(YV. XXV. 13)
RV.X. 121.2 : The first part of the second line is difficult.
Prof. M. Miiller translates it thus : ‘“Whose shadow is immortality, whose
shadow is death.”” The meaning may be that His cold shadow (his dis-

pleasure or ignorance of him) is death while the shadow or knowledge of
His bright glory makes His devotees immortal.

Griffith renders this verse :

“Giver of vital breath, of power and vigour, he, whose
commandment all the Gods acknowledge ;

The Lord of death, whose shade is life immortal. What God
shall we adore with our oblation ?*

The word (kasmai) may be interrogative pronoun, but DayZnanda,

on the authority of the Satapatha Brahmana says that it means SS9 or
ageawq. Cf. “‘aaqfad 5. (Satapatha, VIL 3).

“ka” also means happiness or joy as in ndka which is explained
thus : “q #-§@—3:@ ; T FFAG.” Yaska says ‘‘wfafy g@aw, a=falwg
afafusda” (Mirukea, 11.14),
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(7) May (there be) peace in the celestial region, may there be peace
in the intermediate regions, may there be peace on the earth, may waters and
herbs (bring) peace (to us) ; may trees be peaceful, may all learned people
(Visvedevah) bring peace (to us) ; may the Vedic lore (propagate) peace
(in the world) ; May all things be (source of) peace to us; may peace
bestow peace on all and may that peace come to me also. (YV. XXXVI. 17)

(8) From whatsoever region Thou desirest, make us fearless thence ;
grant happiness to our off-springs (praja)* and security, to our animals.
(YV. XXXVI. 22)

7 & mifavaitaVmia: ofad miqos: mbaddas: mba: )
qamaa; mafasia: mbq: ag wfa: aglmfa: witda wfa: ar @
mrakfe 1 (YV. XXXVL 17)

Cf. : The nearly similar verse in Atharvaveda (XIX. 9.14) is also
found which ends differently :

qfadl mfdvaile migdt wfaun wiadees:  mfadaesda:
arffasy & 2an: mif: 89 & 30 mfa: wha: mfa: midhn @«
miafia: a9 mFafs: ndamig afkg 91X afg 3 afig 9 qsar afed q4-
aF qaweg 4 1

Sayapa and others translate the words Visve devﬁ)_’z as ‘all gods’
But ‘Dayananda takes in the sense of ‘the learned men’ ‘fagiaY fg 2ar.”
(8B). Thisis derived from +/fe3 sa'm-fafm'twmagltafa:afatﬂmam
wifsanfag  with s (P. IIL 1.134) ie., donor, imparter of joy or happiness,
conqueror, illumindtor. Yaska also states the ‘same thing, ‘@ qawQr
Hqargr Ataargr gearAy waatfa ar’, (Mirukta VIIL15). In the commentary,
Durga adds “3g 3 HAY agaaAFeTa sfa favw’” ) (XIL 38).

(8) Tl aa: gHIER aal At AW FT )
we: g7 Fensdlsdd A 9ged n (FV. XXXVL 22)
Griffith renders it as follows : :

“From whatsoever trouble Thou desirest, give us safety
thence. Give to our children happiness and to our beasts
security.”

From this translation, it is clear that the words “‘@a @d:” give the sense of
“from whatsoever trouble.” But Dayananda says “@a! adl 3miq & AEEY
JuzgAraAat It sAMG” e, “from whatsoever region in which you
desire to plant and maintain a world.”> The second interpretation is
better. God, who is all mer¢iful never desires troub]e for his devotees.
(continued)
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(9) Wherein, the Rcas, Samans and Yajur-verses, like spokes in the
hub of a car, are inserted (pratisthitah) and wherein all the knowledge
of creatures is inwoven, may that mind of mine be moved by right resolve.

V. XXXIV. 5)

Explanation

(ya atmada) He, who is the giver of knowledge and wisdom ; (balada)
the bestower of nourishment, integrity, prowess and firmness upon the body,
bodily organs, vital airs (prana), the soul and the mind; (yasya-) whom
(viSve devah) i.e. all the learned worship and whose commandments they
acknowledge ; (yasya chaya-) whose shelter (i.e. favour) is salvation and

According to Dayananda 93¥a: and IW¥4: are in ablative case,
i.e, May we have no fear from men and animals inhabiting any regions.
But I preferred the dative case, i.e., give happiness to our off-springs and
apimals. Both the interpretations are correct.

The word prajd is from S-}4/94 to be born or produced. It
means (i) off-spring, progeny, issue, children, brood (of animals). Cf. :
SAAAIFIAAZFH  (Raghuvarmsa, 1. 73), samq agafgam (L 7), saea:
9993t Wa | (Paraskara) ; (ii) posterity, descendants ; (iii) a creature ;
(iv) subjects, people, mankind. cf : F4:q: AAT: AAT: and also FAT: HAL: AT
13 wAfaar (Sakuntala). sawRt fROEmAR @R waE afv) g faar
foaveiat dast qwwdaaq: (Raghuvarmsia). See also Manusmyti, 1.8 ; 111, 42,
and Yajiavalkya-Smeti, 1. 269.

©) afer == aw AV aferg aitfesar waamfiam: |
a'eh femaUaddld somai - a: foadgeawneg o
(YV. XXXIV. 5)
Reah /% (wat)+-feag (U. IL 57) =mafa—egafa aarar
i.e., by which we praise ==Rgveda. Pratisthitah—~/Sfa+ a4+ (Papini,
III. 2.102 and VII. 2.35=are estalished or included. Arah—+/& to go4%
(P. II1. 1.135)=spokes.

Cittam— inﬁ: to know-+ (P. I11. 2.102)=Knowledge or thought.

Otam—*ar+/&% (a_ @aw)-+w’ (P. IIL 2. 102) = strung,
woven, sewn with thread across.

Siva-sankalpom—ina: ageq aEeq araq (P. IL 2, 24.)=having
righteous or auspicious intention,
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whose disregard or want of protection is death, i.e., the cause of birth and
death ; (kasmai-) for this KA i.e., lord of creatures, may we offer oblations.
“Prajapati is verily ka” (is stated in the Satapatha-Brahmana, VIL. 3).* May
we constantly adore with offerings of love and devotion the Blissful
Supreme God. (6)

(Dyauh Santih) O Almighty Lord, may the shining firmament, the
intermediate region,'the earth, water, herbs, plants, Visve Devah i.e., all the
learned, the Vedic Lore and the entire universe, through Thy favour and our
devotion unto Thee be peaceful, safe and secure for ever. They may
be favourable to us so that we may (be able to) write this Vedic commentary
with ease. ‘

O God, elevate us as well as the whole world, in every way, by this
universal eleviation and afford us best help of knowledge, discrimination,
wisdom and health. (7) i

(Yatoyatal) O. God, make us fearless from all those regions, wherein
it is Thy will to plant and maintain a world. In this way, may we have no
fear, through your favour, from any quarter in any way. (San-nah kuru-)
Similarly may we get rid of all fears from men and animals living
there. Grant us security from all regions, as well as from men and beasts
inhabiting there and through your favour, accomplish us with the bliss of
righteousness, riches, enjoyments and final liberations. (8)

(Yasmin Reak) O Glorious Lord, O Ocean of mercy ! the mind where
Rcas (Rgveda), Samans (Sdmaveda) and 'Yajur-verses (Y ajurveda) are firmly
established and where real and true knowledge of salvation resides. (yasmin
cittam-) In which men’s knowledge (cittam)t in the from of memory
is held in, like pearls by the thread. Where and like what (are they inter-
woven ?). Like spokes in the hub of a car they are held in. May that

' vggmfad &7 (SP., VIL 3).

t The word cittam (meaning knowledge) has already been
explained. According to the A4mara-kosa it means heart or mind. Cf.:
fad q @Y gad @rnd gAEE a1,

But in the Vedic literature it hag-both the meanings, mind as well
as knowledge. Yaska, explaining the Mantra “‘A an?mf?a” etc. (RV II. 10.1)
says, ‘“‘@-uen faanfagsmifc | fad F9d.” ie., mind of another person may
waver. (Nirukta, 1. 6). But the Nighontu reads it in the synonyms of
prajiia. See Nighantu III. 9. Yaska (IX. 33. 1) also says: “famifi=
s’ Dayananda takes the word citta herg in the sense of “knawledge.’
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mind of mine, by your grace, be moved by noble resolve and adhere to only
what is good and thus be enlightened with (light of) truth so that the
accurate commentary of the Vedas may come into light. O Omniscient
Lord ! you know all and everything. Be gracious to us so that we, without
impediments, may be able to make this Vedic commentary correct and
complete and to preach and propagate your glory and the true inter-
pretation of the Vedas. Having gone through this, may all of us acquire all
the noblest qualities. May you bestow upon us this favour. With this
purpose (in view) I offer this prayer to you. Be gracious soon so that this
all-beneficial attempts may be successfully accomplished. (9)



THE ORIGIN OF THE VEDAS

(1) “From that universally adored (Sarva-hutah) and omnipresent
(Yajna=Visnu) God, Rgveda and Samaveda were born: from that (God),
Atharvaveda was produced ; the Yajurveda was born from it.” YV.XXXI.7

) amig IF1q Haga w: FAll wfR |

raiDfa afat aemq ageaenty s i
(Yv. XXXt 7)

“Yojiia>’, This word is translated by all Europeans as ‘sacrifice’.
Prof. Macdonell renders this verse as below : '
“From that sacrifice, completely offered, were born the hymns

and the chants ; the metres were born from it ; the sacrificial
formula was born from it.”

Griffith evidently could not accept this wrong rendering. He improved
upon but could not find the right interpretation. I cite below his
translation also :—

“From that great General Sacrifice, Rcas and Sama hymns
were born ;

Therefrom were spells and charms produced, the Yajus had
its birth from it.”

Sayana in his Upodghata clearly says : “amrq FMA—=TFNATT ; Héga:=ﬂi’:
AW etc., i.e., “from that adorable and universally invoked God.”
Thus according to Sayana the word yajiia here means ‘adorable God’ and
not “sacrifice” as it is interpreted by Europeans.

The word yajiia is from the root a® (|agmiagfawtazAg) to
sacrifice, to adore, honour or revere or to dedicate or give. Thus it has
both the meanings, ‘sacrifice’ as well as ‘adorable one’. If we take the
context into consideration, the meaning of sacrifice has no justification
here. Vedas were not born from any sacrifice. They were revealed by
God for the accomplishment of yajiias.

Cf. *‘g31g amfagwan swas: awawwy | (Manusmytl)
(contd.)

12
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—— e i .

Sayana’s interpretation of the word yaj#a is better and is based on
etymology. Dayananda goes a step further and cites the Satapatha-Brahmana

" in order to support his etymological meaning. “‘adt & fasw”’ (S8 L 1.1.13)

i.e., “yajiia is verily Vispu.”” Vispu means Omni-present God “d3fe a8 =
smreafa aua ana @ fasa’ ie. Visnu is so called as He pervades the
whole universe.

Sarvahutah=ad4 / g(TA1zAQY: Ak AAF)+& (P 111 2.102)
i.e., universally worshipped or adored.

“Real” = /% to praise+f&q (U. IL.57). =xafa eqafa aar ar
(by which we praise). It denotes Rgveda.

Samani= ey AW )+-afg (U. IV. 153). = Yaska in the Nirukta
explains it as follows : “@® afman=r, sEwasl, ==t a«w A3 gfa qzET”
(Nirukta, VII. 12). According to this, the following are the etymological
meanings of the word Sama : (i) 1§ Hfﬂatﬁt i.e. Sama is so called as it is
mixed with Rcas. (ii) ‘Sre@qaV’ ./ag(&1aw) to throw ie., Sama is thrown
in the Reas. ‘sfaveafaa fg aq % fa vafa’\ (Durga). (iii) ‘emdal’ /&t (sa
##fur) As the Samagana is a final item in a sacrifice. (iv) ‘“Far &d
A% gfa Az1an”. Yaska cites here the views of Naidanas who say that Sama
is equal to Reas.

“"Chandansi”—Macdonell interprets it as “metres’, i.e , metres were
born from it. Griffith translates it as °‘spells and charms’ and adds,
‘probably those of the later collections of the Atharvaveda’. But according
to Dayananda it refers to Atharvaveda. He says : ‘@zt masmifzeraifaa-
@A| giregife 3fa 9 agdagdazeatcafd smata ' ie., The Vedas
contain various metres— Gayatri &c but not withstanding this, the word
Chandansi (metres) is used to indicate that the Atharvaveda was revealed
by God.

The word (chandansi is derived from /&2 (A1) +wga (U. [V.
186,219). The worshipper rejoices in reciting the chandansi. In the
Nighantu (II1, 4), it is explained Gm=fa FAM i.e., by which we worship.
Yaska says : “geifs gream” (VIL 12).

“Yajus”— «/aR+3q (U. 1L 115). Yaska also says: “awgaa:"”
(N. VIL12) i.e., from yajto worship or adore. Yajurveda.
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(2) ““Tell me who is that Divine Being, from whom the Rgveda (Rcas)
was produced (/it. ‘hewed off’), from whom the Yajurveda was brought to
light (/it. ‘chipped’), whose hairs are Sama-verses and His mouth the
Atharvangiras ? (He is) Skambha (i.e. All sustaining God).”” (A4V. X. 7.20)

Explanation

(Tasmat yajiiat) From that Supreme and Perfect Being (Para-Brahman),
who possesses the attributes of Self-existence, Consciousness and Bliss (sat,
cit, ananda), who is Omnipotent and universally adored, were born the
Rgveda, Yajurveda, Samaveda and Atharvaveda (Chandansi). That is to
say that four Vedas were revealed by Him alone.

The word ‘sarva-hutah’ can also be taken as an adjective, (qualifying)
the Vedas. Vedas are sarva-hutah, as they also are worthy of acceptance
by all*.

The two verbs ‘jajiire and ajayata’ (both meaning ‘produced’) are
used to denote that the Vedas contain numerous sciences. Similarly the twice
repeated pronoun “tasmat’ (from him) emphasises (the fact) that God alone
is the revealer of the Vedas.

All the Vedas contain various metres—Gayatri- &c ; not withstanding
this—the word “‘Chandansi”’ (metres) denotes that the fourth Veda—the
Atharvaveda—was also produced (by God).

According to the Satapatha-Brahmana (where it is stated that “verily
Visnu is yajia> (1. 1.2.13)t ; the word yagj#a means “Visnu”. Now Vispu
is God as the attribute of creating the whole universe can be applicable to
God alone and none else. ‘“Vispu created this (visible and invisible) world,
and He supports the threefold world.”” (YV V. 15)%.

) gemigl qUE agdeRinEET
amify 2 MatagaifteaaY gEg o
EFH ly'[a waq: aza | | (4v. X. 7.20)
The word “Skambha” is derived from the root ¥®FY to create,
to stop, impede or restrain or to stop. Thus it means =support, prop,
stay, i.e., God, who supports all. All other words in this verse have already
been explained.
' |d: HigaRd wEd Qvan aedred: |
t  awt & fas: o (SB L 1.1.13)
¥ Yajur Veda :
@ faoufaasd am faad qaq (YV V. 15).
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He is called Vispu as He pervades the mobile and immobile world.?
Explanation

“Tasmat” Who is that Divine Being, the Almighty and the Supreme
Brahman, by whom the Rgveda, Yajurveda, Samaveda, and Atharvareda were
brought to light ? Similarly (who is He ?) whose mouth— the foremost part—is
the Atharvaveda ; hair—the Samaveda ; the heart—the Yo jurveda and the life
breath, the Rgreda? In this way it is a figure of speach, called Metaphor.
Tell me by Whom four Vedas were produced. It is a question. The answer
to which is, ““Be it known to you that He is Skambha —the all sustaining
Lord.”

Now this must be accepted that no other Deva than the all sustaining
Lord is the author of the Vedas. The Sarapatha clearly states (XIV.
5.4.11) that “the Rgveda, the Yajurveda, Samaveda and Atharvangiras are like
the breath of that Greatest Being.”*

Here Yajnavalkya says, “O Maitreyi, let it be known that the four
Vedas—the Rgveda &c.— came out of God who transcends even space, like
the breath easily and naturally.” As breath goes out of the body and again
goes into it ; so the Vedas are revealed and withdrawn again by God (at the
time of creation and dissolution). (2)

Some one might object here, ‘How could the Vedas, which are con-
sisted of sounds (i.e. words) only be produced by God who possesses no
bodily organs (nir-avayava) ? Here we say,” “This objection is untenable in
connection with the Almighty.” He always has the power of acting without
(the help of) all such instruments as the mouth, the vital breath &c. More-
over, as at the time of reflection, we, in our mind, pronouince words and ask
and answer questions (without using our external bodily organs) so we must
believe that the same is true of God also. In his work, the Almighty never
requires help of any body or any thing. True, that we do need aids and
helps in our undertakings, but such is not the case with Lord. When the
incorporeal (/it-limbless) God has created the entire cosoms (/it-world), what
objection there can be raised to His having revealed the Vedas. God has
created extremely surprising objects in this world, whose composition is as
subtle and fine as that of the Vedas.

(The purva-paksi i.e., the objector may retort here saying that the
similarity between the world and the Vedas is not true) because no one except
God has the power to create the universe, but in the case of the composition

*

Cf. @& ar atsemw #gat qaw frafeadoq oz =D aqgaz
amaRsgaifgE: 1 (SP X1V, 5-4.11)



16 RGVEDADI.BHASYA.BHUMIKA

of the Vedas, men might have had the power to compose them just as they
have power to write other books. Here our contention is that men have
become able to compose books, only after studying the Vedas of Divine
authorship and not otherwise. None can become learned without self-study
(pathana) and receiving instructions (sravana) from others. As now-a-days
men acquire knowledge by reading some treatise (sastra), receiving (Jit. hear-
ing) oral instructions and observing the (worldly) events. It can be explained
by the following (example). Suppose a human child is kept in absolutely
lonely place upto his death, being provided (of course) with food and drink
etc, but never holding the slightest talk with him by means of speech
As that child would not achieve the smallest knowledge worth the name,
and as the wild human beings of the great forests behave like beasts until
they receive instructions (upadesa) from others, so all human-beings would
have behaved (like beasts) from the commencement of the creation upto
the present day, had not they received instructions through the Vedas.
Not to speak of them, then their possessipg of the power of composing books.

(The purva-paksi i.e., the objector again retorts and says that) this
statement is not acceptable. God has granted men innate knowledge
(svabhavika-jfianam). This is superior to all bookish knowledge. Without
this it is impossible to know the relation between the Vedic words and their
imports. By developing that (innate knowledge) men would be able to
write books. Hence, it is useless to believe in the Divine authorship of the
Vedas.

At this point we ask : Has not God granted this innate knowledge
to the child, who was brought in seclusion without providing any instruction
as mentioned above or to the wild dweller of dense forest? And how is it
that we, too, do not become learned without receiving (proper) education
and without studying the Vedas? It is, therefore, concluded thatmere
innate knowledge is of no avail to a man without instruction and self-study.
As men write books after acquiring multiform knowledge from the learned
(teachers) and by studying the works of the learned, so all men, ultimately
have to depend on Divine knowledge.

Moreover, in the beginning of the creation, there was no system of
learning and teaching, nor there was any book (available to be read).
Consequently none could possibly acquire knowledge (vidya-sambhava)
without receiving instructions from God. Hence, no man was able to
write a book then. Men are not independent in the matter of empirical
knowledge (naimittika-jiiana) and the mere innate knowledge is insufficient
for the acquisition of knowledge (vidya-prapti) in general. What has been




THE ORIGIN OF THE VEDAS 17

said that innate knowledge is superior (to all and is self-sufficient) is absurd.
As it falls in the category of instruments (s@dhana koti) like the eye and as
the eye is powerless to do anything without the co-operation of the mind, so
innate knowledge is also too weak to acquire any thing without the
help of the Divine knowledge and the leaming of the learned men.

“What was God’s motive in revealing the Vedas ?*’

This question is to be answered by another counter-question. ‘“What
could be His motive in not revealing the Vedas 7’

“We do not know how to answer this (counter) question’ will be
(the plausible) reply from the objector.

“It is truly so. Now you listen what object God has in revealing
the Vedas.”

Q. “Is God’s knowledge infinite or is it not so 7"
“It is so.”

A
Q. “What is its advantage ?”’

A. “Itis for His own benefit (svartha).”
Q

A

“Isnot God, benevolent to others ?”’
“He does good to others. But what of that 7™

This shows thatthe aim of knowledge is self-interest as well as of
others. Had not God employed His knowledge for our instruction, it would
have been futile in one respect. God has established the utility of His
knowledge, by imparting it to us in the form of the Vedas. God, like a
father, is the most merciful. As a father always cherishes compassion for
his off-springs, so God, most mercifully revealed the Vedas for the benefit
of entire mankind. Had he not done so, the eternal gross ignorance (andha-
parampara) would have been in vogue and thus men, being unable to
accomplish righteousness (dharma), prosperity (artha), enjoyments (kama)
and salvation (moksa), would have (ultimately) been deprived of the Supreme
Bliss. When God, most compassionately created bulbous roots, fruits and
herbs etc. for the happiness of the created beings, why should He not have
revealed (/it. imparted instruction) the Vedic knowledge, which embodies
all sciences and bring to light all kinds of pleasures. The amount of happi-
ness, which one feels in enjoying (l/it. in acquiring-praptya) all the best
things of the universe cannot be compared with one thousandth part of the
pleasure, which a learned man experiences. It is, therefore, definitely
decided that the Vedic instructions (Veda-upadesa) are divine.

e e
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Q. Whence did God procure the writing materials e.g. pen, inkpot
etc. for scribing the books of the Vedas ?

A. Here our explanation is :—

It is surprisingly (aha-haha) a formidable (/it. great, Mahat?)
objection, raised by you. As God created this universe without
the assistance of bodily organs e.g. the hands, the feet etc. and
also without the help of all instruments and materials, as wood,
clay etc. so the Vedas were also revealed. You should raise no
objection regarding the composition of the Vedas by Omnipotent
God. But (remember) He did not reveal the Vedas in shape of
books in the beginning (of the creation).

In what form then ?

In the form of (the inspired) knowledge. ’

In whose consciousness (were they revealed) ?

To the consciousness of Agni, Vayu, Aditya and Angirasa.

L >0 >R

But they (Agni, Vayu, Aditya and Angirasa i.e. Fire, Air, Sun
and Light) are inanimate things, devoid of consciousness.

A. This is not so. In human bodies, they were human beings
(born) in the beginning of creation.*

Q. Howisit?

A. No inanimate object can perform an act of intelligence. Where
the primary meaning (of a word) is incompatible, it is the sphere
of laksawa (i.e. Indication ).t For instance, if a credible
person were to tell another that the bed-steads were crying

* Sayana also corroborates, “sitafati§firaemicd: AgFgeafa-
ar’ ( -wTEEaE: ) |
t Cf.: qeargad ag-geat a@maaysd: sEiay |
& satmar Jifr seo afsadaq o
(Sahityadarpana)

i.e. where the Expressed meaning of a word is incompatible with
the context, we take secondary sense by Jaksang i.e. Indication,
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(m=an. wafa), then it is inferred that persons sitting on the
bed-steads are crying.* The similar method is also to be adopted

*

There are three powers of words (WsIuf@a@Y) to sigoify
different meaning of all words, i.e. Abhidha, Laksana and Vyafijana.
Abhidha is also called Mukhya-vrtti i.e. the Primary power ; which is
defined as :--

“ax aafaarda Svgarfaarfaur W’ (S@hityadarpana. 11)

Abhidha or the Primary power conveys to the understanding the
meaning which belongs to the word by convention (sanketa). Abhidha
expresses the conventional meaning of a word. This saiketa or convention
is also fourfold as J4gti, Guna, Dravya and Kriya.

The second power is called Laksana or Indication. It is defined as :—
“grArdAId ag @ qavalsd: KA \
w8: wavwAg aife swomfeatiaar W’ (Sahityadarpana 11)

When the primary meaning of a word is incompatible (with the
rest of the sentence), this power of Indication is communicated (to the
word) ; whereby another meaning (than the Expressed one) connected
therewith becomes apprehended, either through usage—(Rzdhi) or through
some motive (Prayojana).

The sentence “wfag:agfa®:”” is an example in Radhilaksana. It
means : “Kalinga ie, (Orissa) is rash”. But the quality of rashness is
found in sentient beings only. Thus the primary meaning of the word
Kalinga is inappropriate here. This is ° l!@ﬂﬂi qm|”’. Hence, the word
Kalinga causes us to think of the men, residing in the country ; this meaning
is connected with the primary meaning “‘country’’.

To take another example “agm@i ®M&:” or “herd-station on the
Ganga.” The word Ganga primarily signifies a “stream of water”. But
this meaning is inappropriate here as a herd-station cannot be built over
a mass of water. Thus there is qmrﬁmﬂ. This incompatability leads us
to think of the bank, which is connected with itself (Ga#nga) by relation of
proximity. Thus there is ‘‘Tad-yoga”. (Contd.)
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here.* The light of knowledge possibly shines in human beings
alone. Here we cite the following autherity (from the Satapatha
Brahmana in support of this) :—

(Contd. from page 19)
This power of a word by which we understand “men” from the
word Kalipga and *‘Bank’ from the word Geariga is called “Laksana’.

The first example is based on convention i.e. Radh/ and the second
one on purpose i.e. Praygjana. This Laksana has eighty varieties according

to the Rhetoricians.

The third power of words is VyaRjana. Its simple definition is as
follows :—

“fazareafwmnang amat dead g
@ afa: wWswAr AW wsexawifesa 9 W' (Sahityadarpana)

When Denotation (4bhidha) and other powers cease after discharging
their function, that function of a word or its sense etc. by which a further
meaning is conveyed is what is called Pyarijana i.e. Suggestion.

This Vyafijana is twofold (1) that which is based upon a word’s
power of Denotation i.e. Abhidha-mula and (2) which is based upon its
power of Indication (Laksana-mula).

In Laksapa-mala Vyahiand we may take the example of “agrai wig:”
(i.e. a herd-station on the Ganga). Here the power of Denotation ceases
after denoting the meaning of ‘“‘a mass of water’”’, and when the power of
Indication ceases after conveying the meaning of the ‘“bank”, then that
power by which the excess of coolness and purity is conveyed, is called
“Suggestion or Vyatijana’ based upon “Indication”.

We have explained here very concisely the three Powers of words.
The interested reader may refer to the Kavyaprakasa or Sahityadarpana.
This brief explanation given here will help the reader in understanding our
text.

* This is to say that we should interpret here Agni, Vayu, Aditya
and Angiras as Proper Nouns denoting four seers, called by these four
names. They were human beings. These words do not signify here
inanimate objects of nature—Fire, Air, Sun and Light.
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(3) From them, when they meditated, were produced the three
Vedas : from Agni was produced the Rgveda, from Vayu, the
Yajurveda, and from Surya, the Samaveda.

God inspired their consciouness and the Vedas were revealed through
them.
Q. This is really true. We infer (from your statement) that God
gave them knowledge and they composed the Vedas with the
help of this knowledge.

A. Do not take it in that sense. In what form did God give them
knowledge ?

Q. In the form of the Vedas.

A.  Was that knowledge divine or was it theirs own ?

Q. Surely it was God’s.

A. Then, who did compose the Vedas ? God or they ?

Q. God composed them as they (the Vedas) are His own knowledge :
(/it. they were composed by Him whose knowledge they are).

A. Then why have you raised objection and say that they (Agni and
others) composed them ?

Q. To come to the definite conclusion.*

Q. Is God just or partial ?

A. He is just.

Q. Why, then, did He reveal the Vedas to the hearts of four persons
only and why not to the hearts of all mankind ?

A. This does not indicate that God has even the slightest partiality.

On the contrary, it clearly brings to light the exact justice of the

(3) “A¥T: AXFW: FUY I ARITA |
aR: FoAT: A aga T gatq aFRT 1° (SP. X1 5.2.3)

These questions and answers are notreally so. Here the
objector and the demonstrator of truth are represented by the words
question and answer i.e. the question stands for objector and the answer

for demonstrator of truth.

Mark the convincing method of discussion. How remarkably has
the author advanced arguments and the objector himself admits truth,
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just God. Justice signifies to award fruit strictly in accordance
with one’s action. Be it known to you that only these (four
sages) possessed previous (birth)—merits (purva-punya). Hence
it was quite reasonable that the Vedas were revealed to their
hearts only.

Q. But they were born in the beginning of the creation. Whence
did they acquire these previous merits ?

A. Here we say that all worldly souls (jzvas) are without beginning
in their nature. Their actions and this great effecti.e. the universe
are too without beginning, like an eternal flow of stream. We
shall establish their eternal nature by adducing proof's later on.*

Q. Has God composed (verses) in metres—such as Gayatri and
others also ?

A. Why this doubt ? Does God lack in the knowledge of composing
metres e.g. Gayatri and others ? He is Omniscient and knows this
science as well as all others. Hence, this objection is baseless.

Q. Tradition (Aitihya) says that the four-faced Brahman composed
the Vedas.

A. Do not say so. The Aitikyai.e. the Traditional testimony is in-
cluded in “Oral Evidence” i.e. (Sabda-pramana). Acarya

— o Ny

Here text is not very clear. “&% a1 TATYAISAIZA: \ i
Fwifn ad &1 SAnsw 3R g AArdfy afa’” and the Hindi version given by
Panditas is contrary to the Sanskrit text.

We have technically f ollowed the Sanskrit text in our English
rendering. But the underlying idea is still obscure. In order to make it
more lucid we offer the following explanation :—

“Jivas, their actions and this great effect (karyarapa) i.e. (jagat),
these three things are Ana@di. But this 4ndditva has some distinct aspects.
Souls and Nature (i.e. Jivas and M#ala-prakrti) are without beginning (anadi),
in their nature. They are eternal. But the actions and this universe
(which is an effect of Mgala-prakrti i.e, the Original Nature) are also called
eternal in the sence that they are like the members of a series which has no
beginning and which flows on continuously like an eternal current of a
river. Technically this eternal aspect is called as Slﬂlavl qarfe. Arma and
Maulaprakiti are eternal by nature.
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Gautama in his treatise on logic (Nyaya-Sastra) defines it as
(4) “A statement of a credible person’’ and adds that (5) “Tra-
ditional testimony is also an oral evidence.” In his commentary

on this aphorism (S#fitra), Vatsydyana, the commentator says,
(6) “Apta (a credible man) is he who has realised the truth and
who being desirous of instructing others, represents the facts to
them as personally visulised by him. A4p?i means realisation of
truth (about a thing) and ‘4pta’ is a person who possesses this.”

Consequently, the truthful tradition only is accepted as “Aitihya™,
(i.e. a Traditional evidence) and not a false (or ambiguous) statement. Hence,
that Aifihya (Testimony of Tradition) is acceptable which stands the test of
truth (Satya-pramana) and is a statement of a credible person and not that
which is contrary (to truth). A false (tradition), like the ravings of a mad
man is (not acceptable). Similarly (the tradition) that Vyasa or other sages
(Rsis) composed the Vedas is also false. The modern (Navina)* books of
the Puranas or the Tantras (which contain such false tales) are of no avail

and worth.

Q. Why should not we accept thatthe Mantras (Vedic stanzas) and
Suktas (the Vedic hymns) were composed by those Rsis, whose
names are mentioned over them ?

A. Donotsay so. Even Brahman and others have studied and learnt
the Vedas from others. The Svetaévatara and. other Upanisads
contain passages (saying) :—

(4) “AvaAre|: AT’ (Nyaya. 1. 1.7)
(5) “mex dfagmeanf’ (Myaya. 11 2.2)

(6) “9r: @Y WARFATRI TAEwEETE  fremfivar sgw
IR | ATAFURGEATfid:, aqn g@Q FeAvd: V"’ (Vyaya-bhasya. 1. 1.7)

According to Dayananda, there are two types of the Purapas ;
(I) Navina and (II) Précina. The modern eighteen Purinas e. g. Fisnu-
Purana and Agni Purana, contain false stories. They are included in the
first category of Navina Puranas. The second category of ancient Puranas
includes Satpatha-brahmana &c. The evidence of these ancient Puranas, is

acceptable.
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(7) “He who creates Brahman (i.e. ®&") first and then verily sends
forth the Vedas to him.” (SV. VI. 18)

The Vedas were known to Brahman and others when Rsis (Marici
and others) were not born. Manu says :
(8) ‘““He (God) milked (i.e. caused them to be revealed) from Agni,

Vayu, and Ravi, the three (fold) eternal Veda (Brahma) by name
Rg, Yajur and Sama for the accomplishment of sacrifices

(Yaj#ias).” (Manu 1.23) i
Again :—

(9) ‘“Kavi, the son of Angiras taught his fathers (pitrn, i.e. elders).”
(Manu 1l. 151)

When Brahman himself learnt the Vedas from Agni and others, (then) what
have we to say about Vyasa etc. ?
Q. Why are the Rgveda and other Sarhhitas ascribed two names viz.
Veda and Sruti ?
A. Because each of these names denotes distinct significance. The
word Veda is derived from the (four) roots, i.e. “Vida’’ to know,
“Vida” to exist, “Vidly” to obtain, and *“Vida” to think, by
adding a suffix 57 (i.e. #) in the sense of Instrumental and
Locative cases, in accordance with the aphorism :

(10) “Halasca. (P.III 3. 121)
(1) “av & sgnet fazmnfa gdq
a1 g azhg sfgmfa aw@ u” (SV. VL 18) )

Here the verb prahinoti (3++/f€ V.P.) ordinarily means (1) to send
forth, propel, (2) to throw, discharge, shoot. Cf: raﬂmlt-[ aw@ auea

WedEq mgias sfaam . (RV. XV. 21)
In this passage it means *“to give” or “to send forth”.
(8) “afmamzfavary ad @ FNATT |
Rz aa-faguaqugaasany W’ (MS. 1. 23)
9) “ssarmama fagq fagafgee: sfa 2 (M8 1L 151)

(10) “gwe=” (P. IIL. 3..121) On this aphorism Bhattojidiksita
writes :—

“FATNY T €AY | YA | W AR gfa a1 qansadssa

wenfafeaamny: o (Contd.)
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Similarly the word Sruti is formed from the root «/$ru (to hear) with

suffix f&7 (fa) inthe (sense of) Inmstrumental case. The Vedas are so
called as all men know all true sciences in or through them or as all true

(Contd. from page 24)
Here the author gives two examples, Rdnia and Apamarga in

Locative and Instrumental cases respectively. Similarly our author explains
the word Veda from four different roots in the sense of these two nonn-

relations i.e. Locative and Instrumental.
i.e. According to Dayananda the word “Veda’ is derived from the
following four roots :—
(a) fag a9 (ar=feo aeeia?, &) au-afa
(b) fag aqmm (feif smadadsfaa) au-fae
(c) fag faanw (wafama arwdedsfaz) aarfasy
(d) fagm sr¥ (garfe ot gwaadia: §z wig:) awr-fasafa, famzd
But there is another (fifth) root in Dhdrupatha from which we can
get the word Veda. The root “+/faq Iqareamfaa@y” is mentioned in
Tenth Conjugation as Set in Atmanepada.

This root means :—to make known, communicate, inform, apprise,

tell or teach, expound as it is in the verse :—
“azd ramReaq” (fegra-wigd)
The following verse illustrates the root in some of its conjugations —
“afa aatfo mearfor ndeaem 1 fagq
faw o sz agfw: dg q@i = fa=fq u’

cf. also:—
«gamai-fagd, ;IR-Afa, GA-fEare
farad fasafa-aral, wa gw swwfead saq 0>
This stanza also describes different Fikaranas in different roots.
(cf : Latin — vidco; A.S. Witan ;
Goth — vait; English—wit)
Prof. A.A. Mecdonell’s Vedic Grammer is very poor in this respect.
He gives only two roots instead of five. (y/vid—ta know and +/vid to

obtain),
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sciences exist in them or as men become learned by studying them.* (The
Vedas are also called) Srutis asfrom the beginning of creation upto this
day, Brahman and others have learnt all true sciences through them (by oral
transmission)¢. No one (in this world) has seen the Vedas being composed

“faefra-wiafea, faad-wafa, fasafa farzsx-anA, fa:zd-fagafa
@8 wgean: wat: axAfaan 4 3g ar qo fagia: wafe o & a0

L3

¢ “mat: acafaan sywd wan av gl o’

The word Veda has been used in ancient literature with two
different accentuations i.e. ‘““@di-udatta’ and “anta-udatta’. The “adi-udatta’
“Veda” word (in Nominative, Singular) has been used in the Rgveda 15
times as “aH':” (RV. 1. 73.5 ; 111, 53.14. etc.) and once in Instrumental case
as in “A¥F=tqnemaA" gfa dgzmue:  ITT—=3INTaAT Fgadq gf |
(RV. VIII. 19.5.) : in Yajurveda and Atharvaveda we come across its use
with anta-udatta which is not found in the Rgveda ; as “§&:” (YVIL21;
AV. VII. 28.1).

Panini enumerates this word in two different Gapas i.e. in S5<gifa
(VI. 1.160) and in qua (VL 1. 203).

It is intesting to note that this word is etymologically explained in
the following Vedic Texts :—
(a) “q% & = agemt fa<h Jgwfaam | agzea qgeaq \” (7S. 1.4.20)

(b) ‘A W@Avar fraraa ( qi deAfreaT 8 ATk fafag: gfudlg
(T8. 111. 3.9.69)
These uses are from the root 4/ Vid (to obtain).
Bhattabhaskara in his commentary on 7S explains as follows :(— .
“faa-oradsdRfa we@ a9 Iswgifecam asnaraq

(c) Anandatirtha in his Vi$nutattvanirpaya cites a stanza showing
the derivation of this word :—

“Ffzmfo aga, an g o s+ Agafa | aemg: ¥ gf
facgmragfa:

(d) In Ayurveda :—

“argefenn fawdsia ar snafasafa-geamas: 7 (ST 1. 19)
- {Contd.)
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by any body in his corporeal body. Because they were revealed by God
Who has no bodily organs. Agni, Vayu, Aditya and Angirasa are His
instruments for revealing the Vedas of Divine authorship. This must be
clearly known to you. The relation between the Vedic words and their
objects is also divine as He is the Home of all sciences.

It has, therefore, been proved that the Vedas or Srutis were revealed
by God through Agni, Vayu, Ravi and Angirasa, who were men in
corporeal form.

%Wy

(Contd. from page 26)

Here the author appears to have accepted the suffix used in Instru-
mental or Locative senses.

The Commentator Ulhana derives it from the roots /Vid (to
exist), «/Vida (to know), ~/Vida (to think) and +/Vid (to obtain) as : -~
“argrfenn a@ar fawd=af@, faoq=amsAfe, fEod-fawddsm o
AT fafa=m=itfy cum@az: n”

(e) “aargdzafa gem@de:\” (Caraka XXX. 20)

(f) Abhinavagupta in his Natyasastra :—
“qizaen AZH wAT AW FaEroe aa o
avATEgEd 4T waaArema 0> (L 1)
(g) Medhatithi in his commentary on Manu :—
“fargearasaiode ¢« Aemuagaeafafa 2
(h) Kapadisvdmi writes :—
“fa.daasafn saffn adzafa A2 . (4PB. 1. 33)

Svami Hari Prasada’s view that the word Veda cannot be derived
from the above noted four roots is wrong. The above noted citations
clearly preve the derivations of this word from these four (or five) roots.
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THE DATE OF THE VEDAS

How many years have elapsed since the Vedas were revealed ?

One Vynda (i.e. Arab) ninety six crores, eight lacs, fifty two
thousands, nine hundreds and seventy six years (i.e. 1,96,08,52,976
years) have passed and the current year is the seventy seventh
(1,96,08,52,977th year).* The equal number of years has passed
in the current Kalpa since the creation.

How do you ascertain that only so many years (and not more or
less) have elapsed ?

We ascertain it, because in the current creation (i.e. Kalpa) the
seventh ““Manvantara’ called *‘Vaivasvat” is running. Six
““M anvantaras” have already passed before this. These seven
“Manus’ (or Manvantaras) are styled as Svayambhuya, Svarocisa,
Auttami, Tamasa, Raivata, Caksusa and Vaivasvata. The coming
seven Manus are Savarni &c. All these, put together, make

fourteen Manvantaras.

The duration of one Manyantara is seventy one ‘“Caturyugis’
(i.e. four Yugas). These fourteen (Manvantaras) make one day
of Brahman. One thousand “Catur-yugis” are the length of a day
of Brahman. The night of Brahman is of the same duration. The
period of cosmos is called ‘day’ and the time of dissolution is
termed as ‘night’.

In the present day of Brahman, six Manus have elapsed. The
seventh Manvantara, called the Vaivasvata is running. During this

It refers to 1933 Vikrama Era when the author wrote this work.

According to Sri Yudhisthira Mimaimsaka, this calculation omits seven
Sandhis, intervening each Manvantara. To get the correct total, one must add
period of ‘seven’ Sandhis (1728000% 7=) 12096000 years to above mentioned
It would give us correct total of 1972948976 years. I also agree

with him. Otherwise we shall not get Brahma day, consisting of one
thousand Caturvugas which is clearly accepted by Svami Day3nanda her¢ in
original. Detailed calculation is given in our notes.

&
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(seventh Manvantara) the 28th Kal/i-yuga is passing on. Four
thousands nine hundreds and seventy six years (4976) have already
rolled by in the present Kali age. The current year is the seventy
seventh (i.e. 4977) which the Aryas call the Samvat 1933 accord-
ing to the Vikrama Era. Here we cite below the authority of
Manu :—

“Now listen the brief (description) of the duration of a day and
night of Brahman and of all the ages (of the universe) in their
respective order.”

“Four thousands (i.e. 4000) years (of the Devas) make the “Krta”
age. Sandhya* (the preceding twilight) consists of so many
hundred years (i. e. 400) and Sandhya-amsfa, (the succeeding
twilight) is of the same number (of years i.e. 400).

“In other three ages (i.e. Treta, Dvapara and Kali) with their
Sandhyas and Sandhya-améas (i.e. the preceding and sccceeding
twilights) the thousands and the hundreds are (diminished) by
deducting one in each.”

1) “mET g AAFET TeTHOG qAEA: |
qHE gt g wAueafAdag 0

(2) “acamaig: ag@fr awint amgd gaw

aEq qTEA=Gdl QeeAr, genined aqdfaa: o’

The words Sandhya and Sandhya-amia are explained by Kullika

Bhatta here as “gued qai @-sar, ITTTH a1’

cf. aegwIvh: W&: w1 qaf aadadad |

gaingye aqedl greaEad g a

T TIT: w1&t gfagaa

gmies: § g fada: gadaifeess: u (VP fasor gamwi)
of. fasd: aqagsey Faqafaafnas |

wgan granfw: afgwet faata & 0 (VP)

cf. aggEmageAfn AFITIIEAN |
gatezdena Rfaamegar g&: u (SS. L. 15)

(3) *“galy wawsdy agsawg = fag

oHINAT T agenfor narf w >’
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(4) “These four (human) ages, which we have just enumerated, make

one age of the gods (Devas) consisting of twelve thousand years
(12,000).”

(5) ““The sum total of one thousand (1000) ages ofthe Devas (i.e.
1000 Catur-Yugis) makes one day of Brahiman and His night is
also of the same duration.”

(6) ‘“Those, who understand that the holy day of Brahman, ends with
the expiry of 1,000 Yugas (i.e. Catur-yugis) of the gods and His
night is also of the same length, are indeed experts in (the
calculation of ) days and nights.”

(7) “The above described age or Yuga of the Devas, which consists of
12,000 (divine) years, when multiplied by 71 is called here as one
Manvantara.*

4) “atmq ofcdemanaiy agdaq |
QAR ITAEZH I grgsaA 0

(5) “afawmi gmmi g aga’ afcEemar
WRRFAGA G qradl afaka 9 0

(6) “ag gragErd [gk JEngag: |
ufa = aadida asgiaafad s o

cf. “Gxd NAZAN GAAGIIEHIIF: |

weql ATQAE: Siad WAL q€T qmwar 0 (SS. I 20)

In the Bhagvad-gita the same thing has been explained very briefly
yet lucidly in the following one verse :—

“ggEgNRdaRgay agar fag: |
ufa gnagawat asgrafad s 1" (BG. VIII 17)
(7 “am grrnagagfd &E g
adwgafaqe ga-adad=aq n”
In the S@rya-Siddhanta, «the Manvantara is described in more
simple words, as :(—
“gmai amfa: w1 a-aafag=ay 7 (L 18)

We are further told here that after every Manvantara, there is
‘jala-plavd’ over the earth. the duration of which is similar to the age of
the Krita.

of. ‘‘panaaeqtataEa /b e wT: W' (SS)

Bgn-ﬁiﬂﬁ-ﬁ__»
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(8) “These Manvantaras are countless. The creation and the
dissolution (of the world) are also (numberless). They are, as it
were, sportings of the Most High (Paramesthin) who creates it
again and again.* (MS. I. 68-73 and 79, 80)

—_—

(8) “wramusadeafa Y @ A T |
wizfeaday FTX awwest g7: g3 W7 (MS. L. 68-73, 79-80)
* In the above cited last verse, Manu says that the workings of

God are beyond human calculations. He is eternal and His functions are
also eternal and beyond human imagination.

The sportive character of God is also described in the Saririka
Satra, as 1 —

“dras WidEaeaq ' (VDD. 1L 1.33)
The cycle of creation is eternal and endless.
of. “gata:zAaY g@l aqgdaseaay @ (RV. X. 191.3)
Here the word “Yatha-parvam’ deserves notice.

This calculation of the Brahman’s Day and Night is very popular
in Indian Astronomy.

We have already quoted verses from the Sarya-siddhanta, Manu-smrti
and Bhagavad-gita, which clearly explain the theory. Yaska in his Nirukta
(XIV. 4) refers to this calculation and explains the gradual evolution of
this universe :—

“gnggd wf@: 1 @ At wUAIHE af@dd | @ &wEea’a-
agwafa '
“gnagEadiangay wgen fag:
qfa gragarat asgraafad A n”

This calculation is also found in the Mahabhdrata (Santiparva~231)
and also in the S@rya-siddhanta.

Dayananda has mentioned here names of a few Manus, which have
already elapsed. The names of the succeeding Manvantaras have been
omitted. They are enumerated here in full :—

1. Svayarbhuva, 2. Svarocisa, 3. Auttama, 4. Tamasa,
5. Raivata, 6. Caksusa, 1. Vaivasvata, 8. Savarni, 9. Daksa
Savarni, 10. Brahma Savarpi, 11. Dharma Savarni, 12. Rudra
Savarni, 13. Deva Savarni, 14. Indra Savarni,

The Visru Purana also enumerates in detail all these aspects of the
creation. We have already cited a few verses from this work,
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The terms e.g. the Day of Brahman and the Night of Brahman, have
been coined for measuring time and they are easy to be comprehended.
In this way the calculation of the age of creation and dissolution of the
world and also ofthe Vedic revelation becomes very easy. A Manvantara
is so termed as with the change of a Manvantara there is a slight (kificit)
modification (paryavartana) in the causitive qualities of the creation
(Naimittika gunas)*

Following is the system of calculation here :—

(9) “Eka=1, Dasa=10, Sata=100, Sahasra=1000, Ayuta=10000,
Laksa=100000, Niyuta=10.00.000, Koti=10.000.000, Artuda=
100.000.000,”

(10) “¥Vrnda=1.000.000.00, Kharva=10.000.000.000, Nikharva=
100.000.000.000, Sasnkha=1.000.000.000.000, Padma=10.000.000.-
000.000, Sagara=100.000.000.000.000, Arn¢ya=1.000.000.000.000.-
000, Madhya=10.000.000.000.000.000, Parardhya=100.000.000.-
000.000.000, and so on multiplying by 10 respectively.”

This enumeration is according to the Sarya-Siddhanta &c.

(11) “Thou art (O God) the Measurer of Sahasra and the Creator of
Sahasra.” (YV.XV. 65)

(12) *Saharsra is verily Sarva (i.e. all ¥i¢va) and Thou art the Giver of
Sarva”> (SP.VIL 52.13)

* Sri Ghasi Ram M. A, LL.B. translates the phrase “gs2:
#fafawgotarafe qatadan” as follows :—
“Modifications occur in the external arrangement of creation.” It
is wholly wrong. The words #fafw® qu do not mean “external
arrangement.” ‘Gupas’ denote “‘qualities” and ‘Naimittika’ means
pertaining to some ‘nimitta’ i.e. cause. Moreover in his translation
he omits the word “kificit’’ i.e. “slight”,
(9) “o% W wd A GFEAGA q4qT |
as 7 fagd 9o Ffzedadaa n”
(10) ‘ez waf fAadew wF: 936 T AT |
Awg |ed QU 9 Tngeat aqrwatg 11 (Reference not traceable)
(11) “agwea gwifa agae sfaqsfan” (Yr. Xv. 65)

(12) “wd & wgs, @qwm i 11" (SP. VIL 5.2.13)
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Here the word Sarva is the name of the whole world, as well as of the
time. as God is the Measurer (Prama) and Reckoner (Pratima) of the universe,
where Day and Night (of Brahman) are consisted of one thousand Maha-
yugas. Hence, the Manira occurs in general sense (described above).*

The treatises on Astronomical science describe the daily rotations of
time (e.g. daily movements and chaoges-T'ithi, Naksatra and Grahas).t

— e

* The author means to say here that the calculation of Brahman’s

Day and Night has its origin in the Vedic texts. The world is called
Sahasra because its existence and dissolution (i.e. Brahman’s Day and
Brahman’s Night) consist of 1000 Maha-yugas or Catur-yugis each.

Dayananda is original in his Vedic interpretations. No other
commentator so far has given this scientific interpretation of this Mantra.
He really is a Rgi.

Yudhishthira Mimamsaka proposes a correction in the original
Sanskrit text as ‘“‘@g&q’’ in place of “&4R” on the basis of “Hiadi version”.
I do not agree. Dayananda wrote or dictated the Sanskrit text only, Hindi
rendering was done by some Panditas which is often wrong and contra-
dictory.

t+ Sri Ghasi Ram wrongly translates the sentence “‘Nﬂﬁ!l{ e
sfafeaaaisfafga’’ as “works on astronomical sciences lay down rules
for daily observances’’.

Here the word “‘carya@’ is derived from the roots/’car (to move),
“caryd” therefore means progress or rotation. All planets and stars show
daily rotations which are calculated in the works on Astronomical science.

In order to elucidate this point I cite below a few instances from
Sanskrit literature showing the root +/car, used in the sense of ‘‘to walk,
move, go about, roam, or waader” :

(a) “aenagrffmmE s afa " (S L 15)
(b) “ghamai fg seam ' (BG.II. 67)
(c) “geai @ wg A=\’ (RV. L 76)

In Astronomical works “Car” is also used as noun. This has under-
mentioned meanings : —
(I) The planet Mars i.e. Mangala.
(II) Hence Tuesday.
(II1) The seventh Karasa in Astrology.
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The Aryas have clearly calculated and calculate even today according
to Mathematical science the divisions of time from Ksana (i.e. 4/5th of a
second) upto Kalpa and Kalpanta. This (calculation) is repeatedly pronounced
daily (in the beginning of their all religious or secular undertakings) and is
known (to all).

Therefore, all men must accept this firmly established doctrine
(vyavastha) (regarding the date of the Vedic revelation) and should accept
none else ; because, the Aryas repeat (the following) formula daily :—

(13) “Om, Tat-Sat. I performed or (will) perform this (act) in the
second quarter (Prahara-ardha) of the Day of Brahman, in the
first quarter of the 28th Kali age of the Vaivasvata-Manvantara in
such and such year, solstice, season, month and fortnight (paksa),
on such and such day, under such and such constellation, and
at such and such moment of the Sun’s entrance into a Zodical
sign and at such an hour.”

This (formula) is a matter of daily routine (/iz. known) to all the
Aryas—young or old—and this tradition (/iz. History or Itihasa) is prevalent
everywhere in India (Aryavarta) in an identical form. Hence it is impossible
for any one to set aside this firmly established doctrine (vyavastha). This
(fact) therefore must be clearly understood.

— e e

(Contd. from page 33)

(1IV) The Karanas, taken collectively.

(V) The difference of time between two Meridians.

(VD) The first, fourth, seventh and tenth Signs of the Zodiac.

The interested reader may refer to the books on Astronomy here
and will come across numberless instances there : Cary® also means in A
stronomy :—

(i) a course.

(ii) a motion as in Rahu-caryad.

In Tapas-caryd it means a ““practice’’.

(13) a0y oy a3\ ot s@ faangd FaETARETEA s ianfaad
sfeqh sfTTRwIsyEEamREATRAIRRATTRETAggasAd §d frad afy -
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We shall explain Yugas in more detail later on.*

It will be read with interest, the detailed calculation of the Day
of Brahman, given below according to Manu and the Saryasiddhanta :—

Note :—360 human years = 1 year of the Devas.

1. Duration of Krtayuga ... 4000 (years of the Devas)
2. Duration of Tretayuga ... 3000 -do-
3. Duration of Dvapara ... 2000 -do-
4. Duration of Kaliyuga ... 1000 -do-
Total 10000 Divine years

The intervals between the preceding and succeeding Yugas are
called Sandhya and Sandhhyamsa. (Sandhya is a preceding twilight and
Sandhyamsa, a succeeding twilight)

Duration
1. (a) Sandhya of Krtayuga 400 (years of the Devas)
(b) Sandhyams$a of Krtayuga 400 -do-
2. (a) Sandhya of Tretayuga 300 -do-
(b) Sandhyamsa of Tretayuga 300 -do-
3. (a) Sandhya of Dvapara 200 ~do-
(b) Sandhyamsa of Dvapara 200 -do-
4. (a) Sandhya of Kaliyuga 100 -do-
(b) Sandhyamsa of Kaliyuga 100 -do-
Total 2000
The grand total would be :—
Duration of 4 Yugas 10000
Duration of Sandhis 2000

Total 12000 (years of the Devas)

Thus these 12000 years of all Yugas are styled as one Caturyugi or
one Mahayuga.

Following are the human years of this Carturyugi or Mahdyuga :

360 human days or one human year= one day of the Devas.
360 human years = one year of the Devas.

(Contd.)
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(Contd. from page 35)

(a) Now 12000 x 360=4,320,000 human years which make the
duration of a Caturyugi or Mahayuga according to our calculation.

(b) 1000 such Caturyugis make one Day of Brahman.

Thus
12000 x 1000 =12000000 years of Devas.
or
4320000 X 1000 = 4320000000 human years.

(c) A Day of Brahman = 12000000 years of the Devas.
or
Day of Brahman = 4320000000 human years.

We can come to the same conclusion by the following calculation
also which is more lucid and simple :—

71 Caturyugis = 1 Manvantara.
14 Manvantaras= 1 Day of Brahman.

While calculating the duration of 14 Manvantaras, we must add
15 Sandhis of jalaplavas (one in the beginning and one at the end of the
each Manvantara). Each jalaplava or Sandhi is equal to a Krtayuga.

(a) 1 Manvantara = 71 Caturyugas or
4320000 x 71 = 306, 720, Q00 hyman years,

(b) 14 Manvantaras=306, 720, 000 X 14=4294, 080, 000 human
years.

(c) 15 Sandhis of Manvantaras; equal to the age of Kytayuga i.e.
1, 728, 000 X 15==25, 920, 000 human years.

Now we sum up as follows :—
Human years.

1. Duration of 14 Manvantaras ... 4,294, 080, 000
2. Duration of 15 Sandhis 25, 920, 000
3. Total duration of Brahman’s day —_———

or grand total 4, 320, 000, 000

Note :=—One day of Brahman consists of 1000 Caturyugis because
71x14=994. To this if we add 6 Caturyugis, the
duration of 15 Sandhis we get 1000 Caturyugis. 15 Sandhis
are equal to the duration of Caturyugis. Manu, Dayananda
and the author of S#rya-siddhanta accept this calculation
i.e. 71 X 14=994+6=1000). (Contd.)
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(Contd. from page 36)
The duration of the Night of Brahman is equal to His day.

Thus : —
Human years
(a) Brahman’s Day 4, 320, 000, 000
(b) Brahman’s Night 4, 320, 000, 000

— i —— —— ]

total 8, 640, 000, 000

In order to come to the date of the Vedic revelation as described
above in the text by our author, we must take into consideration the
following verses from the Saryasiddhanta :—

“HEAILEATTA WAG: T sAGNAT: AHUT: |
dasaqed 9 wAr gmAat fagd aa oo

aenfaniq TR aEded Fd g 0’ (1L 22-23)

ie. In this Kalpa or Day of Brahman six Manus with (their 7)
Sandhis have elapsed. In the present Vaivasvata Manvantara 27 Caturyugis
have also passed. The 28th Krtayuga also rolled by. Rsi Dayananda
wrote this book in the Kali age which is the 28th one in the current
Manvantara.

The author of the Saryasiddhanta, further calculates years upto

the period when he wrote his work (i.e. at the end of the K[tayuga) —
“qgumgat g asdiea 1| arafafa: ag
weaifeafgar ad  Sa@anA@a
gatai fawd aw qar gagn f@amga
sEq gedvaq: §1w qated fesadeqar i
gatsadRaar {u FaE@F TAT JAH
Q- IgF-FHEA-N-va-famexe. 1" (Saryasihddanta)
According to this calculation, at the end of the 28th Krtayuga in

this Vaivasvata Manvantara 1,953, 720, 000 solar years elapsed (when the
Staryasiddhanta was written according to its author.

Thus to get the correct total of passed human years (when the
work was written by our author (1933 V:E.), we must add the duration of
passed 7 Sandhis (1728000 x 7=)12096000 years to the above stated passed
years 1960852976 (1960852976 - 12096000 = ) 1972948976. It (is exac;

Contd,
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From these arguments (/it. statement) it is quite evident that the
contention of European Professors Max Muller, Wilson &c that the Vedas
are of human and not of divine origin and also their verdict that the Vedas
were composed 2400 or 2900 or 3000 or 3100 years back, are based on

delusion. Similarly, the similar versions of the Vernacular commentators
of the Vedas are also erroneous.

V' N

(Contd. from page 37)

calculation of the past years. Similarly we have to add the period of 8
future (bhogya) Sandhis (1728000 % 8 =)13824000 to the total (given by
our author) of coming years and this will give us correct total
(23332270241 13824000—=)2347051024. Thus :

Suddha Bhukta-kala = 1972948976
Suddha Bhogya-kala = 2347051024

Total 4320000000=(1000 Caturyugas or a Day
of Brahman or a Kalpa).

Our author in his Sanskrit text (a‘ﬂd also in Hindhi version) clearly
states that the date of the Vedas is the same as that of the creation. He
does not give different dates for creation and of revelation :—

cf : faad ag aivlt Fat foq o § 97 & ad AQA &t il oy Wt
weafa & wit & 9% & 1 (Rgvedadi-Bhagya-Bhumika. page 29).




THE PERPETUITY OF THE VEDAS

As the Vedas are revealed (/it. produced) by God, their eternity is
self-evident (svazah) because all His powers are eternal.

Here some may object that the eternity of the Vedas cannot be
established as they are conmsisted of words and words, like a pitcher, are
effects (i.e. things created or fashioned). As a pitcher is a created thing
(i.e. effect) so isa word. The words being non-perpetual, the Vedas should
be confessed to be so. But this cannot be accepted so, because words are
two-fold (1) eternal and (2) non-eternal (i.e. effects). The relations of words
and imports, existing in the knowledge of Supreme Self must (naturally) be
eternal ; but those words which dwell in ours (i.e. in human knowledge)
are effects (i.e. non-eternal). As all His powers must be eternal, so His
knowledge and acts are eternal, inherently innate and beginningless. As the
Vedas are knowledge of such a Being, their non-eternity is not tenable (i.e.
they cannot be called effects or non-eternal like a pitcher).

Q. How can you accept eternity of the Vedas, as there were no books
in existence for (the acts of ) learning and teaching (at the iime)
when this entire universe stood dissolved and disintegrated in its
original (Ziz. causal) form and when all gross effects were non-
existent ?

A. This (objection) is possible with respect to the things e.g. books,
paper, ink & ¢ and also with respect to our (human) actions
only but not in other respects (i.e. in‘case of Divine acts and
powers). We observe the Vedas to be eternal as they are a part
of God’s knowledge.* :

Moreover, non-eternity of the Vedas cannot be established,
simply on the ground that all books (employed) in learning and
teaching are non-eternal, as they perpetually exist as a part of

* Cf. (a) “geddaer WAy waeq frvafqadday aqdd agda
amagtsagu: 0"’
(b) “afema: awmaw Ofe* sfafesm @amnfaam:
(YV. XXXIV. 5)

39
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God’s knowledge. The relations of words, letters and meanings
in the Vedas in this Kalpa are the same as they were in the past
and they will remain similar in future also; because God’s
knowledge is eternal and infallible. Hence it is said in the
Rgveda :—

(1) “The Creator made the Sun and the Moon just in the same
manner as He had created them before.” (RV. X.190.3)

This is to say : here the words ‘the Sun andthe Moon (in the
verse) are synecdoche (upalaksana) for the whole class.* The
meaning is that the plan of the creation of the Sun and the
Moon is the same in the present Kalpa as it was in God’s
knowledge in the previous Kalpa. Because God’s knowledge is
unchangable and (hence) is not liable to increase or decrease.
The same fact must be admitted in respect of the Vedas as they
are consisted of His knowledge.

Now we cite a few quotations from the Grammatical treatise etc. as
evidence to prove the eternity of the Vedas. Sage Pataiijali, the author of
the Mahabhasya, says :—

(2) “Words are eternal. Eternal words must consist of perpetual
(Katastha) and changelessly immoveable letters, which are not
liable to elision (apaya), augmentation and substitution (¥pajana-
vikaras).” (MB. 1)

(1) “gateszaat mar qugEassaaq 1’ (RV. X. 190.3)
Upalaksana means : “agfauesa afs dawfaoasag 0"’ ie.
implying something that has not been expressed actually ; Implication of
something in addition or any similar object where only one is mentioned.
Synecdoche of a part for the whole, of an individual for the species or of a

quality for that where the quality exists. *"®ex9gu A uearqaseiay n”
(SK. on P. I 4.80)

2) “faear msaw fadly wedy  aeedfaanfwfedd: wheean,
squawafawifefa: o gfa n (MB. 1)

Here Upajana means Agama described as “‘fwaagwm.’’. Vikara
indicates change or substitution. “maaIAW: V"
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This statement frequently occurs in the Mahabhagya from the first
Ahnika onwards. Moreover :—

(3) “The word or sound (Sabda) is that which is grasped through
the ear, understood by the intellect, made manifest by being

pronounced and of which free space or vacuity is the substratum."’
(MB. 1)

This (observation) occurs in the commentary on the aphorism,
“®g3n”. It means that all words, whether Vaidika (found in the Vedas)
or Laukika (used in the world by mankind) are eternal, because these words
are consisted of letters which are perpetual, immovable and are not subject
to elisions, augmentation or variation. Words are imperishable as there is
no Apaya (disappearance) or Lopa (i.e. elision) or augmentation (U pajana) or
Vikara (substitution).

Q. How can be it justified when there are (definite) rules or injunctions
for Apaya (elision) &c in the Ganapatha, Astadhyayi and the
Mahabhasya ?

A. To this objection, retorts the author of the Mahabhasya (as
follows) :—

(4) “Complete words are substituted by complete words ; according
to Panini, the son of Daksi. The eternalness of words can never
be established if the change takes place in one portion (Eka-desa)
only.” (MB.)

(3) “sawafer, fefaig:, saiafwsataa: snwndm ase: 7
(MB. 1)

The word Sabda is derived from the root, /Sabd (X.U. nismafa-&)
to speak, to sound or make noise with suffix Ghafi. Sabda means sound,
the object of the sense of hearing and property of 4dkasa,

cf. (a) “‘aavewd: Wsagei qow: ad fawAa famgarT: 1 (R. XIIL 1)
(b) “anwmimen g fasa: n= qxfawt qu 1 (V.SM)
(© “wfafasagm a1 feaar s faaw v (S.101)

The Logicians describe “Sabda” as “‘sheatqdw: wst:’ (N D)

(4) “oq sEqIRTT TEYTER oA |
genfasr 3 frad Atgead 0 (MB)
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That is to say: complete sets (of letters) are replaced by other
complete sets i.e. specific groups are substituted for specific groups. For

instance ‘“‘Azarom:+ &wag”’ | this group (of letters) is used in place of
another group ‘¥ 1 AR 11 g1 W1 A\ fag

It is erroneous to think that in this later group “&i®, ¥, 9, N, 9, §, I
are elided respectively from ‘™, ¥, §, 0q, fag” in the (former) group ;
because it has been said (in the above quotation) that the change does not
take place in a portion only. In the opinion of Acarya Panini, the son of
Daksi, the perpetuity of words (or sounds) would not be possible if elision,
augmentation and variation were to be admitted to a portion only. Similar
is the case when “At” is augmented or ‘BHU" is converted into ‘BHO’. The
definition of a word (or sound) is that which is perceived with the organ of
hearing, grasped by intellect, made manifest by pronouncement and of which
space is the substratum (Defa or Adhikarana). This definition of word
also proves that the word is possitively eternal. The effort made in uttering
(a letter) and the act of hearing (the same) ceases to exist after (the particular)
moment. The author of the Mahabhasya says :—

(5) The speech resides in one (particular) leiter (which is being

pronounced) ata time. (MB. 1)

According to Panini’s Grammer, the sentence ‘‘3IqTI: awgq”’ )
is accomplished in the following manner :—

“qir AR ww CsrarasaisaguEataag 3 (P I 2.48) waAA
“3:" | “feemearania 3: | )

“Abhavat” is from the root «/Bhu with suffix 717 and faq . The mg
is from “&wefT ay’ (P. IIL 1. 68)

(5) “gwwawafaft a1’ (MB)

To elucidate clearly this point we may cite below a few quotations
from some authentic works :(—

(a) “AF wEIFURAR N ag ffeeas & we2: ? fw aQq qrear-
mEgangIgfEaTeadey 8: 13 2 AwWig | FG AW aq, 0 - weaig el ?
i@ menaEEsged famfaqt aeveat wafa @ wsa | sgar gda-
quaE! AF safi: naT geg=a 1 ag auwr—Wa FE, W1 R HWGE, NaAFAA
amas gfa safr gasagsad | amm wfa: w2 0’ (MB. L 1.1)

(b) ‘“smAvTERITETagRAsasd e safafifa amagwe )’ (KP.1)

(c) & = sxuwE: | NI frew: FgrASY: AFANHATATAFA: AKY-
fwad \ aq sasAe: qUTHS: Wea: | (Sarabodhini)

s
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The act of utterence terminates with the pronunciation of a particular

letter. Hence the action of speech and not the word (or sound) is non-
eternal.

Q. The word comes into existence and also perishes, like the action
of speech. i.e. When pronounced, it comes into existence and if
not pronounced, it does not exist. How can it be, then, eternal ?

A. A word, like space (Akasa) pre-exists but in the absence of means,
it remains unmanifested. But it becomes manifest by the action
of speech and breath (Pranai.e. Svasa or vital airs). For instance,
in the word “‘gauh’ when the action of speech is on ‘g’, it does
not exist on ‘au’ and while it is on ‘au’ it has nothing to do with
“visargas.’’ Thus the action of speech and the act of pronunciation
only have elision and augmentation and not the word itself which
is indivisible, uniform and available every where. Neither the
pronunciation nor the hearing (of a word) is possible if there are
no acts of speech and air. Consequently the words are eternal like
Space or Aether (Akasa). Thus according to Grammatical scienee,
all words are eternal and what to speak of the Vedic words !

Similarly the sage Jaimini has also established the perpetuity of words.
(He says) :—

(6) “It (word) is verily eternal as it is manifested for the sake of
others.”” (MD. 1. 1.18)

This aphorism means as follows :(—

Here the word “verily ()" is used to remove all doubts regarding
the non-eternalness of words. Being imperishable, the word is eternal;
because, its manifestation is for the sake of others. The purpose of
manifestation or pronunciation is to communicate information to another.
Thus the word is not non-eternal. Otherwise, the perception (A4bhijAa) that
“such and such was the import or cannotation of the word’’ is not possible
by means of a perishable word.* This is tenable only if words are admitted

(6) “faearg aarq THAEw qudaag 1’ (MD. 1. 1.18)
Here the word “Abhijiia” means “Abhijiiana” or “Prati-abhijiia.”’
It indicates ‘recognition’. *‘Abhijiidna’ is a combination of “Anubhava’’ of
direct perception and of “Smrti’’ or recollection, a sort of direct perception,
assisted by memory ; as when we say, “This is the same man I saw yesterday,”
(Contd.)
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to be eternal. (Inthat case) both, the signifier (i.e. the word) and the
thing signified are existent. That is why many speakers are able to pronounce
simultaneously the same word “COW?’’ at different places and are also able to
utter it at different times.

Thus, Jaimini has advanced a number of arguments in support of (the
theory of) eternalness of words.

Moreover, the sage Kanada, the author of the “Vaisesika’ aphorism
also says :—

(7) ““The Vedas are authentic because they are His word.”
VD. 1. 1.3)

This is to say that all men should admit the authority of the four
Vedas because they enjoin the performances of Dharma as duty and also
because they are the word of God and thus eternal.

Similarly, the sage Gautama also says in his Nyayasastra :—

(8) ““Its authenticity is like that of the Mantras and Ayurveda (i.c.
Science of Medicine) because the credibillity of the Aptas (i.e.
trustworthy persons) is (quite natural).” (ND. II.1.68)

e .,

(Contd. from page 43)

(WS at e AT:); “Anubhava” or direct perception leading to the identi-
fication expressed by “Ayam™ and memory leading to the past reference
expressed by ‘“Sah.”

of. “afwmrmed gz’ (P. IIL 2.112)
“wfadlfurgea? Ramear w1z 1 @l Foo, Mgw @m0’
(Siddhanta-kaumuds)

(7) “ag FMARwAEE gw@oag o' (VD. L 1.3)
(8) “WPATGAINTATIGTTT AETATOAR | ancasnwmam w”’ (ND. I1. 1.68)

This aphorism has been explained by Vatsydyana in his commentary
as follows :—

“fic gragdeEr Sty | aaagE dAefEaY | (e g seafwresfy,

‘g avfarstred qgfa”’ sfa aemgedlammer  aamaE =aadai=afaeda:,

wgadEmt 9 fagwawfasfagamiat sl aaw@: |« gag—sma o e
gaRad ? ATASTIaEad | {& gAtraral SeneaR ? gumagaesdan, saad,
uqwarifasamfaaf | awa: ey awmgagatn o’ (Contd.)
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The significance is that all men should admit the authenticity of these
Vedas, which are eternal and are “‘the Word of God.”” Why so ? Because all
the credible (4pras), great Yogins, Brahman &c who were righteous, free
from all defects such as deception and treachery, merciful, preceptors of
truth, masters of learning (/it. gone across) have admitted the authenticity of
the Vedas in the same manner as that of the Mantras and the Ayurveda.*

(Contd. from page 44)
Sudarfana further explains it :—

“TA—ATA WITT-ATA1IAET AN fagR—manTEIeE i =awEiaae-
AwAPt ey =awngy awraatafy garaa: n

The “Anumana-Prakriya” is like this :(—

A s (wfawn ), acaswwaw (8 ), wrAgAII@aAq
Bezi=r:) W

Dayananda accepts the explanation given by Vatsydyana and has
clarified this Sazra accordingly. Vdacaspati MiSra advances another reason

in support of this theory :—

““When we accept the sayings of the worldly (A4 ptas) credible persons
as authoritative, there is no reason why the Words of God, Who is the
ultimate source of knowledge should not be taken as credible.”

This aphorism can independently be explained as under :—

“ma—aw ¥z (ffemafs wa:) s fega) fofra ? ammgas-
aq | wag (¥dg) afamfer 7 amda: agafzfa | @9 Fgeg@sTAg=
AT FATEAT EAFACATE N

This is to say that the authoritativeness of the Vedas as a whole is
established like the 4 yurveda, which has been expounded in some Mantras.

Here the reason is that all trustworthy people accept the authority of the
Vedas,

* Here the word “Mantra’, according to Dayananda means ‘Vicara’
and not Mantras (spells and charms) used against Bhuitas and Fretas as
accepted by Vatsyayana in the previous quotation. Hence the author says :—

“reamor = famTwng 1

But Vatsydyana in his commentary upon this aphorism takes the
word Mantra in the sense of a charm, spell, or incantation as in “‘@sga{eR

(Contd.)
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Just as one considers Mantras. revealing factual principles of material
science, to be true and authoritative, when their truth is (experimentally)
established ; and just as one on finding that the use of medicines, prescribed
in one particular- part of the Ayurveda, removes disease, comes to have faith
on the similar part of the same, similarly on ascertaining (the truth of) a
proposition stated in one part of the Vedas by direct perception (Pratyaksa)
one ought to have faith (Pramanyam) in the contents of the remaining
portions of the Vedas which describe subjects beyond (the range of) Direct
Cognition. The sage Vatsyayana has also stated to this effect in his commen-

tary on this aphorism. He says :—

(Contd. from page 45)

wafag:’ (DK. 54) and “sfaft fg afowatmlai swia 0 Hence
VatsyAyana says : “®wsaqqat | fagqaafasfaguratat sy (ND. I1. 1.68)

The word Mantra is from the root J/Mantr (10. A.) to consult,

L1 "

deliberate, ponder over, hold consultation or take counsel with suffix “ac’.
It is used in the following meanings :—

(I) A Vedic hymn. It is of 3 types :— it is called Rc if metrical
and intended to be loudly recited; Yajur— if in prose,
muttered in a low tone and Sdman—if being metrical, it is

intended for singing (wifeg amrear) |
(II) A Vedic text including Samhita.
(IMN) A charm or spell.
(IV) Consultation, deliberation, counsel, advice, resolution, plan,
f. () ‘o d@gawae (R L 20)
(b) ‘“wwa: sfafesd aea aqa ag afafa: 1 (R. XVIL 50)

(c) See also Paiicatantra. = (2.182)
(d) Manu-Smyti (VIL 58).

(V) Secret plan or consultation;” a secret.

(VI) Policy, statesmanship.

Tne meaning taken by Dayananda here falls in the fourth, fifth or
sixth categories. We must note here the Vedic Text also :—

“gRwY ava: dfafa: waey o (4V) etc.
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(9) *“This inference (Anumana) is (drawn) from the identity of Seers
and expositors. (That is to say that) the same trustworthy persons,
who are Seers and expositors of the Vedas, are also the Seers and
expositors of the Ayurveda, etc. Thus it is inferred that the
Vedas are as much authentic as the Medical Science (Ayurveda).
Hence it has been argued that the words of the Vedas are of
eternal authority ; because they are accepted to be such by the
trustworthy persons”. (ND. IL. 1. 68)

The implied sense (of this passage) is that as the word of a creditable
person is authoritative, so the Vedas should also be accepted as authentic ;
because they are also the Words of the Most perfectly trustworthy God and
their authoritativeness has been admitted by all trustworthy persons. Hence

briefly speaking, eternalness of the Vedas is (riglitly) proved (by the fact that)
they are God’s knowledge.

Here, the sage Pataifijali also refers to this topic in his Yoga$astra : —

(10) ‘“He is the Preceptor of the ancients also as He is not determined
by time.” (Y D. 1. 1.26)

God is the teacher of all—of the ancients who were born in the
heginning of creatione. g. Agni, Vayu, Aditya, Angiras, Brahma etc.—of
the moderns, like ourselves—and of the persons, who are yetto be born in
future. (God is called Guru) because he proclaims (grnati) or instructs the
truthful objects hy means of the Vedas.* He is eternal for all times, because

(9) “TZ-NAFAHITCIIGAAR | g TIrar AqATat FeaiT: Aqgasa a
A agRarfcamdaNanasg  dagAoaagaaaafaty « faarg gmeaat
SRR ASTTHOARATCAT VAT —§TGFaq W (Vatsydyana=ND. II. 1.68)

(10) “a gdamfy ge: sP@EFEERIF ° (YD. L 1. 26)
God is called Guru, the Preceptor. The word Guru is derived
from the root 4/GR (9. P.) to announce, speak, utter, proclaim. cf : (R. X.

63). “Grnati iti Guruk. This also means to invoke as in ‘@wnf am
TUMAgAEA™ %eaar |« (MVC. VIL 15)

It is also used in the sense “to praise or extol” as “@fag witar:
arssway qafa’ 1 (BG. XI. 21) and also see Bhattikavya. (VIIL 77)

Here our author takes this word in the first sense.

(Contd.)
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He is not affected by the process of time, (Kala-gater-apracarat). God is
never touched by the afflictions of ignorance and sinful acts or their
impressions (vasanas). In Him, there is absolutely the highest eternal and
innate knowledge. The Vedas, being His words, are eternal and. full of truth.

Similarly in the fifth Chapter of the Sankhya-Sastra, Acﬁrya‘ Kapila
says :—
(11) “(The Vedas) having been revealed by His own power, have their
self —authoritative character.” (SD. V. 51)
This means that the self-authoritative and eternal character of the
Vedas must be accepted as they have been brought to light by inseparably
supreme power of God.

(Contd. from page 47)
The word “Guru’ is used in the following meanings :—
(a) Father, 7 #as ag gEaqida:

famagimugdAsfa a:1 (R I11.31; 48; IV.1;
VIIL 29)

(b) Forefather or ancestor. (URC. Vi 28)

(c) Any venerable person, an elderly man or relative.
of. “gmaEa &7 (S. IV)
“eagear fg sgrgwam” (BG. 1)
(d) A teacher or preceptor, particularly a religious teacher,
spiritual preceptor. cf. “& T&: JEwAt 7 e wfaAaszg: (R, L 57)
(e) Technically, a ““Guru’ is one, who performs the purificatory
ceremonies over a boy and instructs him in the Vedas :(—
‘g ge: . fan: g qawed qasgia 1 (Y. L 34)
(f) A lord, head ruler :—
“gofsmmot 3@ § a0t (R. V. 19)
‘e gt g fda 1’ (R 1L 68)
(g) Name of Vrhaspati.
(h) The planet Jupitor.
(i) The lunar asterism called Pusya.
(ji, Name of Drona or of Prabhakara. (MD.)
(k) The Supreme Spirit.

(11) “fRaweafeas: & sawag ' (SD. V. 51)
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On this subject, the sage Krsnadvaipdyana Vyasa also says in his
Vedanta-§astra : —

(12) ““He is the Spring (source) of all Sastras (Vedas).” (V.D.D. 1. 1.3)

The import of this (aphorism) is that Brahman is the original cause of
the Rg and the other Vedas, which are the magnified (Upavyahita) repository
of numberless sciences, and illuminate all objects like a lamp and thus He
possesses (the title of ) Omniscient. It is impossible to attribute authorship
of such Sastras as the Rg and the other Vedas, which are the home of entire
universal knowledge (Sarvojiia-guna-anvitasya) to some one else than the
Omniscient God. It is very well known in the world that the particular
person, who expounds in detail a particular science knows much more than
what he writes (in his treatise) as Panini in (the realm of) grammatical
science. Acarya Sankara while explaining this aphorism has (clearly) stated :—

(13) “Itis only to explain partly what he (the author) knows. He
knows much more than that. This (point) is so well established
in the world that it needs no (further) clarification.”” (V. DD)

Thus it is concluded that the $astra, (attributed) to Omniscient God
must be eternal and must contain knowledge of all and every thing.

Moreover, in the same chapter (of the Vedanta) there is another
aphorism :—

(14) ““For this very reason (the Vedas) are eternal.” (VDD. 1.3.29)

This is to say that all men must believe the established fact, that the
Vedas are self-authoritative and repositories of all sciences as they have been
proclaimed by God and have also the eternal character (nitya-dharma). They
(the Vedas) are eternal as they remain changeless and true through all the
ages. No other (external) evidence is admissible (svikriyate) to prove the
authoritativeness of the Vedas. Other proofs are corroborative evidence
(saksi). Like the Sun, the Vedas carry their own authority (with them). As
the Sun, being Self-illuminated, illumines all objects in the world —both
great and small—the mountains as well as the motes (trasarenu) ; similarly
the Vedas being illuminated by themselves, cast their light on all sciences.

(12) “qeadifaeag 1 (VDD. I 1.3)

(13) “Faeamwiy ® adcafasatfaam sfa fag wia feg Teaeag
(3zFaww?) (VDD.)
(14) “wa oz = faegeaq 1 (VDD. L. 3.29) ;
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Hence, to prove His own existence, as it were, and also to establish
the fact that the Vedas were revealed by Him, God reveals (the undermen-
tioned Mantra as) authority :—

(15) “The Seif-Born, Omnipresent (Paribha) God overspreads all. He
is entirely a Spirit with no corporeal form ($ukram-akayam) and
(thus) woundless, tendenless and muscleless, Pure and Sinless.
He is Omniscient (kayi), Inward Controller of all (Manisi), and
the Ruler of all. He has from all eternity been teaching the

true knowledge of things (through the revelation of the Vedas.)”
(YV. xxxx. 8)

The purport of the stanza is :—

God, as explained above, is omnipresent and pervades all things on
all sides (paryagat=paritah i.e. all sides, agat i.e. pervades). There is not a
single atom wherein He does not exist. That Supreme Spirit (Brahman) is
all energy ($ukra=virya)* by which this whole universe is created and it

(15) ‘& edmegERsERRaRIATUggnarafagy | wfawAw afey:
TEArY: AAALTRANSAT ATAEGUAANET: AW 1 (VY. XXXX. 8)

* The word Sukra is explained by Yéaska in the Nirukta (VIIL 12)
as g% Wiad: —saafa®Am: | In the Nighangu it is included in the list of
words denoting Water. (I. 12)

This word can be derived from the root «/Suc+rak (o Teaw). It
has the following meaning :

(a) Bright, radiant, shining. cf. : ww%wax 1 (Rg. VIIL 6.8)
Durgacarya says here, “q%8man , AFSIH |’
(b) White, pure.
(¢) The planet Venus ; cf : “Sukra-asta.”
(d) Name of the preceptor of Asuras.
(e) Name of Agnmi.
(f) Name of a plant called Citraka.
{g) Semen, Virile, cf :
“qar qarsfad g
&t wawafad feaar ©° (Manu)
Our author takes this word here in the sense of “virya’’ i.e. semen

and this here means ‘God’s creative energy’.
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possesses eternal and mighty potency. He is free from the ties of the threefold
body (kaya), the gross, the subtle and the causal. Even an atom (paramanu)
cannot penetrate Him (lit. make hole in Him =chidrar kartum). Thus being
impregnable He is woundless (abranam), He is free from all bounds of arteries
or viens (asnaviram), hence boundless and unveiled. He is untouched by
all defects e g. ignorance (suddham). Sins cannot reach Him and His
actions are never sinful (apapa-viddham). He is Omniscient (Kavi)*. He

* Kavi: It is here an epithet of God. &fa: /g (ms?) +3,
(U. IV. 139) or /& (Wead) + &0 &fq or /%7 (wiafaed) + gu=afa
Here we cite below a few lines from the Nirukta :—
(a) “RuEt wfa:  wagnAy wafa | saaaf > (M. XI11. 13)
(b) “#fa: sragda: | Awar saq: wak: vada | wfE ) safa=
agra) fawaq | fesa-wfaeata srarig—sgafa=safa 0
(Durgacarya XII. 13)
(c) “wfa wer ? wragwa wale wad: | wad: @1 afasdon: &
®qH | T =T M WA A60¥G fAamanwm | aw s3vEa
sh=nar="nsgeaal feaq « qFTAAT AT |EW@ Tvav | w@EY
FEY: =WIGAM: | Afenq QT AEHH waawTd wfawaA
(Commentary of Skanda on Nirukta)
Dayananda has interpreted this word in the sense of *‘‘One who

knows every thing i.e. Omniscient.”” This meaning is clearly accepted by
Skandasvamin in his previous quotation,

In the Vedic literature God is often described as Kavi i.e. the Poet
and the Vedas as His immortal poems. cf :
(a) “afiq a7 agfa afq ad 7 gsafq.
qF¥q 3FTT FEE A WA A AGX 1 (4V, X. 8.32)
(b) “sfagiar wfa w3: > (RV. L. 1. 5)
(c) “wfa gQomgmifaaey ©”  (BG. VIIL 9)

See Manu Smirti (II. 4) also.

Manisi : The Inward Controller or the Knower of all minds.
wqA8: 4§91 (according to WEwEAIfey GI&T AR | @=a 3: | (MB) and the
termination “Ini” ordained by (P. V.2.116) or /%3 (adtad) + {87
(U. 1v. 26) or “§8 (W) tza==H&1 ; waq: fortglk” v (P IIL 3. 103

(Contd.)
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knows as a pure witness (what transpires in the) minds of all (created beings)
(M ansi). He is Over Lord of all i.e. Ruler of all (Paribhti). He is Self-Existent
and is without the three causes e.g. the instrumental, the material and the
general (Svayambhn). He is the Father of all —but of Him, the other generator
there is none. By His own might He is ever present. God, the Supreme
Self as described above is all Existence (Sat) all Consciousness (Cir) and
all Bliss (dnanda). He has been teaching the true knowledge of things to
all His subjects (sama-praja) through the revelation of the Vedas, in the
beginning of creation. Whenever He creates the world, the gracious God
reveals (lit. instructs) the Vedas, which contain all sciences for the benefit of
all the created beings (prajabhyah).

Hence, every body should admit that the Vedas are eternal. The
Vedas are His knowledge. God’s knowledge is always unchanged and
uniform.

As it has been decided on the scriptural evidence that the Vedas are
eternal ; so is true on reason also. For instance, ‘something’ cannot come
out of ‘nothing’ and ‘nothing’ cannot produce ‘something’. That thing alone
which exists (at present) will remain in future. According to this maxim,
the eternalness of the Vedas must be admitted. Because,. a thing (i.e. a tree)
which has no root, can never have branches. (To cherish contrary view,
would be) like discerning the marriage of a sterile woman’s son. If she has
a son, she cannot be sterile. If she has no son, none can see his marriage.
Similar view is also applicable here. If God does not possess eternal
knowledge, how can He reveal knowledge to other ? If God does not impart
knowledge (to mankind) no one would be able to attain knowledge and
perception (dar¢anam). For, nothing can sprout, if it has no root. Nothing
is seen in this world, which has come into existence without a cause. What
we state here is (based upon) the actual and direct (Saksat-anubhava)
experience of all men. We retain impression of that thing alone which is

(Contd. from p. 51)

IV. 1.4). One who controls mind. The word Gati means ‘T TRA
qiftazafa’. Hence, “the Knower of minds.”
cf. : “Yawwiogany wdtfaw: ¢* (Yy.)
and also
“gatfaw: af| 1gq J¥@av > (XS, V)
or
“mRAtaY sRfewe o0 (R 1)

In the Vedic literature, it also indicates ‘“a singer or praiser.”




THE PERPETULTY OF THE VEDAS 53

related to our direct cognition (Pratyaksa-anubhava) and our memory and
knowledge are due to these impressions. This alone causes (in us) inclination
and aversion (to a thing). It cannot be otherwise. For instance, one who
studies Sanskrit, he alone gets impression of this language and not of other
and one who reads the Modern Indian language, retains impression of that
language only and of no other. In this way, no one would have been able
to acquire experience in any branch of knowledge, if God had not imparted
instructions and teachings (to mankind) in the beginning of creation. In the
absence of such experience, there can be no impression (Samskara) and
without impression, there can be no rememberance and without remembe-
rance, there can be no knowledge or even the semblance of it.

Q. Buthowisitso? Men have natural inclination towards actions.
In their (natural) activities, they experience pleasure and pain.
During the course of time gradually they will develop (their stock
of') knowledge (vidya-vyddhi). Then why should we accept that
the Vedas were revealed by God ?

A. Here we say. This has been refuted while discussing the origin
of the Vedas. It has been decided there that even now no one
can achieve knowledge or can develop it without getting in-
structions from others. Similarly there can be no progress in
learning and knowledge if man does not recieve instructions from
God in the form of the Vedas as already illustrated by (the
example) of a child, kept (in forest) without instruction and (also
by the example of) a forest-dweller. (It has been shown there)
that such a child or the forester could neither achieve knowledge
nor learn the use of human speach without instruction—then
leave the question of acquiring knowledge (through experience).
Hence, the knowledge contained in the Vedas which has come
down to us from God is certainly eternal like all His attributes.
The epithets, the attributes and the actions of an eternal substance
must be eternal by themselves as their substratum itself is eternal.
The name, the attributes and the actions have no independent
existence : they need a seat or a substratum as they depend on
some thing else (i.e. substratum). They are non-eternal, if their
substratum is non-eternal. The eternal substance has no produc-
tion or dissolution. Production signifies a specific combination
of separate elements. Dissolution means separation of the
caused products (into their component parts). It is (only) a
negation of combination (Sanghata-abhava). Dissolution is (the
state of ) imperception. God being changeless and uniform has
not even a touch of combination or separation (Samyoga-vi yoga).
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Here we cite an aphorism from the sage Kanada as an authority (in
support of this proposition) :
(16) “The Eternal is that which Exists (Sat) and is uncaused (4karana-
vat).”” (VD.IV.4.1)

This means that an effect which has cause and exists is non-eternal
as it did not exist before its production. The substance which is not an
effect of (a cause) but always exists as cause of others is however called
eternal. Whatever is caused by combination, postulates (the exsistence of)
an agent or producer. If the producer is an effect of combination, he also
has its producer and so on “Ad infinitum.” That, which itself is the result
of combination, can possess no power of combining atoms in Prakyrti, as
these atoms are subtler than itself. The subtler thing (i.e. atoms) is the
Atma (i.e. pervader) of the grosser one, because the subtler can penetrate
into the grosser thing as fire penetrates into iron. As fire because of its
subtlety penetrates into hard and gross iron- and separates its component
parts from one another, similarly the water on account of its subtler character
having entered into (gross) earth and its particles can combine them into a
ball or disjoin them from one another. But these conjunctions and disjunc-
tions cannot touch God who is All-Pervading. Consequently He has power
to bring about conjunction and disjunction (i.e. creation and dissolution)
according to the Law. This cannot be otherwise. As we, being within the
range of (this Law of) conjunction and disjunction are powerless to
combine or separate atoms in Prakyti ; so would have been (the case) with
God, if He also had been (within that sphere). He, from whom all combi-
nations and separations proceed, is not under their control. Because He
is the ultimate original cause of all conjunctions and disjunctions. The
commencement of combination and dissolution is impossible without the
Ultimate (First) cause.

As the Vedas have been revealed by and always exist in the knowledge
of God, Who is the Ultimate (original First) cause of all conjunctions and
disjunctions, Who is changeless by character, Who is unborn, without
beginning and eternal and Who has perpetual power, their truthfulness of
knowledge and eternity are established.

(e

(16) “agmrmaf@Ey 0"’ (VD. 1V. 4.1)




THE CONTENTS OF THE VEDAS

TheVedas deal with the four (main) types of the subject matter
e,g. (1) Vij7iana* (i.e. realisation of knowledge), (2) Karma (i.e. action in
. general), (3) Upasana (i.e. communion with God) and (4) J#ana (i.e.
= knowledge). Here, the firsttopic viz Vijfiana is the most imperative of all.
‘ It means the direct perception or realisation of all things—from God down
to a—(blade of) grass. Here, also the realisation of God occupies the
foremost rank as He is the primary theme of all the Vedas because God is
the chief most and the highest of all the entities. We cite here the following

pieces of evidence :

(1) “Itell thee briefly (O Naciketas) that “OM is the only word,
which all the Vedas repeatedly proclaim, for (whose attainment)

—

* The word Vijiiana has been translated by some scholars as,
‘ “Philosophy or Metaphysics’’ (Ghasi Ram). But it is wrong. Dayanada
| himself explains it as :

“qTATITART JOG-aagg A |7
According to this statement Vijiiana means ‘‘realisation of knowledge.” The
word Vijiiana is explained by Apte in the following manner :
(I) Knowledge, wisdom, intelligence (PT. I. 24 and V. 3) cf. :
‘“Vijrana-+ Maya-Kosa.”
(II) Discrimination.
(III) Skill, Proficiency, (Prayoga-Vijrana). (S.I. 2)
(IV) Worldly knowledge or knowledge derived from worldly
experience (opposed to Jrana which is knowledge of
Brahman ; “sd ¥¢  afaamfag ssamadga” « (BG. VIL 2,
3. 41). The whole Seventh Chapter of Gitd explains this.

But our author takes us to the stage which is the ultimate goal of
human knowledge i.e. the knowledge of the Supreme Soul.

P (1) ‘“aq A FeqgAEAta,
agifa aailr = ag azfa
afesgrat agrad w<fa
ad a¢ augn adrnfEdg ' (KTOU. 1L 15)
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all peanances are observed and desirous of what they lead a life
of celibacy (Brakmacarya).” (KTU.II.15)

(2) “The sacred syllable OM denotes Him.” (Y D.1.1.27)

(3) “OM is (the name of) Omnipresent God.” (YV.XXXX. 17)

(4) “OM is (the designation of) Brahman.” (T A. VII. 8)

(5) “(There are two types of knowledge (Vidya). One is Aparai.e.
the Rgveda, the Yajurveda, the Samadeva, the Atharvaveda,
Siksa (Phonetics), Kalpa (i.e. Ritual science), Grammer, Etymo-
logy, Metrics and Astronomy.

Now the Para is that by which that Imperishable (4ksara) is
apprehended.

Men of resolute wisdom discern Him ; who is invisible, incap-
able of being grasped or comprehended, having no family or
caste (Agotram. Avarpam), without forgans of sight and hearing,
without hands and feet, eternal, all pervading, omnipresent, the

most subtle, immutable and the origin of all beings.”
(MUU. 1. 5. 6)
All these citations mean that—*“O Naciketas, (Sarve Vedas) the highest
seat or stage which is called Final Emancipation (Moksa) to be obtained by
the realisation of the Supreme Soul, is OM (i.e. communion with God).
It is all bliss and free from all pains.. Pranava i.e. the syllable OM denotes
Him and God is its expressed significance (Vacya). OM is the name of God.
All the Vedas have, Brahman-—the Most High (Mukhya Pratipadya) as their
chief topic. The word Amanati is from the root  /Mna (to practise) with
prefix ‘A’. (Tapansi etc.) All austerities and righteous deeds pertain to His
realisation. (Yat Icchantah). Here the word “Brahmacarya’ implies (U pala-
ksana) all the four stages of human life e.g. the life of a religious student as
well as those of a house-holder, an ascetic and a teacher who has renounced
the world. The object of all these practices is the attainment of Brahman.

(2 “gea FEE: gm= 1 (YD, L 1. 27)
(3) “siiymd@ ag 1 (¥4. XXXX. 17)
(4) <aitfafa g V' (T74. VIL 8)

(5) ‘“a@mwr AL qRd T ARIAAIAT: faew wed) sarEw  famad
gt sutfaafafa |« ®a qu gar azwafansad wqn avTgr@RAIEEN fERIUR-
gt qzaifard faed fag sand gged qeead a3y qadfa  afewafa
gz W’ (MUU. 1. 5. 6).
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The learned, desire to have an access to Him by concentrating ' (their mind)
upon Him and variously proclaim (His glory). I. Yama, O Naciketas, tell
thee briefly that seat is this Brahman.

There are two kinds of Vidya (i.e. knowledge) in the Vedas-““Apara
and Para”. That Vidya or knowledge by which we know precisely all
(material) things—from earth and a blade of grass to Prakrti, and under-
stand their right use, is called Apard and that by which one knows Brahman,
Who is Omnipotent and Invisible etc. is styled as Para. It is also inferred
that Para is higher than Apara.

Moreover, (the foliowing stanza supports this view) :

(6) The learned always turn their eyes to the lofty place of Visnu
(i.e. Moksa), spread like an eye in the Dyaus (i.e. luminous
region).” (RV. 1. 22.20)

(6) “ag fadl: o gaw wat awha @wdi
fedla agzra'&l{ P BRI L 2. .20)

The above English rendering of the stanza is mine. According to
Dayananda it can be translated as follows :

““The learned look forward at all times for that Supreme seat
(Parama Padam) of Visnu (called Moksa) (who pervades all
space) as the eye pervades the solar light (i.e. the space filled
by the Sun’s rays).” (RV. I. 22.20)

Here the author has translated the word Pada (i.e. seat) as Moksa.
Moksa is called a seat or a stage, because it is obtained by communion
with God at the end of human life. The word Pada is derived from the
root ’'Pad i.e. Padaniyam or Prdpaniyam, ie. a seat or stage which is to
be obtained by the learned.

Author means to say that this final emancipation is nothing but
the attainment of God. Hence it is described here as “Paramam Padam
of Visnu”. This Moksa is again described as “Aratam” as the Final
Emancipation is not limited by space or time. It can be achieved by all
devotees every where and always because God is Visnu (i.e. all pervading).

The word Pada is used in Sanskrit to denote this meaning (Sthana-
Padayi) also. (Pada= +/Pad-}-Ac). 1 cite below afew extracts from the
classical literature where this word Pada means a rank or position or
place or station :

(a) “xrglsa: g7 1’ (NS. X)
(b) “smar s qzusataasag 17 (MM. 1) (Contd.)
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This means that the learned (S@ris) see at all times that highest seat
of all pervading God (Visnu) which is called Final Emancipation (Moksa)
and which is obtained by all men by adopting all the best possible means,
and it is absolutely all bliss. It extends to all places i.e. it is not restricted
by space, time and by any other matter. As God is all pervading (Visnu)
by His character. His seat is obtainable by all at all places, Here the
i simile is given that as the sphere of the eye-sight is (the entire) space filled
by the solar light so (devotees are "capable of achieving that seat of Moksa
every where as God exists at all places). Moksa being the highest possible
object of human desire, the wise aspire to obtain it. Hence, the Vedas
accord a special treatment to it.

Vyasa also offers an aphorism on this topic in his Vedanta Stitras :
f (7) ‘“He (Brahman) is the Theme (of the Vedas) because the appli-
‘ cability (of the text lies in Him).” (VDI 1.9)
Here the idea is that God is regularly explained by the Vedas, at

some places by indirect expressions and at others by indication or suggestion
(Paramparaya).
Hence, God is the ultimate theme of the Vedas.

This can further be supported by (the following stanza from) the
Yajurveda :

——— —

(Contd. from p. 57)
(c) “awadd nfgonad gaam: " (S. V. 17)
(d) “sisq fewan afgenad ' (S. IV. 18)
(c) “mat fg w:2gadg a&gg "’ (5. L 22)
(F) wa¥ wfgalsfem \” (MK. 1)
(g) Please see also :
DK. 162 ; KUS. VI. 72, III. 4 and R. II. 50, XI. 82.

(7 “agawam@’ (VD. 1. 1.4)
Here “Samanvaya’” means *applicability”. cf :

“x q agamr IRt wgaasafaed fafmd aEadsaiFTesaAT
gen \”  (Saririka Bhasya)
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(8) ‘““That Supreme Being, than Whom no other and greater i8 born,
Who penetrates the whole universe and Who, being the Lord of
creatures, remains and sports with them, creates and (gives
luster to) the three luminaries (the Sun, fire and electricity).
From Him originate the sixteen digits*, which He unites with
created beings.” (xv. VIIL 36)

This is to say that no other superior "object exists to Supreme Being
(Para Brahman). Prajapati is a name of God as He is the main-stay of
all creatures. He (Prajapati i.e. the Lord of created beings) pervades
(Avive$a) all the regions. Being the Bestower of Supreme Bliss on all beings
He has filled and illumined all the worlds with three lights—the Sun, the fire
and electricity. He has generated the sixteen Kal/as i.e. digits or they exist
in Him. Hence He is called Sodasi.

(8) “aEAIw Fi@: 9U A A
7 g wearfy fazal
ganaf: swar &l o
Aftr @i e g3 @ Tigeh 1 (YV. VIIL 36)

This verse may be translated as:
“Than whom there is none other born more mighty,
Who hath pervaded all existing creatures-
Prajapati, rejoicing in his off-springs, he
Sodasi, maintains the three great lustres.” (Griffith)
Here three lustres may mean Agni, Vayu, Surya or Fire, wind,
Sun or Fire, lightening and Sun.
* The sixteen digits (Sodasi Kalas) are enumerated to Suke$a by
Pippalada as follows :
“gRarea; wR @t ! & geet afemsdan sww &qn swafa)
w soageq | g "t @ 3 s gfedtfafad v wan aem
a7 aqt wran w9 s g A g’ (PU. VI 2.4)
i.e. “To him he then said : ‘Even here within the body, O friend,
is that Person in whom they say the sixteen parts arise.

He created life (Przpa) ; from life, faith (Sraddha), ether, wind,
light, water, earth, sense-faculty (/ndriya), mind, food ; from food, virility,
austerity, the Vedas, action, place and name.” (PU. VL 2.4)
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God is, therefore, the supreme object of the Vedas. The Mandukya-
Upanisad also states :

(9) “OM is an immortal syallable and this entire (world) is His
manifestation.”” (MUU. L. 1)

This means : He is Aksara whose name is OM. That Brahman is
called Aksara because He never perishes and also because He pervades the
movable and immovable world. All the Vedas and the Scriptures and also
the entire creation chiefly explain Him. Hence He must be accpted as the
basic theme (of the Vedas).

Moreover, it is not logical to prefer secondary sense to the primary
one ; because it is in accordance with the authoritative dictum of the
Maha-bhasya, the grammatical commentary that ‘‘the accomplishment of an
action with the help of primary sense should be preferred where both—
primary as well as secondary—meanings are available.””*

Accordingly we should give preference to the primary meaningi.e.
God while interpreting the Vedas because the chief object of the Vedic teach-
ing is the attainment of God.

All men, therefore, should follow the Vedic instructions and append
their activities (in the realm of Action, Meditation and Knowledge— Dharma,
Upasana, Jiiana) with glorification of God so that they may attain success
and accomplishment in (material and spiritual) matters concerning this life
or life after death by doing good to others according to their capacity.

The second subject-matter (of the Vedas) is called Karma-Kanda (i.e.
topic of action). It is entirely full of (various) activities. Without this,
learning or knowledge would remain incomplete ; because the internal or
mental activities are closely related to the external or physical functions.
This Karma-Kanda (i-e. department of action) is multifold. But its chief
varieties are only two. One aims at the accomplishment of the supreme
object of human existence i.e. the achievement of Moksa through the perfor-
mance of God’s praise, prayer and meditation, obedience and resignation
to His will, righteous deeds and knowledge.

The other type of action is undertaken with a view to acquire riches
and secure enjoyments by performing righteous deeds and thus to accomplish

—
— e

9) “sfadmenw . ¥ 89 aEgEraEAg ' (MUU. L 1)

¥ Yoy SUR seEesEd o (MB)

W—-
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success in the worldly affairs. When action is performed with the absolute
object of obtaing God, it is called Niskama (i.e. desireless or disattached
action) and it has the noblest yield as it is endowed with eternal bliss.
When it is performed with the sole object of securing wealth and enjoy-
ment, resulting in worldly pleasure, it is styled as Sakama (i.e. an action
attached to worldly desire) ; because it is mingled with the tasting of the
birth and death. In the first category are included the activities of (various)
sacriflces (yajfias)—from the Agnikotra to the AS$vamedha—where one
has to offer oblations (consisted of) ingredients, duly refined and clarified
which contain fragrant, sweet, tonic and curative properties, into the fire,
for the purification of air and the rain-water. Such sacrifices (Yaj#ias) bring
happiness to the whole world.

In the second category, are included such actions as the procurement
of food-stuffs, cloth and manufacture of conveyances, machines, tools and
implements etc. which are performed for the accomplishment of the regulated
social order. Mostly these actions result in personal and individual
joys only.

Here we are supported by (the following) evidence from the Purva
Mimansa :

(10) “As ingredients, their purificatory measures and the actions (in
the sacrifices) are for the benefit of all others, statements
asserting certain objects are only explanatory or laudatory ones,”

(MD.1V. 3.1)

(11) “The purificatory process for ingredients which are only for
(sacrificial) activities, results in qualitative performance of the
sacrifice (Kratu-Dharma).” (MD.1V. 3.8)

——

(10) “geadesIeEAg e Gakfada: @m’ 1 (MD. IV. 3.1)

(11) “gemort g Prarafai @ewe: *g-a4: @@ 1 (MD. IV. 3.8)

Here the word ““Arthavada’ is very technical. The word ““Artha”
means : ‘“object, purpose, wealth, context or substance”. The “Arthavada’
denotes the following meanings :

(a) Declaration of any purpose.

(b) Affirmation, declaratory assertion, an explanatory remark,
speech or assertion having a certain object, a sentence.

It often recommends a Vidhi or a precept by stating the
good arising from its proper observance and the evils
arising from its omission, and also by adducing historical
instances in its support. (Contd.)
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The import of these aphorisms isthat the duty of the performer of
a Sacrifice (Yaj#ia) is three-fold, e.g. the procurement of ingredients, their
purification (sapiskara) and the actual performance (karma). The above
mentioned ingredients are of four kinds i.e. (I) fragrant (I1I) sweet ({II) tonic
and (IV) curative. The purificatory process relating to them (ingredients)
must be adopted for the accomplishment of the best and meritorious results.
For instance, with a view to prepare a good soup or sauce (siipa=st t Pa+
ka in the sense of gha#n) fragrant ghee is poured into a ladle (lit. spon)
and fried upon the fire till it emits smoke ; the ladle is thrust into the
kettle containing the soup or curry and opening of the vessel is closed and
the soup is moved about with it. Then the smoke like vapour arises before
which being as condensed as fragrant liquid and mixing with the entire
soup makes it nutritious, delicious and sweet-smelling. Similarly, vapours
arising from a Yajfia purify the atmosphere (lit. air) and the rain-water.
Thus it is for the good of the whole world. Hence it has been stated in the

Aitareya-Brahmana :

(Contd. from p. 61)

of . ‘“egfafararasfagusss gadara: ' (VD)
“gmInsfaaiag ga daa gugaRgaE "’

According to Laugaki, it is of three kinds :

“qaag. fatg g sgasanfd
gamatagaE sdafear qa

Here the last kind includes many varieties.

(c) One of the six means of finding out the “Tatparya” (real
aim and object) of any work.

(d) Praise or eulogy.
of : “agarT gu: | g & wfaq w23 v’ (URC. 1)

Our author interprets these SUtras as “®aem ufa: =as fz
srgarRsAafaareona wafa 1’ which is not very clear. The word Artha-vada
has been explained by us above. According to Dayananda, no specific
purpose or object can be attributed to any Yajiia. The real object of such
performances is the benefit of the whole universe. Hence Yajfias are
included by our author in Niskama actions (i.e. actions detatched from
desire). He is always original in his laudable interpretations.
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(12) “A Yaj#ia, which is performed by a learned man in the prescribed
manner, conduces (to the happiness) of all mankind (janata).”

(4B.1. 2)

Here “janata” (i.e. mankind) means all men (without any distinction).
The Yaj#ia brings happiness to all men alike if a learned performer consumes
duly purified ingredients in fire in the aforesaid manner. As it aims only
at others’ benefit, Yajfia results in the universal good. Hence statements
indicating specific aims are merely laudatory ones. The real object (of a
Yaj#ia) is to ward off evils.

The purity of the peforming people and the refinement of ingredients
used in sacrificial performances should be taken as *Kratu-Dharma” (i.e.
essentials of Yajfias). Sacred and beneficial results (dharmas) are brought
forth only in this very manner and not otherwise (from a Yajfia).

It is supported by the following evidence :

(13) ““Smoke or vapours are produced from fire, from smoke, the
clouds ; from clouds, the rain or (in short) from fire all these
things are produced. Hence, they are called as Tapojas (i.e.
born of heat or fire). (SB.V.3)

The import is that from fire, smoke and vapour are brought forth.
When this fire penetrates into trees, medicinal herbs, water and other
substances and disintegrates the solid objects, it separates juice from them.
These (juices) then reduced to levity and being borne up by the air soar up
to the sky. The liquid part therein is called vapour and the hard
substance is earthly one. The smoke, therefore, is the name given to the
combination of both the particles. When such a smoke reaches the higher
regions, and thus watery vapours grow in abundance there, it produces
clouds. From these masses of clouds in the air, the rain begins to fall.
Hence from fire alone (Agneh-eva) are generated all herbs and plants like
barley. From them is produced food, from food, semen and from semen
the bodies (of all living being).

(12) “awsfa aed 7o Feoa aad fage Qar wafr 1 (4B8. 1. 2)

(13) “@mAF At amd, grmEeweg iz w@al gar sEe
aeny ang qatan sf v (SB. V. 3)
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The same subject has beén stated in the Taittiriya-U panisad :

(14) “From that Soul (Atman), varily ether (or space-akasa) arose,
from ether, wind ; from wind, fire ; from fire, water ; from
water, the earth ; from the earth, herbs; from herbs, food ;
from food, semen ; from éemen, the person (Purusa).

This, verily, is the person that consists of the essence of food.”
(TU. 1. 2.)
(15) “He performed austerity (Tapas). Having performed austerity
he understood that Brahman is food. For truly, indeed, beings
here are born from food, when born, they live by food, on
deceasing, they enter into food.” (TU.1L 3))

Here food is called ‘Brahman’ (the great) as it is the chief cause of
(the continuance of) life. All living beings draw happiness from pure food,
water and air and not if they are impure.

There are two kinds of efforts (for the purification of all these things).
One is ‘Divine’ and the other ‘human’. God has created this fiery (orb of )
the Sun, sweet fragrance and the flowers. The Sun is ceaselessly busy in
drawing up juices from (all things) in the world. But as the fragrant and
bad smelling qualities are mixed up with these juices, the water and air that
come into contact with them. are, because of this combination of sweet and
bad odour, rendered into an indifferent quality where there are both desirable
as well as undesirable elements. Consequently the quality of plants, food,
seed and bodies also becomes comparatively inferior because they are
produced from such a rain water. Because of their niddling quality, (all
human) virtues e.g. strength, intellect, valour, prowess, perseverance, bravery
grow mediocre. Because it is a philosophical doctrine that as is the cause
so is the effect.

For this we cannot blame the Divine creation. Because bad smell
and other defects are man-made and should be ascribed to human creation.
As man is the author of bad odour and other defects, it is, therefore,
obligatory for him to remove them. It is a divine ordinance that one ought
to speak the truth and ought not to tell lies. He, who transgresses it,
becomes a sinner and suffers afflictions in accordance with the law and order

(14) “AEWFT CATAIY HAEAA AFIW WA AFM° ag: amha,
aATe, wgva: gfadn gfwear shiwaa:, siefavaisansag @, dJaa: e 8 &
QY GREisAERa: V' (sgreegEst 2) (TU. 1 2)

(15) ‘@ ANSTAA | AEAEAT AH FQ A AIAR V FAEG 9 @Y
twifr gatfy sasy  aRa wenfr afa oA gaxafwsfaafa o (70 1L 3)
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of God. Similarly God has ordained that man ought to perform a Yagjiia.
Whoever violates this, commits sin and suffers pain, because he omits an
action of universal good.

The greater the number of men and other animals gathered together
at one particular place, the greater is the amount of bad smell. God’s
creation is not its cause. Because it is a result of crowding together of a
huge number of mén and other animals. Sometimes men for their own
pleasure, accumulate elephants and other animals at one particular place
and the excessively offensive smell, caused by this must be ascribed to men’s
pleasure-seeking-activities. In this manner, the entire bad odour which
pollutes the air and the rain-water is caused by human agency. Hence it
becomes obligatory for men that they should remove it also.

Of all living beings men alone can discriminate between the good and
the evil (lit. benefit and harm). Thinking or realisation (Vic@ra or Manana) is
the characteristic of a man’s manhood.*

Of all embodied living beings, God has created men alone who possess
mind (Manasvin i.e. having mind) and thus have the capacity of discrimi-
nation. By a particular combination of atoms (Paramanu-samyoga) He has
created human organs ; which have the capacity of acquiring knowledge
(lit. abode of knowledge). Hence men alone and no other animals have
power of discrimination between good and evil (Dharma and Adharma) and
of doing righteous and leaving unrighteous actions.

That is why all men should perform Yaj#ias for universal benefit.t

*  Author says : “‘®@ad-fagreaz-armg Ay’

4
Here the following explanation of the word ‘Manusya’ given by
Yaska deserves notice :—
“Rgean: FEAQ ? Aear wwifor dteafa | aaemnAn geEn | Aqeafa:
gARAEIME | AARGER | /gt av 1\’ (N, 1L 3)
t Rsi Dayananda in emphatic terms makes it clear that ‘Yajia™
is an obligatory act on the part of a2 man. A man must perform sacrifice
- for universal advantage. It has no selfish end. The word “Yagjiia’’ is from

the root ‘4/yaj’ to sacrifice, to worship with sacrifice.

The Bhagavad-Gita clearly states that performance of a Ygjiia is
essential and unavoidable :— (Contd.)

- _—
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(Contd. from page 65)
of : “mgaEw: gAT geIar gAarw samf o
yAq gefasasady Aisfeaesmas nqn
aafrenfmm: &A1 gea adfsfead: )
WS} A TG A9 SRS WU
sRagigd fafg  agmaggan
| Aoy sana ag facd aF sfafssag u’ (BG. D)

i.e. “In ancient days, Brahmadeva created living beings
together ‘with Yajfia and said to them : ‘“By means of this
(Yajiia) may you grow, may this be to you a “Kama-dhenu”
(i.e. something which fulfils all desires). (1)

“Those good men, who part-take of what remains after the
performance cf the Yajiia, are redeemed from all sins. But
those, who (without performing the Yajiia) cook (food) for
themselves only, such sinful persons eat only sin. (2)

“Know (that) the origin of Action is from the Brahma (that
is, the Vedas) and this Brahma (the Vedas) has sprung out
of the Brahman (God); therefore (know that) the All-
Pervading Brahman is always ‘primarily worshipped’ in the
“Yajia”.” (EG III)
Lord Krishna condemns a man who wastes his life without per-
forming Yajiias for universal benefit ;—

“gg watad A% AFAAGANG Tz |

amyfefizaem /e qid @ safa 0’ (BG. 1)

i.e. “The life of that man who does not move the cycle (of

action) which has thus been started (for the maintenance of the -

world) is sinful ; and the existence of this slave of the senses, O
Arjuna, is worthless.” (&G. III)

A Yagjfia must be performed without - any personal desire. In the
Mahabharata we read :—

“any gHeEar aaiseaad  afaf |
agY qsTEn §RF At aswreaseeaar W' (MB, Santi) (Contd.)
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(Contd. from page 66)
““Yajiia is an act which is done with no selfish motive.”
(MB. Santi)
The undermentioned citations from the Chandogya Upanisad may
be read with benefit :—
(a) “aar ewmeen adiseaad wAfefa 7 (CHU. L. 23.1)
(b) “aw afiwd &9 gafa aeRe az: 7 (CHU. IV. 16.1)

The universal character of Yagjfia is eulogised in our ancient lite-
rature. All beneficial activities e.g. patriotism, devotion to God, attainment
of knowledge for others’ benefit, life of celibacy, harmlessness to others,
development of social order, protection of orphans and shelterless people
are included in this Yajfia. The following extracts from authoritative books
will establish this fact beyond doubt :—

(a) ‘7 A} TATENA AFIFAT Jq V" (CHU. VIIL 5.1)
(b) “@ g g’ (BU. L 5.17)
(c) “ag m@v &g am ' (KTU. 1)
(d) “&g %3¢ a=w: " (BG. IX. 16)
(e) ‘“famid gsiaga " (7U. 1L 5.1)
(f) “ast fasw: senafq: \” (MTU. VL. 16)
(g) “awa 31 fad T 1’ (MBNU. XXI. 2)
The selfless person perceives a Sacrifice (Yajfia) going on within
himself :—
() “camdR as afeadamfa” (PNU. 1)
(i) oA amw: " (MNU. XX. 12)

(iii) “qrd aaed flar I¥T AIAE ALAG: | T § AFET I |
a4t § aweq g\’ (BU. 1L 1.1-6)

(iv) “aedd fagal a@eaIl F@mE:, W1 oAy, TAtRewga Afa,
awifr afg:, ¥z foe, ged gu;, &m awd, w97 oy, qaska,
g®: wwfaar, sfan o ar, mw I3a@L, TR, w9 @I,
sixwatg aay fwad ar e, gty ag gfa, o faafe aqm
@wTaR 1"’ (MNU. LXXX.) (Contd.)
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(Contd. from page 67)

Human body is described as the hermitage of “Seven Sages’ who
perform sacrifices : —

‘g HN: Sfagan MR aa wha agagaeg
(BU ; YV. XXXIV. 55)

According to the Bhagavad-Gita God created men with sacrifice =

‘‘gg aam: S gezar gdara waafa:

(BG. 111. 10)

The universal aspect of a Yajna is highly praised in the Vedic lite-

rature also :—
(I) “areadq § agw: "’ (SB. 1. 2.4.5; 1. 4.1.38)
(I ‘“asmrd a=:\" (YV.XIIL 8; SB.VIL 41.30)
(IIl) “asy & 9sg: " (YV. XVIII, 42)
Av) *a=r & satfo gafa gafew 7 (5B, IX. 4.1.11)
(V) *“amrww\’ (YV.X1.7)
(VD) “aav ar o @ifa: V' (VY. X1 6)
(VII) “ast & wfgrr’ (YV. X1. 6; SB. VL 3.1.18)
(VIII) “asy § &: (" (YV. L 11)
(IX) “gm & g@m ' (YV. XIL 67)
(X) “aaq =wad #1017 (Y. 1.5; SB. L 7.1.5)
(XI) “asr & fant o= i satfa qafa faofa 7 (5B, VIIL 7.3)
(XID) “ast & w¥ae w1’ (7B 111 9.5.5)
(X111) ‘g avaafa v’ (TB. VI 4.5)

The selfish people (i.e. non-sacrificers are condemned in the:
following stanza :—

“grasam: qast Sfamig: )’ (RV. X. 33.4)

i.e. “Even the charitable people who have no sacrificial activities go
to ruin.” cf :—

(X1v) aufasdisl: aggea FnsasaEy asafa: sadamn 7 (RV. 1. 33.5)
(XV) “qrem qi¥ [afq aEmAEl saaagsasgy ' (RY. L 121.13)
(XVI). “wafad gaaat wafa W’ (4. XIL 2 37)
Thus an “A—yajva" is depricated in harsh terms, Ancient Aryans

were known for their selfless charitable outlook towards all living beings.
(Contd.)
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Q. How can it rightly be said that a Yaj#a is performed for others’

benefit ; when the fragrant substances e.g. musk etc. are reduced
to ashes by being thrown into fire ? These good things can
serve more beneficial purpose, if they are given to men etc. to
eat and be utilized otherwise, than being burnt in sacrificial fire.
Then what is the advantage of performing a Yaj#ia ?

A. Here we say that nothing is ever utterly perishable. Annihilation
(vinasa) means merely the passing of an object from perceptible
state into an imperceptible one.*

How many kinds of perception do you accept ?
I admit eight types of cognition (Darsana).
What are they ?

F e ©

I accept (the following) eight means of cognition (e.g. : — (1) Sense
Perception (Pratyaksa), (2) Inference (Anumana), (3) Analogy
(U pamana), (4) Verbal Evidence (Sabda), (5) Tradition (Aitihya),
(6) Circumstantial Implication (A4rthapatti), (7) Probability
(Sambhava), (8) Non-existence (4bhava).)

Acarya Gautama in his Nyaya Satra defines them as follows :—

(16)  “Sense perception (Pratyaksa) is that truly unerring and deter-
mined knowledge which is derived from the contact of a sense
organ with its object.” (ND.1.14)

(Contd. from page 68)

Dayananda here stresses upon the fact that Yajiia is performed only for
universal benefit. We have quoted here a good number of instances
showing the importance of a Yagjria. The interested reader may see (RV. IL.
26.1; VIL 6.3; VIIL 70.11; and 4¥. XI. 2.23 ; and also Nirukta X. 26;
RV, X. 81.5). Instances can be multiplied. We have, due to economy of
space, not given here the English renderings of these citations which are
quite simple and lucid.

* of. ‘srenwidtfa qaifr sawwsafa wizaa
geawwRfraaray ax &1 af@gar o’ (BG. 1L 28)

(16) “sFaariafrmda armsaaRmEwatva aaeaes s 1
| (ND. 1. 1.4)
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(17) ““Now the Inference (4dnumana) which is based on Sense-Percep-
tion is three-fold : (I) Parva-vat (Inference of the effect from the
cause), (II) Sesa-vat (i.e. Inference of cause from the effect),
(III) Samanyato-dysta) (i.e. an Inference neither deduced from the
relation of cause to the effect nor from that of effect to the cause.”

(ND. L. 1.5)
(18) ““To establish fact on its resemblance to another object is called
Analogy i.e. Upamana.” (ND. 1. 1.6)

(19) “The authoritative instruction is called Sabda (i.e. Verbal
Evidence).” (ND.1.1.7)

According to this I accept the eight types of Cognition. Here the
Pratyaksa is that true and invariably precise knowledge, which is deduced
from the contact of sense-organs with their objects. For example, by looking
at from close quarter (we get right cognition) that he is a human being and
nothing else. The inference based on cause and effect is Anumana. For
example on seeing the son it is concluded that he had a father. Knowledge
based on similarity is called Upamana. For example, Deva Datta
resembles Yaj7ia Datta. This instruction is based on analogy. By Sabda
(i.e. Verbal Authority) the conviction regarding the seen or unseen objects is
obtained. For example, ‘‘the statement that salvation is obtained by
knowledge.”

(Gautama again says in his NyayaSitra) as :—

(20) “Not four only. The Aitihya (Tradition), Arthapatti (Presum-
ption), Sambhava (Probability), and Abhava (Non-existence) are
also (means of ) cognition.” (ND. 11. 2. 1)

(21) “Sabda includes Aitihya; and Anumana includes Arthapatti,
Sambhaya and Abhava.” (ND.II. 2. 2)

These two aphorisms are briefly explained here. The Aitihya
(Tradition) is accepted only when it is supported by Verbal Evidence from a

(17 “wz agas fafagegee gq9aq ¥vaq amEgEes = 0’
(D. 1. 1.5)
(18) “sfagamraila weragAgawg \” (N D. I 1.6)

(19) “awaazm: weE: V' (ND. 1. 1.7)
(20) “w sgean—yfagaiafamwaimasmmean 7 (ND. II. 2.1)

21) “mw YWrgnekRMEay  sgmAsaicfaaswaERataTnaar-
sfaga: ' (ND. 11. 2.2)
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trust worthy person. For instance, ‘there wasa war between Devas and
Asuras™. Arthapatti is the Circumstantial Presumption. For instance, the
statement that “‘the rain falls when there are clouds’’ conveys indirectly that
“it does not rain when there are no clouds™. Sambhaya means possibility of
a thing by some mean or at a particular place. For example, the statement
that “‘parents beget off-springs™ is a possible one.  But if some one says that
the hair of moustache of Kumbhakarana stood erect four Kosas and the
length of his nose was 16 KoSas, (he cannot be relied upon) because of his
impossible and consequently false statement. Abhava is Non-existence of
an object at particular place and time. Some one asks a person to bring a
pitcher. When he does not perceive the pitcher there, he gets cognition
that the pitcher is not there by means of Non-existence (4bhava). He fetches
it from the place where it exists.

This is a concise explanation of Pratyaksa etc.

In this manner I accept eight sources of Cognition. Without accepting
them, none can achieve success in the affairs of this world and of the next
world.

(Imagine) some one thoroughly reduces a clod of earth to powder and
throws it up high into the sky with the might of his arm in a violent wind.
Here destruction (n@¢a) of the clod is not (actual but) a figurative one
(Upacaryate) because the clod has become only imperceptible to the eyes
(and has not actually ceased to exist). The word ‘‘nasa’’ is derived from the
root ‘~JNa¢ to become invisible with suftix (gha#i). Consequently the word
“nasa” denotes disappearance i.e. a stage when a thing becomes imperceptible
to the sense-organs. Moreover, when atoms (of a substance) are disjoined and
separated, they are not seen by eyes as they are beyond Sense-Perception.
When they join each other again and assume the character of a gross state,
they become visible, because a gross substance alone is perceptible to sense-
organs. When a substance is so continuously divided and subdivided that
it becomes impossible to divide it further, those (last and final) divisions
are termed as Paramayus (atoms). They thus subdivided become imper-
ceptible but continue to exist in the void space.

Similarly, when a thing is put into fire it is disintegrated and continues
to exist in some other region. It never ceases to exist. In this manner, the
fragrant ingredients which are potent in removing all defects such as offensive
odour, when are consumed in fire, they purify the air as well as the rain-
water. When they are pure and free from defects, they bring about happiness
and benefit to the entire creation.

For this reason, performance of a Y ajiia is obligatory.
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Q. If the sole aim of a Sacrifice is the purification of air and the rain-
water, (it is useless to perform a Sacrifice as) this object can be
achieved by keeping fragrant articles at dwelling places. What
is the advantage of this whole fuss ?

A. No, this will not do. In this manner, the impure air (inside the
house) can not become lighter and thus would not ascend into
the sky, but would continue to remain where it exists and thus
would not create vacuum for the external purer air to come in.
Moreover, the disease—averting purpose can also not be achieved
because of the simultaneous existence of pure and foul air (in the
house side by side).

When in the house, fragrant and similar other substances be consumed
in the fire, the air due to the heat expands, grows lighter and goes up higher
into the sky. At this, the pure air would get vacuum to run in from all the
four directions. As by this process the space inside the house is surcharged
with pure air, it has desease-destroy ing effect also.

(Moreover) the air, carrying the atoms of fragrant ingredients by a
Yaj#ia would ascend into the higher regions and would purify the rain-water
as well as also it would enhance the amount of rain. By this (pure rain)
herbs etc.,, also become pure (i.e. qualitative). By and by the world is
restored to immense happiness. It is beyond all doubts. This aim cannot
be achieved by making the air fragrant without its contact with fire.

Hence, the performance of Yajiia is dccidedly beneficial.

Moreover, when a person consumes fragrant articles in the sacrificial
fire, the wind carrying the (sweet) smell comes in contact with the nose-organ
of a person sitting at a very far off place. He, then (at a distant station)
realises the existence of the fragrant wind. From this, it is inferred that
good or bad odour is vafted away by the blowing breeze. When it (fragrant
air) has reached the remote region (and left the place where the Sacrifice was
performed), it ceases to have contact with the smell-organ there. Here, men
of immature wisdom wrongly conclude that the fragrance has perished.
But they do not understand that the fragrant substances which were burnt in
fire, do actually exist in the air in other (higher) region. Thus there are
other multiformed purposes of sacrificial performances which the wise people
can rightly comprehend by proper thinking.

Q. If the purpose of performing a Sacrifice be only this much, it can
be achieved by burning ingredients in fire. Then what is the use
of chanting of the Veda-Mantras in that act ?
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(To meet this objection) we say that it has its own purpose to
serve.

What is that ?

As we perform a Yajfia with our hands, perceive it with our
eyes and feel (its sensational touch) with our skin, so we recite
the Vedic hymns with our tongue with a view to glorify, invoke
and offer our prayers unto God. (Through them) we comprehend
the purpose of the Sacrifice (also). Their repeated recitation
preserves the Vedic Text and makes us realise God’s existence.
We are (indirectly) instructed that all acts should be preceded
by prayers to God. The recitation of the Vedic hymns in the
Sacrifice is done only to offer these prayers throughout all its
stages.

What objection is there if (passages from) some other (sacred)
books than the Vedas are chanted there ?

The above stated aim cannot be gained by reciting some other
texts, because they, not being revealed by God, are not absolutely
true. It must be admitted that whatever and wherever a truth is
to be found, it is originated from the Vedas. Whatever false is
there, it is outside the Vedas and God is not its source. On this
topic Manu says :—

-

“O Lord, (Manu) thou alone art conversant with the duties
(Karyas) and real meanings of the Vedas which are the words of
unimaginable, unknowable and Self-existent God.” (M.1.3)

“The four Varnas (castes), the three regions, the four Asramas
(stages of human life), and the Past, the Future and the ‘Present,
are all accomplished by means of the Vedas.” (MS. XII. 97)

“The eternal science of the Vedas upholds the whole creation
and is a medium of securing bliss for the living beings ; hence
I admit its highest place.” (MS. XII 99)

(22)

(23)

“cavw! ged gaed fagmen aaea: |

afamengae sd-geafag-sa 0’ (M. 1.3)
“srgded AUY ANHN: TAITTEATHAL 99T |

wi we wfgeasw qd 33w sfagafa 0> (M8, XIL 97)

(24) “fawie adaafy Fzars av@w |

aEwiRag 9% "W qeaaIcen aeas W’ (MS. XI1L 99)




74 RGVEDADI.BHASYA.BHUMIKZA

Q. Is it essential for the performance of a Sacrifice (Yajia) to prepare
a sacrificial altar (Vedi) by digging the earth, (construct a Yajiia-
sala), (procure) the sacrificial vessels e.g. Pranita etc., and Kufa
grass and (to appoint) Sacrificial priests (Revijs) ?

A. Here our contention is that whatever is essential and reasonable
that must be done and nothing else. For instance, by digging
the ground, a Vedi is to be prepared. Fire kindled there, becomes
powerful. Things thrown into it, becoming at once disintegrated
ascend into the sky. Moreover, by preparing these various types
of Vedis such as triangular, quadrangular, circular and falcon-
shaped, the knowledge of Geometry is acquired. As the particular
number of bricks is required for the particular type of the Vedi,
Science of Mathematics is also learnt by this*.

* Prof. A.A, Mecdonell in his “INDIA’S PAST” says :—

“The beginnings of geometry go back to a period of high antiquity
in India, for a considerable amount of geometrical knowledge is to be
found in the Sulva-Satras, or ‘String Rules’, which from a part of the
general Vedic ritual (Kalpa) Satra works. These give the rules for the
laying out of the sacrificial ground, for the construction of the fire-altars,
and other arrangements necessary for the performance of the single great.
sacrifices. The design of the sacrificial ground with its most important
constituent parts made the construction of right angles, squares, and
circles, as well as the transformation of plane figures into others of equal
area, a matter of necessity. To sacrificial experts it was of the utmost
moment that the measurement of the sacrificial ground by means of cords
(S‘ulva), stretched between stakes, should be carried out accurately accord-
ing to rule. These practical requirements resulted in a considerable aggre-
gate of geometrical knowledge, including the Pythagorean proposition
(worked out in Euclid 1.47). Thus the ritual experts understood how to
transform rectangles into squares, squares into circles, as well as vice
versa. It is probable that such geometrical knowledge based on practical

operations goes back even to the time of the Vedic hymns.”” (Page. 192)

Prof. A.B. Kieth also confirms this view in his famous work “A
Histéry of Sanskrit Literature” ;— (Contd.)
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Similarly other things serve their own purposes. But some say that
“the placing of a Pranita in a particular way produces religious merit (Punya)
and to place it in any other way brings sin’’. This statement is imaginary
and false ; because there is no cause of sin. (Hence there is no sin). What-
ever, is essential for the accomplishment of a Sacrifice and is reasonable,
that must be provided ; because if these things or acts are left aside, there
can be no success.

( Contd. from page 74)

“In one sphere, however, distinctly interesting results were attained
in geometry as a result of the care taken in the measurement of altars.
These results are enshrined in the (Culvasirras, works which are of the
late Sutra period, possibly of c. 200 B.C., though this is mere guesswork.
They are concerned with the construction of squares and rectangles ; the
relation of the diagonal to the sides ; the equivalence of rectangles and
squares ; and the construction of equivalent squares and circles.” (Page 517)




SIGNIFICANCE OF THE DEVATAS

Q. What is denoted by the word “Devata” in a Sacrifice ?

A. Those objects, which are stated in the Vedas (are called Devatds).
The pieces of evidence are as follows : —

(1) <“Agniis Devata, Vatais Devata, Sarya is Devata, Candramas
is Devata, Vasus are Devatas, Rudras are Devatas, Adityas are
Devatas, Maruts are Devatas, Visvedevas are Devatas, Byhaspati
is Devata, Indra is Devata and Vayuna is Devata.”” (Y V. XIV. 20)

Here, in the realm of ritualism (Karma-kanda), the word Devata
denotes the “Vedic Mantras’. Vedic stanzas (composed in) metres such as
Gayatri etc. are given the names of Agni Devata and others. They are
accepted here ; because they expound the various methods of doing a ritual
act. The stanza, which reveals the significance of the word of Agni is styled
to have Agni as its Devata. Similarly, the Mantras explaining the meanings
of the words, Vata, Sarya, Candramas, Varuna, Vasus, Rudras, Adityas,
Maruts, Visvedevas, Brhaspati and Indra are called to possess these subs-
tances for their Devatas ; because these Mantras elucidate all such words
and in them we get references to these substances made by most creditable
authority of God.

On this point, Acarya Yaska in his Nirukta observes :—

(2) “The Vedas contain Mantras (which explain) the accomplishment
of actions.” (N. . 2)

(3) ““The Daivata (chapter) is so called as it contains appellations of
Devatas to whom primary praise is offered.”

(1) “dfmiaq a1dt daqr gat zasl =wEal @@ adQ @l @ET
Zaalssfican ¥aal wedl Zaqr fededn 391 gEEiNaaadzl gaal
agol Bawt "’ (YV. XIV, 20)

(2) “suavafawarad )’ (V.1 2)

(3) “wamwt qFEw | aamfy Awfr sEvaegdai @At agaatiearasd
dut JArgadeT | aem wiwdeat el veen w@fa 93,
agaq. | \=a wafa |

aifeafam = aQegar: saagar awaifas 1’ (V. VIL 1)
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Here is the detailed examination of the Devatas -—

When a Seer desirous of a particular object praises a Devata (i.e.
a Mantra, knowing it as) possessingthat object, that Mantra is
said to have that (particular) Devata. Such Mantras (Rcas) are
of three kinds (I) those whose meaning is direct, (II) those
where the meaning is indirect and (III) those relating to spiritual
science.””* (N. VIL 1)

* These passages from the Nirukta cited by our author in support

of his view that ‘“the Vedic Mantras are the Devafds,”” have been trans-
lated here above by us in accordance with his interpretation. This
dynamical rendering is worth-appreciation. We also write below the
traditional translation of these passages. All commentators, including
Durga, have accepted it :—

“Now the Daivata Kapda : They style this (chapter) as Daivata
as it contains appellations (of deties) to whom primary praise
is offered (i.e. a list of words beginning with 4gni and ending
with Devapatni).

Now follows the detailed test of Devaras.

When a Seer desirous of (achieving) a particular object
glorifies a particular Devara (a deity) knowing him as possessor
of that (desired) substance (Arthgpati) (with a Mantra) that
stanza (Mantra) is said to have that particular Devata.”

(N. VIL 1)
The well known commentator Durgacdrya explains these passages
as follows :(—

() ‘mfr Fwifa sAgdTwERRAT JavEmeET daAl adad
geyufrdaamEat amed | fres fadafem s @dcaiwm: 1
s marargfawise afw @aiwewfr aq agod dud
&Y 1”7
i.e. “In short a chapter containing appellations of Devatas to whom
primary praise is offered is called Daivata.”’

(b) “ag-waary, swaAr: %y, gt J@qmAfreanm, ardwan-
auqawIaNINT €9 SYWT IJgamn gEIRAEAgEAGE qfa:
(Contd.)
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(Contd, from page 77)
wfaemfa gfa afe g «gfa agem aZaa: g st wafa 1 -
- qaF FWAMHEEERT 3T 7§ gaat gfa i Ggla aggad
g7 weaw §1 grreaegfawndaar

We according to this interpretation of Durgacarya have translated
the above passages in the foot note here. Yaska divides Devatds in three
categories (l) Pratyaksa-krta, (1) Paroksa-kpta, (III) Adhyatmikyas.

These three titles of Devatas have been translated by us here as (I) the
Mantras, having clear meaning, (II) AMantras, where the meaning is not
obvious, (IlI) and Mantras containing spiritual science But this inter-
pretation is not in accordance with what Yaska has said. He defines these
terms as follows :—

(a) “oQegan waffw awfeefaf: g syrgEemrnaa (7
i.e. Rcas which contain words used in all cases and verbs used in Third
Person are called ‘afy@Far:’ |

(b) semwIFar AsGRTREATIEARfG 93T GFAEAT "
i.e. Mantras containing Pronoun “Tvam'’’ in Second Person are termed as
FERAFAL: 1) }

(c) “swagssarar wgfafq 937 adaran.”’
i.e. Adhyatmikya Mantras are those which contain First Personal Pronoun
“Aham”.

But Dayananda seems to have not followed the traditional translation
or the definitions of these terms given by Yaska himself. We may add
here that this topic has a number of intricate problems and controversies.
No book including Sarvanukramanis and Brhaddevata can give final verdict
on this topic. Hence Venkata Madhava, the commentator of Rgveda has
clearly shown his helplessness to give final word in the matter of “Devata-
vada in his Devatanukramany :—

“QaadcafamA REAT A9FT WA |
ow aa fewenife: arameRa wifsgg 0"
Only the Seers like Vasista and Dayananda can rightly ascertain
the Devata of a particular stanza or hymn as is clear from the undernoted
citation from the Brhaddevatd :— (Contd.)
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That is to say when a Vedic Stanza comprehensively describes the
methods of securing success and accomplishment in all actions (beginning
with) Agni-Hotra (Fire Sacrifice) to A¢va-medha .(a Sacrifice for protection
of Rastra or nation) or actions which promote arts and other sciences, that
Mantra is technically styled as ‘“‘Devata’. Similarly when a Mantra describes
actions leading to ‘‘Release’ or Union with God, it as well as its import is
also called a Devata. Now we say what a Devata is. The Devatas enjoying
the primary praise (i.e. forming the chief subject matter) are called Daivatas.
The names of substances (Arthas) occurring in a Mantra serve as a mark
or indication of a Devata. For instance in the following Mantra of the
Yajurveda, the word Agni occurs :—

(4) *“I set Agni, the Envoy, in the front. I eulogise Him as the
bearer of the oblations. May He cause the Devas (i.e. the
learned) to sit here.” (rv.XXII 17)

Here the word Agni is an indication or a mark (to which Devara,
this stanza belongs). What is its significance ? Wherever a Devata is spoken
of (i.e. is to be determined), there we should take into consideration the
mark or indication, occurring in a Mantrai.e. the name of a substance,
occurring in a stanza is the Devata of that Mantra.

A part of the test (of finding out) Devata (in a Mantra) has already
been explained ; the rest will be elucidated now. God is (here) Seer—the
All Observer—. When He, desirous of imparting instructions about a
Devata (i.e. an object) which possesses particular qualities (Arthapatyam-
Arthasya Svamitvam) describes its properties, that Mantra is said to have

(Contd. from page 78)
“q seaemAR e waw 1’
“aYim EAN TRA TIaAT, TgHAT avar A n
IqTETRAT: FEAny Jd@n 0’ (BD. VIIL 129, 130)
i.e. “Only the Seer can rightly understand the Vedic text.”” “These
Devatas (i.e. subject matters) of stanzas can be determined by a person

who is strong in meditation, Brahmacarya and other austerities. Mere
learning has no power to solve this question.”

(@) “af 36 g024 geaatEgeRd )
gaiRsemalamfzg 0’ (YV. XXIL 17)
It also occurs in RV. VIII. 44.3,
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that object as its Devata. Moreover, the Mantra itself which.lucidly explains
or reveals a certain object, is also given the name of Devata. The word
Rcas is dzrived from the root “\/Rk” to praise. Rcashave been given the
term of “Devata’’ because the learned eulogise and. explain through them all
true sciences.

These revealed Mantras are of three kinds (I) Paroksa krtas i.e.
those Mantras where meaning is not obvious, (II) the Pratyaksa krtas i.e.
where the meaning is quite obvious, and (III) Adhyatmikyas i.e. those
Mantras which describe the spiritual science -the soul and the all pervading
God.*

These Rcas in ritual or action-portion (Karma-Kanda) of the Vedas
are denoted by the word Devata.

(Yaska further says in his Nirukta) : —

(5) “Now we give a test of finding out Devatas in the Mantras where
they are not expressly specified. These Mantras belong to the
Devata of the Yajra (where they are recited) or that of its
component part. According to the Yajiikas, Mantras not used

— e —

The definitions of these technical words, in accordance with Yaska
have already been given in our foot-note.

(5) “ag asmfesedgam-ady JWHNTIQEAT |

agaq: @ asY qWMESH 1 AgAAT wAfd | ARG AN FISOIAT
gfa arfasr: « arugier ffa dewn 1 afe ar @ swaar aga
mat Agar ar ) afed gl age A —aRaawfafudaa fag-
2ad magFar s sfa ' (V. VIL 4)

Here some words are technical and need explanation. The author
of the Nirukta means to say that it is not very easy to determine a Devata
in those stanzas where it is not expressly specified or indicated. He, there-
fore, gives some alternative suggestions for determining Devatd in such
cases. According to him, “Anradista Deratd-mantras’ (stanzas with obscure
unexpressed Devatds) may be assigned to the undermentioned Devatas : —

(1) Devata of the Sacrifice or that of its component part. That
is to say that Devard can be determined with reference to the
context. For instance, if a Stanza is recited in particular
Sacrifice, the Devata of the Sacrifice should be deemed as the
Devata of that Stanza. (Contd.)
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in Sacrifices have ““Prajapati” as their Devata. But the Nairuktas
say that “Narasansa” (i.e. they treat of men) is their Devata. Or
else (in such cases) Devata may be “one’s own option’’ or there
might be many Devatas. Such practice is very common in the
world, (that we say) that “Deva is Devata or Holy guest is Devata
or father and mother are Devatas.” (N.VIL 4)

—

(Contd. from page 80)

(II) The Mantras which are not used in a Sacrifice, may be attri-

(0809

(Iv)

W)

buted to “Prajapati,”” (i.e. the Lord of all beings—God.) This
is the view of the Yajiikas. That is to say that Prajapati
(i.e. this name of God) includes all qualities which are ex-
pressed by different names as 4gni etc. Durgacharya says :—
“ufagzar fg wamafa: 7

But acccording to Etymologists (Nairuktas) such Mantras
should be taken as having “Narasansa’ as their Dewata. Now
what is this Narasansa ?

Yaska says :— “@at awemoan ? ogn gl w@eq o afafdy
e (L

According to Kathakya it is “Yajiia”, Here ‘Yajiia” means
God. cf : “faso: & s 1

But Sakapuni says that “Narasansa is Agni, because dgni is a
common name of all Devatas.”

Dayananda here differs and offers a new interpretation of
this word : —“‘AIrnaT= Ageafaaqr:” “ie. Such Mantras have
human beings as Devatas as they treat of men.” Durgacharya
also says :—*“AN: SUEA=q XA q ATLWAT W*H.’

Or else Devatd may be determined by ‘“one’s own option” i.e.

according to one’s own desire. ‘‘#fq ar HwIAAT g ¢ Here
the word “kama’ means desire or option.

“Prayo-Devat@ i.e. such stanzas can be attributed to a number
of Devatas. The number of Devatas has never been fixed

so far. All respected persons e.g. God, holy guests, father
and mother are Devaids.
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Now what is the test for finding out the “Devata” of a “Mantra” where
the name of the Devata or its mean
is stated (by Yaska) that in cases where no specific (mention of a Devata) is
traceable, there the “Yajfia” (in which the Mantra is used) or “its component
part is the Devats”. The Mantras, uscd elsewhere. than the Yaj#ias, have
Prajapati (i.e, God) as their Devata. This is the view of the Yajiikas. But
there is another alternative to this (theory). The Etymologists maintain
that these Mantras are ““Narasansas’ i.e. deal with mankind or there may be
“one’s own option or desire a Devata”. Human beings generally have some
particular option or desire. There is a very common practice in the world
in determining Devatas by (various) alternatives. In some cases, God, in
others, Action {(Karma), Mother or Father, or unexpected Holy Guest, or the
Learned are (to be accepted as) Devatas. They are to be revered and
respected. It must be borne in mind that they are worthy of respect because
they are benefactors. This is the characteristic of a Devata. The Vedic
verses have their success in Sacrifices as their main object and therefore
they have Sacrifices ( Yaj#ias) as their Devatas.

(To summarise), in the ritual portion of the Vedas (Karma-Kanda)
Devatas can be enumerated in this way. The Mantras composed in metres
such as Gayatri etc. where the ordinance of God is revealed, ‘Yaj#a” or its
component parts, Prajapati, the Creator God, men, desires, learned men,
guests, mother, father or the preceptor. But in Yajfias, the Devatas are the

Mantras and God only.

Moreover, (in the Nirukta the words ‘“Deva and Mantra’® are explained
in the following manner) : —

(6) “Deva is so called because he is donor or shining one or illumi-
nator or has abode in the bright regions.”” (N. VIL. 15)

(7) “The (word) “Mantra’ is (derived) from the root /Mantr to
ponder over (or to consult or deliberate).”’
“The word “‘Chandas” is (derived from the root) 4/ Chad to cover
(or to cover over, i.e. a veil)”” (N. VIL 12)

In these citations ‘‘Dana’’ (donation) means to relinquish one’s own
proprietory rights and to create proprietory rights of another over a thing ;
“Dipanam’ means illumination, while “Dyotanam’’ indicates precepts etc. Here

(6) “3aEr TAET HAATFT AAAET FEAAY WA av > (V. VIL 15)
(7) “wsar gATIq GEEitE grra (N, VIL 12)

|



o IR

|
i
l

SIGNIFICANCE OF THE DEVATAS 83

God, learned men and human beings are called Devatas (as they donate
gifts to others). The Sun and others (i.e. illuminaries), are called Devatas as
they shine (Dipana) or illumine. “Dyotana” indicates instructions (also).
Hence mother, father, preceptor, and the holy guest are also called Devatas.
God is Deva as He is illuminator, of all illuminators and as He lives in the
solar or other rays or in the Sun itself or in the Pranas (vital airs).

This (view) is supported by the following evidence from the Katha
Upanisad :—

(8) ““The Sun shines not there, nor the Moon and the stars,
These lightnings shine not, much less this (earthly) fire !

After Him as He shines, doth every thing shine,
This whole world is illumined with His light.” (KTU. V. 15)

The Sun and others cannot illumine God. They shine and illumine
after Him, Who is Self-luminous, These things have no independent light.
Hence, God alone is one foremost Deity to Whom all adorations are due.

In the (following) stanza from the Yajurveda :—

(9) “The Sense-powers (Devas) reached not it, speeding on before.”
(YV. XXXX. 4)

the word “Deva’’ signifies five sense-organs and the mind. They are so called
because they are ‘“‘dyotakas’ (illuminators) of all objects, truth and falsehood
and also because they convey to us (the sensations of) sound, touch, form,

— e

(8) “x aa gaf wify & szaren
aat fagar wifta gasanfa:
awa wtargwia agq
aeq wiar adfagffawmfa u” (KTU. V. 15)

This stanza also occurs in the Mundaka (II. 2) and Svetaiva-
tara (V1. 14)

(9) The complete stanza is :—
“aRaYE waar Al dag3ar wigan qaada
ggwdisaracafy fagaiamaal alafat 2l 0@V, XXXX. 4)

“Unmoving, the One (Ekam) is swifter than the Mind,

The sense-powers (Devas) reached not It, speeding on before.
Past others running, This goes standing.

In It, Matarisvan places action.” (¥¥. XXXX. 4)
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taste and smell, The words “Deva’ and “Devata’’ have the identical meaning.
The word ““Devata’ is formed by adding suffix ‘T'al’ to Deva in accordance
with the aphorism ““Devat-tal” (P. V. 4.27), (ie. suffix “Tal/” be added to
the word Devu)* without any change in the meaning. ‘‘S7uti”’ (praise) means
a (faithful) description of one’s merits or defects i.e. to offer a precise and
correct statement of things regarding their merits or demerits. For instance,
this sword, when struck, cuts exceedingly well. It is sharp-edged and shining.
It does not break even if it is bent down like a bow. This is a statement of
good qualities. The sword does not possess other merits. It is a “Szuti”
(praise) of the sword.

The foregoing observation (regarding the significance of the Devata)
is applicable in all cases, where it occurs. But this rule is restricted to the
‘Action-portion’ (Karma-Kanda) only. As regards the worship and knowledge-
portions (U pasana-kanda and Jiiana-kanda) and the Niskama section (i.e.
where actions are performed without any selfish motive) of the (Karmec-
kanda) are concerned, the word “Ists-Deva’ denotes God ; because the
attainment of God is prayed there. In the “Sakama section” (i.e. where
actions are stated to be done with some self-motive) of (Karma-kanda), Deva
also means God as we pray to God for the accomplishment of the desired
objects of enjoyment. This clearly establishes the difference between (Sakama
and Niskama sections of the Karma-kanda). The (underlying) purport of
the Vedas is that reference to God should not be omitted anywhere in them.

The evidence (in support of this view) is furnished from the Nirukta :—

(10) “Because of the highly magnanimous character of the Devata (ie.
God), His one (universal) soul is variously eulogised. Other
Devas (mentioned in the Vedas) are only the parts (i.e. manifes-

* qamag |’ (P. V. 4.27)

(10) “RIGEIGIEIATET OF QATHT qgan &AX | QHEHAST A4
gsagf walid | FREGWA ATAAR: | ASEET ) AIFRATAT-
Q ATATIITANE AT a9 Jqeq I3 1” (N, VIL 4)

Dayananda has laboured here to prove that plurality of gods,
which is being wrongly interpreted by the European scholars, is only
emanation of the One and only One God. All plurality is only imaginary
—an idea, which is really already expressed clearly and distinctly in the

following verse :— (Contd.)
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tations) of one (Supreme) Soul. They have come into existence,
because of His (manifold) acts. Their birth is due to that Soul.
Their Ratha is God (i.e. the One Universal Soul). Their Aévas
(horses) are God. Their weapons are also the same Soul. That
Soul alone is all the -Devas.” (N. VIL4)

(That is to say) of all the Devatas which are helpful in our daily
life, the Supreme Soul (God) is the topmost Devata, because that One Soul is
the Most Magnanimous i.e. He alone possesses all qualities e.g. Almightiness
etc. No other Devata, can claim Devata-hood before Him, because all the
Vedas repeatedly enjoin in various ways, the adoration of only One All-

(Contd. from page 84)

“g+d fAd aemAfAmgat e @ gaoit aeR| )

o= afgar agwr sz ad awfeamag: 0w (RV. 1 164.46)
“They call Him /ndra, Mitra, Varupa,

And Agni; He is the divine Garutman,

To what is One, the poets (Sed-Vipras) give many a name,
They call it Agni, Yama, Matarisvan.”

The same idea of ‘““one God™ is also expressed in the following

verse from the Rgveda :—

“wq ®F vt argafa 1

The oneness of God is clearly further described in the following

stanzas : —

“aRaifraafzareaargeag 9wz |
q3q gF ag I@ a1 ;G § gqafaw 02 (v XXXIL 1)

“Even He is Agni, He is Aditya, He is Vayu, Heis Candramas,
He is Sukra, He is Brahma, He is Apas, He is Prajapati.”

“ay qAfr aa a@ad W]
Tagatsgaen S1L A

ara qmn wfaar feeafas

@ qdl: &vag: geEsedt 0’ (RV. 1L 20.3)

i.e. “Many are Thy names, O Agni ! Immortal, God, Divine, Jatavedas and
many Charms of charmers, All-inspirer, Have they laid in Thee, Lord of
% ue attendants,”
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pervading Soul (i.e. God) who is one without a second, and is self-sufficient.
The other Devatas which we already have enumerated or whom we shall
enumerate later on, are figuratively the limbs of that One Universal Soul.
They are manifestations of a small portion of His great power. Here the
word “Pratyanga’ is formed from the root +/A%ca with prefix Prati i.e.
having contact with all limbs.

These (Devatas) are Action-Born (Karma-Janmanah) because their
birth (origin) is due to His acts. They are also called “Atma-Janmanah™ as
their birth is due to Divine Might.

God is the *““Ratha”, i.e. the resting place (Ra t+tha i.e. Ramana-sthana)
of all these Devatas. He is their ““A¢va” i.e. the cause of movement. He is
their weapon by which they triumph. He is their arrows by which they
destroy calamity. (Inshort) He is all in all of the Devas i.e. their generator,
sustainer, over-lord and benefactor. It must be borne in mind that there
is nothing nobler and higher than God.

The following citations (from the Vedic text) are a few pieces of
evidence to support this view :—

(11) “The thirty three Devas who assemble in our sacrifice (Y aj#ia)
receive their shares and return (them to us) two-fold.”
(RV. V1.2.35.1 or VIIL 27.1)

(12) “Eulogise (by) thirty three (Devas) and peace be established
(among all created beings). God—the Lord of creature~—is their
over-lord and Controller.” (YV.XIV.31)

(11) ‘% Faafy a@ea TaEl afgasa
fyzag fgm@aq v’ (RV. VI 2.35.1. or VIIL 27.1)

This verse has differently been translated by Siyana :—

“May the three and thirty divinities sit down upon sacred
grass : May they accept (our offerings) and bestow upon us
both (sorts of wealth).” (RV. VIII. 27.1)

(12) “aafaUNaTeg s yaramray saf: |
qEssaNafaTE W’ (YV. XIV. 31)
Griffith translates it thus :—

“With thirty three they praised : living beings were happy,
Prajapati, the Supreme, in place, was over-lord.”




SIGNIFICANCE OF THE DEVATAS 87

(13) “Whose riches, the thirty t hree gods constantly watch and protect ;
who can now locate his treasures which are (secretly) guarded
by the thirty three gods ?”’ 4v. X. 7.23)

(14) ““The thirty three Devas accomplish their functions (duties) in
God’s creation (Lit. body). Only a few learned in the Vedas
comprehend these thirty three Devas.” [4r. X. 1.27)

(15) ““He verily said : ‘these are their majestic powers that are thirty
y three Devas.” Who are these thirty three Devas ? (They are)

(13) “meq @dfeamazar fafu el aga |
fafr aqa & 37 & Yar afazwa (4V. X. 7.23)
“Whose secret treasure evermore the more the three and
thirty Gods protect ?
Who knowth now the treasure which, O Deities, Ye watch
and guard ? (Griffith)
Here the word “Nidhi’® means *‘seeret treasure’’. According to Prof.
Goldstrucker it is “the primitive, preserved Veda, identified with
Skambha.”
(14) a3 Fafeangzan Agy man fanfa |
‘ A 3 aateandya™ o swlag fag 07 (47 X, 7.27)
| “The three and thirty Gods within his body were disposed as
limbs :

Some deeply versed in Holy Lore, some know these three
thirty Gods.” (Griffith)

Here the phrase ‘st miar fa¥fs?” has been translated by
Griffith as ‘were disposed as limbs’. Ludwig also shares this view. Accord-
ing to Muir “found their several bodies,” but Subernman clears it as
“distributed the limbs among them.”

I have translated all these verses above according to Day@nanda
whose explanation of *‘thirty three gods living in our bodies” is interesting
F genuine and correct. These views are given in foot-notes for comparison.

(15) “¥ g afga@ QdnRY safeamdg 2 sfa @ =aw &
FafeaUnfeaeet aqa:, gwian @@, graRams gsf@alngn
e squfar o aatalmfa 0 (SB. XIV. 5)
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(16)

(17)

(18)

(19)
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eight Vasus, eleven Rudras and twelve Adityas (Suns). Thus
(numbering) thirty one. (By adding to them) /ndra and Prajapati,
they become thirty three.” (SB. XIV.5)

“What are the Vasus ? Agni (fire), Earth, Wind, Antariksa (the
space between the earth and heaven), Adirya (the Sun), Dyaus
(i.e. celestial region), Candramas (the Moon) and MNaksatras
(stars). These are “Vasus’’ as (this every thing) (i.e. the entire
creation) is well placed in them. They are the abodes of every
thing. They are called “Vasus’’ because they are dwelling places
(/Vas to reside) of this every thing.” (SB. XIV.5)

“What are Rudras ? The ten Pranas (vital airs) in human body
and Atman (soul) as the eleventh. They make (a man) weep,
when they leave this body. They are so called as they cause
us to weep (\JRud to weep).” (SB. X1IV.5)

“What are the (twelve) Adityas ? They are twelve months in a
year because they take away every thing, The word Adityais
from the root /Da with prefix ‘A’ to take away.”  (SB. XIV.5)

“What is “Indra” and what is “‘Prajaparti> ? “Stanayitnu™ (i. e.
Thundering cloud) is Indra and Yaj#ia is Prajapati. What is
Stanayitnu? It is Asani (i.e. thunder bolt). Whatis Yajfia ?
It is “Pafus™.” (SB. XIV. 5)

(16) “wa®t aga 3fa ? afiam gladt @ amparafte aifzae dta

Ay awmafo ¥ Q3 q@a; | Ay fHVad ag fgaq . o
glalad amas | ag afzeVad amay aeag aaa sfq 1)’
(SB. XIV. 5)

(17) “=a®¥ Tt 3fa ? IqN AT HKIIW: | A AIEWIG weAY AAVA

Sestrg=aa Vzafa ;. ag ag Qzafa awmm gz gfa o’
(SB. XIV. 5)

(18) “wam nferm gf& ? g1aw wiam: Gawweda sufzan | g @il

agmzaiT afria 1ag afeg admeaar afta aeng afear sl w”
(SB. XIV. 5)

(19) “maw @& san: gawfafely ? @afaqgRaa, aan sanfaid

war: cafacgfifa ? aafafefy ) oot an sfa ? awa s>
(SB. XIV. 5)
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(20) ‘““What are the three Devas? They are these three regions (Lokas).
All the Devas (reside) in them. What are the two Devas ? They
are ““Anna (i.e. food) and Pranas™ (i.e. vital airs). What is
““Adhyardha 7 1t is the Purifier.” (SB.XIV. 5)

(21) “They say this. This (air) alone is purified. Why is it called
“Adhyardha 7 Because it spreads throughout the world.

Who is the One Deva ? 1t is Brahman (i.e. the Omnipresent
God). They say.” (SB. XIV. 5)

The following is the import of these extracts :—

It is evident that the Brahmanas explain the meaning of the Vedic
verses. (The above, quotation from the Satapatha Brahmana) is a statement
from Yajriavalkya to Sakalya. There are only thirty three gods (viz.) the
eight Vasus, the eleven Rudras, the twelve Adityas and Indra and Prajapati.

The eight Vasus are the fire, the earth, the air, the region between the
earth and the Sun, the Sun, Dyau, (i.e. illuminary regions) the Moon, the
constellations. These eight are called “Vasus.”” Aditya means the Sun. Its
rays or light is Dyau. Solar rays illumine the regions round about the Sun
or the earth. Agni is the terrestrial fire. They are called Vasus, because
the entire creation is established in them. Moreover, they are the abodes
of all beings. The Agni and others being dwelling places of all are styled
as Vasus (derived from the root «/Vas to dwell).

The following are the eleven Rudras viz ; ten Pranas in human body
and one Atman (soul). Thus collectively taken Rudras are eleven. The ten
Pranas (vital airs) are : (I) Prapa (i.e. air inhaled), (II) Apana (i.e. out-
breath), (III) Vyana (ie. the air causing the bodily organs to move),
(IV) Samana (i.e. the air having its seat in the cavity of the naval and is
essential for digestion), (V) Udana (i.e. life-wind which rises up the throat
and enters into the head), (VI) Naga (i.e. the wind which is expelled by eruc-
tation), (VII) K@rma (i.e. an outer wind of the body causing the opening and
closing of eye-lids), (VIII) Kyrkala (i.e. cause of yawning), (IX) Devadatta

—_————

(20) “san yFArarsfa ? gWoa FWM w1 QY HR 8F M
gha 1 want g awfafa ? @A | qoedfa ) waAsoad gfq ?

atsd qaa gfa 1 (SB. XIV. 5)
(21) “GuF: | AWAE 0T 937 §fA | A9 sunend gfy ? a3fem W@
gaRsamAta | damag o | s oA 2 ¢ft ? @ agemaed 0
(88. X1V, 5)
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(i.e. which produces hunger), (X) Dhanafijaya (i.e. the wind that remains
in the body even after death and makes it swell. When (at the time of
death) they (Rudras) go out of the mortal body, the relatives of the deceased
person weep. Because they make people weep, therefore they are called
“Rudras” (derived from the root \/ Rud to weep).

Here are the twelve Adityas (the Suns). The twelve months beginning
with Caitra (March) and ending with Phalguna (February) should be taken
as twelve Suns. These twelve months are so called because (1) they revolve
and swallow up the whole creation from all directions (derived from the
root “AJDa”, prefixed by A : to take away) or (II) they bring on all created
beings nearer and nearer at every moment to the life’s end, or (III) they
move like a wheel and thus gradually bring about the decay of all parts of
the successively created things and finally the inevitable death.

Because of their mighty powers, thunder and lightning are called
Indra (i.e. Indra from the root nJIndi to have mighty power).

Yajiia is the animals. It is called (here) Prajapati. The word
Prajapati is used here in secondary sense because both the animals and
Yajfia are the cause of human prosperity.

All these collectively are called thirty three Devas. As the word *Deva™
is derived from the root 4/ Divu to shine, to give, to conquer etc. this epithet
is given to them in a secular sense (i.e. because they shine or give light or
happiness to the world).

The Three Lokas (i.e. regions) are also called Devas. What are they ?
The author of the Nirukta says here :—

(22) ““Dhamans (i.e. Lokas) are three viz. ; ‘Sthanas’ (regions),
‘Namans® (i.e. names) and Janmans (i.e. births).” (N. IX. 28)

(Thethree Lokas are explained in the Satapatha as follows :—

(23) “These (regions) are the three Lokas. The Vak (i.e. speech) is
this (earthly) Loka ; Manas (i.e. mind) is Antariksa and the
Prapa (vital air) is that (i.e. the uppermost region).” (SB. XIV.4)

—_—

(22) “awfr Fmifn wafia—earfy, awfx, suf oo gfqaw>
(N. IX. 28)

(23) “@UY AT QA 0F | qvAE AET FAFARAMNF:, qO¥sat A1
(SB. XIV. 4)
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These are also the three Devas :—
The food (Anna) and the breath (Prana) are the two Devas.

“Adhyardha” which is also called ‘Sutra-atma” (i.e. life-thread) of
the whole cosmos is “Vayu” (i.e. wind) as it causes the whole world to
grow. This is also called Deva.

But, are all of them to be invoked or worshipped ?

No. It is only Brahman, who alone is to be worshipped. He is the
Creator of the universe, Almighty, the Object of all worships and adorations,
All-sustainer, Omni-present, the Origin of all, Eternal, All-consciousness,
All-bliss, Unborn, Just and has other such (qualities and) attributes. He
alone, the One, the thirty fourth Deva, the Supreme Lord is to be worshipped
by all men. He alone is the ultimate goal of all the Vedas.

The Aryas, who adhered to the path, prescribed in the Vedas, always
worshipped Him alone (in the past), do worship Him (in the present) and

will continue to worship Him alone (in the future). The worship of a deity
other than Him results in non-Aryan character of human beings. It is an

established fact.
The (undermentioned) evidence supports this view :—
(24) ““One should worship Atman (i.e. Omni-present Soul—God) alone.
If some one happens to say to some one who proclaims another
than Atman (i.e. God) as dear (God) then he would lament for
what is dear to him, most probably it would be so. He should
worship Atman (i.e. God) alone as dear. He, who worships Atman
alone as dear; his Dear One (i.e. God) does not lead him to
ruin. He who worships another deity, knows nothing. He is like
a beast among the learned men (Devas).” (SB. XIV. 4)

From this historical document it is quite evident that the Aryans were
never the worshippers of another than God.
The final conclusion, therefore, is as follows : —

The word Deva contains all the ten meanings of the root </ Divu, viz ;
(I) play, (II) desire to conquer, (III) general activity, (IV) glory, (V) praise,

—— e —

(29) “sPAATEg | | aisaAreE: R g qan faOdceaat-
A3V a9 @RART fagaEia @ & @ aemawa fTagae
7 grea fod gangs wafa | Qs Jwagare 7 @ A3 790 agRavy
q T 0 (SB. XIV. 4)
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(VI) delight, (VII) rapture (Moda), (VIII) sleep, (IX) beauty (Kanmzi) and
(X) progressiveness (Gati). These meanings are applicable equally in both
the cases. But (the difference between God and other Devas is that) all other
Devatas receive light from God, while He (GOD) alone is Self-effulgent.
Of these (10 meanings) Krida (i.e. sport), Vijigisa (i.e. desire to subdue the
wicked), Vyavahara (i.e. daily routine), Svapna (i.e. sleep), Mada (i.e.
despair) are mainly the worldly activities. The Devazas e.g. fire etc. are the
causes of success in daily activities. Here also we cannot discard entirely
the sense of God, because He is a (universal) All-pervading (force) and the
Creator and Supporter of all. :

But Dyuti i.e. luster or enlightenment, Stuti i.e. the statement of one’s
real merits, Moda i.e. delight, Kanti i.e. glory or beauty, and Gati i.e.
knowledge, advancement and acquisition are directly and precisely the
qualities of God. As other Devatas derive their powers from God, i.e.
these qualities exist in them in secondary sense; so God’s Devatihood is
primary and in case of others it is secondary only. ;

Some people raise objection here. As the Vedas ordain the worship
of both, the sentient and non-sentient beings, their authoritativeness becomes
dubious. (To meet this objection) we maintain that this is erroneous. God
has imparted specific qualities in all the objects. For instance, He planted
the eyes with a specific power of grasping the form and colour. Hence,
only he, who has eyes, is able to perceive and not the blind. Hence, this
objection is as futile as the one as to why God has not given us power to see
the form and colour without the help of the eye and the Sun. (The word
“Paja” does not mean only worship. In reality it means proper treatment).
The word “P@ja” has the (following) synonyms, viz; Satkara (i.e. to treat
properly), Priyacarana (i.e. to behave agreeably), and Anukula Acarana
(i.e. to act in conformity with a person or thing). In this way all men do
Paja to the eyes also. As far as the fire etc. have the quality of showing us
various objects and are useful in our search for knowledge, they may have
the epithet of Devara and there is no harm (lit. objection) in calling them
so, Because wherever, in the Vedas the worship (of Devara) is enjoined, the
term (Devata) connotes God and God alone.

Again. there are two systems (Matas). According to one, Devalas
have a body and according to another they have no corporeal existence. We
have already dealt with both of them.

In addition to the above-mentioned Devatas, the following fiive
Devas who are to be worshipped by all men, are stated in the “Taittiriya
Upanisad” i—




|
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(25) “‘Be one to whom a mother is as a god.
Be one to whom a father is as a god.
Be one to whom a teacher is as a god.
Be one to whom a guest is as a god.” (TU.IL 11, TA. VIL 11)

(26) “Thou, indeed, art the perceptible Brahma.

Of thee, indeed, the perceptible Brahma, will I speak.”
(TA.VIL 1, TU. 1. 1)

Here, mother, father, preceptor and guest are stated to be Devas

(gods) having corporeal form. Similarly, while Brahma is absolutely
formless.

Of these aforesaid Devatas, the five Vasus viz ; fire, earth, Sun, Moon
and stars have a body. But eleven Rudras, twelve Adityas, the organs of
sense with mind as the sixth, the wind, Antariksa, Dyau and the Mantras
are Devatas having no corporeal form. Thunder—bolt and the lightning
(electricity) and the prescribed Yajfias (Vidhi-Yajfias) are both, embodied as
well as bodiless. Thus there are two categories of Devatas e.g. those with
a body and those without a body. Their Devata-hood is based upon their
utility in our daily life. Similarly, Devata-hood of mother, father, teacher
and (holy) guest consists of their being useful in the affairs of this world and
also in the matters relating to spiritual sphere.

But the object of our worsaip is only God because He is our supreme
goal and also the greatest helper. It is, therefore, decided that the Vedas
ordain the worship of God alone and of none else.

Some of the modern Aryans (i.e. Indians) and Europeans maintained
and still maintain the view that the Vedas ordain the worship of physical
Devas (i.e. gods) alone. This view, therefore, is absolutely false. Many
Europeans hold that the Aryans in the beginning were the worshippers of

— e e

(25) “wrgREr wa
fagaar wa |
AragIa wa |
afafadat wa w” (TU. 1. 11 ; TA4. VIL 11)

(26) “caRT seaed wgnfa|
W geael  ag Ffzeqifa o>
(TA.VII.1; TU, L. 1)




94

RGVEDADI.BHASYA_BHUMIKA

material gods and with the passage of long ages thereafter gradually could
know that God alone is to be worshipped. It is also false. But the real
fact is that since the commencement of the creation, Aryas have been
worshipping “One God” alone, under various names e.g. Indra, Varuna, Agni
etc. in accordance with the manner prescribed in the Vedas.

We give a few quotations from the Vedas in support of this view :—

@7

(28)

“I eulogise God (Agni), the Self-effulgent, the Supporter of this
universe, (from all eternity), the Illuminator (of all activity),
the only Object of adorations in all seasons and the Most Boun-
teous and the Greatest Donor of splendid riches.” (RV. 1.1.1)

*“The wise call the Adorable God, Indra (i.e. the Omnipotent),
Mitra (i.e. the Friend of all), Varuna (i.e. the Holiest) and He
also is (according to them) Divya (i.e. the Shining One), Suparna
(i.e. Protector and Preserver), Gurutman (i.e. the Mighty Spirit).
(Though) He is one Unitary Being, they speak of Him in various
ways, (sometimes calling Him) Agni (ie. the Self-Effulgent),
(sometimes) Yama (i.e. the Controller of the world) and (some-
times) Matarisvan (i.e. the Life-Energy of the Universe).”
(RV.1.164.46)

In the course of our commentary on this verse we have also cited the
following remarks from the Nirukta : —

(29)

““The sages describe in many ways this very Agni—the great One
Universal Soul, Who is one (without a second).” (N. VIL.18)

The Yajur-Veda voices the same idea :—

(30)

“Verily He is Agni (i.e. the All-Knowing), He is Aditya (i.e. the
Imperishable) ; He is Vayu (i.e. the Mover of all the world) and

@27) “afawty gOiid aaea daqfand |

fait wawy 17 (RV. L L)

(28) “zF fmd aznafamgea fesa: @ gaut n&Am |

o% |fgsr agar agwatia a® wAfaEAg: 1 (RV. 1. 164.46)

(29) ‘gwAAR wgraacRERSAE Jagar Romfan azfa o0

(N. VII. 18)

(30) “aRafmeaaifReacazigeag q=zAT: |

A2 OF AT I A1 W@ § gA@h@ v V. XXXIL 1)
(Contd.)
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(Contd. from page 94)

Dayananda, being the greatest Vedic scholar of this age, has quoted
here a number of verses from the Vedas to show that the ancient Aryans
did positively know about “One God.”” The word Agni as supposed by
some scholars does not merely mean terrestrial fire in the first instance.
Primarily all such words in the Vedas signify God. Only in the secondary
sense they indicate fire etc. The following question put in the Rgveda and
the answer given to it here leave no doubt as to the use of the word
““Agni” to denote the “Supremr Being” : —

“FEA TA FAREAGAIAT AARG AT A€ (A |
%1 At agn afzad graig faad a g ma a 0’ (RV. L 24.0)
i.e. “Who is that amongst all the immortal beings, possessed of
divine attrributes whose charming name we shall contemplate ? What is

that Being who will give us birth again on earth so that we may see father
and mother ?”’ (RV. 1. 24.2)

To this question the answer is as follows :—
“FINTY TANENAAT AAHZ A8 TET AR |
a At agn afema gaaiq faad @@ wad = 0 (RV. L 24.2)

i.e. “We shall contemplate the charming name of Agni (the Self-
effulgent God) Who is the foremost of all the immortal beings. possessed

of divine attributes. He will give us birth again on earth so that we may

see father and mother.”” (RV. 1. 24.2)

Suerly the ordinary kitchen-fire, or that blazing in the biggest
blasting furnace on earth, or even the Sun, can be said to have the qualities
mentioned in the above verse. Nor can any wise devotee be expected to give
vent to the grand emotion, embodied in the following verse of the Rgveda
in addressing the physical fire :—

“qTY TG ©F ¢F @ TV €AW |
g qem ggifas: w”’ (RV. VIIL 44.23)
i.e. “dgni, (i.e. O Lord, Omniscient), that I should ever experience

myself subsisting in Thee and that Thou mayset always be immanentin me,
in this, indeed, is the fulfilment of Thy Blassings.”
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(Contd. from page 97)

(c) “aeR fgaasdt afgear et anF w@ar ayg: |
geywn: sfedt aed A1 61 T ghaat fada 0"
(RV. X. 121.4)

“i.e. Whose greatness, these snow-clad mountains and the ocean
with its (vast) waters proclaim ; Whose arms are these vast regions ; He,
the All Blissful, it is to Whom we shall offer our prayes.”

(d) *Aa aVewr 9Padt & 330 A #4: eafad A7 A

advsweafess ey famt: sei Ta gfasl fage 1
(RV. X. 121. 5)

“i.e., By Whom, the heavenly regions are upheld and the earth
is made stable; by Whom the atmosphere and the heavens are established,
Who pervades the entire space by His Spiritual Essence; He, it is, to Whom
we chall offer our prayers.”

() *d Wdel A8 FEAAT AFAUG( AAG WA |

agaifagy Itxar fawiiy wa Tana efaat fage 0
(RV. X. 121. 6)

“i.e. To Whom, the earth and heaven look up, being upheld
by His protection, and moved by His Will ; In Him, the Sun rises and
shines forth ; He, it is to Whom we shall offer our prayers.”

(f) “sndi g agdgdifasmammy 04 ata Frdedigfian o
aal At asad agiE: wed ala glaal faaw 0
: (RV. X. 121. 7)
“i.e. when these vast APAS (i.e. the ditfused matter in liquid form)
holding the universe in their womb and producing AGNI (i.e. igneous

state) manifested themselves, He was the one life of the Devas. He, it is
to Whom we shall offer our prayers.”

(g) “afegardl Afgar 9dqvay % quiaT FAAEER |
o daAsafoia gF sndla sen 2y gfaai fawm 1"

(RV. X. 121. 8)
(Contd.)
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(33) “That wise man, the protector of the Vedas (Gandharva), who
forthwith teaches mankind about the Eternal (and Imperishable-
Amyta) Supreme Being (Tat), the abode of salvation well borne
(understood or realised) by the rational quality and who
comprehends the three states (Trini Dhamani i.e. creation,
preservation and dissolution or past, present and future) of
the universe established in His mind, deserves to be revered
more than his elders.” (Yv. XXXIL9)

(Contd. from page 98)

“i.e. He, Who with His greatness looked upon that APAS (i.e.
the diffused matter) endowed with energy and producing the YAINA (i.e.
cosmos), Who is one supreme Lord of all the Devas, He, it is to Whom
we shall offer our prayers.”

(b) mr i fgeioafaar a: gfirsar-
@ o fad gmdat @@
AFAAILET  FEANIRA
wed YA gfamr  fadgw 0’ (RV. X. 1219)

“i.e. May He, the Lord of righteousness, Who is the generator of
this earth, Who created these luminary regions and who made this vast and
shining diff used matter manifest itself, not harm us. He, it is to Whom

we shall offer our prayers.”
(33) “sagidawg g fmm weaat am fadd g8 @d
atio gaif fafyar qatea qeatly 3 @ fog: faar dq u”
(YV. XXXIL 9)

In this stanza the following words deserve notice :—

(a) s+@aJa=(P. III. 1.86 & VII. 4.20) i.e. teaches about.

(b) Amrtam (aR-+gg+&@ = (P. III. 2,102 or Tan, U. III. 88)
(wfrgesat fs== U, II1. 88) Imperishable.

(c) Gandharva: (ai=3&==, axfy, @N{uxta—U. 1 155 &
P, VII 3.109) i.e. Protector of the Vedic lore.

(d) Guha: i.e. in the intellect.
(e) Padani : (4/92+3) i. e. states or positions (of the universe).
(f) Pitub Pita Asat : to be respected among the elderly people,
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(34) “He is our Kin, our generator (Janita) and our supporter. He
knows all the places and regions. In Him, the learned men
taste of immortality (i.e. Amyta ie. salvation) and enjoy the
bliss of that highest station.”’ (YV. XXXII.10)

(35) “Only an enlightened man can, after studying (U pasthaya), the
eternal Vedic lore (Prathamajam) (and properly abiding by it)
realise by a sincere effort from his heart and soul that Supreme
Lord, Who encompasses all the creatures and all the regions,
pervades all the quarters of the universe and is Immanent in
the very essence of truth (in mind, speech and deeds).”

(YV.XXXIL 11)

% FA FFIREAEGAT e
(Yv. XXXII. 10)

Here the word ‘Amrtan’ means bliss of spiritual emancipation.

‘Tyritiye Dhaman’ : Place or source i.e. source of final beatitude ;
Who is the source of final emancipation and is quite distinct from the
primordial matter and the individual soul.

(35) “aded wadd aded Awg oda adt: R featr
e SARAFAAERI AT & w0

(Yv., XXXII. 11)

(a) ‘Paritya’ : Having pervaded from all sides.

(b) ‘Upasthaya’ : (39} +/sa1 (nfafr@sal) 4 wagq i. e. Having
studied, having well practised.

(c) ‘Prathamajam’ : ( SaAgegsA1q | saa-ar ; /afqifaz
P.111.2.67 ; VI.441) i. e. the Vedic lore ; the four Vedas
revealed in the beginning of the first creation.

(d) ‘Rtasya Atmanam’ : the very essence of truth in thought,
word and deed.
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(36) I know this Supreme Being ; the Greatest of all, the Self-
effulgent Sun, that dispels the darkness (of ignorance that mars
man’s mind) and is Himself ever beyond it. Man can reach
his goal-emancipation-only by knowing and worshipping Him
alone, and there is no other way of achieving this.” i

(YV. XXXI.18)

(37) “It moves, It moves not.
Itis far, and It is near.
It is within all this.
And 1t is outside of all this.” (YV. XXXX.5)

(33) “He has environed. The bright, the bodiless, the scatheless,

The sinewless, the pure (Suddha), unpierced by evil (4papa
Viddha).

Wise (Kavi), intelligent (Manisi), encompassing (Paribhu) self
existent (Svayambhn).

(36) “¥Yrghd e wEEAMY@TN ana: qreat |
ana fifkasiigegafy ava: el frgdstam n”
(YV. XXXI. 18)

Griffith translates this verse thus : “I know this mighty Purusha,
whose colour is like the Sun, beyond the reach of darkness.”

He only, who knows him, leaves Death behind him. Thereis no
path save this alone to travel.

(37) “adwfy awafa agz adfa®
ageaved wiew ag @adreg @iEga: 0’ (YV. XXXX. 5)

This verse also occurs in the I§a Upanisad. The same idea is
also expressed with some variation in words in the Bhagavad Gita (XIII.15) :

“afgeare wAAmMAT WTWwa T )
gewaaradfany ged aifa¥ = qq 1"
(38) “¥ wdmsgwARITAAR-
seatfixd gamaiefagy |
waNa dfg 1w

atarcesalsalq eaaeg weadtvg: &t w7 (YV. XXXX. 8)
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Appropriately He distributed objects (Arthan), through the
eternal years.” (YV. XXXX.8)

(39) ““He makes gifts of all these words ; the Seer, the Generous
Lord, the Omni-present, our Father ; His wish is riches. He
pervades the entire creation, the earliest as well as the lasts.”

(YV. XVIILI1T)

(40) “What was the place, where He took His seat ? What was it,
that upheld Him ? What was the (specific) method ? By which

the Universal creator, beholding all-generating this earth,
brought to light this heaven by His powers.” (YV. XVILIB)

(41) “He keeps eyes on all directions, a mouth on all directions
and arms and feet on all directions. He, the One Unitary God,
creating this earth and heaven, establishes them appropriately
like the wings (of a bird) with His Might.”

(YV. XVIL 19) (RV. X. 81.3)

These and other such verses are (found) in the Yajurveda. Similarly

in the second half (I®fa®) of the Samaveda’ :—

(39) “a gar fawar Al wEA
wfugho wadiag  far 4
a wifear zRlwfrsoguia:
SARegIET 0 2 0 anfadw 0” (YV. XVIL 17)

(40) @D fearEafaesEy
anrrd sgma faa s
adl Wi FAdq  Favasai
framldtafa Gragar | (YV. XVIL 18)
(41) “RavasasEas faradlgel favadiagea fazadem |
§ ageai walg § qedafamal dAdR da ow
(YV. XVIL 19 ; RV. X.81.3)

The second half of this verse can better be translated as : ‘“He,
the sole God, producing earth and heaven, wields them together with his
arms as wings.” Cf. : “sgweqfadar @ sriT gFwagy” | (RV.X 1722)

“(i.e. These, the Creator, produced with blast and smelting like
Smith.)” Also, Cf. RV. 1V.2.17,




g

(42)

(43)
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“We, like, the unmilked kine, clamour aloud, O Gracious Indra
(i.e. God), the Hero, unto Thee. Thou art the Supreme Lord
of every thing that moves and of that which does not move
and Thy vision encompasses (the entire creation including)
heaven.”’ (SV.)

“O Glorious Lord (Indra), there is no one like unto Thee,
of earth or of the luminary regions, none has been born or ever
will be born. We pray, O Lord, grant us power and wealth in
horses or in cattle.” SV.)

These and similar other verses are found in thie Samaveda. Beginning
with the following stanza :—

(44)

“There was not the non-existent (A4sat i.e. the perishable mani-
fested cosmos), nor the existent (Sat i.e. the earliest state of
matter evolved out of the primordial matter for creation of the
universe) then ; there was not the air nor the sky beyond them.
What did it encompass ? Where ? (Kuhu ?), under whose
protection ? What were the waters, which were unfathomable

(42)

(43)

(44)

and profound ?”’ (RV. X.129.1)
ST 19 3%
“afw @ g A gAlsgE g@ gaa o
VR R I S ARG R AR

tmaw ana: @inAimater e 0 2(SV.)

q R I 9 I R T
“a gy gf w=Y femYy 7 qifgdt a a7 sfAcad o

3 qig CRIR AR
azaeay waafasz jaifaa weasawar gamg u”  (SV)

(@RRAY EAUFAREAHA 1)
“qraardi qatdly qarne
aiflzdt A a@lwr 9@ @ )
fematta: g€ wea WA,
weu: featatg wed watem 0 (RV. X, 129, 1)

Professor Macdonell translates it as :—“There was not the non-
existent nor the existent then. There was not the air nor the heaven
which is beyond. What did it contain ? Where ? In whose protection ?

Was there water unfathon:able, profound ?
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and ending with the following (there are seven stanzas in the Rgveda to
support this view) :

(45) “From whom this creation came into existence ; whether He
supported it or not? (Who else can, if He does not ?)
Whoever is the Supervisor of ‘also the highest heaven; He
verily knows or does not know. . (i.e. who knows it if He also
does not know).” (RV. X. 129.7)

[ e T —

(45) “gi fadifecdd amayz
afy &1 gd aft ar &
a1 gemcas: TR A
! 9g ¥ afy ar @ & 0 (RV. X.129.7)

““Whence this creation has arisen ? Whether He founded it or did
not ? ; He Who in the highest heaven is its surveyor, He only knows or
else He knows not.” (Macdonell)

The first and the last verses have been cited above from the Hymn
of Creation by our author. The intervening five stanzas which have been
referred to here are given below :—

(D) “a wegelelzyd = afg & vedn agd awha s3w;,
AAIEaE Enat ads geigera av fesaad 0 (RV. 1.129.2)

“There was not death nor the immortality then. There was not
the emblem of night nor of day. That One (God) existed (lit.=breathed)
without agitation (a--vata. From the root +/va to move; or windless)
by His own might. Other than Him there was not any thing beyond."”

an a4 A anan zg\agqfﬁ';ﬂ%'é Glligiﬁ qadr 589 |
TeeAAvalifgs aardla avasaedfgamigdda n” (RV. X. 129.3)

“There was darkness in the beginning concealed by darkness ;
indistinguishable, this all was water, (i.e. entire original matter in liquid
form) or (the word SALILA may mean chaos). Whatever came into
being was covered with void. The One created the cosmos by His mighty
greatness (or that one arose through the power of heat”). (Contd.)

<
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(Contd. from page 104)
(L) “mmeaas adaSails a4ar a: w99 qAEA |

aaY qgwefy fifaseq gft sdleal waal AdtET 1”7 (RV. X. 129.4)

“In the beginning, then Desire came upon that. This (Desire) was
the first seed of mind. Sages searching in their hearts discovered the bond
of the existent with the non-existent.”

(1v) “fateaial fadal Wamios e Razeigal faaeiia )
Wen attea AfgMA sraq @ Aaea gafa: qeeaig o
(RV. X. 129. 5)

“Their (of sages) cord(Rasmin i.e. cord of knowledge) was extended
across; was there below or was there above ? There were impregnators
(i. e. Retodhas i. e. the germs of life), there were mighty forces, there was
energy below (i. e. at one place), there was impulse above (i. e. at another
place).”

The meaning of “Cord” (Raémin) is not here very certain but it
seems to be an explanation of ‘Bandhu’ (i. e. bond) in the above verse.
The word ‘Esam here refers to ‘sages’. This whole means that whatever was
below or whatever was above was traversed by the light of these sages.

(V) “® wgr 33 & gz wataq ga swtar §a o0 fasfez: 1
watiRar aza fgsiaaran @1 ag ad snaga ' (RV. X. 129. 6)

“Who knows rightly ? Who shall here declare ? Whence has it
(creation) sprung up ? Verily there were shining ones after the (process
of) this creation. Who knows (then) from where it came ?”

After giving the faithful translation of this Hymn of Creation, it is
desirable to write here a brief explanatory note as the whole hymn is rather
cryptic. It describes the pre-birth conditions of the world and in a language
most befitting the theme. The light came into being much after the
original process. In the absence of this light, it was not possible to offer
a precise picture and definite description. Hence we find here a language
of negation. We cannot say that there was nothing, Something cannot

(Contd.)
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(Contd. from page 105)

come out of nothing. Even Sankara believes that a Universal Soul existed.
Therefore we find negation of both ‘SAT’ as well as that of ‘ASAT’.

Here, therefore, the words Sat and Asat have special meaning. I
think the word Sat here denotes creation or created objects. It is evident
that there were no such things. Else the process of creation would have

meaningless.

It is very interesting to understand and compare the two lists of
things which contain separately things— negated and things affirmed.

The things negated are :—

(I) Asat : Non-existent or non-being.
(II) Sat : Existent i.e. created objects.
(III) Rajas : Globes.
(1IV) Vyoma : Firmament.

(V) Mrtyu : Death.
(VI) Amrta : Immortality i. e. life.

(VII) Praketa ( of day & night ) : Distinction between night
and day, i. e. emblem of
day and night.

Now the question is, ‘Was there anything then ? “What was that ?*’

They are :
(I) Avata Ekam : One immoveable Being.
(1) Svadhba : The matter. The main cause of the
creation. (Sva—+ 4/Dha to support).
(IIT) Tamas : Darkness i. e. negation of distinction.
(IV) A-Praketam
Salilam ¢ Undistinguishable fluid.

(v) Abhu : Something covered by void.
(VI) Kama : Wil or desire,

(Contd.)




—
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(Contd. from page 106)
(VII) Retodha ! Seed-bearers. Impregnators.
(VIII) Mahimanah : Great forces.

(IX) Prayati : Energizing power or impulse,

The unimaginable and indescribable conditions cannot be expressed
in words. Words or all expressions are things of post creation. It is why
the Hymn is indefinite about the exact way in which true conditions can be
described.

It is quite clear from the critical examination of this hymn that
the following statement of Professor Macdonell is not reasonable :—

*“In the following cosmogonic poem, the origin of the world is
explained as the evolution of the existent (Sat) from the non-existent
(Asat).”

We cannot agree with him because the Mantras are definite about
two things :—

(I) In the pre-creation period there was something.

(Il) These were more than one thing i. e. plurality is the main
theme of this Hymn,

The following points support our conclusion :(—

(I) ‘Tapasah Mahina Ajayata’ i.e. This creation is the
result of the greatness of energy. It is not ‘“‘chance-sprung.”

(II) ‘Svadha Avastat ; Prayatih Parastat,’ i.e. Matter below and
Will above. This clearly indicates the superiority of the
Creator over the matter.

(II) ‘Retadha Asan’: ie. ‘“‘There were seed-bearers”’. Sayanpa
explains this phrase as :

“Y@e @agaea sAm fEna: )
wiFACed star anaq 0’
i. e. “There were souls which are the bearers of action=
seeds and their enjoyers”.
(IV) ‘Mahimanah’ : I think this word refers to the great souls
which have been liberated from the cycle of action,
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(46) “That multiformed Universe, which Prajapati created, the
highest, the mid-most and the lowest—how for did God
(Skambha) pervade it ? What part was that which did He leave
unpervaded ?”’ (4v. X. 1,8)

(47) Who is that God Skambha (Lord of Creatures), on whom, the
earth, the intermediate region and the heaven are established
as their found ation and where the fire, the moon, the sun and
the air take their shelter ?*’ 4v. X. 7.12) 2

These and similar other many verses are tracable in the Atharvaveda
also. Of these verses, some have already been explained, the others will be
explained hereafter. This being not the proper place we do not explain
them here. The following citations are from the Upanisads : —

(48) “‘More minute than the minute, greater than the great,
Is the Soul (atman) that is set in the heart of a creature here.
One who is without the active will (a-kratu) beholds

Him and becomes freed from sorrow-—

When by the grace (Prasada) of the Creator (Dhatr) he beholds
the greatness of the Soul.”’ (KTU II. 20)

(46) “merTwdad a=w waaww wadfa: agh frwmEa |
feda egew: S@aT aq o= mifigq fegag axa w”

(av. X. 7. 8)
(47) cafenq ginvafty dhifewa ssarfdar .
garfiayaszan gal afassaigan: |
ewew & afg waw: Raga & o (4av. X. 7. 12)

(48)  “muitzvitary, RgAT AAF AART A Afgd TFAR |
an%g: axafa Hfams: arg: Tmaq wfga@aeaT: w”
(KTU. 11. 20)
The doctrine of Grace (PRASADA) is clearly stated here. This
idea is found earlier in the celebrated Hymn of VAC (RV. X. 125. 5) and

again in the Mundaka (XXXIL 3); Sankara interprets this word
‘PRASADA’ as peace or tranquility attained through Samadhi.



(49)

(50)

(51)

(52)
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“What is soundless, touchless, formless, imperishable,

Likewise, tasteless, constant, odourless,

Without beginning, without end, higher than the great, stable—

By beholding That, one is liberated from the mouth of death.”
(KTU. 11I. 15)

“Whatever is here, that is there,

What is there, that again is here.

He obtains death after death

Who seems to see a difference there.” (KTU.1V. 10)

The Inner Soul (Antar-atma) of all things, the One Controller,
Who makes his one from many fold-

The wise who perceive Him as standing in oneself,

They, and no others, have eternal happiness.””  (KTU. V. 12)

“Him, who is the eternal among the non-eternal, the intelligent
among intelligences,

The One among many, who grants desires-
The wise who perceive Him as standing in oneself,

They, and no other, have eternal peace.” (KTU. V. 13)

(49)

(50)

(s1)

(52)

“ANTIATIAHEIRAAR, A1 freawnegasw aq |
amAad Aga: 93 gan aer § gagred g’ o
(KTU. 111 15)
“g3Ag aana qana adag (Fefag)
geal: § gegawAifa @ €g ama qufa’ o (KTU. 1V. 20)

4l agit FIFIANE QF TG agar a: wAfa
gawned ¥ g gwafa e daf g9 qread A
(KTU. V. 12)

“facat freaat JaaR@a@m, A agat A fagmfa swm
aweRTd asgavalca aiTn dat mifa: anan fakeE’ o
(KTU. V. 13)
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(53)

(54)

(55)

(56)
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“Heavenly (Divya) formless is the Person (Purusa)

He is without and within, unborn,

Breathless (a-prﬁn.a), mindless (a-manas), pure (éubhra)
Higher than the high, Imperishable.” (MUU. 1I. 1.2)

“He, who is all-knowing, all-wise,

Whose is this greatness on the earth-

He is in the divine Brahma-city*

And in the heaven established,” (MUU. 11. 2.7)

“Not inwardly cognitive (antah-prajfia), not outwardly cognitive
(bahih-prajiia), not both-wise cognitive (Ubhayatah prajiia), not
a cognition-mass (prajiianaghana), not cognitive (prajiia), not
non-cognitive (A-prajiia), unseen (a-drsta), with which there
can be no dealing (a-vyavaharya), ungraspable (a-grahya),
having no distinctive mark (a-laksana), non-thinkable (a-
cintya), that cannot be designated (a-vyapade§ya), the essence
of the assurance of which is the state of being one with the
Self (ekatmya-pratyaya-sara), the cessation of development
(prapafica-upasama), tranquil (§anta), benign ($iva), without a
second (a-dvaita)-such they think is the fourth. He is the
Atman. He should be discerned.”” (MU, VII)

““He, who knows Brahman as the real (Satya), as knowledge
(Jiizna), as the infinite (Ananta),

Set down in the secret place (of the heart) and in the highest
heaven (Parame-Vyoman) ;

“fredt @Y 9T § JYEFAN PI: |
AN PRAL L& FAUF 9@ T 0 (MUU. 1L 1. 2)

(54) “u: adw: wafoaa afgm wfa |

fea smgR ga e sfafesa: (MUU. 1L 2. 7)
‘in the body’’ as in Chﬁpdogya (VII. 1. 1).

(55) ‘‘ava: gft @ afg: ¥ Awga: 9§ 7 gFWEA T 0% WIF )
ygEvNgERTIgRaRNnfacansrRAs FASEART gesaiand me fnwgd
g4 A, § anal a fada:” o (MU. vI)

(56)

“ged AR wEr At 3T fafgd gEram oW sdwd | AGA @@F

w1 wgoy ag fasfm=afa” o (TuaH. 150
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He obtains all desires,
Together with the intelligent (Vipascit) Brahman.” (TU. II. 1.1)

(57) “Verily a Plenum is the same as Pleasure. There is no Pleasure
in the small. Only a Plenum is Pleasure. But one must desire
to understand the Plenum (Bhaman).”’ (CHU. VILI. 23)

(:8) “Where one sees nothing else, hears nothing else, understands
nothing else— that is a Plenum (Bhuman). But where one sees
something else —hears something else, understands something
else—that is small. Verily Plenum is the same as the Immortal ;
but the small is the same as the mortal.”

“That Plenum, Sir ; on what is it established ?”

“On its own greatness.” (CHU. VII. 24)

From all these quotations we must admit that since the commence-
ment of the creation upto this day, Aryans worshipped that One God Who
is described in the Vedas as I$ana (i.e. One Controller), and Whom the .
Upanisads eulogise as ‘More minute than the minute.” Therefore, the
statement of Professor Max Miiller that “in the beginning Aryans had no
conception of One God” and that *‘it is the result of gradual evolution,” is
not acceptable by the learned.

The German Professor Max Miiller while commenting upon the
Mantra, “Hiranya Garbhah etc.”” (RV. VIII. 7.3) (translated above) in his
book entitled ‘The History of Ancient Sanskrit Literature’ says that this verse
is comparatively recent than the Chandas. But this is not tenable. Again
he divides the Vedas into two parts i.e. (I) Chandas and (2) Mantra. He,
then defines the Chandas as the type of composition which contains a
common place theme, bereft of originality and which is only a rhapsody
flowing spontaneously from the mouth of an idiot. According to him, the
upper limit of the date of such composition cannot be earlier than 3100 years

(57) “dt & WA AQE, NN @A |
e gam |
a1 @ fatamtassa gfa (CHU. VIL. 23)

(38) “aw awag gwmfa araq wuifs mmg fEemfa @ @ s

g awafa sq guifa g faaada asar 1 @ 7 qar qzgan ) a9
g3sd aweaq | | waa: sfenq sfafesa gfa” & afgfea - n”

(CHU. VIL 24)
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and the upper limit in the case of the Mantra-composition cannot be prior to
2900 years. In support of his view he advances the authority of the following
and similar other verses :

(59) “‘Agni (God) is to be worshipped by the both— earlier as well as
the later-sages ..” (RV. 1. 1.2)

But this is also erroneous. Because he does not know the correct
meaning of the word “Hiranya Garbha’’. According to the following state-
ment from the Satapatha Br&hmana :—

(60) “Hiranya means Jyoti and Jyoti is immortality i.e. Hiranya.”
(SB.V1.7.1.2)

Hiranya means Jyoti and J yoti means immortality (i.e. final emanci-
pation). (To explain these terms the following quotations are to be taken
into consideration) :

(61) “This KeSinis called Jyoti. Keéas means rays. The possessor
of those rays is (called) Kesin (Kesa+in). Jyoti (i.e. light) is
called Kein, because it shines and illumines.” (N. XII. 25, 26)

(62) ““Yasas (i.e. fame) is verily Hiranya.” (AB. VII. 3)

(63) “Thisvery Soul is Jyoti ; thus Jyoti (light) is Self.”
(SB. X1V. 7)

(64) “Indra and Agni are (called) Jyoti (i.e. light).” (SB. X. 4)

According to these authorities, Hiranya Garbha means (1) One (i.e.
God) Who is omniscient by His nature (Svar#ipa i.e. Hiranya: knowledge
and Garbha : Svariipa). (2) Secondly it means God who has in His Garbha
(womb i.e. control) the light of immortality (Moksa), the luminous globes of
the sun and glory, good fame, the souls, the lightning (INDRA) and fire etc.

(59) “ufia: gifm: wRRadEn qadsa’ (RV. 1 1. 2)
(60) “vafad fgromw, sifaraisgaUfgran’ | (SB. VI 7.1.2)
(61) “Fet - Fm WAAEIEAZIA WA, SINAT] AT THWAI I, IWE
saYfagsaa” | (N. XIL 25, 26)
(62) “am F fgreaw” (4B. VIL 3. 6)
(63) “saifadari gew: sAwsAa:” | ~ (SB. XIV. 7.16)
(64) “varfafemet” 1 (SB. X. 4. 1. 6)
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Consequently, the use of the word Hiranya Garbha indicates the noble
and eternal nature of the Vedas and not their modernity.

Thus the statement of Professor (referred to above) that ‘‘the use of
the word Hiranya Garbha demonstrates the modernity of the Mantra portion
and that we have no evidence to establish their antiquity” is based
on illusion.

He also says that verses like (RV. I. 1.2, quoted above) prove the
Mantra portion. This (statement) is equally false. Because God (being
Omniscient) knows all the three times. God knows, *‘I have been, I am and
I shall be invoked and worshipped by all the sages of (all times i.e.) the past,
the present and the future.”” Hence He has made this statement. Thus
there can be no objection.

The Seers (Rsis) are the persons who (1) had direct perception of the
Mantras, (2) Prapas (i.e. vital airs) and (3) Tarka (ie. rationalism).
Moreover, the persons who having studied Vedas and the other scriptures
instruct others are designated as the ‘‘ancient’” and those who learn from
them are called ‘“‘modern.”” God is to be adored and invoked by all these
Rsis.

In this connection we produce an evidence from the Nirukta :

(65) “This deductive reasoning (4bhynha) is applied (in case there
is) curiosity (to know the real) meaning of a Vedic verse.

(65) “wd mrardfaArggisaeg: | wft ufaq: wfe aga 7 g
goFdw FFar frdeasn | gawn o7 g frdasean | A gq saanfa—aqe:,
wau et av 1 qritadfacg q @y Afaqy war fao: soe wafa « wegad greEE
Remn a1 sgfuy eRWeg WEgaT | W A wlw: wfasufy ? gfa gy avor oF
asgfy saegy | weandfamvggeraegm |« qeRtg ala e AR gl s
ag wafa’” (V. XIIL 12).

In original Sanskrit text our author has quoted the above
mentioned extract from the Nirukta to support his view that the word
“RSI'" means “TARKA" (i.e. Reasoning) also. Here we find it clear that

Yaska accepts TARKA as Seer; because by resorting to it a Vedic scholar
can determine the exact meaning of the Vedic Text.

According to some interpreters the first sentence of the quotation
(Feageta<q adawwrarfafa 1 N, XIIL 12) has no relation with the sub-
sequent sentences. It is related to the previous sentences, i.e, (Contd.)
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(This reasoning should be based on) the Vedas themselves as
well as on (purely) logic. Isolated verses should not be
explained. They are to be explained with reference to the
context only. None else than a Seer or a man of penance has
direct cognition in them. It has been stated above that the
more learned man is to be preferred among the scholars who
have merely traditional knowledge. When the Seers were
leaving (this world), people asked the Devas; “Who will be a
Seer amongst us 7”° They gave them Tarka (i.e. logic) as the
Seer. By reasoning the curiosity regarding the interpretation
of the Mantras is pacified. Therefore, whatever (meaning) is
guessed out by a versatile Vedic scholar (4nucana) should be

taken as Arsa (i.e. a direct cognition of a Seer).”
(N. XIIIL 12)

This is to say that one has curiosity to understand the real meaning
of the Vedic verses which evidently are collections of Padas (i.e. inflected
and conjugated forms of words), i.e. words and letters which are interrelated
as adjectives and substantives and which are used in a general sense. There
is curiosity in one’s mind (lit. ; intellect), ‘““What can be the real theme of
this Mantra ?”” A man must exercise reasoning to determine the exact
meaning of a Mantra completely. This full-fledged logic or reasoning is
called ““Abhytiha. The Vedic verses should not be explained away by in-off-
hand way on merely hearing them or merely by reasoning. In explaining
them due consideration should be given to the context and they must be
interpreted with reference to the context. A person, who is not a Seer
(Rs1), who has not led a life of austerity, whose mind is not pure and who
has not (sufficiently) high learning (to his credit), cannot claim an insight
into the real meaning of the Mantras. Unless a person attains a supremely
high and exceedingly best and versatile erudition by which he surpasses

(Contd. from page 113)

“gratse gfa a1 ) wal A1 AEEEATY | A AT AAAARGAY
[ | (N. XIII. 12)

Hence, commenting upon this sentence, the commentator Durga
remarks :—

“sgratuegifa sassmtfa waf*a’’ 1 After it he adds : “‘yfa afcamrad:
gfa w0 | 39 gawiAvgT T \* i.e. here the word “7T7’" denotes the end
of the topic. Due to the absence of punctuation in the original text, the
scribe confused this short phrase with the subsequent paragraph. But Rsi

Dayananda does not accept this view,
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the tradition-knowing interpreters of the Vedas ; he cannot explain rightly
the Vedic verses ; however, his reasoning may be good.

Here the author (of the Nirukta) quotes an Itihasa (i.e. historical
tradition to illustrate) this point. Once upon a time, when the Seers (Rsis)
were (by and by) leaving this world, men approached the Devas (i.e. the
learned) and asked them as to who should be the Seer among them. They
(the Devas) gave them Tarka (i.e. logic) as their Seer (Rsi), so that by
discriminating between truth and falsehood, they might be able to understand
the precise sense of the Vedas. In reply they—(Devas) said to them, ““Tarka
(i.e. logic) will be the ‘‘Seer’’ amongst you”. What type of reasoning
is accepted here ? That TARKA, which helps us in determining
the real sense of the Vedic verses i.e. which elucidates the meaning
of the Mantras. Therefore, it is an established fact that whatever
exposition of the Vedas is offered by a versatile scholar who has
come across (the ocean of) all sciences, it should be accepted as Arsa
(i.e. coming from a Seer). The explanation given by a half-rcad man who
is not very intelligent and who is prejudiced and biased should be taken as
Anarsa (i.e. coming from a non-Seer) and hence it is false. Such (inter-
pretation) deserves on consideration; because it contains perverted meanings.
People will also have perverted notions by according undue regard
to them,

Therefore, the meaning (of the above quoted Mantra) would be
this :—
“The Agni (the Self-effulgent God) is to be adored and glorified
by the ancient Rsis (i.e. logics) or by the modern Rgis (i.e.
Tarkas) or by those of future generation.”

No object other than God is ever to be glorified and worshipped by
any man. It is a decided fact. If this Mantra (i.e. Agni PGrvebhih etc. RY.
I. 1.2) is explained in this manner, no objection regarding modernity can be
raised against the Vedas.

Moreover, the Aitareya Brahmana (II. 4.3) tells :—
(66) *‘The Pranas (vital airs) are the Divine Rgsis.” (AB. 1I. 4.3)

According to it, the phrase, ‘‘Ancient and modern Seers’” means, the
Pranas as they existed inthe causal state (in precreation period) and the
Pranas as they exist (in the creation period now).” The Mantra, therefore,
indicates that God is to be worshipped and eulogised by all the learned

—_—— -

(66) “srom ;Y gEA d\m@:C (4B, 114,3)
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people with the help of such Ryis (i.e. vital airs) through the process of
Samadhi yoga (i.e. trance, the last stage of Raja-Yoga, concentration).
This alone leads to happiness.

The statement (of Professor Max Miiller cited above) that ““the terms
Chandas and Mantra have distinct and different application’, is also not
tenable. Because the words Chandas, Veda, Nigama, Mantra and Sruti are
synonyms. Here the word Chandas expresses various other meanings. It
denotes metres or the Vedic metres e.g. Gayatri etc. and the Laukika metres
e.g. Aryz etc. It also means ‘“freedom”. Here Acarya Yaska says :—

(67) ‘Mantrasare so called because they are meditated (i.e. from the
root v/Man to think) ; Chandas are so called because they
cover (i.e. from the root /Chad to cover) ; Stoma is so called
because we praise with them (i.e. from the root 4/Stu to
praise) ; Yajur is from the root 4/Yaj (to sacrifice) ; Saman is
so called because it is mixed with Rks.” (N. VIL 12)

The Veda is called Chandas because it wards off afflictions caused by
ignorance (Avidya) and cover (us) with bliss. It is also derived from the root
v/Cadi to delight and to shine by adding the suffix ‘“Asun’’ and by changing
its first letter ““Ca’’ into ‘Cha’. According to the Aunadika aphorism, Ca of
Candi is changed into Cha*. By studying the Vedas a man attains all
types of sciences and thus acquires happiness. Therefore the Veda is
called Chandas.

The Satapatha Brzhmana says :—

(68) “‘Chandas are verily Devas. They contain (lit.—tied up with)
knowledge and Actions. This entire universe is covered by
Chandas.” (SB. VIIIL 2.2.8)

(67) “‘R7AT AT | SA GRA | TR TAINT | T: TS | qEH

sferemat’ (N. VIL 12)
* vgryEem ;70 (P. 111 3.121) geatmfas qa
vafa (Jegrad) w81 (U. 1v. 159; 219)
OR
“pread iR SR AR (111 14)
Saman : /9 (A@)+afA7 (U. 1. 153)
Yajur : 39 (RAGAT @nfasniqg) 439 | (U. 1L 115)

(68) “wrafe § Yan—aaraan: 1 gl f k4 @F agd @R )
(SB. VIIL 2, 2. 8)
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{69) ‘“‘These Devatas are verily Chandas.” (SB. VIII. 3.3.6)

The word ““Mantra” is formed from the root ~/Matri to hold confi-
dential consultation. According to the aphorism of (Parpini) ‘““Hala$-ca”,
the suffix “Ghan(a)’’ is added to it. The Veda is called Mantra because it
contains exposition of unknown and mysterious subjects. The individual
verses (Mantras) which form the entire Veda are also called Mantras as they
(also) contain such topics. The word Mantra can also be derived from the
root 4/ Man (to know) with suffix *Sthan’ according to the Upnadi aphorism
‘“Sarva dhatubhyahs than” i.e. *The suffix Sthan is added to all Dhatus.”
Thus it means “where or by which men obtain knowledge of realities).”
Thus Mantra means the Veda. Here, the phrase ‘“individual verses” mean
the Mantrase.g. ‘“Agnim ile Purohitam” etc. All the metres Gayatri etc.
and the verses composed in them are also called Devatas because they
explain all matters. Hence Chandas are doubtlessly Devatas. They are
Vayo-Nadha i.e. the home of all sciences and actions. This entire universe
full of activities is sustained by the Vedas as well as by the individual
Mantras.

Because all sciences are contained in the Vedas and the Vedas cover
all branches of learning, Vedas are called Chandas and also because the
Vedas are studied with concentration of mind they are called Mantra. The
words Chandas and the Mantra are synonyms. The Manusmrti says :
“The word Sruti means the Veda”¢. All questions from the Vedas are
styled as Nigamas in the Nirukta. The words, Sruti, Veda, Mantra, Nigama
are all synonyms. The Veda is called Sruti because we hear all sciences
out of it and (therefore) the Mantras are also called Sruti. Men know
and acquire all sciences through the Vedas: Hence the Veda is called
Nigama (i.e. Ni++/ Gam to know or to attain).* The Mantra is also called
Nigama (because of the same sense).

In the following quotations from the Astadhyayi, the treatise on
grammar, the terms Mantra, Chandas and Nigama are used as synonyms :

(69) ‘“‘gar & F=am: wrUfa’ | (SB. VIIL. 3. 3. 6)

* The root “GAM” means “GATI” which means (1) knowledge,
(2) forward movement and (3) achievement. Cf. : “‘@waeagtsal: \ ww A
arfaafa’ |

¢ “ofereq ¥ Faa.” (Manu. 11. 10)




118 RGVEDADI-BHASYA-BHUMIKA

(70) ‘““Mantre ghasahvaranagavrdahidavrc-krgamijanibhyo leh.”
(P. IL 4. 80)

(71) *‘Chandasi Lan, Lus, Litah.” (P. 1I1. 4. 6)
(72) *“Va sa-pUrvasya nigame.” (P. V1. 4. 9)
Thus when the words Mantra, Chandas and Nigama are proved as

synonymous, the statement of a person who creates difference without a
distinction is not acceptable.

b 2 o
(70) wa wagRImIIERAEFAfA@itan & | (P. 1L 4. 80)
() weafa ge-wg-fae: 1 (P. 111, 4. 6)
(72) = qgden fa® ) (P, VL 4, 9)
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THE VEDAS DEFINED

Q. What books are meant by the title of Veda ?

A. This title is applicable to the Sarhitas, containing Mantra-
portion only.

Q. Why do you not accept that “the term Veda is. applicable to the
Brahmana portion as well 7 Because Katyayana says that the
*‘Veda is the name of both—of Mantra portion as well as of the
Brahmapa portion.>*

A. This view is not acceptable. The Brahmanas do not deserve the
designation of the Veda; because they have been given the title
of Purana and Itihasa. They are Vedic glosses and are not the
words of God but merely the works of Seers and thus the
creation of human intellect and also because the Seers other than
Katyayana refuse to call them by the title of the Veda.

The worldly narratives, containing names of human beings, are
found in the books, entitled as the Brahmagpas but the Mantra
portion does not include such narratives.

Q. There are statements in all the Vedas containing names of Seers.
For instance (the following) verse from the Yajur-Veda mentions
such names i{—

(1) “May we attain that triple age which is a (characteristic) of
gods ; ——the triple age enjoyed by Jamadagni or Ka$yapa.”
(Yv. I1I. 62)

From this it is obvious that as for as the narration of historical events
is concerned, both the Mantra portion and the Brahmarnas are at par with
each other. Why then do you not admit that the Brzhmanas can be given
the title of the Veda ?

1. See *‘Pratijiia Paridista” of the Vajasaneya PratiSakhya of
Katyayana.

(1) “smzd AALR: TR FATITY |
7338y smgd Al weq swvwA 07 (Y. IIL62)
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A. Be not deluded in this matter, Here the words Jamadagni and
Ka‘éyapa are not proper nouns, referring to some particular i.e.
embodied human beings. The evidence from the Satapatha
(clearly supports it) ;—

(2) “Eye is verily the Seer Jamadagni, because the world (people
living in the world) with it sees and recognises. Therefore, the
eye is Jamadagni Seer.” (SB. VIIL 1.2.3)

(3) “Kadyapa is Kiirma and Knrma is Prana (i.e. vital airs).”
(SB. VILS)

It shows that Knrma and Kadyapa are the names of Prana (i.e. vital
breath). Because its (of Pranas) seat in the navel of the (human) body is of
a Karma (i.e. tortoise like space. Hence, the above quoted verse contains
the following prayer to God :—

““O Lord of the universe, by your grace may our eyes, styled as
Jamadagni and our Prapas styled as Karma last for three (ordinary)
terms of human life i.e. three hundred years (i.e. 100X 3=300).”

Here *‘the word eye” implies all senses and the word “Prapa” indi-
cates mind &c.

In the phrase ““Yed-devesu etc.” the word ‘Deva’ according to the
éatapatha (I11. 7) means the *“learned men’’ :—

(4) *‘Devas are verily the learned.” (SB. 111.7.3.10)

The life of the learned (Deva)is full of powers and influences of
learning. May our life be similar to them and last for three terms i.e. for
three hundred years—with all our senses including mind —full of all bliss.

This Mantra includes some other lesson also and it is that men can
extend their lives three times if they adhere to the good principles of
Brahmacarya (i.e. celibacy) &c.

It is, therefore, clear that the words Jamadagni &c. in the Vedas are
suggestive and indicate (general) sense only. Hence it must be clearly

(2) “aud wwafa: mfe: azaw aaq owfa

A9 }X | FEwreRq: swaRa: Ffw o’ (S8 VIILL2.3)
(3) “wwmdr & ®H: | qON § w0 (SB. VILS5.57)
(4) “famUat fg 3w 0” (SB. 111.7.3.10)
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understood that the Mantra portion has not the slightest trace of history.
Therefore, all the descriptions of historical events given by Sayana Acarya
&c in their Vedic commentaries like Veda Praka$a are based on ignorance
(and are erroneous).

Now we proceed to decide that Itihasa and the Puranpa &c. are the
names of the Brahmanas only and not of those books (which are called) the
Srimad-Bhﬁgavata and the Brahma-Vaivarta &c.
Q. In connection with the enjunctions laid down for performing the
Brahma-Yajiia in the Brahmagas and in the aphoristic works
(Sfitras), we come across the statements like this :—

(5) “The Brahmanpas, the Puranas, the Kalpas, the Gathas and the
Naraéansis (are to be studied).” (T A.11.9)

The origin (of such statements) is also traceable in the Atharva
Veda :(—

(6) “He proceeded to the direction of Vrhati (i.e. speech). The
Itihasa, the Purana, the Gathas and the Nara§amsis followed him;
He, who knows it thus, verily becomes the coveted abode of the
Itihasa, the Puraga, the Gathas and the Narasarsis’’.”

(4V. XV.30.1.4; 4V. XV.6.10-12)

Consequently, why do not you admit that the word Itih2sa means the
books other than the Brahmanas e.g. the Srimad Bhagavata &c 7

A. Do notsay like this. These quotations refer to the Brahmanas
only and not to the books e.g. the Srimad Bhagavata &c.; because
the Itihasas &c (i.e. historical events) are included in the works
called ‘Brahmanas’.

For instance :—

(7) “The Devas and the Asuras were waging war.”
(/. 8. 1.5. 1.1.)

(5) ‘“‘avgurdw gfagam gamia searq mar arowdt 5w
(T4. 119)

(6) “® yEdfeqrasdgwyg \ afufrgravy g @

mafre AT |

gfagraed 9 4 & qoored @ maai 7

mrget @ fad ot wafe 7 od a3 o

(4V. XV.30.1.4; AV.XV.6.10-12)

(7) ‘Xamgn: daw maq 0 (fo do 15.1.1)
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Such statements are to be taken as Itihasas (historical events). Simi~
larly :(—

(8) “In the beginning, my dear, this world was just Being (Sat), one

only, without a second.”’ (CHU. V{.21)

(9) “Inthe beginning, Atman (Self, Soul), verily, one only, was
here—no other winking thing whatever.” 41U. 1.1)

(10) “In the beginning verily this (universe) was Apak; doubtlessly it
was Salila only.” (SB. XI 1.6.1)

(11) In the beginning, this (creation) was nothing.” (SB.)

Such statements, occurring in the Brahmanas which depict the state,
existing prior to the creation of the world, are to be recognised as Puranpas.

The Kal pa refers (to the portions of) the Brahmanas, which describe
the power or significance of the Mantras. For instance :—

(12) “The verse ‘Ise tva, urje tva’ (the first verse of the Yajur-Veda)
is pronounced for rain. The phrase °‘Ise tva, Urje tva’ refers to
the food or essence, which springs up from rain.”” (SB. 1.7.1.2)

(13) *‘Savitr doubtlessly is the Prasavity (i.e. stimulator of life and
motion in the world; from the root~JSu to stimulate) of the
Devas, who are born of Savita.” (SB.1.7.1)

Such statements are the Kal pas.

The Gathas mean the dialogues. For instance, the dialogues between
Yajiiavalkya and Janaka or the dialogues in the form of questions and
answers e.g. between Gargi and Maitreyi in the Satapatha Brahmana.

(8) “‘wam @rw gEAw wE gERETEEag 0 (cHU. VL.2.1)
(9) ““sirewr a1 gzAwAIW A | AwE fesww faeg a0

(41U. 1.1)

(10) “‘smat g a1 gEAR wfwedarm 0” (SB. X1.16.1)
(11) ‘g% T AR A7 frfeaamda > (SB) cf. : BU. 1.2.10.
(12) 78 wits aaf goot aag, AARS AqH QAfw A FoaFda A
aet a0’ ($B.1.7.1.2)

(13) “ofam & Fnat swfam afegaga: n” (SB. 1.7.1.4)
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“What is Naraéansi ?”’ Here Acarya Yaska says :—

(14) *‘According to Kathakya, Naraéansi is Yajiia. People assemble
there and praise (God) there (Nara+éansi). According to
Sakapuni, it is Agni ; as it (Agniie. God)is eulogised by
men.” (N. VIIL 6)

Thus stories occurring in the Brahmanas and the Nirukta etc. containing
eulogy of men or women are called Gathas and no other thing.

In all the quotations, wherever, these words occur, the Brahmapas are
the “‘things named’’ (Sas: f5iin) and the words Itihasa &c., are the ‘‘names’’
(of the Brahmapas). For instance (it is said in the following statement) :—

(15) “One should understand that the words Itihasa, Purana, Kalpa,
Gatha and Narafansi are (the names of) !the Brahmanas
only.”*

On this topic, there is another evidence in the commentary of the -
Nyaya Daréana :—

(16) ““The (triple) division of sentences (occurred in the Brahmanas)
had its distinct imports ; (hence the Brahmarnas are authori-
tative evidence)."” (ND. 11 1.60)

Vatsyayana comments upon this as follows :(—

(17) “The verbal testimony (of the Brahmanical statements) is
accepted as in the worldly life. The sentences (i.e. propositions)
found in the Brahmagas are divided into three categories.”

The idea here is that the words occurring in the Brahmanas are not
Vedic (i.e. divine) but they are Laukika (i.e. wdrldly) only. The three-fold
division has been explained as follows :—(They are of three varieties e.g.) ;

(14) “aoweat aq 3fa @ | 70 @f@ma et gafa ) shafda
arwgfer: | w3 e wafg (o (V. VIIL 6)

(15) ‘“ammAAfgmEy awam | qamfr we T aREE-

wfa 1’
@ The origin of the quotation is not traceable.
(16) “‘avemfawrrer =rdwEeT 17 (ND. 11 1.61)

(17) “‘swel W) qar W | fawree a@oEei fafag:
(ND. 1I. 1,61)
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(18) “The Vidhi Vacana (i.e. mandatory statements) ; the Artha
Vacana (i.e. explanatory or laudatory passages); and the
Anuvada vacana (i.e. supplementary repetitions).”’

(ND. 11.1.61)
Commenting upon this aphorism Vatsyayana says :—

(19) ““There are three varieties of textual propositions in the Brah-
manas e.g. mandatory, explanatary and repetitive,
(ND. 1L 1.61)

(20) *“The Vidhi (means) injunction.” (ND. II. 1.62)
Vatsyayana comments upon it :—

(21) *“The text (i.e. Vakya) which gives injunction is called Vidhi.
Vidhi also means Niyoga (i.e. ordinance) or Anujiia (i.e.)
consent or permission). For instance, ‘One, desirous of Svarga
(i.e. bliss) should perform the Fire Sacrifice’.”” (ND. II. 1.63)

“The Artha Vada (explanatory text) is either Stuti (i.e. commen-
datory) or Ninda (i.e. censurous) or Para Krti (i.e. to lay
down a contrary way of doing a thing by another), or Pura
Kalpa (ie. historically supported injunctions).”” (ND. II. 1.63)

Vatsyayana’s remarks upon this are as under :(—

(22) ‘A statement, commendatory to mandatory rule is Stuti. Its
object is to create confidence (in the heart of the doer)—so that

(18) ‘“fasmdargaERaAtataEmTg (ND. IL. 1,61)
(19) “fam g mganaafa fafageanfy | fafrmenfa adag@eants
g araaTitr gfw (ND. 11. 1.61)
(20) “fafafqams: (ND. 1. 1.62)
(21) “ag ama fauag—aiad & fafia: 1 fafueg framiszar @
a1 Afwgrd g s 1\ geanfy (NDB. 11 1.62)
“‘eyfafarar qxpfa: gawew gagae: (ND. 11, 1.63)

(22) “fad: wwmEwew o1 swe @ @fF | @I AR
wzdidfo 1 safawr &, sEeEMy gada
(Contd.)
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one may have faith in, what is being praised. Oa hearing its
result one is impelled to do a thing accordingly. The Devas
(i.e. the learned) conquered all, by (performing) Sarva-ji? Sacri-
fice. It is performed to obtain every thing and to conquer all.
Hence, he, who performs it attains every thing and subdues
all, etc. Ninda (i.e. censure) is a statement indicating un-
desirable result. It is prohibitive. One should desist from
doing what is censured. The Jyotisthoma is the first of all
Sacrifices. He, who without performing it first, performs
another one, falls into a pit, grows old and dies. &c.

“Para-kyti'’ is to quote a contradictory mandatory rule of
another in doing a thing, e.g. after performing a Homa, they
let the clarified butter fall down (upon offerings at the Sacri-
fice) by drops first. But the Caraka-adhvaryus sprinkle down
ghee, mixed with coagulated miik (Prsad-ajyam) by drops and
say that ghee-mixed with coagulated milk is the life-breath of
Fire. &c. (cf; SB.III 8.3.24)

“Pura Kalpa” is a mandatory rule, supported by a historical
example, e.g. ‘The Brahmanas, therefore, glorified the Sama
Stoma (i.e. a Sama hymn) called Vahi$—Pavamana with the
Mantra ‘Yone Y ajiiam Pratanavamahe™ ’ &c. Why do you
include Para Krti and Pura Kalpa in the ArthaVada ? (They

(Continued from page 124)

“gafeat 4 [ adAwa, g qgeq fed, adagITCRir—
a5 wafa, gAIafT |
“gfresman! famn, swiaaf | fAfied @ gakfdf@ ' 7 Qv

g1 SgA) aAY IATAT FeAfAeAINY, @ AA afTear A7 gy T qafe—
wERAwE G ar swE &’ gRanrfy

“gaed T Aagaed fag: aa: quwfa

“gea anREastaaraf | o9 geIeaR | @g g asTsaga;
qeaisaRE?  wfwarafia geawadmd @ WW: W geamaR @ )
ggniwrafe \° g@awfs

“Afaganrafedr fafa: qowew 3@ 1 ‘qewm @1 cam a@on
afgeramd am wwReAlEs | AAGE gaTam 1 FRwwifr . w9 w—Efa-

grEeat wdaat 1 gfa 1 egfa-fraamda afterasan fasmaaeg weafaadea
aramadad: v gfa o (VDB 1L 1. 64)
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are Artha Vadas) because they pertain to praise and censure
and also because they throw light on certain topics connected
with mandatory rules.”’ (NDB. 1I. 1. 64)

““Anuvada (i.e. explanatory repetition) is the repetition of the
mandatory ordinance.” (ND. Il 1. 64)

Vatsyayana explains it as :—

(24)

(25

(It is of two kinds i.e.) repetition of mandatory rule and the
repetition of its import. The first is the verbal repetition and
the other is the repetition of the sense only.”” (NDB. IL 1.65)

“The proofs (Pramanas) are not four only because Aitihya (i.e.
Historical evidence or tradition), Arthdpatti (i.e. Implication),
Sambhava (i.e. Possibility) and Abhava (i.e. Non-existence) are
also proofs.” (ND. 1L 2.1)

Vatsyayana comments upon it :—

(26)

“These four are not the only proofs. What are others then ?
The other proofs are (1) Historical evidence, (2) Circumstantial
presumption, (3) Probability and (4) Nullity.  ““They said
like this*’ such a traditional (and credible) statement, the author
of wkich is not known is called Historical Evidence (4itihya).””

(NDB. 1L 2.1)

On the authority of this evidence, only the Brahmana portion has been
assigned the names of Itihasa &c. and not the Mantra portion.

Moreover, the Brahmapas are merely the commentaries upon the
Vedas (i.e. the Vedic verses) (and they are not the Vedas themselves). Hence
they cannot be given the title of the Vedas, (It is shown by the fact that)
the Brahmagas first quote the Vedic verses e.g. “Ise Tva Urje Tva” (SB.
1. 7) and then proceed to explain them.

(23)
(29)

(25)
(26)

‘“fafatafgaeargaaTmam: (ND: 11. 1.64)
“faegqaad amaE! fagaengasy = )
qd: NENAAR:, WIT: WATANE: | (NDB. 11. 1.64)

“a agezan—ufagratafa-asmama-ameag 1
(ND.11. 2. 1)

“q weada gt | fs afg ? dfageatefa: et @t

wify AT g e e  gfw g’ geatafasedasge maRTraRdafogd

(NDB. 1L 2, 1)
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Moreover, (the following passage) from the Maha-Bhasya (supports

this view) :(—
(27) “'Of which words ? Of the words used in the wordly speech
and also of the Vedic (language). Among them the words

of the common man’s speech are : cow, horse, man, elephant,
bird, deer and Brahmapa. (The instances of) the Vedic

words are :—

‘Sam-no devir-abhistaya’ (AV.) ; ‘Ise tva-arje tva’ (YV.) ;

‘Agnimile Purohitam’ (RV.) ; ‘Agna ayahi vitaye’ (SV.).”
(MB. 1 1.1)

(27) ‘i wemAm ? SfEwTat dfawm @) aasfen: o dkaa
qeaY get wwfraa g zfa ) e aeafr ) o 2dtelnead | g9 a1 @
afiadts gafgan | s smarfg Aad o gfa o (MB1. 1.1)

In this quotation, examples from the four Vedas are given.
For this purpose, the author of the Maha-Bhasya has quoted the first
verses of the four Vedas. But it is strange enough to find that Pataiijali
quotes “Sarir-no Devik” as the first verse of the Atharva-Veda, while all
the present printed editions of the Atharva-Veda begin with the verse
“Ye Trisaptah” and not with “Sari-no Devik’’ as stated by the celebrated
author of the Mahabhasya. “Sain-no Devih” is found as the first verse
of the sixth hymn of the first Kanda of the Atharva-Veda.

It is a clear evidence that the arrangement of verses has
under-gone some modifications after the author of the Maha-Bhasya.

From the undermentioned quotation from the Gopatha
Brahmana, it is clear again that during the days of the Brahmapas, the
arrangement of verses was definitely different from what we find now-
a-days :—

“qfwts gofgan... ... x@saf gar FATadad |

g8 AW ...... ...5AaAl T Fear agA IR |

WA Ao ... .. FEAIANE FAT FRITAGE |

A 3} .. SRERTTR FEn gydaImdad o’
(Gopatha 1. 1.29)

But it is also evident that the difference in the textual arrange=
ment is found only in the case of the Atharva-Veda only,
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Had the author accepted the books, called the Brahmanas, as the Vedas
here, he would have given examples from them also. As the author of the
Mahdbhasya recognised that the Mantra portion only could be given the
name of the Veda, he cited the initial portions of the first verses of the four
Vedas while illustrating the Vedic words. On the contrary, the examples
which he has given, of words used in common speech, can be assigned to the
Brahmanas as they are found in them.

Acarya Panini, in the following aphorisms, has clearly shown that the
Vedas and the Brahmanas are distinct from one another :—

(28) ‘““The object of the root Diy in its original sense (i.e. gambling
&c) takes the Accustive case-ending in the Brahmanas.”

(P. I1. 3. 60)

(29) “The Sixth case (i.e. Possessive case) is used diversely in the

sense of the Fourth (Dative) case in the Chandas (i.e. the
Vedas).”” (P. 1L 3.62)

(30) ““In the Brahmapas and in the Kalpa works, proclaimed by
ancient sages, the suffix ‘Nini’ is added to a word which is
preceded by a word in the Third case (instrumental) in the
sense of ‘announced by’.” (P. 1V. 3.105)

The distinction (between the Vedas and the Brzhmapnas is further)
indicated by the word ‘ Purana’ (used here) in the sense of ‘the ancient sages.’

(28) ““Fgefrar svgror 17 (P. I1. 3. 60)
Diksita explains it—

‘“agrafawd w@ fegeagden wefn fzatar @g | gesTrana; )
mAEw gwat azg: AW
(29) “wgvdd agd Beafa (P. 1L 3. 62)
Bhattoji Diksita explains {t—

“‘QesY FqT | JENYTVRANY | [FTHETT FACIANN in the sense
of aaeafava: 7
(30) “‘qUusEAY ATRTOTHRAN 1’ (P. IV. 3. 105)
Bhattoji Diksita explains it in the following words—
“gargraT ATy fafr: & qEEd guusiEaeg aEm-
weqr; & wafa + quEin—faaRa girar st weg, wisafas: 1 mawm,
wmeamEafa: | we—Egn agt w0
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The Brahmanas and the Kalpas announced by ancient sages e.g. Brahm3a &c
are the commentaries upon the Vedas. ‘Hence, the titles of “Purana and
Itihasa’ have been assigned to them. Had the author desiredto give the
name of Veda to the both—Chandas as well as to the Brahmana-—(then) in
the above mentioned aphorism of ) “Caturthyarthe Bahulam Chandas:)’’
the use of word ‘“Chandasi” would have been meaningless. Because the
word Brahmana will have continuity (Anuvytti) here from the (preceding
aphorism i.e.) “Dvitiya Brahmane’’ (and in that case this term would
include the term Chandas).

It is, therefore, evidently established that the name Veda cannot be
given to the Brahmanas.

Again, the words Brahma and Brahmana (i.e. the name of one of the

four Varnas) are synonyms. (The following evidence) supports this view : —

(31) ‘“Brahma is verily a Brahmana and Ksatra is (called) Rajanya.”

(SB. XIIL. 1. 5. 3)

(32) “The words Brahman and Brahmana have identical meaning”’
(Hence they are synonyms). (MB. V. 1.1)

The Vedic glosses, composed by the Brahmans i.e. the Brahmanas
who were the (ancient) great Seers and were learned in the four Vedas, are
called the Brahmanas.

Moreover, it is also understood that Katydyana agreed to assign the
name of Veda to the Brahmanas, only conditionally as the Brahmanas have
invariable association (i.e. intimate connection) with the Vedas. (It is also
in the secondary sense). In this manner, too, it is not justified ; because he
has not stated so and the other Seers do not hold this view. Thus, the
Brahmanas cannot be called Vedas.

In this manner we have proved by quoting a (large) number of
evidence that Veda is the name of the Mantra portion only.
Q. Should we recognise the authrity of the Brahmanas at par with
the Vedas ?
A. To this question our reply is nagative. Their authority cannot
be accepted equal to the Vedas.. Because, they, not being the
words of God, are of authority only in asfar as they are consis-

tent with the Vedas. They deserve to possess the secondary (or
derivative) authority only.

i

(31) ‘“am daigm @alusa )’ (SB. XIIL 1. 5. 3)
(32) “mFmraRal | a@AnR) e (! (MB. V. 1. 1)
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o

Do the Vedas contain all the sciences or not ?

A. Our answer is that the Vedas do contain the basic principles of
all sciences briefly. The foremost of them is the Brahma-Vidya
(i. e. Theosophy) which we explain here concisely :—

(1) “Him we invoke for aid Who reigns supreme, the Lord of all
that stands and moves, Inspirer of the Soul. That Pugan, may
promote the increase of our riches, Who is our infallible Keeper
and Guard and also Well-wisher.”” (YV. XXV. 18), (RV. 1. 89. 5)

(2) “The learned always turn their eyes to the lofty place of Visnu
(the all pervading God), spread like an eye in the heaven.”
(RV. 1. 22. 20)

The mweaning of (the individual words of these) stanzas is :—

The word Zéana is from the root ~JI¢ to rule or command or master
(with suffix ‘Anas’). We invoke Him who is the Lord of the whole universe
and of all that moves or does not move. In Him (the human) intellect finds
solace (Buddheh-Tripti-Karta). He is Pusa (i.e. giver of strength and
vigour). O Supreme Lord, protect our wisdom and riches, which may
prosper by Thy grace. Guard and sustain us always without remiss so that
we may enjoy all sorts of pleasures.

The stanza “Tad-Visnop etc.”” (RV.I. 22.20) has already been

explained in the Chapter describing various themes of the Vedas under
Vijitana portion.

(1) “astaid staeqeeaity

fud farqmad gag T4y |

qaT At adr Aqwag 78

Maar qgeda: e 1,” (Y. XXV. 18) ; (RG. 1. 89.5)
(2) “afaeoni: az 9§ st amba gk )

fgala wga@asg (RV. 1.22.20)

A detailed note on the interpretation of this verse given already,
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ghtened man can, after studying (Upasthaya) the

eternal Vedic lore (Prathama-Jam) (and precisely abiding by it)
realise (by sincere efforts from his heart and soul) that Supreme

Lord who en
pervades all

compasses all the creatures and all the regions,
the quarters of the universe and is Immanent in the

very essence of truth (in mind, speech and deed).”

(V. XXXIL 11)

3) “adea warly Ided AaA

adieg wat:

afzqy fastza )

ITENT TAAAGATH —
marnardafe @ fam W’ (V. XXXIL 11)

(i) Paritya

(ii) Lokan

(iii) Pradisah
(iv) Upasthaya :

: (3f 4 /37 (7ad) 4 7aq) (P. VIL 1.37)
i.e. having pervaded from all sides.

s (Vg EER) Es) (P. 1L 3.19)

i.e. the earth, the sun and the other planets which

can be seen.

: The intermediate quarters,

(3a+ /w31 (nfafrgal) {-caq) i.e. having studied
or practised.

(v) Prathama-jam : (Sar—ar1, +/afa4faz) (P. IIL 2.67 & VI.

(vi) Reasya

(vii) Atmana :

(viii) Atmanam

4.41) i.e. the first born : the Vedic lore revealed
in the beginning of creation. Griffith explains it
‘the first born child’,

: (V& (Tat)4-F) i.e. of truth. Griffith connects

it with Prathama-jam i.e. the first born child of
the Order ; thus he means ‘the eternal law of the
universe, whose first born child is Prajapati’. But
according to Mahidhara it means Vak, the Sacred
Word—the Veda.

(v/aq (ataaamd) + afag) (U. IV. 153) ie. by
means of heart and soul,

: the essence or source. (Contd.)
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The purport is that the Supreme Being encompasses and pervades all
the Bhuitas e.g. elements, Aka¢a & c. He also pervades all directions and
sub-directions (directions—East etc. and sub-directions—South-East etc)
He has also penetrated all heavenly bodies, the Sun &c and knows them
completely. He generates the subtle primary substances (Szksma Bhutas).
The enlightened soul which by means of its spiritual power and inner organic
faculties (Antah Karana) realises and attains communion with God Who is
All-Bliss and Bondless (Mokgsa—Akhya) obtains final beatitude.

(4) “He is the highest object of adorations; pervades the universe
and possesses the super-most knowledge. He (survives) the
dissolution of the world. All the Devas take support in Him as
a trunk of a tree upholds all the branches round it.”

4v. X. 7.28)

(Cotd. from page 131)

It will be interesting to read the following translation of this verse
offered by Griftith :

“Having encompassed round existing creatures, the Worlds and all
the Quarters and Mid-quarters,

Having approached the first born Child of Order he with his Self
into the Self hath entered.”

The idea according to this is that the performer of the Universal
Sacrifice is liberated from the bounds of human life. Encompassed round :
with the glance of his enlightened mind which shows the universe to be
Brahma. He : the performer of the Universal Sacrifice.

(4) “mEg 3§ wEAE WY
aafa Fi afgaed gl
afedq sy @ g & o Baw
JuEq eovE: IRE §F mal )’ (4V. X, 7.38)
(a) Yaksam : (I) From the root @& (X. A.) to honour,
worship, adorn. (II) From the root Yaks (I.P.)
. to stir or to move. (a=mafaor amfa). Here it
means God, Who is the highest object of
worship. (Contd.)
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He alone should be known as Supreme Being (Brahman) Who is M ahat
(i.e. the greatest of all), and Yaksa (i.e. adorable by all men). He pervades
the entire universe and possesses supreme knowledge (Tapas). He survives
the dissolution of the effect (i.e. the creation) into causes. All the thirty three
Devas e.g. Vasus and others find support in Him and He is their main stay
as all branthes of a tree are upheld by its trunk.

(5) “(This One Immutable God) is called neither the second, nor the
third, nor yet the fourth.”

(6) “‘He is called neither the fifth nor the sixth, nor yet the seventh.”
(7) “He is called neither the eighth nor the nineth, nor yet the
tenth.”
(8) ‘“All this power (of supporting the universe) is certainly centred
in Him. He is the One, Alone and only One.”
(Contd. from page 132)
In the Pauranika literature, it refers to a class
of demi-gods who are described as attendants of
Kubera. cf : T@TE% AABARAREATATENTAY, etc.
(MD. I) But in Vedic Sanskrit it means anything
deserving honour.

(b) Tapasi Krantam : The Krantam is a past participle of the root
o/ Kram to step forward. “One who surpasses.’’
The word Tapas is read in the list of words for
Jvalata (NTU. 1. 17). Dayananda explains it as
Tapasi Vrddham i.e. advaneed in knowledge or
austerity. Tapas here means knowledge.

Cf : Griffith’s rendering :

““Absorbed in Fervour, is the Mighty Being, in the world’s centre,
on the waters’s surface,

To him, the Deities, one and all betake them ; so stands the
tree-trunk with the branches round it”

(5) ‘= fgaal @ oduTagal Ayl
(6) “7 d==nt 7 ges: aFA) AT

(7) “arzs 7 aga AN AgTX 1"
(8) “afad friid @g: @ qw g% QFad W
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(9) “All the Devas have all their being in Him alone.”
(AV. XIII. 4.16-18 & 20-21).

These verses clearly show that God is One and Ore only. There is
no second, third, fourth, fifth, sixth, seventh, eighth, nineth and tenth God.
The negative particle (Na) used for nine times (in the above verses) beginning
with second and ending with Zero (i.e. 10th) clearly establishes (the fact) that
God is One and One only. The existence of a second god is emphatically
denied in the Vedas. Hence the worship of the other god is positively
prohibited. Being the Inner-ruler of the two fold created beings—animate
or inanimate—He alone beholds them all and none is able to see Him. He
is invisible for all. This entire universe is pervaded by Him and is certainly
centered (Nigatam) in Him—there being a close connection between the
pervader and the pervaded. He is called (here) Sahal; i.e. the All-Sustaining
(power). He is definitely One and one only. Here the word ‘One’ is
thrice repeated. This (repetition) indicates that there is no second god
equal to or greater than He. It is also implied here that there is no other
god of His own or of a different variety and nor there can be division in
His absolute essence. The existence of the second god is absolutely denied.
He is One and one only. He is Unitary and Intelligent power, the like of
Whom does not exist. He is the Sole controller of this universe, and has no
assistant (or agent) to help him in creating or supporting this entire world.
Because He is Omnipotent. All these Devas—Vasus and others—described
above exist in this One Supreme Being Who is Almighty even after the
dissolution of the universe.

There are many other verses in the Vedas e.g. “Sa Paryagat etc. (i.e.
He encompasses) (YV.XXXX. 8), which deal with Theosophy. The fear
of increasing the bulk of the book does not (permit us) to cite all of them
here. We shall explain their purports in our commentary at places of their
occurances.

il

(9) “a& afenq Zar uxadl wafia 1

(4v. XIIL 4. 16-18 & 20-21)
“Sahal” : /9% (RGW)-+AFA 1 ie. (U. 1V.189) ie. power, might.
““Eka-vrt” : Sole Being.
“Devas” : All Iyminous and moving bodies and forces of nature.
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(1) ‘‘March together, speak together and let the minds of you—the
Intelligent ones— be united as in the past, the wise Devas (i.e. the
learned) worshipped (harmoniously) the Adorable One (Bkagam).

(RV. X. 191. 2)
(EXPLANATION)
(In this stanza) God ordains :—

“O men, acquire Dharma revealed by Me. It is based on justice— free
from partiality and is bright on account of its truthful character. Be united
and give up all dissensions for its achievement so that the happiness (in your
life) may accumulate and aflictions may be anihilated. (Speak together)
Assemble together and hold friendly discussions. Discard wrangling
controversies and fallacious sophistry. Put questions lovingly and answer
them. In this way you would acquire true knowledge and other noble
qualities for ever. (Let your minds be all alike). Make up your minds
abodes of wisdom and knowledge. Be vigilent and earn knowledge.
Endeavour rightly to fill your minds with eternal joy. You should always
follow Dharma and never practise Adharma (unrighteousness). There is a
simle here (in the verse). You must practise the Dharma, which was
adopted by the learned, wise and the dispassionate men of the past and the
present age i.e. dead or living who possessed an urge for preaching the
Divine Dharma. They worshipped Me as the Omnipotent Adorable Lord
and followed the righteous path (Dharma) ordained by Me. The same
righteous path (Dharma) must be adhered to by you. In this way the
Dharma laid down in the Vedas would be known to you and you will have
no doubts about it.” (RV. X. 191.2)

(2) ‘““May the (purpose of ) deliberation be common, common ‘ the
assembly, common the mind and so .be their thoughts united.

(1) “d Tegey o qasd & ay vt S |
Tar wwi aqt §F § I quEy ”? (R X 191.2)
N.B. Please see a note on it on page 136.
(2) “gaAt wea: afif: auE @i ad: ag Fadem 1
qaH weaafw #ad q: @aRd o ghaat g@fe o (RV. X. 191.3)
N.B. Please see a note on it on page 136,

135
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I lay before you a common aim, and you should worship with
your common oblation.” (RV. X. 191.3)

(EXPLANATION)

(Common deliberation) O men, the object of your Mantrasi.e.
deliberations be true and righteous knowledge and the benefit of the all
(created) beings. Let it be universal and without partiality and prejudice.
The word Mantra means a deliveration or consultation by which people
investigate all things of known or unknown qualities e.g. beginning with
God and ending with the Earth—(i.e. all spiritual or material substantives)
and acquire their knowledge and then explain to others through conversation
and precepts. King’s ministers are styled as Mantrin (y/Mantra-+In)
because they deliberate and distinguish between the right and wrong.

All persons should assemble together in order to make investigation
regarding the objects of which they have no precise knowledge. There the
members, may have divergent views at first, but they should adopt a common
formula being the essence of all opinions, beneficial for the entire mankind
and endowed with all meritorious characteristics. This decision should be
adhered to and practised. In this way the happiness of the best type and
universal benefit of entire humanity would daily be increased.

(Common assenbly) In order to promote freedom and to supplement
the stock of happiness for all men alike, a beneficial, impartial and uniform
legislation as well as the harmonious social organisation should be framed
by which justice and enlightenment of all men may be achieved. For this
purpose a common assembly of the learned, should be constituted which
will help the people on acquisition of the righteous qualities e.g. celibacy

Note for Page 135 :

(a) These and the other verses of this hymn were meant to be
recited by the Priest who presided at the opening ceremony of the periodical
sessions of a Parliament or a State’Assembly.

(b) Sayana gives a different explanation of the second half of the
fiist verse (RV. X. 191.2) :

“In like manner as the ancient gods concurring accepted their
portion (Bhaga) of the Sacrifice.”

But I have taken the word *‘Bhagam’™ here as Bhajaniyam i.e. the
Adorable one,
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and learning. This must be maintained under the state control (and should
strive for) the purity of people’s conduct, devotion to duty, performance of
deeds leading to the highest end of human existence and the development of
intellect, health and mental vigour.

(Common minds) Here the word Manas (i. e. mind) has (two aspects
e.g.) Samkalpa : desire or wish and Vikalpa: abhoranee or avertion. Let
there be desire for good qualities and avertion to bad objects. O men, let
your minds (having these qualities) be harmonious with one another and
should not be hostile to one another. Here the word Citta (mind or heart)
means (a thinking faculty) by which the past experience is remembered and
God as well as Dharma is meditated upon. This faculty of thinking should
also be harmowious with one another i.e. let all your exertions result in
termination of aflictions and promotion of pleasures of all living beings as
they are for your own sake. The word Saha (together) indicates that all
united efforts should be directed towards mutual benefit and happiness.
I bestow my blessings upon those who regard all other living beings as

their ownselves, and are benevolent and extend others’ happiness (at the
cost of their own).

(I proclaim) I ordain to you to practise the Dharmalaid down above.
All men must abide by this, so that you may not fail in truth and falsehood
may not prevail upon you.

(Commbn oblation) Here the word Havi (oblation) means both, dedi-
cation as well as taking. This giving and taking should also be in accordance
with the truthful Dharma. 1 prescribe for you this Common Dharma,
endowed with truth. Hence accept the Dharma ordained by Me and
no other, (RV. X. 191. 3)

(3) “May your decisions be unanimous, your minds being of one
accord. May the thoughts of all be united so that there may be
a happy agreement and union amongst you all.” (RV. X. 191.4)

(EAPLANATION)

This is the import. O men, you should concentrate all your powers
for the uplift of Dharma, with mutual concord ; so that all may strive to
increase happiness without any conflict and clash. Here the word Akafi
means ‘‘efforts or courage or a noble way of doing things.” Even these
faculties are to be employed by doing good to others, for the happiness of

(3) “gawmt g wafr: awar gdarfk a: )
gRiAreg 9 AN aaf 2: gagraf 0’ (RV. 191. 4)
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all mankind. Try your best so that this Dharma ordained by Me may not
disappear.

“Samana Hyidyani Vah'> (May your minds be of one accord) May
your hearts be full of affections and love and may your actions be
harmonious and free from illwill to others. “Samanam Astu Vo Manah”
(Concordant mind) The word Manas (i.e. mind) (occuring here) is defined
in the éatapatha (X1V. 4..3, 9) as follows :—

(4) “‘Desire, determination, doubt, faith, disb:lief, endurance, non-
perseverence, bashfulness, intelligence and fear ; all these are
(functions of ) mind.”’ (SB. XIV. 4, 3.9)

Discriminate in mind (first) and then you should act. Kama is a desire
for noble qualities. Sainkalpa is a determined action for its achievements.
Vicikitsa is a doubt, which is created with a view to ascertain a doubtful
object. Sraddha is an unfailing faith in God and true religion. Asraddha
is the absolute dishelief in atheism and Adharma. Dhyti is the firm resolve
to retain unflinching faith in God and Dharma, under adversity or prosperity.
Adhyti is the impatience never to adopt evil ways.  Hri is mental hesitation
to%adopt evil conduct and also for non-compliance with the dictates of true
Dharma. Dhi isan intellectual faculty which promptly and firmly grasps
the noble qualities. Bk (or fear) is the conviction that God detects us
every where and therefore to desist from doing unrighteous actions,
disobedience to His commandments, and from other sinful dezds.

Such a mind of yours, O men, be harmonious. ““Y atha V ah Susahasati”

i.e. May you so co-operate with one another that happiness may continue

to increase. Rejoice in your hearts at the sight of the happiness of all men.

None of you should delight in the sufferings of others. All men should
behave and act in the manner ; so that all may be prosperous and free.

(RV. X. 191.4)

(5) “‘Prajapati (the Protector of all mankind—God), finding out
(through His perfect understanding) various aspects, has
discriminated between truth and falsehood : The Lord of all
created beings has placed scorn on untruth and faith in truth.”

Yv.XIX.77)

———

(4) ‘“wsm: age, fEfafwar sguwgr gfgfgidian, sQaed
aa ga n”’ (SB.XIV. 4. 3.9)

(5) “geza €% @mEq qangd gETERY: |
astgmARsiargV ad gwdfe 0w (V. XIX. 77)
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(EXPLANATION)

i.e. God, the Protector of all men, ordains Dharma :—

All men, under all circumstances and at all times should have faith
only in truth and scorn over falsehood. God has drawn a line of demar-
cation, with His Omniscient knowledge, between truth and falsehood i.e.
Dharma and Adharma and their known and unknown aspects. What type
of line ? It is expla:ned by “scorn on falsehood”. He has implanted faith
in the hearts of all men, in true Dharma, enjoined in the Vedas and the
Sastras, which is duly supported by all proofs, including the Direct Cognition
(Pratyaksa), is based on justice and is freefrom prejudice and partiality.
He has also put forth want of faith in Adharma, falsehood and injustice.
In other words He commands us not to have faith in Adharma. In this way
all men should strive and make best efforts to firmly concentrate their minds
on Dharma and to abstain from Adharma.

(6) “O God, Destroyer (of aflictions), make me firm (in Dharma).
May all living beings look at me with friendly eyes: May I
look at all created beings with friendly eye. Let us look at each
other with eyes of a friend.” (YV.XXXVI. 18)

(6) “37 IV& w1 faed av wywr wdifr sy adimAw
- faaearg agur adifer gafa qated | fyea agran watenmg
(YV. XXXVL. 18)

Here the word “Drte’’ is in Vocative case. Dayananda translates it
as ‘destroyer of sufferings’. He derives it from the root /Do to destroy.

In the Nirukta this word ‘““Drti”” is read in the list of words
indicating Meghai.e. cloud. It is derived from the root «/ Dr+7i to

pierce or destroy. In classical Sanskrit it has undermentioned meanings :
(I) A leather bag for holding water.
cf : Manu Smrti (II, 99) and Yajiia-Valkya (III. 268) “afa
agdemian’” |
(II) A fish.
(111) A skin, hide.
(IV) A pair of bellows.
(V) A cloud (Vedic). cf : Nighantu (1. 10). "(Contd.)
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(EXPLANATION)

That is to say : All men under all conditions and at all times should
regard others as friends and should have friendly relations. All should
accept this Dharma (i.e. Law of Friendship) ordained by God. They should
pray to God so that they may be firm in Dharma. O God, the Destroyer
of misfortunes (Dyr#i), be gracious unto me that I May comprehend this true
Dharma as it is. May all beings always look upon me lovingly with an eye
of an impartial friend i.e. become my friends. Make me—who possess this
desire—prosperous in all true pleasures and auspicious qualities. I also
may look upon all beings with friendly eyes and loving thoughts and regard
them as my ownself. In this manner, all of us leaving aside, all feelings of
enmity, look upon each others with friendly eyes and should act to promote
mutual happiness. This is the only divinely revealed religion which should
be accepted by all. (YV. XXXVI. 18)

(7) *“O Agni, (i.e. Self-effulgent, Omniscient God), the Lord of Vows,
I will observe the vow (i.e. a vow of truth). May I be able to
observe it. Grant me: success in that way. Warding off falsehood,
I approach (the path of ) truth.” (Yv. 1.5)

(EXPLANATION)

i.e. All men should always ardently desire for the divine help. Without
His aid the knowledge of true Dharma and its practice are impossible. O

(Contd. from page 139)
Our author has taken the etymological meaning which is quite

appropriate here.

The other word, worth noticing, is Druha.

It is Imperative from the root «/Drnk (I. P.) (I) to make firmor
strengthen, (II) to make fast, (III) to fortify, in the Second Person
Singular. It is also used in (II. A) in the sense of (I) to be firm
(IT) to grow or increase. According to Mahidhara, this verse is addressed
to Drti i.e. the Chief earthen vessel, the Gharma, in which the offering
is prepared.

(7) ‘ot a@ey gd =feeafa aesdan
A ema™ | gEugndaT gt U (vv. L 5)



DHARMA AS ORDAINED IN THE VEDAS 141

Agni (i.e. Self-Effulgent), O Vrata-pati : (i.e. Lord of Vows or Lord of
Truth) I shall practise the true Dharma. Here the Satapatha says : —

(8) “Truth is verily all Devas and falsehood mortal men. This
verily is the vow which Devas practise and it is truth.,” (SB.1.1)

Truthful conduct makes (us) Devas and untruthful actions make (us)
mortal beings. Truthful conduct, therefore, alone is called Dharma. (May
1 be able). Be gracious and grant me strength enough to practise the
truthful mode of life i.e Dharma. What is that vow ? Here the Mantra
says (Idamaham) i.e. ‘I take a vow to adhere to the truth alone which
will be free from falsehood i.e. Adharma.” In the pursuit of this truthful
conduct, prayers to God and self-efforts are main stay. God shows no
favour to a man, who is inactive and lazy— just He makes him to see, who
has eyes and not him ; who is blind—. Similarly God bestows His favours
. upon a man who himself resorts to actions, has a keen desire to practise
Dharma and has a deep yearning after God’s Grace. He fawours none else ;
because God has provided a man with all means of doing a thing successfully
even before he has occasion to use them. One must benefit himself with an
object as far as it holds good but beyond that one must desire (and pray for)
the Divine Favour. (Yv.XXXVI 18)

(9) ““A person by observing a vow (¥rata-vow of truthfulness)
becomes initiated ; by (this) initiation (Diksa) he attains Daksina
(i.e. reward or psosperity or skill) and thereupon advances to
Faith (Sraddh&). Through Faith, he attains Truth (God).”

(¥ V. XIX. 30)
(EXPLANATION)

i.e. A man knows the truth when he has ardent desire to know it and
to act in accordance with truth. All men should have faith in truth alone
and never in falseshood. A man who takes a vow to observe truth, becomes
initiated i.e. attains a highrank. When, because of his best qualities, he
obtains high worth (and in this way) attains high rank, he becomes the
recipient of universal reverence and success. This is his award (Dakgina)
i.e. a fruit (of his righteous efforts). The Daksina (i.e. award) is achieved
only through good qualitles and good conduct.

(8) ‘‘wcada AT FAT "I \
Uag ® a1 A 9 g 1” (SB. L. 1. 4-5)
(9) “ad+ Qenmiciifa Ragicatfa ghaoma 1
afhon wgwlefa ggar gembad v (YV. XiX. 30)
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By practising truthful vows e. g. Brahmacarya & c, he acquires
respect in his own and in others expectation. This creates firm faith in him
towards truthful conduct. Because truthful actions alone lead to the
(public) reverence. (By faithi.e.) when this faith goes on increasing more
and more, a man through this faith, obtains Supreme Lord and final
emancipation. It is not possible through other process.

The import is, that a man should improve thz (faculty of ) faith and
enthusiastic action for the (final) achievement of Truth (God). (YV. XIX. 30)

(10) “Created by toil and holy fervour, found by devotion, resting

in Rta (i.e. righteousness).” (4v. XI1.5.1)

(11) *“Invested with truth, enrapped with honour, compassed about

with glory.” (4aV.XIIL. 5.2)
(EXPLANATION)

The import is :—These verses explain the characteristics (or definition)
of Dharma.

God has created men as the possessors of exertion, energy and
righteousness (Dharma). Therefore, they should acquire knowledge by
studying the Vedas (Brahma) and should know God. (Rte Srita) i.e. they
must take shelter in God and depend upon (their own) hard actions.

(4v.XIL 5.1)

(10) “widor adan gzr agton fast LA forar v
(11) “qemmaar faan stgan amar addar 0”7 (4V. Xil. 5.1-2)

This Hymn (4V. XII 5) which is partly in prose, is a continuation
of Hymn (4V. XII. 4); According to Sadyana, here still more forcibly, the
sin and danger of robbing a BrZhmana of his cow are described.

The translation given above by me is literal but Dayananda interprets
differently. According to him the path of Dharma is suggested here by
describing various qualities of virtuous men. His interpretation would be :—

“Men are created (alongwith the spirit of ) action and penance.
Let knowledge be acquired through the Vedas (by them) and they
are seated in Ria (i.e. Truth or God).” (A4V. XIL 5.1)

“They are enrapped in truth, covered by glory and surrounded by
fame.” (4. XIL 5, 2)
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May all men acquire truth (through the studies) of the Vedas and
Sastras and also through all means of cognitions, such as Direct Cognition
& c. This truth stands all tests and is invariably changeless. (Enrapped
with Sriya i.e. honour). May men strive to achieve the highest honour and
glory (Srf)—bright with the light of righteous conduct and meritorious
qualities and having the resources of world-empire to its credit. (Compassed
about with Yasasa i.e. glory). Men may be endowed with fair fame through
the acquisition of supreme merits and truthful conduct and may they
enlighten (the world) with its lusters on all sides. (4V. XII. 5.2)

(12) “Encircled with inherent power (Svadha), fortified with faith,
protected by Consecration, established in Yajiia i.e. Sacrifice,
having world as the resting place (Nidhanam). (4V. XII. 5.3)

(13) “The virility and vigour ; the forbearance and strength ; the
speech and organs ; the glory (Srf) and reighteousness.”
(4V. XII. 5.7)

(EXPLANATION)

Let all men be well-wishers and beneficial towards others and find
contentment in their own lots (Svadhga) and in their own virtuous qualities.
(Fortified with faith etc.). Let them have abiding faith in truth. Absolute
truth alone and not falsehood deserves faith. (By Diksa i.e. Consecration).
May they protect others and be protectcd by the true teachings of honest
and credible learned men. May they have (Diksa) consecration (i.e. place
of honour). (Sacrifice etc.) (According to the Satapatha. XIII. 1. 8. 8)
“Sacrifice (Yaj#ia) is verily Vi$nu i.e. Omnipresent God.”” May they depend
upon Omnipresent God. May they pursue the activities of universal utility
e.g. A$va-Medha and attain efficiency in material science and other activities
of arts. (Loko Nidhanam). God ordains that all men must realise that they
have to perform righteous deeds for the benefit of the entire mankind upto
the time of their death. (4v. XII. 5.3)

(12) ‘“ezmar oiifemr wgar wda Qeat gear ad sifean G
faaam 11’ (4V. XIL 5.3)
(13) “adrd AT AT 9% T A Az T New a0
(4v. XI1, 5.7)

s« Note—=The author cited these and other verses of the Atharva
Veda from the Atharva Veda, edited by Roth and Whiteney.
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Moreover, (People must possess the undermentioned qualities) :~—

Ojos i.e. prowess to promote justice (in the world). Tejas i.e.
alertness, insistence, fearlessness and uprighteous zeal in truthful conduct.
Sahas (or forbearance) must be practised by all and they should not feel
pleasure and pain when they are involved for the time being, either in
prosperity or adversity, and loss or gain. They should rather undertake
supreme efforts to alleviate their sufferings. Balam (i.e. Physical strength)
is also to be acquired to drive away all bodily and intellectual diseases by
obeying the good rules of Brahma-Carya (i.e. life of celibacy). They should
make their intellect firm by which the dreadful deeds may not be feared.
Vik (ie. speech)—through learning and education their speech should
possess all good qualities e.g. truthfulness and sweetness. Indriyam (i.e.
organs). Let all men keep their minds and the five other organs of cognition
and the five organs of actions, tongue & c. always busy in the search after
truth or Dharma. They must keep them aloof from the sinful activities.
Here the word Vak ie. speech, stands for all organs of actions. Srf (i. e.
glory) Let extreme efforts be made (in acquiring) glories of imperial rule.
Dharma (i. e. righteousness or duty). This alone is the Dharma
ordained by the Vedas which is based on justice, free from partiality and
endowed with truthful conduct and beneficial to all. This should be practised
by all.

What has already been stated and what is going on to be stated is all
exposition of the same Dharma. (4v. XII. 5.7)
(14) “Divine learning and heroism ; Nation and trade; brilliance

and fame ; virility and prosperity.”

(15) ‘“Life and form; name and glory ; breath and expiration ;
vision and hearing.”

(16) “Milk and juice ; food and diet; Rta (i.e. righteousness) and
truth ; Ista (i.e. Sacrifices or action) and Parta (i.e. charitable
deeds or success) ; progeny and cattle.” (4v. XII. 5.8-1%)

e . e

(14) “vgt = &% =¥ weg g fasie=
fafTe quTm FuTg e T 07
(15) “angva &4 1 AW = AMfara |
S 8 A T 0
(16) “wdva w@saw FARE )
% 4 a8l & o T o gar S an4v™ 17 (4V. XIL5.8-10)
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(EXPLANATION)

God has ordained Dharma in these and other verses for the good of
menkind :—

“Brahma (i.e. Divine learning)”. The characteristics of a Brahmana
are :— attainment of the highest type of learning, good qualities, actions and
devotion to propagating good merits. Similarly, the merits of a Ksatriya
(Ksatra) are learning, efficiency, valour, fortitude and the association with
heroic people. They are also to be developed. ‘Rastra (ie. Nation or
Country)”’. Government should strive to provide clean and virtuous administ-
ration for the well being of the people though good rules and laws approved
by the legislature consisted of noble and holy men. The merchantile commu-
nity (Visah) is also to be protected. They should have free access to all regions
of the globe, so that they may strive to increase the wealth through trade
and commerce. The light of good qualities (Tvisi) and a genuine desire for
true conduct should dominate. “Yasa—(i.e. fame.)”’. Let the highest fame be
established based on Dharma (i e. righteous actions). “Varcas (i.e. virility)”.
Steps should be taken to make proper arrangement for learning, teaching
and imparting true knowledge. ‘*Dravinam (i.e. prosperity)”’. Men must have
a desire to acquire by just means what they do not possess. They should
preserve what has been acquired. The preserved wealth should be increased
and utilized in noble deeds. Through these four-fold efforts wealth provisions
and happiness of mankind must be increased. (4v. XII. 5.8)

“Ayaus (i.e. life)”’. The duration of life should be prolonged by leading
a self-controlled life, adhering to wholesome laws of diet and dress and
thoroughly observing good rules of celibate life. Physical beauty (Ruipa)
must be preserved by subduing the carnal desires. They should make name
(Nama) and fame by performing righteous deeds so that other may feel
encouraged to do good actions. ““Kirti i.e. Kirtana”. Let there be (constant)
recitation of God’s epithets and qualities for the attainment of godly
qualities. Let them make themselves (in this way) famous and renowned.
“Priana and Apana”. They should strengthen and purify the Prdna (breath)
and Apana (expiration), through (the process of ) Pranayima (i.e. the art
of controlling breath). The vital airs which are breathed out are called
Pranas and the vital airs which are inhaled are styled as Apanas. By living
in a sanitary place and by the forcible ejection and the holding up of the
breath, the physical and intellectual strength is maintained. Men should
achieve precise and complete knowledge through the testimony of Direct
Perception (Caksu), Verbal Proof (Srotra i.e. Sabda) and Inference. The
word ‘Ca’ (in the original verse) stands for Anumana (i.e. Inference).

(4v.XIL 5.9)
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(Payas and Rasa i.e. Milk and Juice). Here Payas stands for liquids
e.g. water & c. and Rasa for juices such as milk, ghee & c. These should be
purified properly according to the medical science and then they are to be
taken. (Annaand Annadya (i e. Food and diet). They should eat cooked
and uncooked edibles after purifying them. They should always glorify
God (Rra) and should always speak truth (Sarya). This truth stands the
test of all proofs e g. Direct Perception. They should speak exactly as it
is felt in their mind and belief.

(Ista and Parta t.e. desired Sacrifice (Yaj#ia) or action and charitable
deeds or success). The glorification of God and performance of charitable
deeds and sacrifices must be adhered to. People should apply :their minds,
speech and actions for the accomplishment of these objects and should
collect necessary material for this purpose. (Praja and Pasu i.e. progeny
and cattle). They should strive to properly educate and train their off-
springs and should provide all comforts for them. (Domestic) animals such
as elephants, horses & ¢ should also be rightly trained and tamed.

The repeated use of (the particle) ‘Ca’ (i.e. and) (in these verses)
indicates that other good qualities (not spzcifically enumerated here) are
also to be included (and adhered to). (4V. XII. 5.10)

We shall cite below some extracts from the Taittiriya Upanisad,
describing (some aspects of ) Dharma :—

(17) ““The Right (R¢a), and also study aud teaching (of the Vedas).

(17) ‘=d = @ea@sIaN T |
ged 9 TARTE@AFIAT F |
A TQEAAIAR | |
IAI EFEAWAIAR T |
QRTH TFETGIEIY T |
AR TAETATTAN F |
aftagld 9 Tareatanga’ 91

afawasx @renaggay an”’
S T FXEAATAIN A |

YR F FNEATTSIIT T |
(Contd)
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The truth (Satya), and also study and teaching. Austerity (Tapas)
and also study and teaching. Self-control (Dama), and also
study and teaching. Tranquility (Sama), and also study and
teaching. The (sacrificial) fires, and also study and teaching.
The Angihotra (i.e. Fire sacrifice), and also study and teaching.
Guests, and also study and teaching. Humanity (Manusa), and
also study and teaching. Off-springs (Praja), and also study and
teaching. Begetting (Prajana), and also study and teaching.
Procreation (Prajati), and also study and teaching. (Satya)
‘The true’ :--says Satya Vacas (Truthful) Rathitara. (Tapas)
‘Austerity’ :—says Taponitya (Devoted to austerity) Pauru$isti.
‘Just study and teaching’ :—says Naka (Painless) Maudgalya.
‘For that verily is austerity’ : - for that alone is austerity.

(TU.1.9)

(18) *““Having taught the Veda, a teacher (further) instructs a pupil : —

Speak the truth.
Practise Dharma (Virtue).

(Contd. from page 146)

i
|
|

weafafa azaa=ar udla
aq 3fa auifaea: atsfafee: |

wWiargasy qafq Arer Algasa

afg an.—afg ag: (rU.1.9)

‘'Jzaasaranisaafaaagaifea |

qeq qT \

gd /T |
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Neglect not study (of the Vedas) (Svadhyaya).

Having brought an acceptable gift to the teacher, cut not off the
line of progeny.

One should not be negligent of SATY A (truth).
One should not be negligent of (Dharma) virtue.
One should not be negligent of welfare.

One should not be negligent of prosperity.

One should not be negligent of study and teaching.

One should not be negligent of duties to the gods and to the
fathers.

Be one, to whom a mother is as a god.

Be one, to whom a father is as a god.

Be one, to whom a teacher is as a god.

Be one, to whom a holy guest (4fithi) is as a god.

Those acts which are irreproachable should be practised and no
others.

—— — e

(Contd. from page 147)

weq 7 gAfeasay |

sieg@gaAIeat 7 swfzasag o

ArgEl W |

faRat w=

afafadat wa )
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qNIAAA] |
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-~
Those things which among us are good deeds should be revered
by you and no others.
Whatever Brahmanas are superior (to us), for them refreshment
should be procured by you with a seat.
One should give with faith (Sraddha).
One should not give without faith.
& One should give with plenty (Sr?).
One should give with modesty.
. One should give with fear.
' One should give with sympathy (Samvid).
Now, if you should have doubt, concerning an act, or doubt
g concerning conduct ; if there should be those Brahmanas,
! competent to judge, apt, devoted, not harsh, lovers of virtue
(Dharma)—as they may behave themselves in such a case, so
should you behave yourself in such a case.

Now with regard to (people) spoken against, if there should
be those Brahmanas, competent to judge, apt, devoted, not harsh,
lovers of virtue—as they may behave themselves with regard to
such, so should you behave yourself with regard to such.

“This is the teaching. This is admonition. This is the mystic
doctrine of the Veda (Veda-Upanisad). This is the instruction.
Thus one should worship. Thus, indeed, should, one worship,”

(TA. VIL 9.1D)
-
(Contd. from page 148)

fgar 2aq)

faar 3

afar 2ma

a7 afs § safafafwar o gafafefea ar aq, ¥ ax agon:
4 qvRfNA: goRt AT NG TASMY F:, AT AX A A9

aa aqut |
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The following is the import of this extract :—

All men (and women) should practise the undermentioned essentials
of Dharma :—

One should know Rta e.g. reality (of the world) and should have
(clear) knowledge of it. He should act truthfully. The adherence to Rta
and Sarya with deeds accordingly is a penance. A man should restrain all
senses from Adharma (i.e. unrighteousness) and constantly employ them in
true Dharma. It is called Dama. Sama indicates that one should not think
of doing Adharma. Men must do good to the others by utilising the Vedas
and Sastras and also other things of the world e.g. fires (Agnayak) for the
development of spiritual knowledge as well as the material science. One
should perform all Sacrifices beginning with Daily Fire Sacrifice (Agnihotra)
and ending with Asva-Medha and through them purify the rain-water and
the atmosphere, so that all living beings may enjoy happiness. The fully
learned and the pious (Brahmanas) people must be associated and respected
so that the Absolute Truth may be determined and all doubts may be cleared
off. Sciences, concerning humanity (Manusa) and the act of government
must be properly accomplished. By begetting children in accordance with
Dharma, they are given good education, so that they wmay know the neal
Dharma. Virility (Prajana) must be improved to have (successful) sexual
intercourse at the proper time according to the rules of Putresti (ie. a
Sacrifice which is performed for securing sons). Proper and adequate care
should be taken for the safety of the child in the womb and at the time of
birth so that intellectual and physical development (of the child) may be
assured.

Acarya Rathitara holds the view that a man must speak truth always.
Acarya Paurusisti emphasises that a man must abide by and act in accordance
with the Dharma and true knowledge by following the path of Rta and
Satya. AcaryaNaka Maudgalya says that the noblest things are Svadhyaya
(i.e. study of the Vedas) and Pravacana (i.e. teaching of the Vedas). This
is the supreme austerity. There is no other act of Dharma superior to it.

Acarya (i.e. the preceptor) having taught the Vedas instructs Dharma
to the scholar (who is departing on his life’s journey) :—

O disciple, speak always the truth. Follow the Dharma which has

(Contd. from page 149)

gy ¥@W: | Q¥ I9AwW: | gat Anefaeq | gargw@AR qa-
gufaa=an | qag dagufaasmm 1” (T4 VIL 9.11)

e |
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truth as its characteristics. Never neglet the reading and teaching of the
Vedas. Serve your preceptor and procreate progeny. Attain efficiency in
true Dharma. Preserve, enhance and enjoy your prosperity and attain
glory. Strive to gain knowledge from Devas (i.e. the learned), Pitrs (ie.
elders) and the wise and do service unto them. Serve lovingly your mother,
father, preceptor and guests. Never for-sake it through negligence”’.

The mothers, &c. should instruct in the following manner : —

O sons ! (and daughters !) abide by our good deeds only. But never
follow our sinful acts if per chance we happen to commit. Associate with
and have faith in the persons, who may be amongst us learned and possess
divine knowledge. Do not associate with others. Men should always offer
gifts of such things as knowledge, etc. with love or (sometime) without love,
with grace, with modesty or through fear or promises. That is to say that
“to offer gift” is always better than to have it from others.

O pupils ! should you have some doubt concerning a particular act
or deed, you should approach the learned who possess knowledge about God,
are impartial and are Yogins (i.e. concentrated saints) who keep aloof from
Adharma (ie. unrighteous conduct), endowed with high learning and other
qualities and are lover of virtues. Get your doubts removed by them and
act accordingly. Follow the path trodden by them. Let your hearts have
this teaching or the instruction. This is the mystic doctrine of the Vedas.
All men should give instructions (to their sons or disciples) in this manner.
Thus one should worship God Who is Sat (i.e. All Existing), Cit (i.e. All
consciousness) and Anznda (i.e. All Bliss) with supreme faith. There is no
other way (to worship Him). (TA. VIL.9.11)

(19) “Rza (i.e. right) is penance; Truth is penance; The Study (of
the Vedas) is penance ; Santam (i.e. tranquility of mind) is
penance ; Dama (ie. Self-Restrain) is penance ; Sama (i.e.
peace) is penance ; Dana (i.e. generousity is penance and Yajiia
(i.e. Sacrifice) is penance. Brahma (i.e. Supreme Lord) Who is
Bhnh (i.e. All Existent), Bhuvah (i.e. All Intelligence) and Svah
(i.e. All Bliss) should be worshipped ; this is the (highest)
penance.” (TA. X. 8)

(19) “=mdaw: @d a3 5@ a9 OFF q9) WEAT: AAEAAY A qqr
aaeaql wAT: eARgagnEdaad. 1”0 (T4 X, 8)
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‘““Truth is the Supreme and the Supreme is Truth ; by (virtue of’)
Truth (people) never fall from heaven (Bliss) ; as the Truthis
(the mainstay of’) the good (people), they rejoice in Truth.

Regarding austerity : No austerity is greater than fast which
being a supreme penance is hard to practise ; it is really difficult
(to achieve). Hence (sages) rejoice in it.

Regarding Sel€-Control : It is essential for a Brahmacarin.
Hence (sages) take delight in Self-control.

Regarding Tranquility (Sama) : Sages (observe) tranquility
in the forest. Therefore, they rejoice in it.

Regarding Charity (Dana) : All living beings praise gene-
rousity (charity). Nothing is more difficult to practise than
generousity. Therefore, they take pleasure in it.

Regarding Dharma (j.e. the righteons mode of living) : This
(whole universe) is upheld by Dharma. Nothing is harder to be
practised than Dharma. Hence they rejoice in it.

Regarding Procreation : By this (people) grow in number.
Therefore (people) find pleasure in it.

Fires : Have been ordained. Therefore (sacred) Fires are

to be established. As the Fire-Sacrifice (4gni-hotra) has been
enjoined ; therefore, they rejoice in it.

(20)  “‘mwd 9% 9 & ) @A A GaAniewiFTESATA ®IAT ) qaAi f

| JEIq qY WA W

aq gfa 1 @ amwmag 9%, afg ¥ qoeaggdd  qzgTwEw )
aewty qafa @

aw gfa | fAod sgarfon | avng @ W o

A G GAA: | A AX WA W)

aafafa 1+ aaifr yenfr saUafa ) o afv 3w aearg
O W N0

aq sfa 1 oWm gdfd ofRld aufafa g@< amm ue
L A

w9k gfa | waim: aeatq wfasst s@asy | @A wfaes
CEERC T

AAT FATE ) AEAIAT MO | sfagrafamg  aeanzfia-
ga W | (Contd.)
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Regarding Yajiia (Sacrifice) : By (performing) Sacrifice, the
learned (Devas) attained heaven (Bliss). Therefore, they rejoice
by it.

‘ The Mind-Born (Manosa) : It means the Learned. Hence
the learned derive pleasure from their mental development.

. Renunciation (Vyasa) is Brahma ; Brahma is the Supreme
and the Supreme, Brahma. All these other austerities are inferior
-J to it ; renunciation only excells (all).

This is the mystic doctrine (Veda-Upanisat). One should
know it.” (TA.X. 62)

(21) “Aruni, the son of Prajapati by Suparna (mother) ; approached
his father Prajapati (and said to him) ; ‘“What do they describe
or declare as the Superior Most, Sir.”” He (Prajapati) proclaimed
to him,” The wind blows by Truth; the Sun shines in the
heaven by Truth; the mainstay of speech is Truth ; every thing
is upheld by Truth (alone). Hence they declare Truth as the
Superior Most.

Through austerity, Devas in the beginning (of creation)
attained divinity. Seers obtained supreme Bliss by austerity ;
they drove away foes by penance and every thing is established
in penance. Hence auvsterity (penance), they say, is the Supreme
thing.

(Contd. from page 152)
aw gfa a@a fg 2an fad wav aeng a7 w0
amafafa « fEnOaeaeam HF@lUa oq aa@ @@ o
@ fa | agr-agn g av, @ g agn arfa a1 garaaais
qulfa | -aw qaeakaaq | @ Qd Akgafaag n”
(T4.X, 62)

(21) “aa grfm: gaa: ganfe frageaaty fs wama:
qu qTEEfa | s Naw-ada aguafa, adxfa Q93
fafa, med aw: sfaest, a@ &9 sfafesan | aeng ad o
azfaa n

qqAT 2T FATAY AAT | AqqEA: gaATAfAEI, HUAT qIAR
swemiE Y acfa ad sfafesd, g av: o w=bfa o’
(Contd)
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The celibate ward off sin by Self-restraint, Brahmacarins
achieve Final Bliss through self-control and this self-control is
difficult (to practise) for living beings and every thing is estab-
lished in self-discipline. Therefore, they regard self-discipline
as the Supreme.

Peace loving persons, act in auspicious (manner) through
tranquility ; the sages obtained (Naka) heaven (i.e. Bliss) by
tranquility ; tranquility is hard to be won by men and every
thing is set in tranquility (Sema). Hence, tranquility has been
declared as the Supreme.

Generosity or the Sacrificial act is the crown of all Sacrifices.
In this world all living beings live upon the generous person ; the
rivals are subdued by generosity ; by generosity foes, become
friends and all things are upheld in charity. Hence charity is the
Supreme. Thus they declare that generosity is the Supreme.

The mainstay of the entire world is Dharma ; people
approach righteous (Dharmistha) person ; through Dharma, the
sin is averted and every thing is placed in Dharma. Hence they
declare Dharma as the Chief Most.

Procreation is (the cause of) the dignified existence in the
world ; a good person extending the cord of progeny, clears off
the debt of his forefathers. It makes him debt-free. Therefore,
progeny is a great thing.

(Contd. from page 153)
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Fires are (i.e the following things) Science, given in Trayi (i.e.
the three-fold Veda), Bright way (i.e. deva-yana), Garhaspatya
Fire, RK, the earth, Rathantara (Sama), Anvaharya-Pacana (i.e.
the Southern Sacrificial Fire used in the Anvaharya Sacrifice),
Yajur, the mid-region, Vama-Devya (S@ma), Ahavaniya (Sama)
and the heavenly region. Hence Fires have been stated (to be)
the Supreme.

Fire-Sacrifice purifies houses in the evening as well as in the
morning. Sacrificial acts, well ~ performed and rightly done (lit,
offered) bring happiness (Svarga) and it (Sacrifice) is the light of
the world. Therefore they regard Fire-Sacrifice as the Supreme.

Regarding Yajfia : Devas obtained heaven (Dyaus) through
Yajiia (i.e. Sacrifice) and expelled (i.e. subdued) demens, and
(this) Sacrifice makes the foes fear and every thing is established
in Sacrifice. Therefore they regard Sacrifice as the Supreme.

Manasa (i.e. Mind-born) is verily Prajapatya (i.e. belonging
to Prajapati) Pavitra (ie. Sacrificial act on Kuga grass) ; a good
person beholds with Sacrificial mind rightly ; Mind-born (i.e.
intelligent) Seers created mankind ; this every thing is established
in mind. Thus the Manasa is regarded as the Supreme.”

(T4 X.62;63)

(Contd. from page 154)
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(EXPLANATION)

Now we define the Tapas :—

The word Tapas (i.e. Penance) gives the following senses and nothing
else —

“Rta i.e. Tat-tram (i.e. thatness, the gross reality), the glorification
of God, and a precise and exact knowledge of a thing.

Satya i.e. truthful speech and truthful deed.
Sruta i.e. study and teaching of all sciences.

Santam i.e. tranquility of mind by fixing it vpon Dharma and keeping
away from Adharma.

Damal: i.e. to employ senses only upon Dharma to keep them aloof
from unrighteousness.

Sama[z i.e. control over mind and to concentrate it on Dharma.

Danam i.e. to make a gift of true knowledge (including other worldly
things) to others.

Yaj#ia i.e. the performance of all the above mentioned Sacrifices.

Bhar-Bhvas-i.e. O man, worship only that Supreme Soul, Who
pervades all regions. It is also a Tapas (austerity). Other than this there
is no Tapas, (TA. X. 8)

There is no other distinctive mark of Dharma than the truthful speech
and the truthful conduct; because eternal bliss of Emancipation and
happiness in this world are obtained by men only through truth and they
are never deprived of them. The distinguishing character of good people is
the truthful conduct. Therefore let all men rejoice in Truth.

To act according to the dictates of Dharma of which distinguishing
marks are Rta, &c is Tapas. The act of attainment of knowledge through
the proper observance of the rules of brahmacarya (i. e. celibacy) is also
(technically) called Brahma (i.e. the supreme act).

Similarly the other portions of the extract e.g. Dama &c are also to be
interpreted in this manner. The characteristics of the learned are their
mental activities (i.e. developments). Thus, the True, (i.e. God) makes the
wind blow and the Sun shine. (Similarly) the existence (Pratistha) or
honour of a man is due only to truth and to nothing else. The words
‘Manasa-Rsayak’ (i.e. Mental or mind-born Seers) in the original text mean
Pranas (i.e. vital airs), Vijfiana (i.e. all Kinds of knowledge) &c.

(TA. X.62.63)
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(21) “This Soul (Atman) is obtainable by truth, by austerity (Tapas),
By proper Knowledge (Jiiana), by disciple’s life of chastity

(Brahmacarya) constantly (practised) ;

Within the body, consisting of light, pure, is He,
Whom the ascetics (Yatis) with all blemishes done away, behold.”

(22) “Truth alone conquers, not falsehood.

By truth is laid out, the path leading to the Devas, (Deva-Yana).
By which the Seers, whose desire is satisfied, ascend,

To where is the highest repository of truth.”” (MUU. III. 1.5 & 6)

The import is :—

The Atman (i.e. The Supreme Soul) is attained by truth and truthful
conduct i.e. Dharma and not through falsehood. The meaning of this verse
(MUU. III. 1.5) is quite easy (and needs no explanation).

Truthful conduct only triumphs. A man can achieve victory only
through it. Falsehood and false actions lead to defeat. Deva-yana i.e. the
path of the learned, which is all bliss and which is also called the path of
final Emancipation is enlightened and widened by truth and Dharma. The
sages adopt this way, illumined by the true Dharma and truthful deeds and
achieve what they desire. They (finally) reach, where there is the final Abode
of Truth i.e. Brahma. Having obtained Him, they enjoy the unending bliss
of Emancipation which cannot be gained otherwise.

Therefore all should conform to Truth i.e. Dharma and forsake
Adharma i.e. falsehood. (TA. X. 62 & 63)

— — e

(21) “a@F aTEITET P A
qEaT-AAR agraaw faeam
q=q: MR sAifaAa fg gt
4 quafm gaal stodar 0" (stodien) a@sfy asaa

(22) “amdT JEY ATEAR
axa v 1 fa@at daam:
IMFATIEA T PIAFIAL
a7 aq qaaey 9 faamn o’ (MUU. 1L 1.5 & 6)
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Moreover (Dharma is defined as under) :—

(23) ‘*Any thingenjoined by (the Vedic Lore) is called Dharma.”

(MD.1.12)
(24) “By which prosperity (in this world) and salvation (after death)
are accomplished is called Dharma.” (VD. 1 1.2)

Significance of these (aphorisms) is that that alone should be deemed
as Dharma, which is enjoined by the Vedas, leading to the truthful
conduct. What has been prohibited by God, is Adharma and it has no
substance or object (A4rtha). (MD. 1. 1.2)

The practice, which leads to the much coveted pleasure or prosperity
in this world and to the salvation i e. the highest bliss of Emancipation in
the next world, (i. e. life after death) is called Dharma. The thing contrary
to itis Adharma. (VKD.1.1.2)

All these extracts are expositions of the Vedas. This Dharma has
been revealed by God for the benefit of mankind in various stanzas

(of the Vedas). This is the only (universal) Dharma. There is no second
or other Dharma.

(23) “‘<rgArEEcnsat gw: " (MD. 1. 1.2)
(24) ‘‘adisegafrsiaafefe: & i\’ (V&D. 1.1.2)




COSMOGONY

All this universe that we see was duly created by God. (The following
verses from ths Rgveda clearly describe this fact) :—

(1) “There was not the non existent (A4sat i.e. the perishable meni-
fested cosmos), nor the existent (Sat i.e. the earliest stage of
matter, evolved out of the primordial matter for creation of the
Universe) then ; there was not the air, nor the sky, beyond them.
What did it encompass ? Where? (Kuhu? ). Under whose
protection ? What were the waters, which were unfathamable
and profound ?”’ (RV. X. 129.1)

(1) “TEaigsa gaifady
Azl A sFiAr IO aq |
'l . - -
femadla: §z w3 MAA
ary: fealdlg agd T u” (RV. X. 129.1)

This hymn is very important and a number of controversies
surround it as regard the correct interpretation of this hymn is concerned.
The reader will be pleased to read, side by side my translation, which is
kept as faithful as possible, the translations of two eminent European
scholars by name Mecdonell and Griffith They are given here for the
sake of comporative study : —

““There was not the non-existent nor the existent then. There was
not the air nor the heaven which is beyond. What did it contain ?
Where ? In whose protection ? Was there water unfathamable,
prefound ?” (A.A. Mecdonell)

“Nor aught existed then, nor naught existed,

There was no air, nor heaven beyond,

What eovered all ? In whose shelter was it ?

Was it water, deep and fathamless ?” (RT.H. Griffith)

129




160

RGVEDADI-BHASY A.-BHUMIKZX

(2) “There was not death, nor the immortality then. There was not

3)

the emblem of night, nor of day. That Ore (God) existed (lit ;
breathed) without agitation (A+ Vdta; from the root VFd to
move or windless) by His Own Might. Other than He, there was
not any thing beyond.” (RV. X. 129.2)

“There was darkness in the beginning, concealed in darkness ;
indistinguishable, this all was water (i.e. the entire original matter
in liquid form or the word Salila may mean Chaos). Whatever
came into being was covered with void. The One created the
cosomos by His mighty greatness. (Or that one arose through
the power of heat).” (RV.X.129.3)

@) “a gegatdrang = afg

T et Ayl A SEa: |

A (EAE @ad1 AIF

aeRigram aT §s 7@ 0’ (RV. X. 129.2)

“There was not death, nor immortality then. There was not
the beacon of night, nor of day. That one breathed, windless,

by its own power. Other than that, there was not anything
beyond.” (Mecdonell)

“Death was not then, nor was there aught immortal : no sign
was there, the day’s and night’s divider.

That One Thing, breathless, breathed by its own nature :
apart from it, was nothing whatsoever.”  (Griffith)

o) | =y
(3) “an ArIFwaT NFAN

sa¥d wfed @491 3R
gemawafufgy andia
avER=AfET QAR 0"’ (RV. X. 129.3)

“Darkness was in the beginning hidden by darkness ; indist-
inguishable this all was water. That which coming into being
was covered with the void, that One arose though the power
of heat.” (Mecdonell)
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(4) ““In the beginning, then Desire came upon that. This (Desire)
was the first Seed of Mind. Sages searching in their hearts
discovered the bond of the Existent with Non-existent.”’

(RV. X. 129.4)

(5) “Their (of sages) cord (Ra$min, i.e. cord of knowledge) was
extended across; was there below was there above ? There
were impregnators (Retodhd i.e. germs of life), there were
mighty forces, there was energy below (i.e. at one place), there
was impulse above (i.e. at another placz).” (RV. X. 129.5)

(4) “wmeazd guavaifa
wag) X 594 AN |
gar asgnafy fifa
gfe gdtent gadt adfr 0’ (RV. X, 129.4)

“Desire in the beginning came upon that, (desire) that was
the first seed of mind. Sages seeking in their hearts, with
wisdom found out the bond of the existent in the non-
existent.” (Macdonell)

(5) “foreda) faday Thsiog
au: fagratazall fazmeag
@ silaq afzwd e
Taar wawq wafa: aza@ it (RV. X, 129.5)

“That cord was extended across ; was there below or was
there above ? There were impregnators; there were powers;

there was energy below ; there was impulse above.”
(Macdonell)

The significance of the word ‘“Rasmin” is not very certain here.
It seems to be an explanation of the word ‘Bandhu’ (i.e. bond) in the
previous verse. The word ‘Esam’ here refers to sages. Thus this whole
verse means that ‘‘whatever was below or whatever was above was
traversed by the light of those sages.”” Macdonell and others are silent

about this point.
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(6) ‘“Who knows rightly ? Who shall here declare ? Whence it
(creation) sprung up ? Verily there were shining ones after (the
process of this creation). Who knows then from where it
came ?” (RV.X. 129.6)

(7) “From Whom this creation came into Existence ; whether He
suppor'ed it or not? Whoelse canif He does not ? Whoever
is the Supervisor of this in the highest heaven ; He verily knows
or does not know. Who else knows it if He does not know ?”

(RV.X.129.7)

— —— —

(6) “&Y gt ag w 3g X 49
Fa star ga 34 faafea
watRar aen fGasma—
g 37 ad sraga v’ (RV. X 129.6)

“Who knows truly ? Who shall here declare ; whence it has
been produced, whence is this creation ? By the creation of
this (universe) the gods (came) afterwards. Who then knows
whence it has arisen ?” ( Macdonell)

(7) gd fasfezdd s 273
afy ar 3g ;g ar 7\
LA L
Mag Igatsara g u”  (RV. X. 129.7)
“Whence this creation has arisen ; whether he founded it or

not; he, who in the highest heaven is its surveyor ; he only
knows or else he knows not.” (Macdonell)

“Whence this creation has arisen, whether

It has been made or not; He who surveys
This world in the highest heaven, he may be
Or, it may be, he knoweth not.” (Griffith)

This hymn is referred to, translated and discussed by different
scholars. I mention names of the few eminents here :—

(1) H.T. Colebrook, Miscellaneous Essays, II Edition Madras,
1. pp. 33F,
(Contd.)
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EXPLANATION
The central idea of these verses is as follows :—

The entire world that we behold was created by God. He preserves
it and at the time of the dissolution He disintegrates and makes it disappear
(Vinasa). This action is repeated again and again for ever. (There was
not Asat) when this effect, i.e. the world, was not in existence; even the
void i.e. Akasa (i.e. space) was not before the creation. Because there could
be no such convention or designation. (Nor the Saf) i.e. nor was at that
time Sat i.e. the invisible causal matter, named as Prakrti, i.e. Pradhana.
(Nor was Rajas) nor were there Paramapus (ie. atoms). Nor was there
Vyoma ie. the second Akasa, ie. ether, which fills the Virat, i.e. the great
universe. At that time, there was only the God’s Samarthya (ie. Divine
Power) which is the subtlest supreme and ultimate cause of all this world.
In the rainless morning, the slight moisture appears as mist or fog. This
can neither encompass the earth nor is able to make the rivers flow. Itis
insignificant as it is not deep. Similarly this entire universe which has been
created by God with His Samarthya (i e. Super Power) cannot be designated
as to be deep in comparison to the Supreme Being—the Most Holy and the
All-Bliss. Nothing can cover Him, because the world is finite and God is
infinite.

’

The other (five) verses “There was no death etc.’’ are too easy to be
explained here. Theirimport will be explained in our (regular) commentary.

(Contd. from page 162)
(I1) Max Miiller, History of Ancient Sanskrit Literature, II Ed.,
London, 564.
(1r)  Muir, Original Sanskrit Text. V. 356.

(IV) H.W. Wallis, Cosomology of Rg Veda. London. pp. 89, F.
(V) W.D. Whitney. J A O S. XL p. CIX.

In some other works also are contained discussions on this hymn.
M. Winternitze also discusses it in his History of Indian Literature. This
hymn is regarded as the starting point of Natural Philosophy which
developed into the Sdrikhya system. The aim of this hymn is to denote
supremacy of God among the three main causes of this Universe, e.g.
Prakrti, Atman and Brahman and not to deny the existence of Sat and
Asat as is evident from the last verse of this hymn (RV. X.129.7). (See
M.D. 1.4.12)

I have given here the faithful translation of this hymn alongwith
two other renderings from Macdonell and Griffith for comparison. A criti-
cal note on it has been given already.
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(From whom this creation came into existence). This visible multi-
formed universe was created by Supreme Lord. He alone creates, maintains
and dissolves it or does not create it (again during the period of Brahma
Rarrt). He is the Supreme Supzrvisor and Lord of all this. The entire
creation resides in Him. He, like space, pervades every where. It is
absorbed at the tims of dissolution again in His Super Power—the
final cause*

(4nga, Veda) O Friend Jiva, he who knows Him, attains supreme
bliss. But he who'does not understand Him Who is Sa¢ (i.e. All Existence),
Cit (i e. All Intelligesnce), Ananda (i.e. All Bliss) and FEternal, does not
certainly achieve the Supreme Bliss. The particle ‘Va’ in the text is used in
the sense of ‘certainty’. (RV. X. 129. 1-7)

(8) “We offer our prayers to Him Who is Blissful (Ka) and Holy,
the Self-effulgent Creator (supporter and illuminator) of all
luminous bodies (like the Sun) ; the One Lord of the universe
Who existed before creation. He sustains this earth and the vast
heavens.” (RV. VIIL. 7 3.1), (YV. XIIL 4)

EXPLANATION

B:fore this creation of this universe, there was Hiranya Garbha (ie.
One, possessing all luminaries in His womb) i.e. God. He was the absolute-
One ; Lord of all this created world. He was without a sccond. He creates
and sustains the entire world from the earth upto the shining firmament. We
offer all praise unto Him ~Who is All Bliss (Kasmai) and All glory—.

% cof. : gurasEafadgarad
safm aeat afaswama o (Magha)
(8) ‘fezeans: aHawaw wawd awe: afald walg |
q AR gRmT s dwi oy gars glaa fadw 0’ (VY. XIIL 4)
An exhaustive and critical note on this verse is given on page 96
of this book. It will be further interesting to add it here :—

(a) Hiranya Gdrbha : Lit. it means ‘the Gold Germ’ or the source
of Golden Light i e. the Sun-god, identified
with Prajapati. :

(b) Kasmai : “Ka'’ may mean Prajapati, who is source of all bliss.

Europeans translate it as “What God (other than Prajapati) shall

we adore with our oblation ?”
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(9) “Thousand-headed was the Purusa, thousand-eyed, thousand-
footed ; He having covered the earth on all sides, extended
beyond it the length of ten fingers.” (rV. XXXIL 1)

EXPLANATION

In this stanza, the word ‘Purusa’ is the substantive, while the words
‘Thousand-headed etc.” are its adjectives. The following are the authorities
for the interpretation of the word ‘Purusa’ :—

(10) “‘Purusa is one who sleeps or dwells in a city."” (N.1.13)

Thus Purusa is a name of God as He pervades the entire universe (i.e.
Purt) or fills and exists in the entire cosmos (i.e. Purf).*

The All-Pervading Lord is called Purusa because He occupies the
entire universe or because He pervades it thoroughly or He resides within or
fills the interior of the soul. To support this derivation the Nirukta (II. 3)
; cites the following authority : —

(1) **Than whom there is naught eise higher,
Than whom there is naught smaller, naught greater ;

(9) “mgeiwiuf gew. agaer: GEETE |
a Wik addegeasafegmgaa 0’ (YV. XXXL 1)
Most of the verses of this hymn of Yajurveda occur also in the
Rgveda (X. 90) with somz variants or without them. For instance :
“ggaut giu: egEE: ggETa |
q wiw favadt Feaisufassgmggan 17 (RV. X. 90. 1)
(10) “gue— gfean — gearaeiivg ' (N 1. 13)
3  The word Purusa can be derived in the following manner:—
(a) From the root / Pur (to go)+Kusan.. (U. 1V. 74)

(b) gft el ; gfct ez (featoeaaaisdg) =gfaE: =gfte: =
g |

(c) gfr d3=gfriaitz(m@Eed) = gfeam=gax:

(d) From the root 4/afT (srmmd)+gaq (U. IV. 74)

() From the root +/3(gaY)+%93 (U. IV. 74)

(11) ‘“gEE:=gwmE, gic wa:, gEadal, quasal-greafaga—

geAr a% AaeAfea faf=aa
TeatAE 7 smadiste fafsadg (Contd.)
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The One stands like a tree unmoved in the Daus
By Him, the Purusa, this whole world is filled.”
(SU.1IIL 9), (N.1I. 3)

Here it is clearly stated that the inner Purusa i.e. Supreme Lord is
the In-dwelling Ruler of all. There is nothing superior to or higher than the
Lord, the All Pervading One, who is called the Purusa. There can never
be any thing equal or superior to Him. There was not, is not, and shall
never be any thing greater than He. He moves and renders all things
unstable but Himselt remains unmoved and stable and without tremor. As
a tree supports its branches, leaves, flowers and fruits, so does God uphold
this entire universe from the earth to the Sun, etc. He is One without a
second. There is no second God of the same or different class. As the
Supreme Lord fills all this (the cosmos), He is called the Purusa. This
stanza (Mantra) is the supreme authority for taking the word Purusa in the
sense of Omnipresent God.

(12) “Sahasra (thousand) means ‘‘all”’. He is the giver of ali.”
(SB. VIL 5)

According to this statement from the éatapatha, the word Sahasra
is the name of this entire universe. God is the Purusa with thousands
(innumerable) of heads ; because in Him —the All Pervading Supreme Soul —
there exist thousands of heads of beings like us. Similarly He is said to
possess thousands of eyes as the innumerable eyes of persons like us exist in
Him. In the same manner He, in whom thousands of feet of persons like
us exist, is styled to have thousands of feet.

The Supreme Being fills the earth (which here stands for all five
elements) and the Prakrti i.e. the entire universe (and its original cause),
from all sides, from within and from outside.

(Atyatisthat i.e. extended or occupied). Here the phrase ‘ten fingers’
denotes this universe and the heart. The word ‘fingers’ is used here to
signify limbs or members (i.e. parts of body) and thus firstly denotes the
finite world. The entire universe is composed of ten parts, viz., the five gross
and five subtle (i.e. ten) elements. Secondly this expression may mean the
five Pranas (i.e. vital airs) and four inner senses, the mind (Manas &c.)

(Contd. from page 165)
Fey g3 Taeat fafq fasseds:
axd qui geqor &g v’ (SUL 1L 9) ; (N. IL 3)
(12) ‘“@d 4 agg gde @af@ \’  (SB. VIL 5)
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togetber with the outer senses, and the Soul (Jiva) as the tenth ; or again
finally it may mean ‘the Soul's heart””, which also measures ten fingers—
breadth. God pervades these three and transcends them existing out of or
beyond these three as well. This is to be understood that God exists
pervading the_ universe from inside as well as outside. (YV.XXX. 1)

(13) “Purusa (creates) this all that has been and that will be. He is
the Lord of immortality and of that which grows up by food
(i.e. all living beings who are mortal).” Yv. XXXI. 2)

i.e. Purusa i.e. God, endowed with these qualities also is the maker
of the whole world —past. present and future. The use of the particle ‘CA’
denotes present tense. Certainly there is no ‘other maker of the universe
than He'. He is the Controller and Supreme Lord of all and the Bestower
of final beatitude. None else has power to bestow this immortality upon
others. He is independent of and distinct from the world—this earth—and
is free from birth and death. He, Himself being unborn, makes alt take
birth and creates the world, i.e. the effect, with His Supreme Power, i.e. the
first material cause. Moreover, Purusa is the first efficient (Vimitta Rarana)
cause of all and the first cause of Him there is none. (YV. XXXI. 2)

(14) “Such is His greatness and much more than that is Purusa (i.e.
Supreme Lord) Pada (i.e. a fourth, i.e. a fractional part) of
Him is all beings (while) the three fourths of Him are what is
immortal in His Self-effulgent Being.” rv. XXXI. 3)

(13) “g%w g¥aVad ag ¥d oed wUIq |
Sawaras ) gzl egfg 0 (YV. XXXL 2)
In the Rgveda we find ‘Blravyam’ in place of ‘Bhdvyan’. (An
irregular cadence).
Macdonell wrongly translates ‘Annena-atirohati’ as ‘by means of
sacrificial food’ i.e. gods living upon sacrificial offerings.
(14) “umaiter vfgAsal Tam@icT qe8: 1
arsiseq favar warf aerwd Rfa W’ (vv. XXXL 3)
‘Etavan-asya’ : This is the example of Vedic Sandhi for Eravam asya’
(occurring also in RV. X. 85.45).

‘Purusa’ . It is metrically lengthened. Ia the Pada Text we find
‘Puruga’ only.
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EXPLANATION

If it be said that the past, the present and the future universes are the
measures of His greatness, it will become finite and something that can be
measured. Hence, it is said here that His greatness is not so much only.
His greatness far exceeds all that and it is infinite. To meet this objection
it is stated here that the entire cosmos, from Praky:i (i.e. the Original Cause)
to the earth and all the creatures are only a Pada (ie. a fractional part, lit,
one fourth) of the (infinite) greatness of the Almighty Lord. The bliss of
final beatitude is in His own Self-effulgence and the three-fourths of the
cosmos exists in the regions of light. The portion that illumines the world
is three times as much again as the portion that is illumined. He is
absolutely free and unhampered, the Ruler of All, Adored by all, All-Bliss
and the Illuminator of the whole world. (YV. XXXI. 3)

(15) ““Purusa rises above from Tripad (i.e. what has been described
above as the three-fourths). Only a Pada (ie. one-fourth of
Him) is again and again (manifested) here. He pervades the
entire world (including) what eats and does not eat (i.e. animate
and inanimate world).*” YV. XXXI. 4)

EXPLANATION

The import of this verse is that the Purusa is above and beyond and
distinct from what has been described above as the three-fourths. He is
distinct and separate from this world also which has been described above
as the one-fourth. The three-fourths cosmos and one-fourth together make
up four portions. The whole of this universe exists in the Supreme Being
and is again absorbed in the cause—His Super Power—at the time of the
dissolution. Even then the Purusa shines above all, free from ne-science
(Avidya) darkness, ignorance, birth, death, fever, disease and other ailments.

(15) “Fqged I8rqen: MINERINAT g 1
aqr favag zaway amamsw afw o’ (YV. XXX 4)
“Punak’’ : It is from the root +/Pana (to praise) with suffix *4r’.
“gRizufzcad aig=awiwE@ I®I” (P. VI. 3. 109)
“Visvaii”’ : “fag ssafa=fagtasq+ &g’ (P. IIl. 2.52; VI. 424 ;

VIII. 2.62).
Cf :(—Macdonell translates it :—

““With three quarters, Purusa rose upward ; one quarter of him

here came into being again. Thence, he spread asunder in all directions
to what eats and does not eat.”’



COSMOGONY 169

The animate world, which moves and eats (i.e. Sasana) i.e. the living
beings endowed with life and consciousness and the inanimate world e g. the
earth &c., which does not eat, i.e. which is devoid of life and consciousness—
both (the worlds) are created with His Super Power. He penetrates this
two-fold world through and through in many and beautiful ways and having
created the two-fold universe, (He) pervades it, altogether and entirely.

(YV. XXXI, %)

(16) “From Him (as the Efficient Cause) Viraj (i.e. the entire cosmos)
was born. From Viraj, the Purusa (i.e. individual bodies). When
(this Purusa) born, He surpasses (ill) beyond the earth, behind
and also before.” (YvV. XXXI. 5)

EXPLANATION

From Him was produced Virst (i.e. the shining one) —the body of all
the bodies, taken together collectively, resplendent with various objects —
which is metaphorically described as one whose body is the universe, whose
eyes are the Sun and the Moon*, Whose breath is the wind and Whose feet
are the earth.

After Virat were formed the individual bodies of all living beings
from the various elements of the universe. These bodies cherish growth
from the elements and after death return to and are absorbed into them.
God, however, remains distinct from all created beings.

He first created the earth and gave it support and then the Jivas
(souls), through His might, have supported their corporeal frames on it.
The Purusa, the Supreme Being, is distinct from the Jiva also. (¥YV. XXXL5)

(16) “as favsaaa fAud 2l gae: |
q qraY Acfsaa gy afwa g& 0’ (YV. XXXL 5)
(a) “Virar : Vi+ «/ Raj to shine+ Kvip. (P. 1I1. 2.178)
(b) “Pascar : Apara+-At. (P. V. 32)
Please note that having thus (upto this verse), in general terms,
described the creation of the universe, the Veda does now, in a special

manner, relate the creation of the earth and other objects in their proper
order from the following verse.

#  Cf : “qeq gavae): wFawE" gAoE: 07 (4V. X 23.4.32).
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(17) *“From that Supreme Lord, adored by all came into being the
Pysat and Ajya (ie. ghee mixed with coagulated milk) H:
created the beasts of the air, of the forest and those of the
villages.” (YV. XXXI. 6)

EXPLANATION

The first Pacda of the stanza (i e. from that Supreme Lord, adored hy
all) has been explained in the Chapter on the Revelation of the Vedas.

The word Pysat in the original text is derived from th= root ‘/ Prsu’ to
sprinkle or moisten or pour and hence it means that by which food, &c. that
pacifies huager, is moisteied. Ajyam m:ans ghee, hon:y, milk, &c. Prsat
(here) stands for food which is masticated and fijam for that which is eaten
without mastication. All the objects found in the universe were created by
God’s Supsr Power and by Him they are upheld, although to some slight
extent, the Jivas (i e. individual souls) also uphold and maintain them. All
should, therefore, worship God alone and none else with an undivided mind.

He alone made the beasts of the forest and the animals that live in
cities. God alone created the birds of air and the small living creatures
such as insects, &c. The conjunction ‘C 4’ (i.e. and) indicates fish, insects,
moths, &c. (YV. XXXI. 6)

(18) “From that Supreme Lord, adored by all, were produced the
Recas and the Sdmans. From Him were produced the Chandas
(i.e. Atharvaveda) and from Him was produced the Yajur
(veda).” (Yv. XXXI. 7)

(17) “*enig IHIq &gA: qedd 91909 |
sifeatra™ agsaAgom awag 4 0’ (YW XXXL 6)
“Sarva-+- / Hu-}-Ta.”’ (2. I 5. 102)!
Sambhytam ¢ *“‘Sam-- o/ Bhy to support+Ta.” (P. 111. 5.10.)

Prsat+ Ajyem (1€ ) (P. 11 4.6Y. 1t is from +/ Prsa to sprinkle-
Ani (U. 11. 84)

(18) “ATAIg am wIga: HR: AWIFT A
g2 U afgy aearg ageasatesma n” (YV. XXXI. 7)

This verse is translated by Macdonell as : —

“From that Sacrifice, completely offered, were born the hymns and
the chants. The metres were born from it ; the Sacrificial formula
was born from it.”” How vague and misleading this rendering is.
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EXPLANATION

This verse has been explained in the Chapter on the Revelation of
the Vedas.

(19) “From Him arose horses and all such as have two rows of teeth.
Cows were born from Him; from Him were born goats and
sheep.” (TV. XXXLI. 8)

EXPLANATION

Horses were produced through the Super Might of the Purusa—the
Supreme Lord. Although horses, &c. are included among ‘‘beasts of the
forests” and ‘“‘domestic animals” mzntioned in one of the foregoing varses,
they are again mentionsd here in order to emphasize their good qualities.
(From Him) also were produced animals having two rows of teeth, such as
camels, asses, &c. From the Might of the Purusa were produced cows, the
rays of light and the sense-organs. It should also be undsrstood that in like
manner were produced goats and sheep.

(20) ““That Adorable Supreme Lord (Purusa) existing before (this
creation) is always placed on Barhi (i.e. in one’s mind). By Him
(ie. through His grace) Devas, Sadhyas and the Rsis perform
Yajiias.” V. XXXI. 9)

EXPLANATION

The learned (Devas), the sages (Sadhyas) and the Vedic Seers and all
other men receiving instructions from the Purusa (God), through the Vedas,
worshipped Him (in the past, do worship Him now and shall worship Him
in the future) and adore Him in spirit and mind or place Him exalted above
all in the space (temple) of their hearts—yea, Him the Purugsa, the Perfect
Being, manifest from all times, the Maker of the universe, the Adorable.

(19) “aemEzat ssiaeg ¥ & Saaa:
mal g wiky aentd awmtsqat smag: 0’ (YV. XXX 8)
(20) g g+ afef sYaq g&d FraRTa: |
A4 a1 otawed awar @ A 0 (YV. XXXL9)
(a) Barhi : From the root «/Brha and +/Brhi (to prosper or
grow)-}-Isi. (U. I1.109). Space or space in the heart.
(b) Sadhya: Sadhya+ Ac. (P. V. II. 127).
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The instruction conveyed by this verse is that all men should commence all
works and undertakings with praise, prayer and worship of God.

(YV.XXXI. 9)

(21) “Whom (they) postulate as Purusa, in how many ways did (they)
divide Him ? What was His mouth ? What were His two arms ?
What are His two thighs (and) two feet called 7’ (YV. XXXI. 10)

EXPLANATION

They postulate Almighty God as distinguished by various qualities
and powers, thatis, tbey tauzht, are teaching and will teach about God in
various ways as an Almighty Being having multifarious potencies. Questions
are : What is the mouth of this Purusa? What is that produced by Him
with superior qualities ? What are the two arms ? What is that produced
by God with qualities like power, valour, &c. ? What are the thighs ? What
is that produced by Him as possessing middling qualities like business
instincts, &c.? What are His feet? What is that created by Him with
such low qualities as lack of intelligence, &c. ? (YV. XXXI. 10)

The answer to these questions is given in the following verse : —

(22) ““His mouth was the Brahming, His two arms were made the
warriors (Rajanya), His two thighs, the Vaisya; from His two
feet, the Swidra was born.” (YV. XXXI. 11)

———— e s

(21) “aq gei s1zy wfgar siweqam |
g4 fraweq e aig feas gt gsad w (YV. XXXL 10)

In the Rgveda we have variant &% arg in place of & g in
(X. 50.11).

(a) Yat: Here it means Yam (i.e. in the sense of the Accusative
case).

(b) Kati4-Dha (P. V.3.42) In how many ways ?

(c) Vi+ dkalpayan : i.e. they explain the multifarious powers of
God.

(d) Vi+Adadhur : i.e. describe or postulate. But A.A Macdonell
explains it as “When gods cut up Purusa as
the victim.” He takes ‘Yat’ in the sense of
'Yada’ i.e. when. This is wrong.

(22) “grzaoise gEAER T1E UIE: FA )
FE aded ag 4 WEMOR stwma v’ (YV. XXXL 11)
{Contd.)
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EXPLANATION

The Brahmana is said to be produced from the mouth of the Purusa
i.e. endowed with the best qualities, such as knowledge, &c., and with
capability for such acts as truthful speech and the vocation of a teacher and

(Contd. from page 173)

(a) Brﬁhmana: One who knows Bra/imag i.e. Veda and God.
Bidhmen-- An. (P. IV.2.59)
(b) Rajanya : Ksatriya. From the root 4/Raj (to shine)+Anya.
(. 111. 100)
(c) Vaisya : One who benefits humanity. From the root Vis
(to enter)4-Kvip+Syan. (P. IIL 2.178; V. L53).
If the termination Syari is added in the sense of
Svartha (i.e. in the original sense of the word
itself) according to the Vartika “agamdiai ed
IqdEn T \° (MB), the form Vaisya would simply
mean “a common subject or a member of the
general public’” and not one given to the advance-
ment of nation-building profession e.g. trade and
agriculture, which is the sense required in the stanza.
Besides, the root Vis does not belong to the ﬂgé"ﬁf&
group which is not an #FfATA, Nor can it be
applied by the aphorism Jmaad-migorifass: wHfo
@/ (P.V.1124); since then it would denote
only a quality, state or action and the form would
be a neuter abstract noun, But to the form thus
evolved, the aphorism “s/¥ anfavatss” (P. V. 2.127)
ean be applied. Vis-+Syaii : Vaisyam, 394 faadsea
tfa 3@ {-Ag=aw: | But this form is futile as it
does not give the required sense. Therefore, the
only course left is to apply the aphorism ‘“qeq
fgam " (P. V. 4.5)

(d) $adra : Form the root o/Suct Rak (U. 11.19). This means
‘‘lone who ought to be pitied or who is in a mise-

rable state.”
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preacher. He made the Ksatriya (the governing or warrior class) and
ordained him to possess the qualities of strength, valour, &c. The qualities
of agriculture, trade and commerce are of the middling order. The VaiSya
or the trader was produced with these qualities by God’s command. The
Stidra, whose distinguishing attribute is the service of and dependence on
others, was produced with qualities of the lowest order, like feet, occupying
fhe lowest place in the body such as dullness of intellect, &c.

In this verse the past tense denotes all tenses because according to
the grammatical rule, (P. III. 4.6), in the Vedas all the tenses—present, past
and future—are used interchangeably.*

(23) ““The Moon has originated from the mind ; the Sun has been
produced from the eyes ; from the ears, the air and the vital
air ; and from the mouth, the fire has be:n produced.”

(YV. XXXI. 12)

EXPLANATION

The Moon was produced from the mind, i.e. the reflective element of
the Super Power of this Purusa. The Sun was produced from the eyes, i.e.
the refulgent portion (of this Virat-Purusa). The sky was produced from
the ears, that is, the /fkdfz‘ya portion ; the atmosphere was produced from
the atmospheric portion and also were produced the vital air and all the

sense organs, Fire was originated from the mouth, i.e. the chief refulgent
portion.

(24) “From the navel, the intermediate regions, and from the head,
the celestial regions came into being. From the feet, the earth
was originated. From the ears (He) produced the directions and
other spheres.”’ (YV. XXXI. 13)

« varafe gg-ag-fa ' (P IL 4.6)
(23) == nﬂé‘t qraraal: qat awad
saig gz Sore gatahatama n” vV, XXXL 12)
(a) Chandramas : «/ Cadi (to rejoice)4-Rak. (U. II. 13)
(b) Caksu: o Caksia (to see)+Us, (U. IL 119)
(24) areat amarraRa Ut at: anada |
q9g+gi wiafam: sharqat Swtan ey 0 (Yr. XXXL 13)
(a) Nabhi: From the root Nah+1In (U. IV. 125, 126).
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EXPLANATION

The inter-stellar space or intermediate region was produced from the
Navel, i.e. the power of mixing spatial relations of this Purusa. The Sun, &c.,
were produced from the head, i.e. the highest portion of the Super Power,
which occupied a place of eminence like the head. God made the earth and
waters from the feet, i.e. the terrestrial elements of the Super Power. From
the ears, that is, the aural (z%fka‘s‘z"ya) elements, He produced the directions.
In like manner, God produced all the spheres and the animate and inanimate
objects contained therein from the respective elements of His Samarthya
(i.e. Super Power). V. XXXL 13)

(25) “Of the Yajra (ie. Sacrifice), which Devas performed with the
oblations (granted) by Purusa, the Vasanta (spring) was the ghee,
Grisma (Summer) the fuel and the Sarat (Winter) the oblations.”

(V. XXXI. 14)

(25) “megdan ghast Ta1 aagea |
gardisemdiareg died gva: oegfa o’ (yr. XXXL. 14)
Here the word Havi is derived from &/ Hu (to give or take). It means
anything offered into the Fire : oblations or offerings.

Prof. Macdonell translatés it as follows :.—
“When the gods performed a Sacrifice with Puruga as an oblation,
the spring was its melted butter, the summer its fuel, the autumn
its oblation.”

He adds the foliowing note to it :(—

““Here the gods are represented as offering with evolved Purusa
an ideal human sacrifice to the primaeval Puruga.”

But if we accept this translation, the repetition of the word
‘Havily remains unexplained.

It will be interesting to read another interpretation of this verse,
slightly different but beautiful and worth studying, given by Dayananda in
his commentary on the Yajurveda. It is cited here in full English trans-
lation : —

“Oh men ! you should understand that when the Enlightened per-

formed the sacrifice of contemplating on (and teaching about) the

(Contd.)
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EXPLANATION

The learned extended, do and will extend the Yaj#a (i.e. the righteous
work) from the Agnihotrato Asvamedha and the learning and teaching of
the arts and sciences with the help of the materials given by the above-
mentioned Purusa.

Now are described the divisions of time which are necessary elements
in the production of the world. Vasanta (Spring) is like the ghee in this
Yajfia or in this universe produced by the Purusa. Grisma (the summer
season) is like the fuel or fire. Sarat (the winter) is like the Purodasa

(i.e. Sacrificial bread) or other oblations thrown into the fire.*
(YV. XXXI1.14)

(Contd. from page 131)

cosmos itself as a huge Sacrifice with God as the Master thereof,
the morning time (Vasanta) serves as material for starting the fire
of devotion in their souls, the midday becomes the fuel to keep
it ablaze and the evening (and night) do duty (so to say), for
oblations to be thrown in to diffuse particles of matter, endowed
with purifying and health-giving efficacy over all creatures

around ”’

According to this :—

(a) Havisa : means ‘fit to be invoked’ and goes with Purusa.
(b) Yajiia : Sacrifice of contemplation oa meditation (&wfer).
(c) Vasanta : Morning or forenoon.

(d) Grisma : Midday ot afternoon.

(e) Sarar : Midnight, evening, all the night.

s According to Vedic conception, Cosmos or Brahmdanda, described
here as Virat, is a real Yajnia which is being performed by the Super Power
of God. Vedas invariably refer to it. This verse also suggests the same
idea. Because seasons, e.g. Vasanta etc., cannot be used as Havi (oblations)
in the material Yajiias, e.g. Agnihotra, Asvamedha, which are symbolic
to Universal Sacrifice, Ydska confirms it in “FMIIY Fea®H 1"
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<

: (26) “There are seven circumferences of this (universe i.e. the Altar

of the Sacrifice), and the sacrificial sticks (to be burnt in it)

are twenty-one. The Devas who perform the Sacrifice bind

Purusa, the Creator, and the All Seeing (Pasu) Lord (so to say)

by contemplation.” (YV. XXXI. 15)

EXPLANATION

. The universe has seven circumferences. The (imaginary) line which

ﬂL-' passes round the outer surface of a sphere is called its circumference

1 (Paridhi). There are seven concentric circles round the universe or the

. spheres conspired therein, namely (1) the ocean, (2) the atmosphere together

T with the small particles (the motes), (3) the region of the clouds and the

air thereof, (4) the rain-water, (5) the air above it, (6) the air of extreme

rarity called Dhanaiijaya, and (7) the ubiquitous electricity (Sutra-atma, the

thread soul). There are thus seven covers or circumferences one within
the other.

The constituent elements of this world are twenty-one in number.
(1) The subtle elements comprising Prakrsi (Primordial matter), Mahat
i.e. the internal organs — the intellect, &c., and Jivas (souls) ; (2-11) theten
organs of sensation and action, viz., the ears, the epidermis, the eyes, the
tongue, the nose, the organ of speech, the feet, the hands, the organ of
excretion and the generative organ ; (12-16) the five Tanmawras (the
potential perceptibilia, viz., sound, touch, sight, taste and smell), and (17-21)
the five Bhutas (i.e. the elements), viz, earth, water, fire, air and ether
(Akasa). These twenty-one are to be considered the chief ingredients in the

construction of the world, although there are many more sub-ingredients
derived from them.

The learned (Devas) fasten with their contemplation, the Purusa, Who
is All-Seeing, the Adorable (Yajfia) Deity and the Maker of this universe.
They do not concentrate their minds upon any other object than God.

YV. XXXI. 15)

(27) “Devas adored God, the Worshipful (Yajfia) with Yajfias.
These were the fore-most D#armas (i.e. duties). These

(26) “meavemian eRgafea: @ aftd: Fai |
3ar ag a7 dwar adean gud agA 0’ (YV. XXXL 15)
(27)  “aa% gmdawa yareatty awifr sgaFata |
& g Wi wfgwd: a=g ag 91 aean ai¥a ga )’
(Y7, XXXI. 16) (Contd.)

’
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(Contd. from page 177)

(1)

Here the word Yajiia stards for God, the Adorable, and also

for Yajiia, i.e. all deeds of devotion by which a devotee attains God. This

word has been etymolcgically explained by us previously. The Agnihotra

and Asvamedha, &c. are called Yajiizs because through them God is glori-
fied. Worship of God is the highest sacrifice in the world.

(1)

(111)

(a)
(b)
()

(d)

(e)
(f)
(g
(h)

(i)
@)
(k)
0]
(m)
(o)
(o)
(P
@

Devas : the enlightened people i.e. shining with knowledge
and full of devotion to God. A detailed note (on
this word) given already.

Dharma : «/Dhr+Man (cf. U. 1.137) ‘fmad amsw, afa

&7 &'+ The following are its meanings :—
Religion, the customary observances of a caste, sect, &c.
Law, usage, practice, custom, ordinance, statute.

Religious or mora! merit, virtue, righteousness, good works
(regarded as one of the four ends of human existence).
(Cf. KU. V.38)
Duty, prescribed course of conduct. (cf. ustagatia gd qg: 1)
(S.V.4), (MS.1.114)

Right, justice, equity, impartiality.
Piety, propriety, decorum.
Nature, disposition, character (cf Mal. 1. 6)

An essential quality, peculiarity, characterstic property,
(peculiar) attribute.

Manner, resemblance, likeness.

A sacrifice (Yajiia).

Good company, associating with virtuous.

Devotion, religious abstraction.

Manner, mode.

An Upanisad.

Name of Yama, the god of death.

A bow.

A drinker of Soma juice, (Contd.)
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(worshippers) being exalted in glories, attain Supreme Bliss
(i.e. Nakam, i.e. Salvatioi or God Himself) which (i.e. the
highest state of bliss) the learned (who qualified themselves)
in the past obtained.” (YV. XXXI. 16)

EXPLANATION

The learned (Devas) have paid, do and will pay always homage to
God, Who is Yajria (the worshipful) with praise, prayer and worship.

i i
R

All men ought to begin all actions with these (i.e., prayers) and no
one ought to do anything which is not preceded by them. Verily do the
worshippers of God, exalted in glory, attain to Him and emancipation in
which there is no pain or sufferinz. The enlightened (Devas) who qualified
themselves in the past and those who are qualifying themselves now and
those who will qualify themselves in the future obtained and will obtain
this highest state of bliss (Nakam) to be enjoyed for a hundred years of

Brahma during which period there is no return to the cycle of births and
deaths.

—

(Contd. from page 178)

(r) (In astrology) name of the ninth lunar mansion.
(s) An “Arhat’’ of the Jains.
(t) The soul.

Dayananda has rightly translated the word Dharma as duty here.

(4) Nakam : Kam means happiness. Its negative is ‘A-Kam’, i.e,

want of happiness, i.e. misery, adversity. 'Na-dkam’

would mean an absolute bliss, i.e. Moksa—final emanci-
pation of soul,

(5) Sadhyah : It is an adjective to Devas. Dayananda explains it as
‘Sadhana-vantah or Krra-sadhanal’, i.e. who qualified
themselves. The Nirukta (XII. 40) says :—

“grear daAn, waag 1’

This verse has been translated by A.A. Macdonell :(—

““With the sacrifice, the gods sacrificed to the sacrificce ; these were
the first ordinances. These powers reached the firmament where are
the ancient Sadhyas, the gods.”
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Here the author of the Nirukta, Yaska, says :—

(28) “Devas worshipped Yajita with Yajiia i.e. Devas worshipped
Agni with Agni. “Agni is a Pasu (i.e. the All Seeing God).
Him they attain to. They glorified Him through Him’ (i.e.
fire)’, it is said in a Brahmana. These were the foremost duties.
Being exalted they obtained ‘Naka’ (i e. the Supreme Bliss),
where Devas who qualified themselves exist. According to
the school of Etymologists, Devas are ‘dwellers of the regions
of light.” ”* (N. XII 41)

This is to say that the learned worshipped God (Agni) with the soul
(Agni) and internal organs or they performed the universally beneficial
Yajiias (sacrifices) from Agnihotra upto Asvamedha, with the help of the
terrestrial fire. Those who adopted the prescribed means and qualified
themselves in former times are enjoying the bliss of emancipation—the
highest state. The followers of the etymological school (Nairuktas) call
this band of the learned (Devas) the dwellers of the regions of light, i.e.
God, who is Self-Effulgent, or because the Devas live in the rays of knowledge
by perfect regulation of breath.* Yv. XXXI. 16)

(29) “In the beginning for making this earth, the attenuated matter
was made solid by the Supreme Being and therefrom the
earth fashioned : for the whole of this cosmos was, in the
beginning, in its ultimate causal form, viz. the material
Omnipotence of God which was with Him (under His control).

(28) “adn gRMART Fqu—afiamfiarassa Fan ) ‘afR gy,
gamarg—damasa gfa amgoq 1 arfr guffa saaeawg ) ¥ 8
A% wigwA: |AAFd | a@ g anan afa W, qrEan ) gt
quy’ gfx dewn ) (N. XIL 41)

* Breath inhaled through the right nostril is called “Surya” while
that inhaled through the left is termed as ‘Candra”. The phrase means
“Yogins who are adepts in the regulation of breathing’,

(29) “agsa; arga: alyed Tatex fyzasso: anasani |

aeq caeet Pyaagadfy asmeder dqeaarmani 1’
(Yv. XXXL 17)
(@) Rdasat: From the root Rasa (to taste)+ AC.  (P.1IL1.134)
(Contd.)
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The Almighty fashioner fashioned this, the universe, endowed
with various forms. That itself, under the hand of the
Almizhty Architect, assumed the form of the mortal man,
whom He made endowed with such potencies as would raise
l him to the highest position of the enlichtened among men
;‘ (if he followed Bis Vedic Law).” (YV. XXXLIL 17)

EXPLANATION

| The Supreme Being (Purusa) in order to form the earth made the
attenuated matter (Apah) solid and thus made the earth. Similarly He
produced the attenuated matter from the igneous matter, the igneous from
, the gaseous, and the gaseous from ether (Akasa), and the etheric from the
Primordial (Prakrti), which He caused to evolve from His Super Power.

The universe, before the creation, existed (potentially) in its cause,
called the Super Power of God. God is called ‘Visva Karman'—the Universal

(Contd. from page 130)
(b) Visva Karman : fawd 9 aeq\ Visva+ Kr+ Manin,
(U 1v. 145), (P. 11. 2 24)
(c) Tvasta: < Tvaksa (to sharpen)+-Tra (U. 11.94, 95). Here the
Nirukta says :(—
‘et geiRIgR gia (AT-wYE +qq) Aewan 1 fad: semdRawdo
(R -qa), ram: ar emg &A% &Aw (@R +37) 7 (V. VIIL 13)

(d) Rapam : +/Ru (to make sound)+Pa (U.IIL23,28). Here
. Mahidhara says . —

“The earliest performer of the Purusa Medha, (Human
Sacrifice), who gained thercby the form of the Sun, is glorified
in this verse.” His rendering is :—

“‘In the beginning he was formed, coliected from waters,
earth and Visva Karman’s essence. Fixing the form there of
Tvagstar proceedeth. This was at first the mortal’s birth and
god-head.”

As there is no noun in the text, Mahidhara supplies ‘“Yo Rasah”, i.z.
the essence which. Tvastar, according to him, is the Sun, butI have tran:i-

,__.H._.A_._._L =

lated it as interpreted by Dayananda, Mahidhara’s explanation is wrong.
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Architect, because He is the Doer (par excellence) of all actions. At that
time the wkole of this universe was in the causal state and not such (as it
appears to us now). The Tvasta— the Fashioner— made this universe with
parts of that Samartiiya. Then the whole universe (Visva) assumed (Eti)
a perceptible form (Rupam, i.e. RapaVattvam). Then also mortal (Martya)
universe or man assumed a visible form (i.e. was created). (Ajanam etc.)
At the time of revealing the Vedas, God promulgated this commandment
for man throagh the Vedas themselves, “Thou shalt find the desired happiness
arising from the contact of the objects with the senses by performing with
thy “Action—body” (Karma-Sarira) righteous deeds with attachment
and thou shalt obtain the highest knowledge called emancipation by
performing works without attachment.” Yv. XXXI. 17)

(30) “I know the All-pervading Supreme Being who is exalted above
all, glorious like unto the Sun and aloof from darkness. By
knowing Him alone, is death conquered. Except this there
is no other road leading to Salvation.” (YV. XXXI. 18)

EXPLANATION

This verse is answer to the question, “By knowing what can you
become wise 7’ The answer is :—‘I am certainly wise because I know the
Purusa’ the Supreme Lord Whose attributes have been described above, Who
is the greatest of all, the oldest, Self-effulgent, above and beyond the darkness
of ignorance and nescience’.

No one can become wise without knowing Him because by knowing
the Purusa, the Supreme Lord alone, can a man cross death and attain to
that state of the highest bliss (Moksa) which is beyond death. There is no
other means of reaching that state.

(30) “agTgwd giu mEwEIEEAdT WA TR |
ke ifeafagagitly ara: ot fagdsdam 0’ (V. XXXL 18)
(a) Mahantam : /Mah+ A4ti.. (U. 1V.189)

(b) Tamas : o/ Tanu (to expand)+ 4sun
‘g’ (V. IL 16)

Ksema Karanadasa says :—%zm’m Elfﬂ'{ ary: atoifas: A qeqa:
or / Tam+-Asum (to choke) (be suffocated etc.).
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The use of the word ‘only’ (Eva) in the text shows that no one should
ever offer the slightest worship to any one except God, (as the Deity).
That this in fact is the meaning is also apparent from the following words : —

“There is no other way for reaching the goal.”” There is no other
way of obtaining happiness either in the affairs of this world or those
concerning the other world. The only road to happiness is the worship of
God alone. There can be no doubt that by believing and worshipping

< another as God man comes to grief. The settled conclusion, therefore, is
that the Purusa alone is the (legitimate) object of worship for all men.
(YV. XXXI. 18)

[ (31) “The Lord of creatures pervades in the interior (of this world).
[ Being Himself unborn manifests {cosmos) in motley forms.
| The wise see Him in His True Nature. In Him do all worlds
' find their stay.” (YV. XXXI. 19)

EXPLANATION

Prajapati (the Lord of creatures), the Ruler of all the animate and
inanimate world, resides within it as its Indwelling Ruler. He is unborn
and increate. By His might alone the whole world is decked out with
variegated objects.

(Tasya Yonim etc.) Those who can concentrate their mind upon Him
obtain a perfect vision of His nature (Yonim), i.e. they know that the way to
realise Him is the performance of righteous acts and the acquisition of
Vedic knowledge.

— e

! @31) “gsrdfazaify A% srAatawAY agat faiad |

aeg dtq afedeafa Az afedq g aeg: wamfy fasat o ]
(YV. XXXI. 19)
(a) Prajapati : “amai awa a1 awfaar @’ (N X, 42). (P IIL
28) sat—gwam star wfa 0 wt/afrd9

(P. M, 2.,92) ufa-—y/att-zf@ (U. 1V. 57)

(b) Garbhe : In the womb, i.e. in the interior, «/Gr— Bhan
- (U. 111. 15)

(c) Ajayamanaly : Naii-}-Jani-+ Muk-+Sanac. . (P. VIL. 2. 82,
III. 2.124, II. 2.6, VI. 3.73)

(d) Yonim - sftaswoq, / Yu+Ni (U.IV. 48, 51)
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In Him all the worlds find theitr support. The particle ‘Aa’ is used
here in the sense of certainty. Verily in Him~ the Supreme Lord—do the
constant and the wise rest satisfied and secure by obtaining the bliss of
emancipation. (YV. XXXI. 19)

(32) “*Obeisance to the Lovable Brahma (or to the Divine Glory)
Who shines forth (in the hearts of ) the Devas; He is the
Purohita (i.e. Chief Benefactor) of the Devas and Who pre-
existed all Devas.” (YV. XXXI.20)

EXPLANATION

The All-pervading, the Perfect ‘Purusa’, sheds His lustre into the
inner-sense of the learned, but not into that of any one else, in order to
illumine them. He is the Chief Priest and the Benefactor of the enlightened
because He bestows upon them the bliss of emancipation which contains
all happiness. He has been in existence from before the birth of the enligh-
tened because He is eternal.

Our salutations are due to the Lovable Brahma—Ths Supreme Being
and also to His servants who having acquired His knowledge from the
learned, love Him, with the love of a child for its parents.  (YV. XXXI. 20)

(33) ‘‘Devas having acquired this lovable Divine knowledge,
explained it formerly (to others). The Brahmana, who knows
it thus, has all Devas (i.e. senses) under His control.”

YV. XXXI. 21)

(32 “ay XAvd aprad Ty A TAAT FATE:
asf 4t ZAvd TaY aAl gag Ay 0’ (YY. XXXL 20)
(a) Purohita : Purah4-/Dhda+Ta. (P. 1.1.26, 1I1.2,102, & VII.

4.42). He who supports from all eternity. (Pura-
stat — Dadhata).

(b) Rucaya : Abhipiitaya, «/Ruc+Ta. (P. IIL 1.135)
(33) % @@ FwdaY Rar W aggaq |
qeivd aizae faaraey ot st ay 0’ (yv. XXX 21)
(a) Janayamtah : «/Jani-+Nic+ Saty. (P. IIL 1.26, 2.124)

(b) Brahmana : One who knows Brahma. Brahma-}-An.
(P, 1V.2.59)
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EXPLANATION

May the learned (Devas) who acquire this most lovable diy
knowledge which is born of God and hence is called His child, teact
and the means of acquiring it, to others. He, who acquires this knowle
of Brahma in this way, is called a Brahmana. The senses (Devas) cc
under the control of the Brahmana who knows Brahma but never under
control of one who does not know Him. (Yv. XXXI.

(34) ““(O God) Srf and Laksmi® are your two wives, the day ¢
night, your two sides, the constellations your beauty, and
two Asvins are your open mouth (i.e. the visible faces). M
it be Thy Will to bless me with final beatitude (hereafter) a
all true happiness (here).” (Yv. XXXI. -

EXPLANATION

O Supreme Lord, all Sr# (the whole splendour) and Laksmi (allt
riches and power) serve Thee as the wives serve their husbands. Day a;
night are, as it were, Thy two sides. The Sun and the Moon which are't
axles of the wheel of time—the cause of all things—are, as it were, T
eyes. The constellations, which were criginated from the parts of T
Power - the first material cause (S@#marthya)—display Thy (wonderft
beauty. The two Asvins (i.e. the firmament and the earth) are, as it wer
Thy open mouth. May we understand that whatever things of beau
and glory we find in this world proclaim the grace of Thy Person, i
Super Power.

O Virat : the Lord and Mainstay of all ; be gracious unto me a
bestow upon me, out of Thy grace, the bliss of emancipation after deat
Bless me with Thy favour that blessings of all the worlds or of univers
empire or of Self-Government be for me. May it be Thy will to grant r
O Perfect Almighty Lord : all splendours, powers, riches and good a
auspicious deeds and endow me with all good qualities through Thy grac
Destroy my defects and evil failings and make me home of all virtuo
qualities, through Thy grace without delay.

The following authorities support our interpretations of the wor
Srf and Laksmi —

(34) “silyw ¥ T& oy OEWEARE GWE Amalw g9AltEdr ey
FOURATINIE & gmw agew ® gWw 1” (YW, XXXI. 22)

(a) Srt: Sri+Kvip. (U. 11, 57)
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(35) ““Srt verily is Pasus (i.e. animals— the symbol of good things).”
(SB.1.8.1.36)

(36) “Sri verily is Soma (i.e. peace or peace-bestowing things).”
(S8.1V.1.29.7)
(37) *“Srf is verily Rastra (i.e. Empire or nation). Sri is verily

burdens or responsibilities of empire or nation.”
(SB. XIIL.29.2,3)

(38) *The word Laksmi is from the root ‘Lab/’ (to obtain) or Laksa
(to examine) or Lachi (to be marked) or Lag (to desire) or Laj
to be disliked.” (N. 1V.10)

(Thus ends the Purusa Sukta).

——

(35) sit: fg qma: ' (SB. L 8.1.36)
(36) =it g ®m: 17 (SB. IV. 1.2.9)
(37) st q Tegm 1 ot & wezew Wi ' (SB. X111.2.9.2, 3)
(38) ‘“westiwrgt Symzmt wssgAEl €At end SeFdr, aoadat
EARIDITFAW: ATAY: JT EAIIIATENFAW 11”7 (V. IV, 10)
(a) Srf : /Srid-KRvip. (U. 1L 57)

(b) Laksmi : « Laksa (to examine)+{. (U.HL120). Durga says
here ‘stimfiaa g3 fg @awtam o ie. only the rich
is seen (in the world).

(c) Pami : «/Pa (to protect) + Dati-+Nuk-+i. (U. IV. 57)
(P. 1V. 1.32 & 1.5)

(d) Parse : /Spr+Svan. (U. V. 27)

(e) Naksatra: «/Naksa (to move)+ Atran (U. II. 105) or Nai—+-
Ksatra— with the aphorism ‘‘aalscauiat am=ay ar
a7 (P. VL 3.75 also N.IIL 20 ie.
those which do not possess their own light or
glory. Ksatra means glory.) Constellations, stars.
cf : —Samifr marfn” gfa 7 sigmm (V. 1IL 20)

(d) dévins : The two Asvins are the Sun and the Moon here,
according to our author., Yaska says that Asvius
are Dyava— Prihvi, i.e. the firmament and the
earth. - But according to other authorities quoted

by Yaska, Asvins are either day and night or the
(Contd )
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(39) “Lord of creatures (Prajapati) created the highest, the lowest
and the middle-most universe of motley forms. Skambha (ie.
Supreme Lord) with (a very small) fraction pervadesit. How
much (insignificant) is the world which cannot pervade Him."

(4v.X. 7.8)

(40) ““Devas, Pitaras, men, gandharvas and all the Apsaras including
Devas (luminous regions) in the firmament and the heavenly
bodies (i.e. the moon and the stars) are originated from the
Ucchista (i.e. God). (4V. XXI. 7.27)

EXPLANATION

Prajapati, the Lord of creatures, created the entire threefold universe
from His Super Power, i.e. its threefold orders, viz. the highest ones such as
Prakyti &c., thelowestonese.g. straw, dust, the small creatures like ants,
insects, &c., and the middling ones, e.g. the human bodies &c., upon ether
(Akasa). The Supreme Lord (i.e. Skambha), the Prajapati, pervades this
threefold world containing variegated objects. But the universe does not
pervade Him. This threefold world which cannot pervade Him is trifling
and insignificant as compared to Him, the Supreme Lord. (4V. X. 7.8)

The learned and the regions like the Sun, &c., are called Devas, Pitrs
(i.e. the wise), Manusyas, i.e. the rational beings, Gandhcervas, the musicians,
the Apsaras, their wives, and all other types of men who are found on the
earth or the heavenly bodies, i.e. the Sun &c., were all produced by the
Supreme Lord through His Mighty Power. He is called Ut-Sista, ie. Who
rules supreme over all. The heavenly shining regions like the Sun, the
planets, the earth &c., all were also created by Him.

There are many other verses in the Vedas dealing with this topic, i.e.
the creation.

iVt

(Contd. from page 186)
Sun and the Moon. Cf. :—@wt af@q ? @rar-

gfasmfacdd | sgiefaas  gateswarfadd
st guagarfaafagfasn: ' (V. XIL 1)
(39) “ararAdad g% AeqH goula: agh Fraead |
fram sawew: & f37 a3 wa midmq feaag dwa o (4V. X. 7.8)
(40) ‘zar: fuadi wgsat waatazeys ¥ |
sRgemai) a1 ffs 3o &0 B 0”4V XXL 7.27)



THE REVOLUTION AND ROTATION OF THE EARTH
AND OTHER SPHERES

Now we shall discuss (the topic) whether the earth and the other
spheres revolve or not. Here our contention is that according to the Vedas
and the other Sastras, all the spheres, including the earth, are in motion.

With reference to this, the following evidence supports ‘“‘the motion
of the earth, etc.” :—

(1) “This earth (i. e. globe) revolves (A+ 4Akramat) in the space
(Prsni i. e. Akasa) and it has (waters of oceans) as mother as *
it were. The Sun (Svaf) also moves along with (air) as his
father as it were.” (rv. I 6)

EAPLANATION

The import of this verse is that this earth as well as the Sun, the Moon
and the other spheres are revolving in Préni (i. e. space). Among them the
earth, alongwith the waters of the oceans, which are (stated here as it
were) the mother, moves round the Sun, who is nothing but a mass of fire.
Similarly ether is regarded as mother and the air as the father of the Sun.

In the same way, the fire is said to be the father and water to be the mother
of the Moon.

According to the authority of Yaska the word ‘Gai’ means the
earth. Inthe Nighantu of Yaska the word ‘Gaw’ isread in the list of
synonyms (numbering 21)* of the earth such as Gauw, Jma, &c.  The
word Pysni is among the six names of the atmospheri: region (4ntariksa).

(N.1.1and I 4)
It is also stated in the Nirukta : —

(2) ““The (word) Gau is a synonym of the earth, because it

(1) “ad Y. giRrTFdzaEa@ 9 |
faad € gawea: 0> (YV. IIL 6)
* At A sArcc o a@dstaaty gfadt awdnfa e (Vighan 1L 1)
(2) “afxfa gfwsar amdan | a3 gt o wak, asarai gata Tegha
' (N. 1L 5)

138




REVOLUTION AND ROFATION OF THE EARTH ETC. 189

appears to have gone far off or because the creatures move
upon it.” (N. 1I. 5)

(}) “The Sun is called Gau (because) he causes the vapours to
move or because he (himself) moves in space. ‘Dyault’ is
called ‘Gau’ because it extends far and eéway round the earth
or because the luminaries move in it."”’ (N. II. 14)

(4) “There is a verse in the Veda, “The Moo= is the holder of a
solar ray.”” (RV. XVIIL 40) This solar ray (called Susumna)
is also called ‘Gaeu’.” (N. 1L 6)

(5) “Svah is called Aditya (i. e. the Sun).” (N. 1. 14)

The earth is called ‘Gau’ because it moves on every minute (from
nGam to go). In the Taittiriya Upanisad (it is stated) that the earth
(was produced) from the waters. The producer of an objzct is called father
and mother. Hence (waters are -mother of the earth). The Sun is stated
here to be the father of tha earth, bzcause here the word Svak is used in
the sense of the Sun. It also qualifies the word Pitar (i.e. father). Hence
the Sun is her father as it were. The phrase ‘Duram gata’ (i.e. Gone far
off ) means here that the earth moves round the Sun at a (particular)
distance. Similarly, all spheres supported by God’s Power, i.e. the force of
gravitation, revolve in their orbits. (YV.IX. 6)

(6) *‘The earth revolves round the Vivasvan (i.e. the Sun) in her
prescribed orbit ceaselessly (A4varatali) without violating this
law (V'rata) and yielding juices (to living beings). She, being
the cause of speech (of all living beings), gives to the noble
(Varupa) donor and the learned (all comforis) by oblations
(Havih).” (RV. X. 66.6)

() “atufeed wafy | wmafa w@m Tsgamsafia « w9 b a3z gfaea
wflr g3 aar wafy gsareat saratl wegha (N. 1L 14)

(4) « gEfrwraszar miad:’ geafa fanet wafy
disfa nlesay (N. 11. 6)
(5) ‘emufewat wafa v’ | (N IL 14)
(6) “ar witistfr azdf Fregd qat ggran AaaTea: |
|1 8 gAT akma gy Al arglant fEeEy oo
(RV. X, 66. 6) (Contd.)
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EXPLANATION

The earth, which has been referred to above, moves round (Pari+Eti)
the Sun ceaselessly (4+Varatah) in her orbit, prescribed by God for her
revolution. The earth yields (Duhana) to the living beings various juices
and fruits. She never leaves her Vrata (i.e. law of revolation). She supplies
all comforts by her bounty (Havi) and generosity to the men of noble deeds
and to the learned. She is the cause of the audible speech of all living
beings. (RV. X. 66.6)

{(7) ““O Soma (i.e. the moon), you, being well known (Sam-+
Vidanah) for your nourishing (Pi?:bhil) qualities move round
the earth (and sometimes) appear betweenthe sun (Dyava)
and the earth.” (RV. VI 4.13.3)

(Contd. from page 189)

Here the word Vivasvan is used in Dative case, meaning “for
the Sun”. But Dayaninda takes it in Possessive or in Accusative case
and interprets it as ‘‘Sa@ryasya Sfryam Va Paritah”, i. e. round the Sun.
This is in accordance with Panini’s aphorism ‘Supam Suluk’.

(P. VIL 1, 39)

But it will be interesting to cite below the meaning of this
stanza as given by Griffith for comparison—

“The cow who yielding milk goes her appointed

way hither to us, leader of us, holy rites ;
Speaking aloud to Varupe and the worshipper,

shall with oblation serve Vivasvan and the gods."”

Thus we find that the word ‘Gai” is taken here by Geriffith in
re sense of ‘cow’. But according to Sayana, “thunder” may be meant,
and by “milk” strength may be intended.

(1) “<d gia fugh: § fagiatsy aagfadt sndasg 1
(Rv. VL. 4.13.3)

According to Sayana, Soma here means the Moon, who is
intimately connected with the Pitrs or Fathers,

Griffith translates it as —

“Associate with the Fathers, thou, O Soma, hast spread thyself
abroad through earth and heaven.”

— ===z



REVOLUTION AND ROTATION OF THE EARTH ETC, 191
EXPLANATION

This verse specifically states that the Moon revolves round the earth.
This Moon, being well known for her nourishing properties, moves round
the earth. During the course of her motions, she sometimes happens to
come between the Sun and the earth.

The meaning of this entire verse will clearly be explained in our
Vedic commentary. (We also come across the phrase in the Vedic literature
that) “Dyava Prthivi Ejete”” which means that the Sun (Dyava) and the
earth (Prthivi) move.

It is, therefore, established that all spheres and regions revolve in
their own orbits (according to the Vedas). (RV. VL 4.13.3)



GRAVITATION AND ATTRACTION

(1) “As Thy beautiful Two Haris (i.e. charming qualities) shine
greater and greater day by day, even then all spheres
.(or creatures) that had life bowed down to Thee.”

(RV.VIIL 12. 28)

The import of the above noted stanza is that all spheres (including
the globe) are attracted by the Sun and the Sun alongwith all spheres is
upheld by the Attracting Force of God :—

(This stanza, according to Dayananda, has two meanings) :—

The first meaning :—

O Glorious and Almighty Lord (Indra), when Thou puttest forth Thy
marvellous qualities of power and prowess, they uphold all the worlds
accorging to the law (of times).

The second meaning : —

O Indra, (i.e. glorious Sun or air), by putting forth your mighty rays,
which possess the qualities of gravitation and attraction—illumination and
motion—keep up the entire universe in order through the Power of your
attraction. (RV. VIIL 12.28)

(2) “OIndra! (God or Sun)! When all the mortal (or aerial)
subjects are upheld (or kept firm) (under your law of protection
or attraction), then all regions are restricted (Yemire) (to
their respective orbits).” (RV.VI. 1.64), (RV. VIIIL 1229)

(1) “gavd g g¢i angar § A @y
wfzd fazar samfy &ad 0" (RV. VIIL 12. 28)

The word Hari may mean as Griffith says ‘‘two charming
horses™.
(2) ‘3w ¥ mzdfagegvafam e

sfed favar gawfa afad n”
(RV. VI.1.6.4; RV. VIII 12. 29)
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EXPLANATION
Here also, like the previous verse, science of gravitation is (explained).

O Indra (Glorious Lord or the Glorious Sun) when thy Marutii (i.e.
mortal in case of God and aerial in case of the Sun) Visfah (subjects or
shperes) are governed by Thy law of support (or attraction), then alone
all the regions are kept firm. All these spheres or subjects are upheld by
God and then (under Him) by the Sun. This is why all spheres move in
their fixed orbits. (RV. VI 1.6.4), (RV. VIII. 12.29)

(3) “(O God!) When you uphold in the firmament (Divi or in
your Self-effulgence) the brightly luminous Sun (under Your
law), then only all the spheres are rendered firm.”

(RV.VI 1.6.5; RV.VIIL 12.30)

EXPLANATION
This verse also describes the theme of the previous verse.

O God, You have fashioned this Sun. You possess infinite power
and refulgent Self. Thus You are upholding the Sun and the other spheres.
All the globes including the Sun are rendered steadfast by Your Power of
Attraction. The earth and all other spheres are kept firm by the Sun’s
attraction. The Sun himself and all other regions are supported by the
Divine Law. (RV. VL 1.6.5; RV. VIIIL 12.30)

(3) “ga giny ffa T sfaeaica:
wifa% favar waaifa afak 0
(RV. VI. 1. 6. 5; RV. VIIL 12. 30)

These verses quoted here are capable of denoting two meanings,
because the word ‘Indra’ gives the meaning of God as well as that of
the Sun. Dayananda was a real Seer. His interpretations are always
original. -

Griffith translates these verses :—

“When, Indra, all the Marut folk humbly submitted them to
thee,

Even then all creatures that had life bowed down to thee’’.

“When yonder Sun, that brilliant light, Thou settlest in heaven
above,

Even then all creatures that had life bowed down to Thee.”
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The next verse also describes that God and the solar region uphold
the universe by means of attraction and illumination :(—

(4) “The wonderful Mitra (God or the Sun) upholds the Dyava-—
Pyithivi (i.e. heavenly regions and the earth) and dispels the
internal darkness with His luminous rays. Vais§vanara (God
or the Sun) keeps the Dyava-Pyithivi (Dhisane) steadfast
(like the hair fixed) in the skin and thus supports the powerful
world.” (RV.1V.5.10.3)

—— et

(4) ‘‘sueasardiia faatsgasaaidagoitesition au: |
fa adioNa Fawdl sadag@md fasangq goag ("
(RV. IV. 5. 10. 3)
Here the word ‘Mitra’ (i. e. friend) means God and the Sun.
God is oft:n invoked as mother, father and friend. cf :
“g a: fada gasR” (Rv.1.1.9)
“q @ gt (YV. XXXIL 10)
‘ged @ g qifan AT A (RV. ? )

As God is friend of all, similarly the Sun benefits all. Hence He
is also called Mitra.

The association of Mitra with Varupa is so intimate that
He is addressed alone in one hymn only in RV. IlI. 59, According to this
hymn the Mitra is the great Aditya. In the Atharvaveda, “Mitra”, at the
sunrise, is contracted with Varuna; in the evening, (and in the Br@hmanas
Mitra is connected with day), Varuna with night.

The conclusion from the Vedic evidence that Mitra means
the Sun is corroborated by the Avesta and by Persian religion in general
where “Mithra” is undoubtedly a Sun-god or a god of light specially
connected with the Sun.

The word Vaisvanara here is taken in the sense of the Sun. It
is explained by Yaska in his Nirukta (VIL 22) as : —

“fayary auq agfa ' (i. e. one who leads mankind) or

“fagd ud Ay wasdifa qn)” (or which is used by all men in
various ways. “Viva-Nara" gives "“Vaiivanara" in derivative form. (Contd.)
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EXPLANATION

O God ! due to Thy Power alone, the above-mentioned Vaisvanara
i.e. the Sun, upholds the Dyava — Pyithivi i.e. the luminous and the dark
regions. Hence, Thou art like a friend, Regulator of all the worlds. The
Sun with his wonderful form drives away the darkness by means of luminous
rays. He with his power of attraction and support keeps all the dark and
bright worlds firm. Similarly the other worlds, i.e. Dyava— Pyithivi, with
their own power of attraction afford support to others. As the hair are
fixed in the skin, so the worlds are established in their respective spaces
by the strength and attraction of the Sun.

Consequently it is established that this mighty (Vrsmyam) universe
is supported by the solar region, &c. God sustains all the globes including

the Sun.

(5) “The Deva Savity (i.e. the Bright Sun) rolling through the
Kysna (i.e. attractive or dark) regions, establishing the mortal
(i.e. the earth &c.) and the immortal, and surveying (as it
were) all the regions, moveson by His golden (i.e. luminous)
car.” (YV. XXXIII. 43)

——

(Contd. from page 194)

According to some, it means the “atmospherical fire’”. The
Yajiiikas say that it means the Sun. According to éﬁkapﬁni it means the
terrestrial fire. cf. :

‘“qewt FrAMT 7 weam geatanal: . swEafeea 3fa g afasn
audatfadmmy sfa magfor (N. VIL 23)

We come across references in the Brahmanas that Vaisvanara
means both, the Sun as well as the fire. cf. :

“afgetsfadmamT: 0 (V. VIL 23)

“gfgat AW, AW FLAAT;, AW FeHA: 17 (V. VIL 24)

(5) “& FoUF WGT FNAAL FINAAYE Weq X |

feToadla afyar @ar zat aify qaaifr awd u” (Y XXXIIL 43)

This verse also occurs in RV. (I. 35, 2). Sayapa interprets it as
follows :—

“Revolving through the darkened firmament, areusing mortal

and immortal, the god Savitr travels in his golden chariot, beholding the
(several) worlds.” (Contd.)

e — = EE e
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EXPLANATION

Here also the science of attraction is referred to. Savity (Supreme
Being or the Sun) is upholding all the spheres with (His or his) glorious
(or bright) strength of attraction or with the gift of knowledge (or light)
which makes the pleasure-producing activities possible. He (or he) possesses
true knowledge (or the mass of rays) for the world of the mortal men or
prescribes its exact place for the same. He (or he) grants immortality
(emancipation) or rain (Rasa) (which helps the harvest and hence is a source
of life) on the earth (i.e. for the dwellers on the earth).

The Self-effulgent (Deva) Lord (or the luminous Sun) supports all
the globes and causes zll things to be visible and the form (R#pa) and
colour of all substantives clear and distinct.

By accepting the Aru-vytti (continuity) of the words ‘Dyubkir-
Akrubhih® from the preceding verse here, the interpretation would be that
the Sun attracts all the globes days (Dyubhir) and nights (Aktubhily), i.e. at
every moment, In addition to this all regions retain their own power of
gravitation but God is the source of infinite power of gravitation and
attraction.

(Contd. from page 195)
Following is the interpretation given by Griffith :—

“Throughout the dusky firmament advancing,

laying to rest the immeoertal and the mortal,
Borne on his golden chariot, he cometh,

Savitar, God, beholding living creatures’’.

Here we find a literal rendering but Dayananda finds a
scientiic meaning in the word Krsna, which is ordinarily understood
to mean “Dark” but etymologically it denotes a person or a thing
possessing (charming]y) attractive power. Lord Krsna was called
s0, because he had a wonderful power of attraction. Not only the
human beings, even all living beings were kept by him spell-bound,
because of his magnetic power of Yoga. The same word, Krsna,
occurs here also. Dayinanda, therefore, rightly and precisely hinted upon
the real import showing that th: Sun has power of attraction and

gravitation.
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The word ‘Rajas’ (in this verse) is the synonym of the “regions”. It is
stated by Yaska, the author of the Nirukta (IV. 19), as :—

(6) “The regions are called Rajansi.” (N. 1V.19.7)

The word ‘Ratha’ indicates here knowledge or light, which is the
source of pleasure. The Nirukta supports this view :—

(7) ““The word ‘Ratha’ is from /Ramli to go or from ~JStha to
stand with letters reversed (i.e. Stha+Ra=Ra+Tha) or one
sitsupon it rejoicing. It may be from 4/ Raito go or from
&/ Ras to taste.” (N.IX. 11)

According to the following quotation from the Nirukta the word
Vaisvanara means the Sun !

(8) “OfVisvanara i.e. of the Sun.” (N. XII. 21)

There are many verses in the Vedas like this which deal with the
topic of attraction and support.

ety

—— e

(6) “witav Tsriegsa (V. 1V. 19)

(7) “=er ganfasdo: fRawat wafzedasa |« wAmskas esdfa
q1 | Toaat T@aat )’ (N. 1X. 11)

(8) ‘“faegavemifzasy 1" (v. XI11. 21)

R3i Dayananda presented two meanings of this verse under his signature
in his written disputation with Pangditas in Ahmedabad in January 1875
(A.D.). It is relevant to cite here :—

“(anpenia) sequRRAT (IR|) WEAQ FT (W@WA) WA () ANa-
awng: (afaar) geazwt gem (Aw@q) wdaisR (wgd) aweafes
(fangq) sdnaq (qavfs q@a) adaq (afs) safed fawsd sweadtcad:
(fgromdq) wafasiaa n

(afaar) gae ana: gatew: (R3:) adeaa sEAe: (Vedw) waswend
A3cAA  (aqan) acawneqy (fAnaq) s3waq aaifn (wawft) adsam
(’7aq) w7 (wiFend) aFemFducasda Faar a3 (afq) gat@a @R WA
AFHI  A9AERAD: | T FeEdat @A 1 (Devendra  Nath : €aTH)
A+ &1 &aaafka, Vol. I, page 323),




THE ILLUMINATOR AND THE ILLUMINATED

Now we discuss the topic that the Moon, &c., are illuminated by the
Sun.

The following verses describe that the Sun illumines the earth and
the Moon :—

(1) “The earth is upheld by Satya (i. e. Supreme Being). Dyau
(i. e. the entire light or the shining regions) is maintained by
the Sun. The Adityas (i. e 12 months) are made by Ria (i. e.
the Sun) and the Moon is established in the solar light (Divi).”
(4v. XIV. 1.1)

(2) “Adityas (i. e. solar rays) become invigorative through the
Moon. The earth takes strength through the Moon. And this
Moon is placed amongst the constellations or stars.”

(4V. X1V. 1. 2)

(3) “Who wanders lonely on his way ?
Who is constantly born anew ?
What is the remedy for cold ?
What is the great corn-vessel called 7 (YV. XXIIL 9 or 45)

(4) “The Sun wanders lonely on its way,
The Moon is constantly born anew,
Fire is the remedy for cold,
The earth is the great corn-vessel.” (Yv, XXIII. 10 or 46)

(1) “addrefwar gfa: gEostaa at:

wATRenikaesha fifs @t afafga: 1”7 (4V XIV. 1. 1)
(2) “axvnfgear afaa: @\wA gfigs) a8

A=) ARATTHSTE e @1 kA 1’ (4V. XIV. 1.2)
(3) “&: fiadme I & 3 feasay ga: |

frURafznex Aas f& a1agd aga u”’ (YV. XXIIL 9 or 45)
(4) “gd qme S g wwy g

afafwes Yad wivadd agg u” (YV. XXIIL 10. or 46)
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EXPLANATION

The earth is kept up in space by the eternal Supreme Being, the Sun
and the air. The entire light (Dyau i. e. Sarva-prakasa) is upheld by the Sun.
Adityas (12 months) owe their existence to Rfa (i. e. time). The solar rays
(Adityas) are generated from the Sun. The motes and particles are contained
in the air. Similarly the Moon is indebted to Dyau i. e. solar light as her
illuminator. Such globes, as the Moon, &c., do not have light of their own.
The Moon and the other such regions are irradiated with the solar light.

(AV.XIV.1.1)

The solar rays coming into contact with the lunar globe are reflected
on the earth and become invigorative as they happen to acquire strength—
inspiring qualities in the under-mentioned manner. The region of space,
unapproached by solar rays on account of the interception by the earth
grows rather cold. This region being devoid of the Sun’s rays becomes
devoid of heat also. (Because of the absence of solar heat and light) the
lunar rays attain vigour and strength-inspiring qualities. The earth also
becomes strong and invigorated because of the (such) lunar light or herbs
called Soma (which are nourished by the Moonlight). For this very purpose
the Moon is established very close to the constellations and stars.

(4V. XIV. 1. 2)

There are four interrogative sentences in the verse (XV. XXIIIL 9) :
(1) Who does wander alone in this uaiverse ? (2) Who does shine with his
own light and who is illuminated again and again (born again and again) ?
(3) What is the remedy for cold ? (4) What is the great field for sowing
seeds in ? (YV.XXIIL 9)

Their respective answers are :—

(I) The Sun wanders alone in this universe radiant with his own
light and irradiating others.

(II) The Moon shines with the light of the Sun and she does not
retain her own light (she also appears to be born again and
again).

(IlI) Fireis the remedy for cold.
(IV) The earth is the great field for sowing seeds. (YV. XXIII. 10)

There are many verses in the Vedas, similar to the above, dealing
with this topic.

s o' )




THE SCIENCE OF MATHEMATICS

(1) “May my One and my Three, and my Three and my Five,
and my Five and my Seven (and similarly upto Thirty-three)
prosper by Sacrifice (Y aj#ia.)” (YV. XVIII. 24)

(z) *May my Four and my Eight and my Twelve (and similarly
upto Forty-eight) prosper by Sacrifice (Yajfia). (¥YV.XVIIIL. 25)

The above-noted two verses reveal the Science of Mathematics, i. e.
Arithmetic, Algebra and Geometry :—

EXPL ANATION

When the numeral denoting unity is added to another such numeral,
it makes two, one and two make three, two and two make four, three and

= -

() “gut w ¥ faeed &, fywy Wosw 9 ¥ o599 Agw 9
A B A G FAY T AQEIIN T A QFIRW T H adiEm @
adem g W asUIM A gsYaw W A Geagw TN gadw A Y

adam @ ¥ adew 9 mseafalafm g osfkUafew & aql-

127 1247

-

faUnfats ¥ adfalafem ¥ csufkUnfwa ¥ es3%Vafe

¥ geafaUnfama & gafiVafim ¥ adfalofarg & sxfkUsfiw
u defalnea § o3 MUasw & 74q MOxsa ¥ a4 weasamy 0’

(Y¥. XVIIL 24)

This formula enumerates the Stomas, or Hymns of Praise,

consisting of uneven number of verses.

(2) “adara Fseet @ H wedt g A gEw A § gRa T § A0 T ¥ DEw
7 & BRUgfe & GUnfms & sdfalnfarw & sdfaafam assar-
faUnfase GseaiaUnfars & gifaUnsa & g Uasa & sz@Unea
# yziiUnsa § a@lUnss & seafiUmsd 7 agracafkUasa
7 agreafiUnsa dsealtVasa § add wewam u”

(Yv. XVIIL 25)

This enumerates the even versed Stomas, each number after
the first increasing by four.
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three make six; similarly the numeral four, five, &c., occurring in the:
verses indicate that the Science of Mathematics is evolved by treating th
figures in different ways such as Addition, &c.

Moreover, the frequent use of the conjunction ‘Ca’ (i.e. and) suggests
that there are various other sciences of calculations. We shall not dilate
upon this topic here because it is quite evident to all that this science has
been dealt with in detail in Jyotisa, i.e. Astronomy, which is an 4nga (limb)
of the Vedas. DBut it must be known (to all) that such verses contain the
original germs of the science of Mathematics which is the subject of books
on Astronomy. The science of calculation (i.e. Arithmetic) deals with the
known and the science of Algebra (Bija) with the unknown and uncertain
quantities. The following verse indicates that the science of Algebra is found
in the Vedas as it is hinted upon by the symbols ‘A3-Ka?’, &c.

(3) *““A?gna®a! yahi vidtalye?

Grna®no®-ha’vyal-data?ye ;

Nithota® satsi ba’rhilsi®." (SV. L 1), (YV. XVIIL 25)
According to the maxim that one act serves twofold purpose, the

numerals marked on the letters of the above-cited verse, for indicating the
accent, contain an illusion to the science of Algebra also.

In the under-mentioned two verses the (science) of Geometry is
revealed :—

(4) “This altar is the extreme limit of the earth. This Sacrifice
(Yaj#a) is the centre of the world.  This Soma is the Stallion’s
genial humour, (and) this Brahm3 is the highest region where
the Speech resides.” (YV. XXIIIL 62)

2 3 % 2 3932 32 392
(3) “swa @ arfy tay qONAY gauaTad |
3 2 3% 2
fRglan afea aigla n” (sv.1.1)
(4) w4 afk: a2t @ea: gfaear st g@wdaes mia:
ud AT geN Fvie Yt gEnd qr 4T @ 0
(YV. XXIIL 62)
This verse is a good example of figurative or symbolic
expression, which has been clearly explained in the original by our
author. Mahidhara wrongly interprets the first foot of the stanza as—

(Contd.)
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(5) *“What was the rule ? What was the model and what was the
cause ? What was the clarified butter, what the enclosure,
what was the metre, what was the Pra-Uga (text), when all
gods offered worship to God ?*’ (RV. X. 130. 3)

EXPLANATION

The sacrificial altars (Vedis) are made in various shapes, i.e.
triangular, quadrilateral, circular shape or in the shape of a Syena
(i.e. a hawk or a horse). By means of creating various forms of the altars,
thc Geometrical Science was expounded.

Paridhi ot circumference is a line drawn round the parts of the
earth, farthest from its centre. A line drawn from any point on the
circumference and passing through the centre is called Vyasai. e. diameter
or the middle line in Geometry. This is the centre or Nabhi (i.e. navel)
of the world (the earth or universe). These lines are so called because all
such lines converge to meetin the centre. The word Yaj#a also means a
centre, where all activities or all men meet together. Thus the Soma, i.e.
Lunar Region, also has Paridhi, i.e. circumference, &c. The rain-producing
Sun, light, heat (fire) and the air all possess their own circumferences; thus
they produce (the requisite) velocity. Their (of the Sun, air &c.) energy
(Retos) in the form of medicines is widespread.

Brabuna is the circumference of the speech. [Here the words Paramar}:
Vyoma (i.e. the highest region) figuratively mean Paridhi or circumference).
(YV. XXIIL 62)

(Contd. from page 201)

“the place where gods visit men—the place meant heaven”  The
Stallion means here Dyaus whose genial humour is the fertilizing rain
which impregnates the earth. The Brahma who is the store-house of the
Vedic learning and who recites the texts of the Veda is described here as
the Abiding place of Speech.

(5) “wwia sar afgar e faaaasd feaista affa: & stdr |
o femdla sivt frgad agdan Sadawa fasd u (RV. X. 130.3)

(a) Prama : Rule, Authority (Sayana), correct cognition (Day3-
nanda).

(b) Pratima : Model, Limitation (Sayana).




SCIENCE OF MATHEMATICS

There are following questions (put in this verse) :—

What is Prama (i.e. correct cognition) ? Who is its owner? Wh
is the intellect essential for obtaining true knowledge ?

What is Pratima (i.e the standard of measurement) ? Who do
measure and count all ?

What is Nidana (i.e. the cause) ? What is 4jya (essence like ghe:
in this world ? What is the Ultimate Reality—the Worth Knowing or tl
Destroyer of All afflictions—and all Bliss ?

What is Paridhi (i.e. circumference) i.e. the mainstay of the world
Paridhi is a line running round a spherical object.

What is Chandas (i.e. independent object) in this world ?

What is Pra-Uga (i.e. Praiseworthy) ?

The answers to these questions are : —

The Supreme Lord, Whom Devas (i.e. the learned) worshipped, d
and shall worship, is Prama (correct cognition) and He alone know
everything as it is. He is the Measurer (Pratima) of all. In this way th
answer should be made applicable to all remaining questions by properl
construing the words. (Rv. X. 130.2

Here also the word Paridhi (i.e. circumference) clearly refers to th
Geometrical Science. This science has been expounded in detail in book
on Astronomy.

The Vedas contain a number of stanzas dealing with Mathematict




PRAISE, PRAYER AND WORSHIP OF GOD, SUPPLICATION
TO HIM AND RESIGNATION TO HIS WILL

The topic of glorification (Sruti) has already been dealt with in the
verses commencing with ‘Yo Bhutam Ca” etc. and it will be taken later on
also. Now, we explain the subject of prayer :—

The following verses deal with the adoration and prayer of God :—

(1) “Thou art splendour, give me splendour; Thou art virility,
give me virility ; Thou art power, give me power ; Thou art
energy, give me energy; Thou art wrath, give .me wrath;
Thou art forbearance, give me forbearance.” Yv. XIX. 9)

(2) “May Indra (Glorious Lord) make my senses strong; may
He support us. May Maghavan (i.e. Lord of Riches) extend
our riches. May our desires be truthful. May our wishes
be accomplished.” (Yv.1I. 10)

(3) “O Agni (Effulgent God) ! Make me possessor of discriminative
understanding (Medha) by bestowing on me that wisdom which
the learned (Devas) and the Protectors of society (Pitaras), by
Thy Grace, attain to.” (YV. XXXII 14)

EXPLANATION

O Supreme Lord! Thou art splendour, i.e. Thou shinest forth with
Thy qualities of infinite knowledge etc., make me repository of light of
unlimited knowledge. O God ; Thou art Virya (virility), i.e. Thy prowess
is infinite, kindly bestow upon me determined vigour and activity of body

(1) &<tsha dail afd dfg dednfa DI A Gfy azafa a3 afy dafg )
NAsearA Wi Gfg a=gifa a+ w4 ofe adisfa ag afk afg

(Yv. XI1X. 9)
T (2) wdrfes; ghgd dowawig wat agalE: awam
aeAwl wrafad: gar @ gl o (V. 1L 10)
(3) @t hai Yamon fEasawEd
aqr mAe HOIST FNAA €T gl | (YV. XXXIL 14)
204




T I

PRAYER AND WORSHIP OF GOD AND RESIGNATION TO HIS WILL 205

and mind. O Lord of the Highest Might ! Thy strength is infinite, kindly
grant me the best and excellent valour. O Lord! Thou art Energy, endow
me with the strength of truth and knowledge. O Lord! Thou art Wrath,
i.e. in Thee there is righteous indignation towards the wicked, grant by Thy
grace that indignation to me also. O Lord of Forbearance! enable me to
endure pain and pleasure with equanimity. Be pleased and graciously
grant me these virtuous qualities.” (YV. XIX. 9)

O Indra! (i.e. Most Prosperous God) Make my all sznses, i.e. ears
etc. and the mind the most superior. Most graciously protect us and bless
us with all good things of the world. Thou art, O Lord, the Home of all
Treasures of the Highest Wisdom, etc. May it be Thy pleasure that the best
riches such as the glories of empire be beneficial for us and may we be able
to attain them.

God ordains that men should strive to achieve these good qualities.
O God! May our desires, through Thy grace, be successful. May our
aspirations to participate in the administration of world-empire be never
frustrated. (Yv.II. 10)

O Self-Effulgent God! Make me today master of superior and
steady discriminative understanding, which is constantly sought after by the
learned (Devas) and the wise (Pifaras). The meaning of the word ‘Svaha’
(occurring in this verse) is explained by the author of the Nirukta under the
heading of ‘Svaha-Krtayal® as :—

(4) “What is Svdhd ? ~(Because it refers to a statement) which is
rightly spoken, (Su-dhd, from the root Vad to speak) ; or
because it is spoken by one’s own speech (Sva-vdk-dha) ; or
it is spoken to one’s own self (Svam-dha) ; or a rightly refined
oblation is offered.” (N. VIII. 20)

(4) vemgigas: w@@gedaq gtaRfa &, @naw sfa ar,
d sigfr @, eargd gfadgaa @ o (N. VIIL 20)

The meaning of these lines is not very clear. Qur author
has rightly made an attempt to explain it as above. Durga explains it in
the following words—

“g—gez{-afa ar | MwARYE 1 & T@r amvaaq ggafa
aeeagreRes wer |\ @ mgfa sxfw 0" (Contd.)
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According to this, ‘Svdhd, means (Su+aha) that all should always
utter sweet and eloquent words which may be pleasant and beneficial ;
or one should express in words what he intelligently feels or what his inner
voice says. (Sva+Vak+Aha) or they should regard (call) what really
belongs to them as their own (Svam+Prati+Aha) and they should not
claim what belongs to others. They should offer oblations into the fire
af'ter purifying (refining) them rightly and carefully. (YV. XXXII. 14)

(5)  “Strong be your weapons for driving away (your) foes ; firm
for resistance let them be. Yours be the strength that merits

praise ; not (the strength) of a treacherous mortal.”
(RV.1.39.2)

(Contd. from page 205)

Professor M Winternitz makes the following observations about

“such’” words—

“Finally, there is yet another kind of ‘prayers’, as we cannot
help calling them, with which we meet already in the Yajurveda,
and with which also at later periods, much mischief was done. They
are single syllables or words which convey no meaning at all, or whose
meaning has been lost, which are pronounced in the most solemn
manner at certain places in the act of sacrifice, and are regarded as
immensely sacred. There is, first of all, the sacrificial cry ‘Svaha
which we usually translate by ‘hail’, with which every gift for the
gods is thrown into the fire, while the cry ‘Svadhé’ is employed
in the case of sacrificial gifts to the fathers. Other quite unintelligible
ejaculations of the kind are Vagsaf, Vet, but above all the most sacred
syllable “Om". (History of Indian Literature, Page 185)

Mr. M. Winternitz, being a foreigner, seems to have no
precise knowledge of Vedic tradition. He maintains that these words
‘““have no meaning at all”’, The height of it is when he includes the
most popular and the most Sacred syllable “Om™ in this list.; which has,
so widely, clearly and positively, been explained in Vedic and later

scriptures.

(5) feaq a: awmygm quoE dig A Sfaed |
FERIEFAET auE gAaE w1 wedew mifad: n (RV. 1. 39. 2)
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(6) - “Overflow for food (Ise), overflow for strength; overflow
for divine knowledge ; overflow for warrior-valour ; overflow
for Heaven and earth. Thou, O Duteous One, art Duty
(Dharma). Innocent one, establish in us manly valour ;
establish the people.” (V. XXXVIIL 14)

7. ‘“May that my mind, (the sole) illuminator (of the sense
organs) which illuminate the objects of senses, which in the
waking state flees far (to various places and different objects)
and during sleep returns to the internal sense, be always
actuated by righteous resolves.” (YV.XXXIV. 1)

(8) ‘“May my strength and my gain, and my inclination, and my
influence, and my thought, and my mental power, and my
praise ........ (prosper by Sacrifice e.g. Yajiia).”” (YV.XVIIL 1)

(6) 39 Weaedd flaes gaw feaes wad foaes malglafvat
faaea . awife gual Heaed el uz @@ gwRT @d GRg
fazt area 1 (YV. XXXVIIL 14)
(7) aswsa g@dfy & ag gEeT A
L T salfaai sAfaE qo ae: FradesIaeg u ( YV XXXIV. 1)
(8) amays & s@awy ¥ safwd &7
giafazg & Afard 7 wg= Fo 1 (Yv. XVIIL 1)

The purport of all these stanzas has been explained in detail by
our author in the text.

- S (a) Regarding the verse (7) it may be noted that the first
six verses of the Yajurveda (XXXIV) constitute a Hymn regarded as
an Upanisad and called Siva-Saritkalpa (i. e. Right Resolves) from the
concluding words in each stanza.

(b) The book XVIII of the Y.:]irveda contains the formulas
for the performance of the ceremony called ‘Vasor-Dhara”, ‘“the stream
or shower of Riches”, a sort of consecration Service of Agni, i.e. God as
King on the completion of the Fire Altar which is identified with him.
s The Sacrificer offers an uninterrupted series of four huadred and one

oblations of clarified butter poured from a large ladle of Udambara
wood, while the Adhvaryu recites the formulas which are to gain for
the Sacrificer all the temporal and spiritual blessings therein indicated,
Such is the tradition of the Ritualistic school,

T T W w—
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EXPLANATION

This verse (No. 5) contains God’s Blessings to mankind. ‘O men,
may your arms and weapons e.g. fire-arms (Agneya Astra), guns
(Bhu$andi), and cannons (Satoglmi), bows, arrows and swords etc., through
My Grace, be fast and firm. These arms be strong and laudable and may
bring about the defeat of your enemies (Paranude). May they be potent
enough to resist and paralyse the foes. Let your armies be exceedingly
efficient and well equipped and strong. Let your world-wide administration
flourish safely. Your foes who perpetrate evil deeds and who resist you be
routed (in the battle). But this Blessing of Mine is only for persons who
adhere to the truthful conduct and not for them who are addicted to injustice
and treachery. The idea is that 1 (God) never bless those persons who
commit evil actsand are unjust. (RV.1.39.2)

O God ! make us independent, strong and happy so that we may
entertain noble and high aspirations (Uttama-Iccha) and acquire most
nourishing food (4nna). Endow us always with untiring and unflinching
zeal and courage so that we may be able to exert ourselves to the best of
our efforts for the attainmant of a Brahmana’s rank, with a view to achieving
the knowledge of the Vedic Lore. Make us bravest of the brave and
imbibe us with the spirit of a Ksazriya so that the world-wide empire accom-
panied by the sovereign power may be achieved. May we be able to obtain
efficiency in scientific and mechanical sphere. May we do good to all man-
kind like the Sun, the fire, etc. which are serving the universe by supplying
it with light and contributing to its welfare. O Lord of Justice and Piety,
Thou art just, make us also lover of justice and righteousness (Dharma).
O Universal Benefactor ! Lord! Thou art 4meni (i.e. free from malice
or ill will). Make us also friends of all and devoid of fecling of enmity,
Bestow upon us O Lord ! highly lawful good government and precious
things (Nrmnani). Similarly make good Brahmanas rich in Vedic learning,
good Ksatriyas possessing administrative instincts and good Vai$yas,
i. e. good citizens. In short make us home of all good qualities and give
us strength enough to realize all our desires and aspirations.

(YV. XXXVIIL 14)

The mind of a man flees far (to distant places and different objects)
in his wakeful state and presides over all his senses and retains shining
qualities of (brilliant) knowledge etc. (In the same manner) in his sleepy
state also it takes cognizance of many bright (Daiva) objects. In the state
of Susupti (i.e. deep and dreamless sleep) it experiences absolute and divine
(Divya) bliss. By nature it has far-reaching hold (D#iram-Gama). It is a
light or illuminator, (Jyoti) of all the sense organs or the Sun etc. (Jyofi
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Sam). This mind is a unitive (force). O God ! may this mind of mir
—(the basic) instrument of thinking faculty—have righteous, pious an
beneficent resolves. (YV. XXXIV.]

Similarly the verse occurring in the 18th Chapter of the Yajurved
““Vajasca me” etc. ordains that the Vedas enjoin that all possessions shoul
be surrendered to God. It is. therefore, established that for all desire
objects including the highest attainments, e g.. emancipation and ordinar
things like food and drinks only, God is to be invoked. (YV.XVIIL1

(9) “May life succeed through sacrifice (Yajiia). May vital ai
thrive by sacrifice. May the eye thrive by sacrifice. Ma:
the ear thrive by sacrifice. May the voice thrive by sacrifice
May the mind thrive by sacrifice. May the Self thrive b
sacrifice. May Brahma thrive by sacrifice. May light succee:
by sacrifice. May Avar (i.e. happiness) increase by sacrifice
May the hymn thrive by sacrilice. May sacrifice prosper b;
sacrifice ; and land and sacrificial text (Yajur), and verse o
praise (Rk) and Sawma, the Brhzt and Rathantara. O God:
(i.e the learned), we have gone (i.e. achieved) to light. Wk
have become the children of Prajapati. We have becom:
immortal.” (Yv. XVIIL.29

EXPLANATION
Here the word ‘Yajiia’ according to the Satapatha means ‘Visnu' :—
(«0) *“‘Yajiais verily Visnu > (§B.1.2.13)

Visnu is (synonym of) God as He pervades (Vevesti-Vyapnoti) the
entire universe. O men! dedicate your entire life to achieve communion

(9) ‘“agiNt weaali mo AR wewdi ALAAA we@® o4 g
weual ANGAA Al WAl INA FEIQWEAT IRA wewaAt FQ
g wevat SR wetqiUeadna Tenai 9g ARA weeai a@
TR FEIA | WIS A9v wE T WA 9 gged @y
¥ 1 eadar amAIGal ANA ARG A0 kA 37 et 0
(YV. XVIIL25)
(10) “asit & faeop u” (SB. 1.2.13)

Here the verb ‘Kalpatam’ is derived from the root ‘Kipa’—to
succeed, prosper and thrive.
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with God through Yaj#iaz (Sacrifice). May we, in order to express our
gratitude to Him, surrender to God all what we have e.g, Pran. (breath),
sight, speech (Vak) (i.e. the senses), mind (i.e. thinking faculty and know-
ledge), saul, the characteristics of a Brgahmana—the performer of sacrifices
and at home in the four Vedas, Jysti (i.e. the light of the Sun etc.), Dharma
(ie. justice), Syah (happiness), the earth-—the subsistence and support of all,
Yajia (e.g. ASvamedha etc ) or arts and sciences, Stoma (i.e. collection of
praises), the study of the Yajurveda, Rgveda, the Samaveda and (the
study of the Atharvavedi) which is indicated by the particle ‘Ca’ (i.e. and),
the enjoyment of the fruits of great enterprises and the results of scientific
and mechanical activities.

By doing so, the most merciful God will bestow upon us the highest
bliss. Thus we shall be shining with (the glow of) pleasures and shall
attain the highest bliss of emancipation. N ay we be the subjects of the
Prajap .ti (i.e. the Lord of mankind) and may we never recognise any human
being as our king except God. May we always speak truth and gather
courage and zeal to abide by the will of the Lord with utmost efforts. May
we never transgress Thy will but remain in Thy service with filial love.

(YV. XVII.29)




-
WORSHIP
The following verses ordain that God alone is to be worshipped by
mankind :—
, (1) *“The wise concentrate their minds ; they perform sacred rites
for the propitiation of the intelligent, great, adorable Savitar
(i.e. Creator) : he alone, knowing their functions, directs (all) ;
verily great is the praise of the Divine Creator.”’* (RV.V.81.1)
\
\ {2) ‘“Savira (i.e. the Creator or Impeller), first of all making (the
‘r wise) concentrate their minds and thoughts for (the realisation
of ) reality and showing (them) the light of Agni,. bore them
| up from the earth ” (Yv.XL1)
|
@ Note : —It has been my best effort to give the faithful translation of
the Vedic verses throughout this work, keeping also in view
Dayananda’s rendering given in his explanations in this work.
But I have never sacrificed the original sense, which naturally
in certain cases resulted in variant rendering.
(1) gssgad sa gsay frq gy fisen aza frafead: )
fr @at 28 agmfd® TE@ aed afag atszfa:
(RV. V.8I.1 ; YV. XL1:)
T (2) =R waF Aaegeats afyar fodq
yAwatiafratd gfwsar swsaniq n (YV. XL1)
In this and the following verses of the Yajurveda (XI)are con-
tained, according to Mahidhara, formulas for the construction of Altars
or hearths for the various sacrificial fires and first and chiefly for building
up with about 10,800 bricks, all laid with special consecrating-text, the
E Uttara Vedi or High Altar which represents the universe and is identified
with Agni himself. This ceremony, called Agni Cayana, requires a year for
(Contd )
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(3) “By impulse of God Saritar, we with our mind concentrated
upon, strive, with (all our) might to win Bliss (of emanci-
pation).” (YV. X1.2)

(4) *“'Savita, having impelled Devas (i.e. the wise) to go to light
and to win the highest bliss with brilliant thought who create
the lofty light (of knowledge in the world), urge them on their
way.” (Yv. X1.3)

(5) *“I yoke with your prayer ancient inspirations: May glory
come to you as (to a man) on the way of the wise. Let all
Sons of the Immortal One, hear it, who have resorted to the
bright regions.” (Yv XL5S)

(Contd. from page 211)

its completion and is of corresponding importance. The High Altar is con-
structed in the shape of an outspread bird, probably an eagle or a falcon.

But all this is not admitted by Dayananda whose main considera-
tion is the import of the Vedic words. The Vedas, according to him,
are not wedded to the Mimansakas (the Ritualist school) alone.

(3) “gWd wAar TW 1 afag @3
easaty meast " (7 X1:2)

(4) “awmx afyar @@ w@ga) fam fadm o
gl sfesga: afym sgag am (Yv. X1.3)
5 . | o <1 | P .
(5) ‘3w aiww g4 AdifaiawE 0 9vdT g
woaea favd Wgaed gaisat ¥ arwifa fgsmin qged: 0’ (1. XLS)
Also found in RV. X.13.1.

(@) Vam : Of you two. According to Mahidhara it refers
to the Sacrificer and his wife. According to
our author, Upasana-Prada (i.e. the teacher of
worship) and Upasana-Grhita (i. e. the worshipper),
are meant here.

(b) Brahma : Inscription. According to Makidhara, the vital
airs, the seven sages and Brihmapas who are

engaged in the holy work. Dayananda rightly
interprets it as ‘‘God"’, (Contd.)

— —— = = ]
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WORSHIP
EXPLANATION

The idea here is that the wise (Viprah) Yogins— the worshigp
God, fix their minds on and attain communion with the Omniscie
who created this whole universe and is Vayuna-vit, i.e., who stands
to the good and evil actions or thoughts of all beings and also know
created beings. He is one without a second—Omnipresent and All Kno
Nothing is superior to Him. He is the light of the whole universe a
created it. All men under all circumstances should offer prayers
In this way, the individual souls become able to approach Him (ie.
communion). (RV.

Savita (i.e. the inspirer God) very graciously is pleased to
(U pa-yunkte) to Himself the minds and intellects of the persons whc
to realise in meditation (Yu#ijanak) the reality of Divine Existence a:
knowledge, &c. The Yogin (ie. a meditating worshipper) having
the self-effulgent (Agni) and all-illuminating (Jyoti) nature of God
(Adhya+Bharat) Him in his soul (ie. mind). It should always b«

in mind that this is the distinguishing characteristic of a (real) Yc
this world. (rv

May all human beings relish such aspirations as the following :-

May we seek to reside in the infinite glory (Devasya) and li
(spiritual) prosperity of the self-effulgent Lord—the bestower of (e
happiness and the indwelling ruler of all (A4ntar-vamin) with our
senses purged (of all blemishes) through Yoga and through developec
powers. In this way may we attain the bliss of emancipation.  (YV.

His blessings are bestowed upon you when you adore Him, the E
Supreme Being, with undivided devotion and earnestness of the soul.
your fame go far and wide like that of the learned in the paths of righ
ness. Those worshippers who abide by His will and serve Him—the Al
and the eternal Lord, are capable of doing virtuous deeds of wisdon

(Contd. from page 212)
(c) Sayana renders it :—

“I load you two with sacred offerings, repeating an ang
prayer ; may the sound (of your approach) reach (the gods) like the
of the worshipper ; may all the sons of the immortal (Prajd_pati)
reside in the gelestial regions hear (the sound),”
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conviction and worship and to make happy regions or births—their abode.
May you, the teachers and the learners of worship listen to this carefully.
He is accessible to you only when you worship Him in this way. God thus
promises to the teacher and the learner of worship. Yv. XL 3 &5)

(6) *““The wise, with minds devoted to Devas, the skilful (Sirah)
bind the traces fast (with God) and lay (the mental) yokes on

(distinctly) separate (aspects) (ie. keep their minds away
from worldly objects).” (YV. XI1.67)

(7) ‘“Lay on the yokes and fasten well the traces: formed in the
furrow, sow the seed within it Through songmay we find
hearing fraught with plenty ; near to the ripened grain
approach the sickle.” (YV. XIIL.68)

EXPLANATION

The learned (Kavayah) Yogins, who have acquired clear perception
(Kranta-dar$ang) and whose intellect has become pure and placid and who
have had the power of concentration of the mind, seek to subdue their
(Siral: i.e. Nadis) the arteries, veins etc , for the glorification and adoration
of God through the process of yogic exercises, ie., they practiseto realise
the existence of the Lordin them and extend (Viranvate) their activitics in
accordance with the science of Yoga. Such persoas easily (Sumnaya)
achieve the rank among the learned (Deva) Yogins and enjoy the Supreme
Bliss. (YV.XI11.67)

O Yogins ! enjoy fully the supreme Bliss, obtainable at the stage of
communion with God through Yoga and the Bliss of final emancipation

(6) “&Wi gsafa waal gar fa aead guw |
et 34 geaar o (YV. X11.67)
(1) “gaszq @1 fagnr aged FA DA F97g St .
fozr & mfez: @wtsasd Sdigsgegea: gaaRatg v’ (YV. XIL 68)
According to Mabidhara, the whole chapter (YV. XII) deals with

formulas relating chicfly to the treatment of Ukhya Agni or Agni of the
Fire-pan and preparation of Ahavaniya Fire-Altar.

The above English rendering is based on the Ritualist school.
Dayananda’s explanation is quite different fiom this and is based on the
actual text.
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and enhance (Vi-tanudhvam) the activities of worship by meditating upo:
God in arteries (Siral) etc. which are regarded as the seat of vital air
(Prena). Thus having purified the inner senses (A4ntah-karana), sow (Vapat
i.e. Vapata) the seeds (Bijam) of Vijiicna (i.e. perfect and absolute know
ledge) through yogic worship in the Yoni (i.e. in the causal body or soul)
where the highest bliss resides by performing yogic worship and making
yourself at home in the Vedic lore (Gira i.e. Veda Vani). May the fruitior
of Yoga be soon (Srusti) achieved (lit. reached) by us through the grace o
God, i.e., may the communion with God, through the process of Yogic
practices be directed to us fully (4 +/yat). These yogic activities are verily
destructive of all pains (Synyah). Here the word ‘It” is used in the sers:
of ‘verily’. These activities are also Sabharah (i.e. endowed with peace
and tranquility, etc.

The meaning of the words ‘Srusti’ (i e. soon) and Srni (i.e. destroyer,
are supported by the following evidence from the Nirukta : —

(a) “Srusti is a synonym of ‘soon’,” (N. VIL.12)

(b) “Syni is twofold—destructive as well as constructive.”
(v. XL

(8) ‘“Let the propitious and mighty Twenty-e'ght together bring
me out my (share of ) profit.

May I attain profit and riches. Riches and profit may I
attain. Adoration be to Day and Night.” (4v. X:X.8.2)

(9) -*Stronger than Malignity (A4rati) art thou, O Indra, Lord of
Might (Saci), calling Thee Master, Supreme Ruler, we pay
‘our homage to Thee.” (AV. XII1.4.:7)

(a) “oxedifa fam a1 (N. VL12)
(b) “gfwigfaur wafy wat s g=ra 0 (N. XIIL<)
(8) ‘aemfasuia fFaaif memia ag @y wasg A

AN & 4% @H ¥ a7 w 98 ahi 9 AaisgTaarag 1"
(4V. X1X.8.2)

(9) “mamay: vean: fealiafe fa: safkfy @nteg aaq 0”
(4v. X111.4,47)
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(10) ““Adoration to Thee whom all (should) behold. Regard me,

Thou, whom all regard.” _ (AV. XIil1.4.48)

(11) “With food and fame, and vigour with the glory of spiritual

splendour. (Brahmana-Varcosena).” (4V. XI1I1.4.49)
EXPLANATION

O Supreme Lord ! may the Twenty-eight substantives viz. ten organs
of sensation and action, ten Pranas (vital airs), the mind, the intellect,
consciousness, Ahankara (i.e. egoism), knowledge, instinct and bodily
strength, be beneficial and bliss-inspiring (Sagmani) through Thy grace.
My days and nights (Aho-ratrc) be elapsed in the (noble) act of Thy
glorification.  Graciously enable me to acquire Yoga (i.e. security of
possession) from Ksema (i.e. the prosperity already acquired) and from
Ksema to Yoga. May O Lord! you help and succour me. I constantly
offer you homage of reverence. (4V. XIX 8.2)

The (foregoing) and the following verses are from the Atharvaveda : —

O Indra (i.e. Lord of prosperity) ! Thou art the Lord of Saci (i.e,
creatures or speech or activity) and because of Tby Omnipotence and
Excellence Thou surpassest (Bhuyan) all exceedingly. Thou art tbe destroyer
(Satrui.e., Satayita) of the harmful speech (Aratych) and action. Thou
art omnipresent (Vibhw) and Almighty (Prabhw, i.=., Samartha). May we
worship (Upasmahe) Tbee, alone, in the aforesaid way.

The word ‘Seci’ is read in the list of synonyms of speech vide
Nigbarnitu (I. 11). Tbis word also is enumerated in synonyms of Karma
(action) vide Nighantu (IL. 1) This word ‘Saci’ is again read in tbe list of
synonyms of creatures vide Nighanitu (IIL. 9).*

(10) “we'ed weg uyag gz Ay avaw 0’ (AF. X111.4.48)
(11) o o@an et mEwadd@ 0’ (AV. XI1L4.49)

% This statement is partially not correct. in tbe Nigbantu (Il 9)

we read :(—
“wiEt | wan agag v wfeerfa gwiIw saamitw o”

Thus according to tbis quotation (referred to by our autbor above)

tbe word ‘Saci’ means intellect and not creatures as stated above. Tbe
(Contd.)
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God ordains, *“O men ! behold (i.e. understand) Me, by means of
worship and behave (like a man who) knows Me. Let a devotee understand
(this) and say, ‘O Lord of infinite knowledge ! may I make always obeisance
to Thee’. (AV. XII1.4.47 and 48)

O Supreme Lord ! graciously watch over us and for this purpose we
adore Thee always. May we always be rich in food (A4nna-adyena) and the
glories of empire. May the real fame (Ya¢a) born of the performance of
good and excellent deeds be ours May we attaio glory (Tejas) and hever
be oppressed and dependent but always (intellectually or physically) powerful
and may we acquire complete and full knowledge (Brahmana-Varcasena).

(4V. XI11.4.49)

(12) “We worship Thee, regarding Thee as strength, power, might
and all-conquering.”’

or

“We adore Thee, knowing Thee all pervading, all knowledge,
all glory and all force.” (AV. XII1.4.50)

(13) “We worship Thee, regarding Thee as Omnipresent, self-
effulgent (4runa), lovable (Rajata) and Lord of riches (Rajas).”

or
“We pay homage to Thee calling Thee red-power, the silvery
expanse.” (4V. X111.4.51)

(14) “We adore Thee calling Thee vast, wide, the good, the
universe.” (4V. XI11.4,52)

(Contd. from page 216)

word Prajiia seems to be confused with Praja. Up to the fifth edition we
fi rd “ssAwg’ reading here but in the Sasatdi edition, it is corrected as
“gaAtag”’ and it continues up to the 9th edition. But our author explains
it as “(mear:) gt arwgn WY atafa:”. This indicates that he accepts
g@tan and not “sA1ar”’ reading here, Dayananda must have got a MS of
fagez (II. 2) with saw reading.

(12) “erewt oy AE: g g Eq'-]'q"[;a% Faq V? (A4v. X111.4,50)
(13) “meadt wedt w@d T ag sy @areay aaq (47, X1L4.51)

(14) “3% 9a: gawa gfa ety aum (4v. X1I1.4.52)
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(15) ““We worship Thee calling Thee extensive, compass, width, and
universe (or light).” (4V. XI111.4.53)

EXPLANATION

O Supreme Being! Thou art all-pervading tranquil as (deep) waters
(Ambhal) ; the life of life, knowledge itself (Ama#), the adorable (M ahali),
greatest of all, the tolerant. Knowing that Thou art such, we offer
adoration to Thee, Here the word ‘dmbhal’ is derived from the root Apiy
with suffix Asun to it. (4V. XII1.4.50)

The word ‘Ambhal?’ has been explained in (the previous verse) already
Here its repetition is to show respect. Thou art O Lord ! Ambhati (i.e all-
pervading etc.), Aruna (i.e. the self-effulgent), Rajata (i.e. lovable and all
blissful), Rajas (i.e. Lord of all worldly riches) and Sahah (i.e. bestower of
the power of toleration). We offer adorations to Thee, i.e., may we never be
separated from you and never worship anyone else. (AV. X111.4.51)

Thou art O Lord ! Uru (i.e. almighty), Prthu (i.e. omnipresent), Subhu
(i.e. penetrating all objects through and through) and Bhuval: (i.e. being vast
as space the abode of all). Knowing this that Thou art such we glorify Thee.
The Word ‘Uru’ occurring here evidently means ‘immense’ and ‘many’. (Vide
Nighanwu III. 1).* (4v. X111.4.52)

Thou art O Lord ! Prathal (i.e. the spreader or creator of the whole
univers:), Vara (i.e. the best of all), Vyacal: (i.e. one who knows this world
in all its multiforms), and Loka (i.e. to be realised by all or causing others
to perceive). We invoke Thee, O Omniscient Lord ! who art of such form.

(AV. XI111.4.53)

(16) “The circum-stationed (Pari-Tasthusah) associate with (Indra),
the mighty, (VW radhna) the indestructible (4-rusam), the moving

one. And the lights are shining in the sky.” (RV.1.6.1)
(15) “sdY aQ =asi Fiw 3fg cAaieng qan 1” (4v. X111.4.53)

* 3% gfaa gr . wfe e gfa gremagawmifag (Nighapne 1Y)
(16) * gzwfia geadTd aGa aReas: |
A= & d=m o (RV. 16.1)

This yerse is obscure, (Contd.)
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This verse can be interpreted in the following many ways : —

(First meaning) : The learned Yogins attain spiritual communiol
(Yufijaiiti) with the Omnipresent Lord who perfectly knows all thing
(Sarvajiia) or men (Tasthusah), who is A-rusa (i.e. one who injures none an
hence merciful) and Bradhna (i.e. giver of immense bliss through devotiona
knowledge and meditation). They shine (Rocante) with the acquisition o
the highest bliss and becoming illuminated themselves reside in Him who i
self-effulgent and light of the entire creation.

(Second meaning) : All the regions and all the objects (Tasthusah

are attached to (and made firm) by the Sun (Bradhna) who is a mass o
fire (Arusa) and moving himself sets others in motion (Carantam). Bein;
illuminated (Roccnzh) all shine in His light (Divi) (in the bright sky).

(Contd. from page 218)

(@ Pari-Tasthusah : Standing around. Sayana explains it as “The
living beings of the three worlds.” Probably ‘Maruts”
Indra’s constant companions. (Griffith). Thus according tc
Sayana- “people of the three worlds associate with Indra”
Here we find three epithets. Of the three first objects, the
text gives only the epithets—Bradhna, the mighty, to whict
Sayana adds Aditya, the Sun ; Arusa, the non-injuring, tc
which Fire is supplied ; and ‘Carantam’ means the moving
one, an epithet of Wind.

The last phrase is complete ¢ “Lights are shining in the sky”.
Sayana’s additions are supported by a Brahmana whict
explains the epithets as equivalent severally to Aditya, Agn
and Vayu,

“gmat ar mifeear aea: swfaal ses: agat 9w’ (SB. XIIL 2)
The identification of Indra with the three implies his supre-
macy-- his Parama-aisvarya-vaiiva, but the text says they joir
(Yuiijanti) ; and does not appear exactly whom, for Indre
is not named here. Only the succeeding stanzas mention the
name of Indra. Dayananda has hinted upon the correct
meaning. He beautifully interprets this verse and offers thres
explanations—ali logical and significant. He cites authoritie:
to justify his renderings,
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(Third meaning) : The devotees unite with the Self-effulgent (Diyi)
Supreme Lord taking delight (Rocanah i.e. Ruci-mantah) in Him and their
vital breath (Prana) through the process of Pranayama (i.e. control over
breath) shines in God (Divi) with the effulgence of the bliss of Moksa. This
breath penetrates in all vital parts of the body (Carantam) and causcs the
growth and development of all limbs.

The following pieces of evidence are cited here to support these
interpretations : —

(a) The word ‘T asthusal’ means “a man”’, vide Nighantu II. 3.*

(b) The word ‘Bradfna’ is enumerated in the (list of) synonyms of
‘great’, vide Nighantu III. 3.

“The sun verily is Bradhna. This is also Aruga etc.”’ (SB. XIII. 2)

Thus states the Satapatha.

The Prasna Upanisad says : —

“The Sun, verily, is Prana (i.e. life) ; matter, indeed, is the
moon. Matter (Rayi) verily is every thing here, both what is
formed and what is formless. Therefore, material form
(Marti) indeed is matter.” (PU. L.5)

There is none greater than God. Hence, the word ‘Bradhna’ meaning
‘greal’ is taken to mean God, in the first interpretation.

In the second interpretation, it (i.e. Bradhna) stands for the Sun
according to the Satapatha.

(2) ‘®Fean ) A @An . @eAd: ) fawcocgerw asaaan gl
g=afanfq ageaamfa (Nighaptu I1. 3)

(b) ‘mgE) ;T afgafafa aga: a=afanfa =geamfa
(Nighantu 111. 3)

“grat ar sifacat AeAtseRlsgRaear---afeed gafe eden  siwen
anezd 1’ (SB. X1112)

“anfeeat g & ot Wy =zAn | Waal gag &d a73d amd @
amq gfaRa 7@ 0" (PU. LS)
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In the third rendering it (i.e. Bradhna) is taken as Prana (i.e. breath)
according to the Prasma Upanisad. The Bradhna and Arusa are included
in the list of synonyms of horse also in the Nighantu but that meaning
cannot be accepted here in this Mantra as it would run contrary to the
meaning assigned to it in the Satapatha. It is also opposed to the etymologi-
cal meaning (Muldarthu) of the words. One word can have various meanings
(but all of them cannot be taken at one particular place).

Professor Max Miiller takes the word Bradhna only in the sense of
‘horse’ in his English translation of the Rgveda. It is based on delusion.
Acarya Siyana’s interpretation of this Mantra is partially correct, where he
takes this word to mean the Sun. But the source of Professor Max Miiller’s
rendering is untraceable in the world (lit.—in the sky or in the antipodes).
Hence it is inferred that it is a creation of his own imagination. Conse-
quently it is of no value and authority.* (RV. L.6.1)

Now we shall write (i e. explain) the method of performing worship
or meditation :—

One should find out a place, clean, neat, pleasant and solitary, and
then purging the mind (of all impurities), becoming self-composed and quiet,
subduing and concentrating all the senses and the mind, and contemplating
upon the Supreme Being, Who is All-Existence, All-Consciousness, All-Bliss,
the Indwelling Ruler, and Just, and properly offering adoration and prayer
unto Him, he should again and again fix his (mind and) soul thereon.

The great sage Pataiijali in his aphorisms (on Yoga, i.e.,, in Yoga
Darsana) and Vyasa in his explanation thereon have prescribed the following
process of worship :—

(2)  “Yoga is a suppression of mental operations (Vrttis).”
(¥D.11.2)

* This verse has Slesa or Paronomasia (double entendre) as a figure
of speech. In the commentary on the Rgzveia our author gives only two
meanings instead of three :(—

This verse has also been explained in the Satyartha Prakasa
(p. 475). The Devata of this Mantra is Indra and not the horse.
Indra nowhere means a horse.

(1) camfmagfafas: )’ (YD. L1.2)
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EXPLANATION

At the time of worship and also at the time of secular (Vyavahara)
dealings, all activities (Vrttis) of mind should always be restrained from the
objects other than God and from unrighteous affairs.

Q. What is the seat (resting place) of the <cuppressed mental

operations (Vritis) ?

A. The answer is :—

(2) “They rest in Seer’s own form (self ).” (¥YD. 1.1.3)

EXPLANATION

The mind of a devotee, when restrained from all worldly routines

(and objects), finds rest inthe form (Svariipa) of the Seer, the Omniscient
Supreme Being.

Q. Is the conduct of a worshipper (Yogin) similar to the (ordinary)
worldly man or in a way distinct, when he has finished his
worship and is engaged in the worldly affairs ?

A. Here (Pataiijali) says : —

(3) “Elsewhere (also), the operations are identical (or co-ordinate).”
(YD.1.1.4)

(2) ‘“aar gez: dAERsAEARA (YD, 1.1.3)
(3) “afemeafra=”  (YD. 1.1.4)

-

The trauslation of these Stutras, given above, is in accordance with
the original text i.e. Dayananda’s view. These Satras can be translated
differently as :—

(a) ‘““Yoga is restraining mind from taking various forms ( Vr¢tis).”

(¥YD. 1.1.2)

(b) ““At that time (i.e. the time of concentration) the Seer (Purusa)
rests in his own (unmodified) state.” (Y D. 1.1.3)

That is to say—As soon as the waves have stopped and the lake
has become quiet, we see its bottom. So with the mind ; when it is calm
we see what our nature is ; we do not mix ourselves but remain in our
own selves.

(c) ‘At other times (other than that of concentration) the Seer is
identified with the modifications (Vyutis).” (YD. 1.1.4)

For instance, some one blames me ; this produces a modification
(V(tti) in my mind and I identify myself with it and the resuit is misery.
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EXPLANATION

The mode of action of a Yogi-devotee, even when he is engaged
in secular affairs, remains tranquil, }firmly adhered to righteousness,
shining with the light of knowledge and wisdom, based on truthful reality,
extremely sharp and quick, extra-ordinary and quite distinct from those of
a common man. Such a mental attitude is impossible in the case of a non-

devotee and of a non-Yogin.
Q. How many Vrttis (i.e. mental operations) are there and how are
they to be subdued ?

A. To this the author says: —
(4) ““Vrutis are fivefold - painful as well as painless.” (¥ D. L.1.5)
(5) “(They are)—Pramana (i.e. right cognition or evidence),
Vipcryaya (i.e. perversion), Vikolpa (i.e. fictitious fabrication),
Nidra (i.e. sleep) and Smyti (i.e. memory).” (YD.1.1.6)

(6) ‘““Pratyaksa (i.e. perception), Anumana (ie. inference) and
Agama (i.e. verbal testimony), are Pramanas (i.e. varieties of

evidence).” ¥D. L.1.7)
(7) ‘Viparyaya (i.e. perversion) is false knowledge based on not
in real nature or form.” (YD.I1.1.8)

(8) ““Vikalpa (i.e. fictitious fabrication) is that which follows oral

evidence and has no corresponding objective reality.”
(YD. 1.1.9)

(4) “a=a: wsaam: faqefamea 1”7 (YD. LLS)
(5) ¢amw-faeda-fasea-fazr-egaa:v* (YD, 1.1.6)
(6) ‘“seaengmiawman: swoufa (YD, 1.1.7)

(7) “faadadr fasammmagaafassq ©” (YD, L.1.8)
(8) “msamrArgUAl Feggqa fawed: > (YD, 1.1.9)

The example of Viparyaya is to take a piece of mother-of-pearl
(Sukii) as a piece of silver i.e. mistaking one thing for another.

Vikalpa (i e. verbal delusion) can be explained :—

A word is uttered ; the listener does not want to consider its
meaning. He jumps to a corclusion immediately. It is the sign of weak-
ness of the mind. It brings anger and misery to the human beings. The
importance of restraint is clearly established by this example,
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(9) ‘“Nidra (i.e. sleep) is (a mental) activity having the objective
substratum the cause of non-existence.”’ (YD. 1.1.10)

(10) *“Smyti (i.e. memory) is to retain (in rememberance) what has
been the object of experience.” (rD.1.1.11)

(I11) <“These Vritis (ie. activities) are controlled by repeated
meditation (Abhyasa i.e. practice) and non-attachment (to
sense-objects).”’ (YD.11.12)

Q. What is the most helpful means of achieving success in devotion ?

A.(12) “Or by way of (profound) meditation of God.” (Y D. 1.1.23)

EXPLANATION

Being pleased with the abstract contemplation and specific devotion,
God bestows His gracious favour upon the devotee. By mere contemplation
and meditation, a Yogin attains soon the state and the fruit of Samadhi
(i.e. trance).

Q. Who is this isvara (God), who is distinct from Pradhana (i.e.
primordial matter) and Furusa (i.e. individual soul) ?

A. (13) “Isvarais a special Purusa (i.e. Supreme Soul) untouched by
pains, actions, their results and impressions (Asaya i.e.
desires).” (YD. 1.1.24)

EAPLANATION

The afflictions such as Avidya (i e. illusion or ignorance), efficient (i.e.
good) and inefficient actions, their fruits, and A-ayas (i.e. subconscious
impressions of germ-desires) reside in the mind and are attributed to Purusa
(ie. individual soul or Jiva) as he is said to be the enjoyer of their fruits
(indirectly) as a victory or defeat is attributed to the king although it exists
in the warriors. That special (all-pervading) sou! is God who is (always)
untouched by these experiences or enjoyments.

(9) “awiaswarassm gfafazr ) (¥D. 1.1.10)
(10) “aigaafaamegsie: @l (YD, 1.L11)
(11) “avamansareat afadu: ' (YD. L.1.12)
(12) “fsaeafmgrag a1’ (YD, L 1.23)
((13)  “suwdfummaaegee: geafae faw” (YD: 1.1.24)
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There are emancipated souls, who have reached the state of absolute
unity (Kaivalya). But they, having broken asunder the three bonds, have
attained (this goal of) perfect isolation. But God never had nor will have
ever this relation (i.e. bondage and liberation from these afflictions mentioned
above). No previous state of bondage can be inferred in case of God as
it is presumed in the case of a liberated soul. Similarly the subsequent
stage of bondage is possible only for a soul which is not bound by Prakyti,
but not for God He is always boundless and absolute. He is eternally God,

Q. Is this superiority of the transcendental power of God with
eternal manifestation caused or is it uncaused ?

A. The (sacred) scriptures (i.e. the Veda) are cause and the cause
of the Vedas is His transcendental power. The Vedas and the
transcendental excellence are inseparably co-related with each
other as both of them dwell in the nature of God.

He is, therefore, eternally absolute and eternally Lord (i.e. God).
This supremacy and lordship can neither be equalled nor surpassed. His
supreme glory excels all other glories. For whatever glory surpasses all is
the glory of God. Godis, therefore, He, in whom supremacy attains its
highest limit. There can be no other glory which can equal His. If we
suppose two equalities similar to each other in all respects as existing at
one and the same time, we shall have to confess about one as new and about
the other as old. Besides, the existence of the one will indicate the
destruction of the desired glory of the other. This means the inferiority
of either.  Complete identity between the two cannot be established
as possessing equal qualities, because some distinction or the other must
exist between them.

Hence, God is that particular Soul (Purusa-Visesa) whose glory is all-
surpassing and all-excelling.

(14) “In Him, the seed of the Omniscient is not surpassed (by any
thing else).” . (YD. 1.1.25)

(14) “aa fadawd sdndem \°  (YD. 1.1.25)
This aphorism can better be explained as under :—

“In Him becomes infinite that all-knowingness, which in
others is (only) a germ.”  (YD. 1.1.25)

Knowledge is only a germ in man, but you have to think of infinite
knowledge around it, so that the very constitution of our mind shows us
that there is unlimited knowledge and the Yogins call that unlimited
knowledge ‘“‘God".
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EXPLANATION

Though knowledge of the past, present and the future in its totality
is beyond the grasp of the senses, it can be described in quantitative terms
as being smaller or larger. It is the seed of Omniscient as we go on
augmenting it in thought and it must have its highest limit. He is the
Omniscient, in whom knowledge reaches its highest limit. Now there is a
limit of the seed of the Omniscient, for it is capable of being increased like
a measure of weight. That special Purusa is such an Omniscient Being.

The inference (Anumana) thus gives a very general and the most
rudimentary conception of God. It has no access beyond this. This can
give no specific and complete conception of God. The particular conception
about His names or qualities can be drawn from the study of the Vedas.
The purpose of His knowledge is not his own benefit but the good of
all creatures. It is His will that He should do good to the indi-
vidual souls during creation (Kalpa), disjunction (of the soul and body)
and the great dissolution, by imparting knowledge and righteousness (to
them). It is stated : —

& “The first among the learned, the glorious great sage (the
Lord), baving decided upon the creation (or revelation of the
Vedas) mercifully revealed it to Asuri (i.e. a Jiva) who was
yearning for it.”

(15) “He is the Preceptor (teacher) even of the ancients, because
He is not delimited by time.” (YD. 1.1.26)

EXPLANATION

The ancient teachers were subject to the delimitation of time. He in
whom this limiting action of time has no bearing is the Teacher of the most
ancients, As He was untrammelled in His action in the beginning of this
creation even so will He remain in all (preceding or succeeding) creations.

(16) “His appellation is Pranava (i.e. the sacred syllable OM).”
(YD. 1.1.27)

¥ ougife fagw  Fainfaasfiesm Tiwam  womm  ewlruga

famanmm | s )’
(15) & gasmfe g8 s@amasya@” (YD, 1.1.26)
(16) “armx|E: XA I’ (¥YD.1.1.27)
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EXPLANATION

Prapava (i.e. Om) expresses God. Is this relation between the
expressed (i.e. God) and the expression (i.e. the word Praziava) based upon
Sanketa (i.e. convention), or is it fixed like the relation between the lamp
and its light ? It is fixed and eternal. The convention brings to light the
constant relation of God with the word Om inthe same way as the con-
vention, °‘This is his father and this is his son’ brings to light the fixed
relation of father and son. Even in all other creations the relation between
the expressed and the expression is co-related and is based on (eternal)
convention (Sarnketa) likewise. The Agamins (i.e. the philologists) declare
that the relation between a word and the thought (i.e. the expressed and the
expression) is eternal because they are always existent. As the Yogins
believe in eternal relation between the signified and the signifier, the relation
between God and Om is everlasting

(17) “The repetition of this (Om) and meditating on its meaning
(is the way).” (YD.1.1.28)

EAPLANATION

The repetition of the word Om, and meditation on God, who is
expressed by the word Om, lead a Yogin to mental concentration. 1t has
been said (elsewhere) also :(—

*  “One should practise Yoga with the (help) of Svadhyaya (i.e.
intelligent repetition of Om) and should repeat Om in the state
of Yoga. Through the accomplishment of Yoga and Svadhyaya
one obtains the vision of Supreme Self.”

Q. What does a devotee gain by this ?
A. (18) “‘From that is gained (the knowledge of) introspection, and
the destruction of obstacles.” (YD. 1.1.29)

(17) ‘asaTeasdwi@aq " (YD. 1,1.28)
¥ tranemi@iy @AAE QR ETeITEEIRA |
TEAEANTEETTT GHRAT qFwma n” (Anonymous)

The word Svadhydya means the study of Vedas as well as the
repetition of God’s name intelligently.

(18) “aa: seramfandisgavarmm@m |’ (YD 1.1.29)
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EXPLANATION

All the obstacles, e.g. disease, etc., are warded off by meditation on
God (and by the repetition of the word Om) and a vision of his own self
is gained. He realises that the Supreme Ruler (God) is pure, all-pervading,
holy, calm and blissful, one without a second, absolute, unborn and un-
created Purusa, and that a knowledge of the individual soul can be achieved
with the intellect only.

Q. What are the obstacles to a Yogin which distract the mind ?

A. (19) “Disease, mental laziness, doubt, lack of enthusiasm (Pra-
mada), letbargy (Alasya), clinging to sense-enjoyments, delu-
sion, non-attainment of concentration and falling away from
the state when obtained, are the obstructing distractions.”

(YD. 1.1.30)

EXPLANATION

There are nine obstacles which distract the mind. They appear with
the (various) mental activities and disappear when the latter cease to exist.
The mental activities have already been explained above. (1) Vyadhi (i.e.
disease) is the lack of equilibrium of the corporeal elements, juices and
organs of the body. (2) Styana (ie. mental lazigess) is that stage when the
mind desires to get rid of all actions. (3) Surnsaya (ie doubt) is a state
when knowledge touches both (the opposite) extremes, e.g., it may be so, it
may not be so. (4) Pramada (i.e. lack of enthusiasm) is to neglect the
means of Samadhi (i.e. meditation). (5) Alasya (i.e. lethargy) is aversion
to all actions due to physical and mental heaviness. (6) Avirati (i.e.
want of non-attachment) means the hankering of the mind after carnal
gratifications.  (7) Bhranti-Darsana (i. e. false perception) is false
knowledge. (8) Alabdha-bhumikatva (i.e. non-attainment of concentration)
is a failure to attain the state of meditation. (9) Anavasthitatva (i.e. un-
steadiness) is the helplessness to keep the mind fixed on the region of
absorption. The mind is steady whea the state of absorption is attained.

These are nine mental distractions which are also called as Yoga-
malas (i.e. taints of Yoga), and the enemies of Yoga. They are obstacles in
the way to trance.

— — ——

(19) “aafaemaamyaiErarfatfafarinaagf asamafeaanants
faafastiaiedssavae ' (YD. 1.1.30)
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(20) “Affliction, mental distress, tremor of the body, irregula
breathing are the concomitants of these distractions.”
(¥YD. 1.1.31)

EXPLANATION

Afflictions are (threefold), e.g., Adhyatmika (i.e. relating to one's own
- self or mind), Adhibhautika (i.e. caused by animate beings) and Adhidaivika
(i.e. caused by divine agencies, or proceeding from the elements). The living
beings when afflicted by these strive to destroy them. Mental distress
(Daurmanasya) is caused by the frustration of desires and results in mental
upset. Bodily tremor is so called as it makes the limbs (of the body) quiver.
Svasa (i.e. in-breathing) is that in which external air is inhaled. Prasvase
(i.e. out-breathing) is that where the air within the body is exhaled. These
co-existents of distractions befall a person whose mind is distracted. A
balanced mind is not affected by these.

These distractions are the enemies of absorption. They can be warded
off by constant practice and non-attachment.

Now the author (of the Yoga Stutras) sums up the topic of Abhyasa in
the following aphorism :—

(21) “To prevent them, the (constant) practice of one subject
(should be made).” (YD. 1.1.32)

EXPLANATION

In order to ward off these mental distractions.a man must practise to
concentrate his mind on one subject only. The man, whose mind receives
momentary perceptions and wavers off from object to object, cannot be
regarded as having concentrated the mind. His mind is absolutely distracted
and unbalanced. It can become concentrated if it is withdrawn from all
other objects and is fixed only on one subject. Hence it cannot be fixed on
all objects,

He, who holds that the mind remains concentrated (in spite of the
fact that it wavers from one object to another) because there is a current
of similar perceptions, can be refuted. (We ask here) Is this concentration,
the attribute of the flowing (i.e. wavering) mind ? If it is so, then the mind
cannot be regarded to be one as the flowing mind lasts for. a moment only.
If that concentration is regarded to be the attribute of the perceptions (and
not ofthe flowing mind) which are parts of the current, then we shall ask

(20) “gEdHAmERARTCITES@E fATEgRa: o (YD, L1.31)
(21) “aerfgdardmacavam: " (YD. 1.1.32)
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if this flow is the flow of similar perceptions or that of dissimilar percep-
tions. If it be accepted that such a mind is concentrated because it is
fixed on one object at that particular time, then there can be no distracted
mind. Hence it is concluded that the mind is one which can be focussed on
various objects. Ifit be said that perceptions are inherently distinct from
each other and they are produced without any relation to the mind which is
one, then the things seen by one perception, will be remembered by another
perception and the fruits of actions gathered by one perception will be
enjoyed by another. Even if it be possible for such a mind to become
concentrated, the objection denoted by the maxim of ‘“‘cow-dung* and milk-
rice” will apply. The position that there are different mindsinvolves the
falsification of one’s own experience. In that case, how will one be able to
say : ‘I am touching that which I saw and I am seeing that which I touched.’
How will the perception of the “I” (I am) existing in minds altogether
different from one another be referable to one perceiver. One’s own
experience teaches one that the perception ‘I am’ denotes one single self.
Now the strength of direct perception cannot be overcome by any other
proof ; for other proofs depend for their utility on the strength of direct
perception. Therefore the mind is one, although it is applied to many
objects and this treatise (Yoga Darsana) sets forth the means of purifying
that mind,

(22) “Friendship, mercy, gladness and indifference, being thought of
in regard to subjects, happy, unhappy, righteous and evil,
respectively, pacify the Citta (mind).” (YD. 1.1.33)

® The popular maxim is “cow-dung and milk-rice” (MRamagIa=a14:).
This maxim is based upon the following story :—

A person was served with rice cooked in milk. On his asking he
was told that it was prepared by cooking rice in Gavya (i.e. a produce
of cow, i.e. milk). He thought that cow-dung was also a Gavya, i.c. a
produce of cow. He, therefore, began to cook rice in cow-dung. The
maxim is applicable when a man disregards his own experience and acts
contrary to it.

(22) “Asitwzmfaatenai gag:egvnqufigami maamfasarag |
(YD. 1.1.33)

In the last aphorism a general advice was given. In this and in
the following aphorisms it is expanded and particularised. As one practice
cannot suit all, various methods will be advanced and every one by actual
experience will find out that which helps him most.
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EXPLANATION

We must have friendship for all those who are happy and endowed
with prosperity. We must be merciful towards those who are in misery
We should be delighted over the righteous persons, and to the wicked we
must be indifferent. Such attitude of mind (towards different objects)
generates white (pure) Dharma and the mind becomes peaceful, happy and
concentrated on the object.

(23) ‘“‘By throwing out and restraining the Breath.” (¥ D. 1.1.34)

EXPLANATION

Pracchardana means the ejectment of internal air through the nostrils
with particular efforts. Vidharana is its stopping outside. It is callec
Pranayama. Through these two processes steadiness of mind is secured
This ejectment of internal air is like the vomiting of the food which one ha:
eaten. Steadfastness of mind should be achieved by throwing out air withir
the body with great force and also by keeping it restrained outside as long
as possible.

(24) By the practice of the different parts of Yoga, the impuritie:
being destroyed, knowledge becomes effulgent upto discrimi.
nation.” (YD.1.1.28

EXPLANATION

The impurity (of mind and body) and ignorance go on dwindling da:
by day by practising various paris of Yogic devotion and knowledge goes ot
accumulating till the attainment of (final) emancipation.

(25) “Yama (i.e. restraint), Niyama (i.e. observance), Asana (i.e
posture), Pranayama (i.e. breath-control), Pratyahara (i.e
abstraction), Dharand (i.e. concentration), Dhyana (i.e. medi
tation) and Samadhi (i.e. absorption) are the eight limbs o
Yoga.” (YD.I1.1 29

— e e

(23) “seeEfaaconvat a1 sweg \? (YD 1.1.34)
(24) - “digIgEsTR gy MAdfaTifadnend: 7 (YD. 1.2.28)

(25) “aRfREAEATETAESEGERAARTHEARSaIRiT 1”7
(YD. 12.29)

- .f - . o e L s
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(26) ““Ahimsa (i.e. non-killing), Satya (i.e. truthfulness), Asteya
(i.e. non-stealing), Brahmacarya (i.e. continence) and Apari-
graha (i.e. non-receiving) are the Restraints (Y amas).”

(YD. 1.2.30)

EXPLANATION

Here non-killing (Ahimsa) means the total absence of harmfulness
towards all beings by all means and at all times. The other restraints
(Yames) and observences (Niyamas) have their origin in non-killing
(Ahimsa). Their success lies in its success and they are practised for the
purpose of acquiring it They are adopted simply for the accomplishment
of its bright success. (Ttissaid:) ‘“Asa BrZhmana (i e. seeker of Brahma)
goes on practising as many vows as he likes, he goes on purifying himself
from the sins of Himsa (i.e. killing others) and Ninda (i.e. censure of others)
committed by him through negligence or ignorance and in this way he goes
practising the pure and bright type of non-killing or harmlessness to others.

Truthfulness (Satya) is the absolute concordance between speech
and mind. The speech and mind should be in accordance with what has
been perceived. inferred and heard. The purpose of speech is to express
(exactly) to others what one feels or knows Truthfulness of speech lies in
(the fact) that it must be free from deception, does not create misapprehension
or delusion and is not too weak to convey (the desired) meaning. The
purpose of its use is the universal berefit of all living beings and not their
fnjury. If the speech being employed results in injury to living beings, it is
not truthful but sinful. Such a speech, though it is apparently virtuous,
has no truth as it possesses only the external form of virtue. It will
surely lead to the direst calamity. Therefore one must carefully examine
and only then he should utter what is really beneficial for all living beings.

Steya (i.e. theft) is the acceptance of objects belonging to others by
illegal means. Non-stealing is abstinence from theft. The real non-stealing

is to give up even the desire (for another’s belongings).

(26) “sfgamarcdamgaaiafoag aar: 7 (YD 1.2.30)

A man who wants to be a perfect Yogin must give up the sex idea.
The soul has no sex : why it degrades itself with sex ideas ? The mind of
the man who receives gifts is acted on by the mind of the giver ; so the
receiver is likely to become degenerated. Receiving gifts is prone to destroy
the independence of the mind and makes us slavish. Therefore receive
no gifts. (Vivek8nanda)
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Continence (Brahmacarya) is the (perfect) control oi the generati
organs.

Aparigraha (i.e. non-acceptance) is to renounce all objects (of carn
desires) (when offered) with a clear conviction that their hoarding, prese
vation and destruction involve injury (Himsa) (to others).

There are (five) Niyamas.

(27)  “Sauca (i.e. purity), Santosa (i.e ccntentment), Tapus (i.1
austerity), Svadhyayas (i.e. study) and I¢vara-pranidhana (i.
worship of God) are-the Niyamas (i.e. observances).”

(YD.1.2.3;

EXPLANATION

Purification (Sauca) is both internal as well as external. Exterca
purification is secured by (means of ) water, &c. The internal purificatio:
is obtained by renouncing attachment, enmity and falsehood, &c. Sanros
(i.e. contentmient) is accomplished by rightly practising righteousnes
(Dharma). Austerity is to perfectly adhere to Duty (Dharma). Svadhyay:
- means the (repeated) reading and teaching of the Vedas and other tru
scriptures or repetition of Om. Iévara-pranidhana (i.e. worship of God
indicates the complete surrender of all belongings including the Self to th
Great Teacher and Supreme Lord.

These five Niyamas (i.e. observances) are the-secondary limbs o
worship.

Now (the author writes) the advantages of Non-injury :—

(28) ‘““‘Ahimsa (i.e. non-killing) being established, in his presence
all enmities cease (even in others).” (¥Y'D. 1.2.35;

The fruit of truthfuiness is : —

(29) ‘‘By the establishment of truthfulness, an action and fruition
become dependent.” (YD 1.2.36)

(27) “xtaealeaqcasaRvasfammty faae ' (YD, 1.2.32)
(28) “afgafaenai amfaat dwam: \” (YD, 1.2.35)
(29) “'weanfaesrai fFareaiqaag 17 (YD. 1.2.36)
This aphorism is obscure. I have translated as it was possible for
me. Swami Vivekinanda translates it | —

“By the establishment of truthfulness, the Yogi gets the power
of attaining for himself and others the fruits of works without
the works.” (Contd.)
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The fruit of Non-stealing is :—

(30) “By the establishment of Non-stealing (4steya), all jewels (ie.
riches) approach (a Yogi).” (YD. 1.2.37)
What is gained by the practice of Brahmacarya is explained : —

(31) “By the establishment of Continence, energy is gained.”
(YD. 1.2.38)
Following is the benefit of Non-receiving :—

(32) “When he is fixed in Non-receiving (4parigraha), he gets the
memory of past life.” (YD. 1.2.39)

—_—

(Contd. from page 233)

He further explains it :—

‘““When this power of truth will be established with you, then
even in dream you will never tell an untruth. You will be
true in thought, word and deed. Whatever you say will be
truth, You may say to a man, ‘‘Be blessed”’, and that man
will be blessed. If a man is diseased and you say to him,
“Be thou cured”’, he will be cured immediately."

(Works of Vivek@nanda, Part I)

The following verse from BhavabhGti further illustrates what is
meant by ““Action and Fruit become dependent” :—

‘“atfewiai g argamd amgawy |
Fetai gatraai argRdisgamafa o

I.e., the great sages say whatever they like and the same comes out to be
true.

(30) ‘“‘werasfaeswi agwAgenag 1 (YD, 1.2.37)
(31) ‘“agwunfaszai drdamw: ' (YD. 1.2.38)

The efficacy of Brahmacarya is without any doubt and is proclaimed
with one voice by all great men of the world. The chaste brain has
tremendous energy and gigantic will-power. Without chastity, there can be
no spiritual strength. Continence gives wonderful control over mankind.
The spiritual leaders of the world have been very continent and this is
what gave them power. Therefore the Yogin must be continent.
Dayzananda’s entire life was a living example of Brahmacarya.

(32) “‘wafeagedd ssasgrgat: |1 (YD, 1.2.39)
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Now the purpose of purity (Sauca) :—

(33) “‘By (internal and external) cleanliness arises disgust for or
own body and non-intercourse with others.” (YD. 1.2
Moreover : —

(34) “‘There also arise purification of Sattva, cheerfulness of
mind, concentration, conquest of organs, and fitness for
realisation of the Self.” (YD.12

(35)  “From contentment (Santosa) comes superlative happiness.”
(YD.I1.2.

(36) ““The result of austerity (Tapas) is bringing powers to
organs and the body by desrtoying the impurity.”” (¥Y'D. I.2.

(37) “By Svadhyaya (i.e.study of Vedic lore or the repetition
Om) comes the communion with the Beloved Deva (i.e God
(rD. 1.2.

(38) By contemplatibn of God {or by sacrificing all to Isvara)
state of absorption is accomplished.” (YD. 1.2,

(39) “Asana (i e. posture) is that which is firm and pleasant.”
(¥YD. 1.2,

EXPLANATION

For instance, the postures are Padma-Asana, Vira-Asana, Bhaa
Asana, Svastika, Danda-Asana, Sopasraya, Paryaika, Krauiica-Nisadc
Hasti-Nisadana, Ustra-Nisadana, Sama-Sawmsthana, Sthira-Sukha, Y at
Sukha, &c. One may adopt any posture like Padma-Asana or any otl
according to one’s desire or taste.

(33) “wtmd earggyear q¥zEat " (Y D. 1.2.40)

(34) “mcagfealmarasmltzanaEnanaataanta @ 12 (YD, 1.2.41)
(35) “edwiRaTAgEew: 1’ (YD. 12.42)

(36) ‘safzafafgzglasamama: 0’ (YD 1.2.43)

(37) “amwmafasdgmEsain W (YD, 12.44)

(38) “amfafefgdwmeafogam v (YD. 1.2.45)

(39) “fewegmarga® 1" (Y D. 1.2.46)
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(40) “By that (posture i.e seat being conquered) dualities do not
obstruct.” (YD. 1.2.48)

EXPLANATION

By controlling the posture one is not overpowered by the dualities,
e.g., heat and cold and all other pairs of opposites.

(41) “On that (being established) controlling of the motion of the
exhalation and the inhalation follows.”’ (YD. 1.2.49)

EXPLANATION

When posture has been conquered, then the motion of the Prapa is
to be broken (and controlled). Inhalation of the external air into the body
is called Svasa, i.e., in-breathing. Exhalation of the air from within the
body is called Pra-$vasa, i.e., out-breathing. Control of the breath is the
absence of motion of both of them. This is called Pranayama. This
succeeds the control-posture. When posture has been completely controlled
one is strong enough to regulate the Prana. This is the conquest over the
air that goes into and comes out of the corporeal structure by will and
graded exercise. This cessation of the movements of air by making it
motionless and calm is Pranayama.

(42) ““Its modifications (Vritis) are either external or internal or
motionless (Stambha) regulated by place, time and number,
either long or short.” (YD. 1.2.50)

—

(40) “‘mal g=grafwma 0 (YD, 1.2.48)
(41) “'afenq afq ameramavfafasge: swam: ' (YD, 12.49)

Ordinarily, Prapa means breath. But it is not so, though it is
usually so translated. It is the sum-total of the cosmic energy. It is the
energy that is in each body and its most apparent manifestation is the
motion of the lungs. This motion is caused by Prapa drawing in the
breath and it is what we seek to control in Prandyama. We begin by
controlling the breath, as the easiest way of getting control of the Prana.

(Vivekananda)

(4.) agwarmeraafa: asdenta: afeget &9: @ o’
(YD. 1.2.5¢)

(Contd.)
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EXPLANATION

The cessation of movement preceded by exhalation is called external
Pranayama ; the cessation of movement succeeded by inhalation is called
internal Przuayama ; and the third one is total restraint, where both
movements are stopped. This is acquired by regular exercise. As a (drop
of ) water thrown on (extremely) hot stone shrinks from all sides
simultaneously so there is cessation of both motions (in this Pramayama)
at one and the same time. The wise people should discard that type of
Pranayama in which men of immature wisdom (lit. men of childish intellect)
cause (the cessation of movements of breath) by stopping their nostrils
with the fingure and thumb. But in both of these Pranayamas all limbs
externally as well as internally should be kept tranquil, unagitated and
relaxed. When all limbs are in their natural state (as they ought to be)
one should perform the first Pranayama, i.e., the External one, by stopping
the ejected air outside the body as long as is (easily) possible; the second
is internal which is performed by restraining the inhaled air within the
body as long as one can and the third, i.e., the ‘total cessation’, by stopping
both the movements simultaneously, when both the Pranayamas have
rightly been practised.

(43) “The fourth is acquired when the domains of the external
and the internal have been crossed over.” (Y D. 1.2.51)

(Contd. from page 236)

This aphorism can be better explained in the following manner :(—

““The three sorts of motion of Pranayama are, one by which
we draw the breath in; another, by which we draw it out
and the third action is when the breath is held in the lungs
or stopped from entering the lungs. These again are varied
by place and time. By place is mzant that the Prana is held
to some particular part of the body. By time is meant how
long the Prdna should be confined to a certain placz and so
we are told how many seconds to keep one motion and how
many seconds to keep another, The result of this Pranayama
is Udghatana, i.e., awakening the Kundalini."

(43) “agnvarazfaumadt 9gd: ' (YD, 1.2.51)
This aphorism has been translated above according to Dayananda’s

(Contd.)
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EXPLANATION

That Pranayama which depends upon the (success) in both (the-
internal and the external) is called the fourth. It is as follows :—

(The first is) when the air within the body proceeds to go out into
the outer region at the first instance one should concentrate (one’s efforts)
to eject and keep it out in the outer space. After that when the air
commences to come from the outer region into the body at the first moment,
one should inhale it (slowly and slowly) and restrain it within the body
as far as possible. This isthe second Pranayama. The cessation of both
the movements (internal and external) by gradual and constant practice
is called the fourth Pranayama. The third Pranayama does not depend
upon the internal and external ones. Here the breath is stopped in
whatever region it happens to be at the moment. In it the action is

similar to a person who feels startled at the sight of a wonderful object.

(44) “From that, the covering to the light (of the Cita) is
attenuated.” (YD. 1.2.52)

EXPLANATION

The veil of ignorance which eclipses the glow (light) of true knowledge
about the indwelling Supreme Ruler, by the practice of Pranayama is
removed.

Moreover :—

(45) ““The fitness of the mind (is attained) for Dharasa (i.e. concen-
tration).”’ (YD. 1.2.53)

(Contd. from page 237)

view. This can be translated as :(—
“The fourth is restraining the Pranpa by reflecting on external
or internal object.”

Vivekananda explains this in the following words :—

“This is the fourth sort of Prand@yama, in which the Kumbhaka
is brought about by long practice attended with reflection,

which is absent in the other three.”
(44) “aa: oud semuaag v’ (YD, 1.2.52)
(45) “mrIong avaa wA|: 17 (YD, 1.2.53)
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EXPLANATION

- By the practice of Pranayama in the form of (Pracchardana an
Vidharana, i.e. ejectment and retention), the ability of concentration i
acquired. A particular efficiency is accomplished by a devotee for the
contemplation of God in his mind.

Q. Whatis Pratyahara ?

A. (46) “‘Pratyahara (i.e. the drawing in of the organs) is the
detachment of senses from their objects and assuming the¢
form of the mind-stuff, as it were.” (YD. 12.54

EXPLANATION

Pratyahara (i.e. the restraint of senses) is that when the Cuta (i.e.
thinking principle) is brought under control and it does not move o1
distract from the contemplation or shelter of God. As the Cirta is
concentrated in the essence of God so the senses, i.e., withthe conquest of
mind is attained the conquest of senses, &c.

(47) “Thence (arises) supreme control of the senses.”” (Y D. 1.2 55)

EXPLANATION

Then, when the senses become detached from their (respective)
objects and cease to have any attraction for them, there is a complete and
supreme control over the organs. Whenever such a devotee proceeds for
contemplation of God, his mind and senses are instantly restrained.

(48) ‘““Dharana (concentration) is holding the mind on to some
(particular) object.” (YD. 1.3.1)

EXPLANATION

Dharana (i.e. concentration) is the fixity of mental operations on
some external or internal objects, e.g., the navel, the plexus, the heart-lotus,
the aperture in the crown of the head, the tip of the nose, the tip of the
tongue, &c. [External objects, e.g. Om or a Bindu (zero).]*

e — e

| (46) “‘cafgmarmesar faqen awsagEi @Afzmmt gag 0
(YD. 1.2.54)

(47) “ax: qwmEwmAfiznm 0 (YD. 1.2.55)
(48) ‘“Imarufemaes iz v’ (YD. 1.3.1)

% Corrigendum of the first edition adds, “Iig fawd agfy R
fasxY @, But it is not found in Satabdi and subsequent editions.




240 RGVEDADI.BHASYA.BHUMIKA

(49) “An unbroken flow of knowledge in that (object) is Dhyana
(i.e. meditation).” (YD.1.32)

EXPLANATION

Dhyana (i e. meditation) is that where there is a uniform and unbroken
flow of the knowledge of what has been accepted as the support of the
object of meditation and which is untouched by other knowledge.

(50) ““The same (meditation) when shining with the light of the
object alone and devoid, as it were, of its own form, is Samadhi
(i-e. absorption).” (YD.1.3.3)

EXPLANATION

The distinction between the Dhyana and the Samadhi is that in
meditation (Dhyana), modifications of the mind (Vrttis) exist in the form
of meditator, the act of mcditation, and the object of meditation, but in
Samadhi (i.e. absorption) the mind ceases to experience its own existence
of form, as it were, and becomes azbsorbed in the essence of God and

His bliss.
(51) “(These) three (when practised) in regard to one object together
are called Samyama.” (YD. 1.34)
EXPLANATION

Dharana, Dhyana and Samadhi (i.e. concentration, meditation and
absorption) exercised together are called Samyama. These three are the
means towards the same end and are collectively styled as Samyamas. This
is the technical term for all the three. This Samyama is the ninth limb of
worship.

(49) “ad swdwaAareamy w”’ (Y D. 1.3.2)

The mind tries to think of one object, to hold itself to one parti-
cular spot, as the top of the head, the heart, etc., and if the mind succeeds
in receiving the sensations only through that part of the body, and through
no other part, that would be Dhgrand and when the mind succeeds in
keeping itself in that state for sometime it is called Dhyana (meditation).

(50) “aRammiafwid @eagrafea amfa: ' (YD, 1.33)
(51) “wawew @aw: 0’ (YD.I3.4)




EVIDENCE OF UPANiSADS ON THE TOPIC OF WORSHIP

(1) “Nothe who has not desisted from bad conduct,
Not he who is not tranquil, not he who is not composed.
Not he who is not of peaceful mind
Can obtain Him by intelligence (Prajiiana).” (KTU.11.24)
(2) “They, who practise austerity (Tapas) and faith (Sraa’dha) in
the forest,
The peaceful (Santa) knowers who live on alms,

Depart (Prayanti) passionless (Viraga) through the door of
the sun, (i.e. Prana)

To where is that immortal Person (Purusa), the changeless
supreme spirit (4¢man). (MUU. 1.2.11)
(3) ‘“(The teacher should say) :

Now what is here in this city of Brahma, is an abode, a small
lotus-flower. Within that is a (small) space (4kasa). What
is within that, should be searched out ; that assuredly is what
one should desire to understand.” (CHU.VII1)

(4) “If they (i.e. the pupils) should say to him :

This abode, the small lotus-flower that is here in this city of
Brahma (ie. body) and the small space within that—what is

— e e

() “afaeat grafearmaE ammfga:
awmranEa aifs sg@daaregaE 0 (83)  (KTU. 11.24)

(2) “aw: N ¥ gyoewaaIR qrar fagiar demaat ata:)

gdgrRw 3 fazar: safa aama: | gea geaagear "’ (goed)
(MUU. 1.2.11)

(3) “mw afwnfeq agR g qmdw Im, sgAshaq wravem,
aferq aTa: agwasaq aq ama fafamfaqsan 0’ (CHU. VIIL 1)
According to Sanikara, the word Brahma here means the ‘body’
and the lotus-flower stands for ‘heart’.
(4) “d g g, afzanfmg *PR < =P Awq, EAshnq sAus™:,

fewaza faud avdwsavay am fafaedeasey 1 gfa
(CHU. Vi1 2)
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there which should be searched out, which assuredly one
should desire to understand ?’ (CHU. VII1L2)

“He should say : ‘As far, verily. as this world-space (Ayam-
Akasa) extends, so far extends the space within the heart.
Within it, indeed, are contained both heaven and earth, both
fire and wind, both sun and moon, lightning and stars, both
what one possesses here and what one does not possess ;
everything here is contained within it.” (CHU. VIIL 3)

“If they should say to him : ‘If within this city of Brahma
is contained everything here, all beings as well as all desires,
when old age overtakes it or it perishes, what is left over
therefrom ?” (CHU. VIIL4)

“He should say : ‘That does not grow old with one’s old age :
it is not slain with one’s murder. That (i.e. not the body)
is the real city of Brahma. In it desires are contained. That
is the Soul (Atmani, free from evil, ageless, deathless,
sorrowless, hungerless, thirstless, whose desire is the Real,
whose conception is the Real. For, just as here on earth
human beings follow along in subjection to command ; of
whatever object they are desirous, whether a realm, or a part
of a field, upon that they live dependent.” (CHU. VIILS)

— . e

(5) @AW WA AW ATNFOEAAGNSAGTT A1 IwsFenay Ao

(6)

M

sty aafgd, Swmfazs ages, gatarzrargwt fag<maife
gearedgfea awa Afem w9 asfenq amifgafafa o' (CHU. VIIL3)

“g Ig ng: wfeaq Afad amqR adw anifgae gaffo 7 qafa oF
q s gEgasauAAfa wsas /3 ar feaaisfafnega gfa
(CHU. VII1.4)
‘@AM AR FdasMdfa ¥ qdawa a7 qAq AW A@IC-
wfenq w1ar: aqifgar | ow aweAr wagagtenr faoy fageg: famst
fafageisfaqia. geasm: aadssN qa gag sar a=fanfa
aqEmad 4 an-anfase wafa d qaad 4 MM d anala-
srafran” (CHU. VIILS)

The apodosis of this comparison seems to be lacking. However,
the general idea is doubtless, the same as in the following predictions : i.e.

(Contd.)

L
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EXPLANATION

The import of all these (verses) will be explained in Hindi.

Thus the worship of God is twofold, viz., Saguna (i.e. qualified) and
Nirguna (i.e. qualityless). For instance, in the verse ‘Sa Paryagat etc.
(i.e. He encompasses etc.) (explained already—YV.XXXX.8) the epithets
‘Sukra’ (i.e. Bright) and ‘Suddha’ (i.e. Pure) refer to the worship of God
as possessor of qualities and the epithets Adkayam (i.e. Bodiless), Abrayjam
(i.e. Scatheless), Asnaviram (i.e. Sinewless) &c. denote a worship of God as
qualityless. Similarly (in the following verse) :—

(8) “‘God is one, hidden in (the hearts of ) all creatures. He is
All-pervading and is the Inmost-self of beings. He is Master
of all ; the (ultimate) resort and abode of all. He is the
(pure) witness (of all). He is the absolute and devoid of
qualities.” (Svetasva. VI.11)

EXPLANATION

The words ‘Eko Devale’ (i.e. God is one) &c. refer to the worship of
Saguna (i.e. qualified one) and the words ‘Nirguna’ (ie. qualityless) &c.
denote worship without qualities.

(Contd. from page 242)

they who in this life are slaves to the dictates of desire like the slaves of a

ruler, will continue unchanged in the hereafter.

Whitney in American Journal of Philosophy (Vol. 1I, p. 429)
explains it differently : —
“For just as here subjects (of a kind who leads them into a
new territory) settle down according to order (and) whatever
direction their desires take them to, what region, what piece
of ground, that same they severally live upon —so, we are to
understand, is it also in the other world; one’s desires
determine his conditions there.”
(8) “u® ¥W: |AAY 7=:
aEET AT HAFATVHAT |
waiee: aagarfaars:
arelt A1 das ffowa 0 (Sverasva VI1I)
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God is Saguna (i.e. possessor of qualities) when He is (described as)
possessing attributes of Sarvajia (i.e. All-knowingness) &c. He is Nirguna
(i.e. qualityless) also, when He is stated to be devoid of qualities as free
from afflictions such as Avidya (i.e. ignorance) &c., free from quantity such
as Parimana (i.e. measurements), numberless, two, &c., and from such
qualities as sound, touch, form, taste and smell. When God is eulogised
as all-pervading, the ruler of all, the lord of all, this (type of) worship is
called Soguna (i.e. qualified). When God is (described as) unborn, the
scatheless (Abrana), formless and without body, and when He does not
possess the attributes of form, taste, smell, touch, number and measure,
this (kind of ) worship is styled as Nirguna (qualityless). The assumption
that God becomes Saguna when He assumes body and He becomes Nirguna
when he leaves the body is false and is based on ignorance. This (inter-
pretation of the words Saguna and Nirguna) runs counter to the scriptures,
the Vedas, and other authorities. It is also opposed to the (practical)
experience of the learned. The wise should discard it as preposterous.




e

EMANCIPATION

The Jiva (i.e. the individual Soul) attains final liberation b
worshipping God (in the manner described above), purging himself o
delusion and sinful conduct and by the (spiritual) development throug!
righteous deeds. Now the aphorisms from Yoga Sastra on Emancipatio1
(are cited below) :—

(1)

(2)

(3)

(C)
©))

(6)
Q)

“Ignorance (Avidya i.e. nescience), Egoism (Asmita), attach
ment (Raga), aversion (Dvesa), and clinging to lif
(Abhinivesa)—are five afflictions (Klesas).” (YD. 1.2.3
“Ignorance (Avidya), is the (productive) field of all these tha
follow, whether they are dormant (Prasupta), attenuate

(Tanu), overpowered (Vicchinna), or expanded (Udara).”
(YD.1.2.4

“Ignorance (Avidya) is taking that which is non-eternal 2
eternal ; impure as pure; painful as happy and non-self a
Self (Atman).” (YD. 1.2.5
“Egoism (Asmita) is the identification of the Seer with th
instrument of seeing.”’ (YD.L.2.¢
‘“Attachment (Raga) is that which dwells on pleasure.”
(¥YD.1.2.7

“Aversion (Dvesa) is that which dwells on pain.” (¥ D. L.2.¢

“Flowing through its own nature and established even in th
learned, is the Clinging to Life (4bhinivesa).” (YD. 1.2

(1)
(2)
(3)
4)
(5)
(6)
(7)

“afgmsfermungmifafadan o= a0’ (YD.1.2.3)
“aifaen stagaiat sgea-ag-fafegemmmm 0’ (YD, 1.2.4)
“afreargfagaarag fagfgamenfdaar v’ (YD, 1.2.5)
‘gu-aRANFARAERAASERaT o (YD, 1.2.6)

sgaget Wy (Y0. 1.2.7)

‘g gt ga: o’ (YD. 1.2.8)

“egraafl fagaisfe quiedt afwfade: o0 (YD. 12.9)
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(8) “There being absence of that (ignorance), there is absence of
junction (of the Seer and the seen) which is the thing-to-be-
avoided ; that is the Absolute Independence (Kaivalya) of the
Seer.” (YD. 1.2.25)

(9) “By giving up even these powers (Siddhis), comes the destruc-
tion of the very seed of evil, which leads to Kaivalya (i.e.
Absolute Independence).” (YD. 1.3.51)

(10) By the similarity of purity between the Satfva (intellect) and
the Purusa (Soul) comes Kaivalya (i.e. Absolute Isolation).”

(YD. 1.3.56)
(11)  ““Then the mind becomes deep in discrimination and gravitates
towards Kaivalya.’ (YD. 1.4.25)

(12) “The resolution in the inverse order of the qualities, bereft of
any motive of action for the Purusa, is Kaivalya or it is the
establishment of the power of knowledge in its own nature.”

(YD. 1.4.33)

(8) ‘“azmamy datmwEY g1 ag IN: fEeaq 1’ (YD. 1.2.25)
(9) “agIvmrafe edawy K n” (YD. 13.51)

The idea is that he attains Absolute Aloneness or independence and
becomes free. I.e., When one gives up even the ideas of omnipotence and
omniscience, then comes entire rejection of enjoyment. When a Yogin
has seen all these wonderful powers and rejected them, he reaches the goal.
What are all these powers ? Simply manifestations. They are no better
than dreams. Even Omnipotence is a dream. It depends on the mind. So
long as there is a mind it can be understood that the goal is beyond even
that mind.

(10) “‘meageeay: glgawd fazan n” (YD. 1.3.56)

I.e., Kaivalya is attained when the mixture of purity and impurity
called Sattva has been made as pure as the Puruga itself ; then the Saitva
reflects only the unqualified essence of purity, which is the Purusa.

(1) “am faasfr= faeagrwi faaq 0> (YD. 1.4.25)

(12) “geqregmami quai sfasqa: 9o @eanfaest o fafaaa: 07
(YD. 1.4.33)

(Contd.)
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Now the aphorisms from the Nyaya Sastra :—

(13) ““Emancipation (Apavarga) results, when among afflictions,

L] birth, attachment, defects and false knowledge, the destruction
of that which follows, leads to the destruction of that which
precedes.” (ND.1.1.1)

(14) ““The frustration (of hopes) is the characte:istic of affliction
(Duhkha).” (ND. 1.1.2)

(15) «Absolute Independence is 4pavarga (i.e. final liberation).”
(ND. 11.21.22)

Now the Vedanta Texts : —
(16) Badari says: “There is absence (of body and organs) (in

the state of liberation) because it is thus (described in the
Scriptures).” (VD.1V.4.10)

(Contd. from page 246)
This is to say :—

“Nature's task is done, this unselfish task which our sweet nurse,
Nature, had imposed on herself. She gently took the Self-forgetting Soul
by the hand, as it were, and showed him all the experiences in the uni-
verse, all manifestations, bringing him higher and higher, through various
bodies, till his lost glory came back. and he remembered his own nature.
Then the kind mother went back the same way, she came, for others who
also have lost their way in the trackless desert of life. And thus is she
working, without beginning and without end. And thus, through pleasure
and pain, through good and evil, the infinite river of souls is flowing into
the ocean of perfection, of self-realization.

Glory unto those who have realised their own nature : may their
blessings be on us all.” (Vivekananda)
(13) ‘“ge-am-ggfa-de-fanmam-
gadaqa asraTtEmRad: v (ND. 1L1)
(14) “argAEas yEw n” (ND. 1.1.2)
(15) “azeasafaweisaad: 0’ (ND. 11.21.22)

(16) “mwra anafrag gag n” (VD. 1V.4.10)
(Contd)
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(17) Jaimini says : “There is existence (of the subtle body),
because option has been ordained in the Scriptures).”

(VD.1V.4.11)

(18) Therefore, the Son of Badari (i.e. Vyasa) says: “There are
both (i.e. existence and non-existence of a body) as in the
Dvadasaha (i.e. a sacrifice to be completed in 12 days and to
be performed by a Vanaprastha).” (VD. 1V.4.12)

(Contd. from page 247)

I.e, In the previous Sttra, it was told that if one attains final libe-
ration, by his mere wish, things come to pass. This shows that soul
possesses a mind. The question naturally arises whether it possesses a body
or not. Biadari says that it does not, for the scriptures say so. *And it is
by means of this divine eye of ths mind that he sees the desires and
rejoices” (CHU. VII.I2.5).

This shows that it retains only the mind and not the organs, etc.

(17)  “wd sfrfafascamaam v” (VD. 1V.4.11)

The following evidence is meant by the above-mentioned question @
“g qear wafa asaur wafa, awm wafq aaar wafa” (grera), ie.,
‘““He being one becomes three, five, seven, nine”’ (CHU. VII.26.2)

This testimony says that a released soul can assume more than one
form which clearly indicates that it possesses body or bodies, the mind and
the organs. This is the view of Jaimini.

(18) “gramigagwalag mav@esT: w'’ (VD. 1V4.12)

From the above Badarayana (son of Badari) sums up that the released
soul is of both kinds like the “Twelve Days’ Sacrifice” (armrgaq),

The idea is that from the twofold declaration of the scriptures, this
can be concluded that a released soul can exist both ways—with or without

body—according to its liking. It is like the Twelve Days’ Sacrifice, which
is called a Satra as well as an “Ahina” (sigkA) Sacrifice.

This can be better explained in the following words :—

* The question is whether soul retains body in the state of final libe-
ration or not. According to Badari, the body does not remain in Emanci-

(Contd.)
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The Upanisads Say :—
(19) “When cease, the five
(Sense—) knowledges, together with the mind (Manas)
And the intellect (Buddhi) stirs not —

That, they say, is the highest course (Parama gati).”

(KTU. VL
(20) “*This, they consider, as Yoga :—

“The firm holding back of the senses.”

Then one becomes undistracted (4pramatta)

Yoga, truly, is the origin and the end (Prabhava and Apyaya
(KTU. VI

(Contd. from page 248)

pation. Contrary to this view, Jaimini holds the view that the body exit
even at that stage ; because he says that it is declared in the Scriptur
that an emancipated soul can assume body at his option.

Thus the son of Badari (Vydsa) contends that there are both, i.
presence of body as well as absence of body, as in the Twelve Daj
Sacrifice, enjoined for a Vangprastha. He is allowed to take only a ve
limited quantity of food by taking that hunger is present as well as abse
as the Performer of Sacrifice is not allowed to take full meals. Therefo
he cannot be said hungry, nor that he is not hungry.

(19) “azr eswrafassy awifa w7\ &g )
gfgza a favsza amg: awwi afawm o (KTU, V110)
Also found in MTU. V130,

(20) ‘‘ai aafafa s feqafafzaarmg
asmazaar wafa, Ay fg aw@eaat v’ (KTU. VL1)

Here, tbe word ‘Yoga’ literally means ‘yoking’ ; both a ’yoking’, i.
subduing, of the senses , and also a ‘yoking’, i.e. joining or ‘union’ wil
the Supreme Soul.

The word ‘Apramatta’ has been translated by us as ‘undistracted’.
is a technical Yoga-term.

The words ‘Prabhava and Apya’ in this verse literally mean ‘the origi
and the end’; perhaps, of “the world”” of beings and experiences. Th:

(Contd.
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(21) “When are liberated all
The desires that lodge in one’s heart,
Then a mortal becomes immortal :
Therein he reaches Brahma.” (RTU. VIL14)

(22) “When are cut all
The knots of the heart here (on earth),
Then a mortal becomes immortal !

—Thus far, is the instruction.” (KTU. VI1.15)

(23) *‘He, (the emancipated soul) verily, with that divine eye, the
mind, sees desires here, and experiences enjoyments.”
(CHU. VIIIL.12.5)

(24) *“Verily, those (gods) who are in the Brahma-world (i e. in the
state of communion with Brahma) reverence that Self. There-
fore, all worlds and all desires have been appropriated by them.
He obtains all worlds and all desires who has found out and
who understands that Self (Atman). Thus spoke Prajapati—
yea, thus spoke Prajapati.” (CRU. VIIL12.6)

(Contd. from page 249)

is : ‘the world’ becomes created for the person when he emerges from the
Yoga state, and passes away when he enters into it. According to Sakara,
the translation should be : ‘‘An arising and a passing away”, i.e., is
transitory. But according to our author *“Prabhava’ means “illumination
of pure and true qualities’” and “Apyaya” denotes ‘‘end of impurities and
falsehood.” The Yogin attains these Gupas, through ‘Upasana-yoga’.

(21) @z aa sgeusq wiav aseq gfa faan
Ay qEiwar waad s ERwa W’ (KTU. VI 14)
(22) ‘“am a9 afag gIaALRAT: |
o7 wedisAAl wadAqEIgOan 0’ (KTU. V1.15)
(23) “qAF FAYGT KAGTR FTATT 997 QA 10 (CHU. VIILI2.5)

(24) “u QF q@AE A T qF T ATRIAGOA |
AT AVIL, |F 9 AFT 19 G T FEAC N
& gaisw AER Afa gaica swiT
aemienAagfaa srnfa gfa g aanfa-
e ganafoae 0 (CHU. VIIL12.6)




(25)

(26)

(27

(28)

(29)

(26)
27)
(28)
(29)
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“That, within which they are, is Brahma. That is the Immortal.
That is the Self (Atman). 1 go to Prajapati’s abode and
assembly-hall. I am the glory of the BrZhmanas, the glory of
the Princes (Rajans), the glory of the masses (Visam) ;

I have attained unto glory.
I am the glory of the glories.” (CHU. VIII1.14)

“The ancient narrow path that stretches far away
Has been touched by me, has been found by me.
By it the wise, the knowers of Brahma, go up
Hence, to the 47! Bliss world, released.”

“On it, they say, is white and blue

And yellow and green and red.

That was the path Brahma found ;

By it goes the Knower of Brahma, the doer of right (Punya-
Krt), and every shining one.”

“They who know the breathing of the breath,

The seeing of the eye, the hearing of the ear,

(The food of food) the thinking of the mind—

They have recognised the ancient, primeval Brahma.
By the mind alone is to be perceived.

There is in Him (or in world) no diversity.”

“He gets death after death,

Who perceives here seeming diversity.

As a unity only is to be looked upon—
This indemonstrable, enduring Being.”

(25) “aTavAEI AF qIRAX | ARA, SJWA: AWt ATW q9F + AOISE

warfe Figmat am At anm fani anisgageaka @ g wat
am W’ (CHU. VIIl14)

“gup: qegy fRAaT: gaoN Aie fge) fas wdq )

aw v afaafa agfa sewea aad Msfaat fagean o’

“afenq graga Aawg: fags gfia afed =0

gy g:41 a@en @Ifaa: ddfa agfag aoa: qogsa o’

“squEq MG AEIEIEH IS SNAEd WNAREAE A4t § a4 fag:
& fafasg: am qumAed ssda@sg ag marfea fE=a o’

“geal: @ gegncAtfa 9 §g ama quafa |
ATdMFIEARAIANT LT 1" (Contd. )
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(30) “*Spotless, beyond space,
The unborn Soul, great, enduring,
By knowing Him only, a wise
Brahmana should get for himself intelligence.”’
(SB. XIV.7 ; BU.1V.4.8,9,18-21)

(31) “‘He (Y ajriavalkya) said : ‘““That, O Gargi, Brahmanas call
imperishable (A4ksara). It is neither coarse (or gross) nor fine
(or subtle), nor short, nor long, nor red, nor glowing (like
fire), nor adhesive (like water). He is without shadow and
without darkness, without air and without space, without
stickiness, (intangible), odorless, tasteless, without eye, without
ear, without voice, without wind, without energy, without
breath, without mouth, without personal or family name,
unaging, undying. without fear, immortal, stainless, not
uncovered, not covered, without measure, without inside, and
without outside.

It consumes (eats) nothing.

No one consumes it.” (SB. XIV.6 8 ; BU. I111.8.8)

EXPLANATION

Thus the Jiva (i.e. the individual soul) becomss happy for ever by
attaining the Supreme Being who is (the ultimate) goal of the released Souls,
who is liberation itself and who is defined as *‘All-existence, All-consciousness
and All-bliss.”

(Contd. from page 251)

Our author explains the phrase ‘-7 a@a” (i.e. no diversity) as God
is one and one only, There is no second er third God. He is one, without
a second, third, and so on,

(30) “faza: X MEHTMF AR ACAT A2 |

ana i fawra gai gt o o’
(SB. XIV.7; BU.1V.4.8,9,18-21)

(31) “a a1 cag azwd mia qigm Afagegegana ageaady-

AN AR R AR ST I IR F AT ATH AT HAN A -
ATMAANSATER ATAT TR YGHNAT [AAA THA AN RGAA A sqraawfa-
FARAIARGARAGIAAAANZA 7 agwAfa feswa A qaeAfa
FEAT 0" (SB. XIV.6.8 ; BU. 111.8.8)

— - - "“W
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(32) “You, who are adorned with sacrifice and pious donations,
have won the friendship of Indra (i.e. God) and immortality ;
upon you O Angirasas, may happiness attend ; welcome O
men (Manavas) 10 you who are most wise.” (RV. X.62.1)

(33) ‘““He is our Kin, our Father and Begetter ; He knows all beings
and all ordinances. Securing eternal life in Him, the gods
have risen upward to the third high region (i.e. stage).

' (YV.XXXIIL10)

The (text) beginning with ‘Avidya’ etc. (¥Y'D. 1.2.3) and ending with
the words ‘Adhyairaycns’ describes the state of final release. It is to be
(clearly) understood. The meanings of the (last two verses) have been
given in our Hindi rendering.

ity

————

(32) ¥ awa afsivar axaar Seq gerugaantan \

aedlt wzAfgeat @) aeg sfaqeois swd yaua: o’
(RV. X.62.1)

A faithful translation of this verse has been given above. Our author
has not commented upon this verse in its Sanskrit text. An explanatory
note on this verse has, however, been given by him in Hindi which in no
way can be taken the paraphrase or literal rendering. It gives only the
import which can be summed up :—

“The emancipated souls (i.e. Angirasas) live in the bliss of final
beatitude, performing sacrifices of krowledge and surrendering themselves
to God by way of Daksipa. All happiness is meant for them who by the
friendship of God have got final Release. The other released souls, who
have attained that stage earlier to them, admit them in their blissful asso-
ciation. They receive them with loving eyes and sweet words.”

Griffith interprets the word ‘Manava’ as ‘son of Manu’, i.e., Nabhane-
dista Manava. But according to the Nirukta, Anagirasas mean ‘“‘vital airs in
the body” which are sons of cosmic energy (i.e. Agni). (cf:RV. VIII.2.105)

(33) “m 7 argsifaar @ Mg amif 32 ganfy fawar )

g% Ra1 AFARAATETHY maeedeasa 1 (YD, XXXILIO)

Cf. RV. X.82,5.
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(1) “Tugra (i.e. a man of mighty aspirations) desirous of riches
(Rayim) and prosperity (Bhujyum) should cross (frequently)
oceans (and thus amass the wealth) in ships (A4svina) (running
with the help of) water, fire and energy. Such a man never
dies (Mamyvan). The Aévinas (i.e. the water and fire) provide
for him boats, ships and aerial cars (Antariksa-Prudbhih)
unwetted by the billows.” (RV.1.116.3)

(1) g8l g Yegwfiatang o A ﬁfﬁ:ugai argr |

aggRweaa twcafaggf s v’ (RV. 1.116.3)

This verse is differently understood and interpreted by all the Eastern
and Western scholars. They have traced here some historical events, where
Tugra and Bhujyu are proper nouns. Siyana, the well-known commentator,
explains the word “Tugra” as ‘Rija or King'. He had a son by name
Bhujyu. Tugra, it is said, was a great friend of the Afvins. Being much
annoyed by enemies residing in a different island, Tugra sent his son Bhujyu
against them with an army on board ship. After sailing some distance, the
ship encountered a storm, in which his ship was lost. Bhujyu applied to the
A$vins who brought him out and his army back in their own ships, in three
days. It is evident from this and the two following versss. Sayana trans-
lates this verse as :—

“Tugra, verily Aivins, sent (his son) Bhujyu to sea, as a dying man
parts with his riches ; but you brought him back in vessels of your own,

floating over the ocean, and keeping out the waters.”

Griffith who followed Sayana explains this verse as :—

“Ye, Asvins, as a dead man leaves his riches, Tugra left Bhujyu in

the cloud of water.

Ye, brought him back in animated vessels, traversing air, unwetted
by the billows.” (Contd.)
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(2) *“These three types of cars should possess means of comforts
and should be able to run (at such a swift speed) that they may
cross the watery ocean, the land, the upper region in three
days and three nights as if they were provided (with) hundreds
of feet, possessing six mechanisms, five chambers causing
swiftest speed.” (RV.1.116.4)

(Contd. from page 25)
Griffith also adds :—

“Bhujyu : a Rajarsi, son of Tugra, rescued when in danger of
drowning.”

Readers will mark here the evident difference between Sayapa and
Griffith.

According to Dayananda, the Vedas contain no historical events or
names of the persons. The Vedic words denote only the general meaning.
Yaska also held this view and says “@stawiga ggani wafza.” The
followers of the Nirukta school take only the etymological interpretations
of the Vedic words. Therefore, Yaska says :~—

“ge aa: 7 A9 sfa duaan | aedtsgr edfagfast o
Heie, the words ‘Tugra’ and ‘Bhujyuw’ (taken as proper nouns by
others) mean only ‘a seeker of riches’ and ‘the enjoyable articles’ respecti-
vely. The grammatical explanations of these words are given by our author
in the original text.
(2) “faw: wafagify awafa: awan yegdad: Tag: |
gozea arAmEe aiR fasht o wadgfn: advd 1 (RV. 1.116.4)
H. H. Wilson says here, ““This is a rather unintelligible account of

a sea voyage, although the words of the text do not admit of any other
rendering.”” He translates it :—

“‘Three nights and tiJree days, Nasatyas, have you conveyed Bhujyu,
in three rapid revolving cars, having a hundered wheels, and drawn by six
horses, along the dry bed of the ocean, to the shore of the sea.” (P. 1%7)

Griffith renders it :—

“Bhujyu, ye bore with winged things, Nasatyas, which for three
nights, three days full swiftly travelled,

To the sea’s farther shore, the strand of ocean, in . three cars,
hundred footed, with six horses.”
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EXPLANATION

The purport (of these stanzas) is as follows :—

The stanzas, e.g. ‘““Tugro ha etc.” describe the (various) arts of building
(ships etc.). The word ‘Tugra’ is derived from \JTuj ‘to kill, to strengthen,
to accept, to live in a house’ with the suffix ‘Rak’ occurring in Unais. Thus
Tugra means a person desirous of wealth. He, being desirous of riches
(Rayim) and things of enjoyments (Biujyu), e.g. necessities of life, comforts
and victory, should accomplish his desires with the aid of physical and
material science. He by constructing ships of wood, iron &c. and by using
fire and water (Asvina) (for producing steam) may make voyages in the
ocean for export and import and thus amass riches. By adopting this
practice none can die of starvation aud without assets, for he has laboured
so much. Hence ships must be launched (Avahah) in the ocean for going
and coming from one country to another by water. How can ships be
constructed ? Ships are to be constructed with metals, e.g. iron, copper,
silver, or with wood, &c., and by the use of heat and light-producing energy.
These substances (4svins) when rightly used enable men to go from one
country to another with all comforts. Here the verb ‘Uhkathul’ (conveyed)
is in the Second Person. This Person is to be converted into the Third
Person. The ships which take men on their forward and homeward voyages
on the sea must be strong (Atmanvatibhih) and able to remain steady. The
officials and the traders should voyage by means of ships whenever emergency
requires. Similarly conveyances of many other kinds e.g. aerial cars, &c.
can be constructed with the above-mentioned materials and means. All
men should amass the highest type of wealth with the help of aerial cars
traversing the upper regions (AntarikSaprudbhift). Ships and aerial cars
should be so smooth and polished that they become water-proof (4podaka)
and water does not enter into them. In this way men should travel in the
three regions, e.g. land, water and air, by means of land vehicles, ships and
aerial cars. (RV. 1.116.4 ; X.62.1)

The following evidence (from the Nirukta supports our interpretation

of the word A¢vins) : —
(3) “Now the Devatas of the bright firmament. Among them, the
Asvins are the first to come. The (two) ASvins are so called

(3) “maraY e a1+ WA geamfa@Y waa o afiaat
9y |IFA™ G 1 @AraY, sfamisa o avd—afEAt—gatoarm: 1 R

afw Rt 7 ganizt Q% agoat—gaE ) quiaamﬂ—!ﬁ%(l” )
N. XII.1




= B WP Y~ ;¥ = T 0 oy B 0

W

THE ART OF BUILDING SHIPS AND AERIAL CARS 257

as they pervade all. One (pervades all) by juice and the
other by light. According to Aurnavabha, they are called
Asvins because they possess Asfvas (i.e. horses). Now what are
Agvins 7 According to some (tbey are) the bright region and
the earth. According to others, (they are) day and night.
According to (still) others, the sun and the moon.”” (N. XIIL.1)

(4) “‘Similarly Asvins are Jarbhari (i.e. protectors) and Turphari
(i.e. destroyers). They are Udanya jevetyudakaje-Iva, i.e. water-
born as it were, i.e. like the two ocean-born gems.” (N. XIIL.3)

From these citations it is proved that three types of cars can be
prepared by mechanical devices with the help of gases (Vayu), fire, water
and earthly substances.

Three kinds of vehicles, the ships, &c., (Tribhir-Rathaih) should
contain all sorts of comforts (Ramaniya Sadhana) and they should have a
speed as fast as to cross the ocean, the land and the upper region in three
days and three nights (Tisras Kspah-Tri-aha) rushing on their ways as if
they were equipped with countless feet (Sata-Padbhik). These cars should
have Sad-Asvas (six mechanisms), i.e. five chambers for swiftest speed.

What material is used for the successful operation of these cars ?

These cars are to be operated with the help of the Nasatyas, i.e. the
above-mentioned Asvins. Hence, the statement : ‘‘Nasatyas, i.e. Dyau and
Prthivi (i.e. the bright region and the earth) set the cars move.”’

In the stanza the verb ‘Uhathuh’ is used in the Second Person in the
sense of the Third Person as is obvious. The (following aphorism from) the
Astadhyayi is an evidence in support of this interchange :—

(5) “Interchange is very cominon.” (P. I11.1.85)

On this the author of the Mahabhasya says : —

(6) ¢‘The author of the Sastra means to approve the interchange
(in the use of) case, verbal suffix, Padas, gender, person, tense,

(4) “awfrat aift wafd, sed<wai}, ged g g@mt | Ia-
IPITH g, WA /gT 0 (N. XIILS)

(5) “satmay agaw n” (P. 1IL.1.85)

(6) “giageugfagarmi mEgaeasdast a |
sgnafasgf nragdni aisfy o fagafa agada 0’ (MB.)
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consonants, vowels, accent, Kartr and Yan ; this object is
accomplished here with the word ‘Bahulaka’, i.e. very
common.” (MB)

Thus the meaning is : “Tbose very Nastyas, i.e. ASvins, move rightly
the cars.”” The past perfect tense is here in the sense of present indefinite.
They alone are the principal means and helps in building these (three kinds
of ) cars.

By following this way and not oth:rwise men can obtain Bhujyu, i.e.
the best comforts and enjoyments. (RV.1.116.4)

(7) <““Agvins move (the three kinds of ) cars endowed with hundreds
of cars or propellers (Sata-Aritra) in the ocean of water and
the air where there is nothing to give support, nothing to rest
upon, nothing to cling to, for the accomplishment of pleasures
and comforts.” ' (RV. 1.116.5)

(8) “The Asvins (ie. water ard fire) generate the white steam
(Svetu-Asva) for swift locomotion (A4ghasvayu) bringing always
all comforts. This gift of A¢vins is meritorious (Mahi) and to
be celebrated. Such a swift car (Vaji) should be procured
(Havya) by the merchants (Arya).” (RV.1.116.6)

(7) “AATAR aRAAARAEATN HAWA GHE |
aafyaar sFYIgRE qaieai aEnafesai@q 0’ (RV. 1.116.5)
Griffith translates it (—

“Ye wrought that hero exploit in the ocean which giveth
no support, or hold or station,

What time ye carried Bhujyu to his dwelling, borne in a ship
with hundred cars, O Asvins.”

Sayana explains :—

*This exploit you achieved, A$vins, in the ocean, where there
is nothing to give suppoit, nothing to rest upon, nothing to cling to,
that you brought Bhujyu, sailing in a hundred-oared ship, ,to his father’s
house.”

(8) asfraat 33 VanEnmsatg wEfeEafa

agt Tt aff Ay @ Tt arfwas’ ad v’ (RV. 1116.6)
(Contd.)
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EXPLANATION

O men, you should travel in the ocean full of water or in the upper
region where there is nothing to (4Anarambhane) give support, nothing to
rest upon (Anasthane) and nothing to catch at by hands (Agrabhaue) for
the success in your undertakings by preparing ships and aerial cars through
the methods described above. The phrase ‘Asvina Uhathuh-Bhujyuni (i.e.
Agvins carry Bhujyu) is to be interpreted in the above-mentioned manner.
Such cars when driven by the properly used Asvins (Astamn, i.e. launched or
driven ; from /A4s ‘to throw’) bring success to the efforts. What type of
ship (or aerial car) should be launched in the ocean (or in the air) ? (Here
it is stated that) it should be Sata-dritram, i.e. it should have hundred cars,
made of steal for supporting, steering and for taking the bearings. Such

(Contd. from page 258)

The meanings of the following words deserve particalar
notice :—

(a) Asvins : i.e. water and fire.

(b) Svetam-4svam ; i.e. white steam.

(c) Vaji : i.e. a car moving at very fast speed.

(d) Havya : i.e. worth having.

(e) Arya : i.e. a trader.

Dayananda cites a number of evidences to support these
meanings in the original text. His vision is arsa (i. e. Seer’s observations).

But H. H. Wilson interprets it :—

 Asvins, the white horse you gave to Pedu, whose horses were
indestructible, was ever to him success; that, your previous gift, is always
to be celebrated : the horse of Pedu, the szatterer (of enemies), is always
to be invoked.” He adds the following note :—

““It is said, Pedu was a certain Rajarsi, who worshipped the
Asvins. They gave, therefore, him a white horse, through the possession
of which he was always victorious over his enemies.”

Griffith says :—
““The white horse, which of old ye gave, Aghdsva, A§vins, a gift
to be his wealth for ever.

Still to be praised is that your glorious present, still to be famed
is the brave horse of Pedu.”

B T
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cars are to be used on land. in water and in the air. These three types of
cars should be constructed with hundred mechanical fittings, fastenings and
regulating apparatus (for keeping them joltless and steady). Such cars
procure lasting and abiding (Tasthivamsam, i.e. Sthiti Mantam) bappiness
and prosperity. (RV. 1.116.5)

As this practice yields all enjoyments, all men should make efforts in
this way. The expert scientists produce white steam (Svetam Asvam) by
properly employing the above mentioned A$vins, i.e. water and fire, which
make the aforesaid cars run at the swiftest speed. Such cars always (Sasvat)
are source of happiness (:vasti). These perfect cars are provided by Asvins
and men should take (best) advantage (Gupa) of them. Here the word
‘Vam’ (i.e. yours) is in the sense of ‘their’ by the interchange of person.
The power of Asvins is described here as Datram, i.e a gracious present as
it is conducive to happiness. 1t is ‘Mahi’, i e. highly meritorious and is to
be celebrated (Kirtenyam). The word ‘Kirtenyam’ is formed by adding
the suffix ‘Kenya’ according to the aphorism of *“‘Kstydrthe Tavaikena-Kenya=
Tvanal (P. I11.4.14).** This means, ‘‘highly glorious.”” It gives excellent
good to others. Here the word ‘Bhur’, i.e. Abhut (i.e. was), is in the sense of
*Bhavatr’ (i.e. is). Here past tense is used in the sense of present tense
(by interchange). This swift horse by name Agni (i.e. fire) is Paidva and
it causes these cars to run rapidly on their ways. According to the Nighantu
(I. 14) :—

(9) “Paidva and Patanga are the synonyms of horse.”
(Nighantu 1.14)

Thus we should employ this fire, the cause of swift locomotion,
(Sadam-it) to our use. Arya (i.e. a merchant) particularly should use this
type of horse. According to the following aphorism of Panini the word
‘Arya’ means a merchant or a Vuisfya: —

(10) “Arya in the sense of Srami (i.e. master) and Vaisya (i.e. a
merchant). (P. 1I1.1.103)

** Femd qa@A-&-taa (P 111.4.14)
(9) “dgaag} st@AEt v’ (Nighantu 1.14)
(10) “swai: eatfagqw@ar: ' (P. I11.1.103)

In the other sense we get the word “Aryak”, i.e. approachable.
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(11) ““There are three (sets) of wheels (Pavis) in a car for smoo
and graceful motion (Madhu-Vahane). Let there be thr
columns placed (above it) for support. All (artisans) know
that this (car) leads to peace (Soma) and comfort. With tt
help of As¢vins alone, it covers (greatest distance) in three da;
and three nights.” (RV.1.34.

(1) “ma: gaAt agarsy < awea yarag fawa g g
w4 emewte. ewlaard sl fadat a Fadfeaa feal o
(RV. 1.34.2)
The following words deserve notice :—
(a) Madhu-Vahane : ‘'mgvafanfa T¥ 1” ie. a car with a smooth an
graceful motion.
(b) Pavayali : A ‘Vajra-like’ set of wheels.

(c) Somasya-Venam : for the realisation of Soma, ie. pleasure
and peace. Dayananda explains the word Venam a
‘desirable’. But Sayanpa and others find here a historica
reference which according to Wilson is never traceable i
the Puranas. He says :—

“The Asvins are said to have filled their Ratha or car with all sort
of good things when they went to the marriage of Vena with Soma —
legend not found in the Purapas.’”

He translates the stanza :(—

“Three are the solid (wheels) of your abundance-bearing chariot
as all (the gods) have known (it to be) when attendant on Vena, the
beloved of Soma; three are the columns placed (above it) for suppor
and in it thrice do you journey by night and thrice by day.”

Griffith translates :

“Three are the fellies in your honey-bearing car, that travels afte
Soma's loved one as all know.

Three are the piliars set upon it for support, thrice journey ye by
night, O Aévins, thrice by day.”
Griffith here adds that :—

“Soma is here the Moon. His darling is Jyotsna or Kaumudi
Moonlight, identified with Surya, is the light borrowed from the sun,”




g
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EXPLANATION

For the creation of smooth, (and graceful) motions (Madhu-V ahane),
in a car and for the speediest locomotion, there should be attached three
Vajra-like solid sets of wheels mechanically prepared. Similarly the artisans
erect three Skambhas, i.e. supports, to keep the car firm and steady and to
preserve the various mechanical devices firm in their respective places.
Visve, i.e. all (the mechanics) know that such cars lead to peace (Soma) and
prosperity and the realisation of desires (Venam). Such cars can be achieved
and got prepared with the help of Agvins alone because their proper use
can bring success, in constructing such cars which make us travel the
greatest distance in three days and three nights. (RV. 1.34.2)

Now what type of cars for travelling in the air, and upon the water
or land should be constructed ? Here it is said :

(12)  “It should be prepared with Tri-Dhatu, i.e. three metals, e.g.
iron, copper and silver. How much speed should it have ?
The A¢vins, i.e. air and fire (gases, heat or electricity) may by
means of mechanical devices move it forward and backward

as fast as move the mind and the soul (Atmeva Vatah).”
(RV.134.7)

(13) “(Now the cars are further defined as)”” Aritram, i.e. provided
with apparatus for keeping it steady and retaining its balance.
It should be ‘Pyt/u’, i e. spacious enough. Such a car yoked
with a horse, i.e. fire (4¢va), is strong enough to cross (Tirthe)
the great oceans (Sindhu-Maha samudras) at the fastest speed.
All the three cars should be equipped with waters (Indavah)
for generating strong steam so that the cars may run at the
swiftest speed. (RV. 1.48.8)

Here the word ‘Indu’ means ‘water’ as it is read in the synonyms of
water in the Nighantu (I.12). This word is formed from the ~JUndi
by converting its initial ‘U’ into ‘I' according to the following aphorism
from Unadi :—

(12) “fal aifyam aorar fad 43 afv Frotg gfadsmman
fa alasar veqr qurad ARy arg: exddo qegaq o’
(RV. 1.34.7)
(13) “uifed &t fygeaq @ fasdai v
faar 4353 42 0’ (RV. 148.8)




(14)
(15)

(16)
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“The first (letter of the root) Undi is converted in 7¢.” (U. I)

*“O men, employ air, water, &c. rightly in the above mentioned
three cars which are as swift as mind (Mano-Javah) for the
purpose of locomotion. These—air,fire, etc., in conjunction
with water, produce steam which gives swift speed to them.”

(RV. 1.6.9.4)

“For the purpose of traversing the entire distance (Paraya
Gantave) cars should be created which can move upon land,
water and in the air. May our ships be as best as those of the
intelligent people (Matinam), whose profession is voyage.
As these wise people employ (A-Yu#jatham) fire and water
(for generating steam) in their cars, so we use them in ours.
Similarly let all people make efforts to prepare such cars for
traversing all routes in oceans as well as elsewhere.”

(RV.1.3.24.7)

The word ‘Matoyah’ has been included in the list of synonyms of
‘Medhavin’ (i.e. the wise) in the fifteenth Khanda (in the third chapter) of
the Nighantu.

17

““O men, when the fast moving mechanised horses (Harayah)
are moved by kindling fire under a container full of water
with wood and other burning material, and when thus the
machinery is set working with mechanical devices, then the
particular car (Ni-Yanam) made of earthly substances (Prthvi-
Vikaras) glide up (Ut-Patanti) high into the bright firmament.”

(RV.11.23.24.47)

(14) “ssfead: > (U 1)

(15) “fa & wratedy gom @ % feii: seadasn asga fadwar |
aAlgataAzal Wear ghataE: gedRgE@m 0’ (RV. 1.6.9.4)

(16) “zm af avar Aeftat i T TAX |
gsamiafeaat viq 0’ (RV. 1.3.34.7)

(17) “Fwvi frard gea: gaai g s feageata
A 41 4337 A3A1T Hacafey A gRast A o

(RV. 11.23,24.47)
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(18) ““In these cars there should be twelve Pradhis (i.e. supports)
for mechanical appliances (Aras from the /¥ ‘to move’)
and there should be one (fly) wheel (Cakram) for keeping the
machinery in rotation. There must be threce Nabhyas (i.e.
contrivances) in the centre to keep the whole machinery in
working order. Three hundred mechanical parts should be
constructed there for moving and stopping the cars and let
there be sixty other parts. This all arrangement should be
made in that car. (Kah-u-tat-Ciketa) This process is not
known to all.” (RV. 11.23.24.48)

These and similar other stanzas are fcund in the Vedas on this topic,
but we do not cite all of them here, for this is not the proper place (as it
will increase the bulk of the book).*

it

————

(18) “grdm SEAvaFAF alfo Asalfy ® 5 alada |
aftawais figar 1 wgdisfaan: afed FaamE: 0
(RV. 11.23.24.48)

* Some critics observe that Rsi Dayananda, having seen the
scientific achievements and discoveries made by Europeans in his time which
were unknown to Vedic India, has wrongly tried to establish, by inter-
preting Vedas in his own way, the fact that ships and aerial cars
(Vimanas) were fully known to ancient Bharata and that Dayananda’s
attempt is wrong. But I cannot agree with them. These critics are not fair
to him. They forget that the West saw the first “A4ir-Flight” only in 1901
and our author wrote this book much earlier in 1876. Dayananda’s con-
tention is not based on his intensive (deep) study of Vedas only but he
also read the entire post- -Vedic and classical Sanskrit literature. Ramayana,
Mahabharata, Raghuvaméa, and even Jatakas have numerous descrip-
tions in this context. The well-known work “Samarangana-Sttradhara”
of King Bhoja (1100°A.D.) deals with this topic also. Svami Brahma
Muni recently discovered an old manuscript entitled Vimana Sastra”
of Bharadvaja and published it. It is a specific treatise on this topic.
Rsi Dayananda also saw such a treatise and declared in his speech at
Pune in 1875 that “& fam@ 717 #1 Jea® @Y &+ (i.e. He saw a book
dealing with the manufacturing of ‘‘Aerial cars”), Hence, Dayananda
bad a firm and positive knowledge in this matter,
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THE SCIENCE OF TELEGRAPHY

The following stanza refers to (the origin) of the telegraphic scienc

(1) “With the help of A¢vins, (O men), you should emg
(Duvasyathah) tclegraphic apparatus (Taru Taram) (made
pure (Sieta) metal, charged with electricity (4bhi-Dyu)
acceptable by all (Puru-Varam) for (attaining) success (Ped
(against) your malicious (Spydha) foes. It is unavoida
(Dustaram) and most frequently (Car-Kytyam) used in
military operations (Prtandsu, i.e. armies) and is fit for ev
work like /ndra (i.e. the sun).” (RV.LI119

EXPLANATION

O men, you should prepare telegraphic apparatus (Taru-Taram) o:
pure white (Sveta Suddha) metal being a good conductor of fiery electric
(Agni-Guna-Vid yut-Maya) and it should be (Abhi-Dyu) charged w

(1) “34 ¥2¥ qeartafant wai w3 dean Faeaw: |
LJ > | 5 .
ad3fed gamig geed abafekfag adotagy 0” (RV. L119.1

The translation given above is based on the original explanati
given by Dayananda in the text. He was a real Seer who without hes
tation deserves to be placed in the category of the Seers to who
Yaska refers in his book Nirukta as “Saksat Krta-Dharmansah”. It w
be interesting here to compare and contrast the translations of oth
tcholars.

Sayana interprets it :—

“Aévins, you gave to Pedu the white (horse) desired by many, t
breaker-through of combatants, shining unconquerable by foes in batt.
fit for every work ; like /ndra, the conquerer of men.”

Griffith also says :(—

““A horse did ye, provide for Pedu, excellent, white,

O ye AS$vins, conqueror of combatants.
Invincible in war by arrows, seeking heaven, worthy of fame, lil
Indra, vanquisher of men.”

Dayananda must be admired for his scientific interpretation, qui
unknown to the traditional and other scholars.
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electricity. It should also have qualities of the Asvins. It (telegraphy) has
a number of good advantages and therefore most of the learned use it.
During the military operations (Prtanasu), it is (Dustaram) not to be
transgressed or overcome (i.e. it is unavoidable). It should be used
frequently (Car-Krtyam, i.e. Vdaram Varem Scrva Kiiyasu) in all matters.
What qualities are th:re in it ? Being repeatedly struck (Punah-Punah
Hanana) it transmits What is it for ? It brings success (Pedave) in all
great and good matters. It is most advantageous in vanquishing jealous
enemies (S pardhan) and in ensuring victory to the home-forces. It helps in
performance of duties by men in the army (Carsani-Saham). It reveals
seven occurring at great distance like the sun (Indram-Iva). (You should)
make the best use of the Asvins, i.e. the terrestrial substances and electricity
and use also the telegraph-apparatus (Yuvam Duvasyathal).*

In ‘Yuvam Duvasyathal’ there is interchange of the Person (i.e.
Second Person in the sense of Third Person). (RV. 1. 119.10)

gl

* Some occidental and oriental scholars do not accept the existence
of telegraphy in ancient India. According to them, the assertion of Rsi
Dayananda in this context is based on prejudice. They hold that there was
no telegraphy or telecommunication system (whatsoever) in ancient India.
But the fair-minded scholars who have studied Vedas and other Sanskrit
works with open mind do not accept tbis. Like air-flights, tele-
communication system was very well known to ancient India. We
infer from Bhagavad-Gita, which is a part of Mahakharata, that television
as well as telecommunication of very high order was available to Sznjaya
who saw and heard all events or all talks of the heroes of the Kuruksetra
war. This science was known to Vyasa and a reliable system of this sort
was then in actual practice. We have a specific injunction for kings in
the ““Sukraniti”, enjoining upon the rulers to set up an unfailing system of
telecommunication and telegraphy which must have a direct link with the
centre :—

“grgawma araf gasfaam & 0" (SN 1.367)
Le., the system must have a direct link of at least 20 thousand miles
and must not take more time than a day.
I advise the reader to refer to Raimayaga ([.56.9) and Nirukta
(VII.23) indicating the use of electricity in Vedic India,




THE SCIENCE OF MEDICINES

(The under-mentioned verse refers to the origin of the medical
science) —

(1) “To us let Apas (i.e. waters or vital airs) and herbs be

friendly ; let them be unfriendly to him who hates us and
whom we hate.” (YV.VI1.22)

EXPLANATION
The purport (of this verse) is as follows :—

Here the origin of the medical science is referred to. O Supreme
Healer Lord ! May the medicines, e.g. Soma, &c. be friendly to us. Here
the word Symitriya (ie. friendly) is formed by replacing suffix ‘Jas’ by
‘Diyac’ according to the Vartika (i.e. a supplementary aphorism) that ‘“/ya,
Diyac and ‘P should also be included.”* (M.B.)

May these medicinal herbs be friendly, promote our pleasures and
destroy our diseases through their precise knowledge. May the ‘dpas’ (ie.
Pranas), i.e. vital airs, be our good friends. May they be unfriendly, i.e.
source of pains and inimical, to the unrighteous persons or lust or anger and
the diseases who or which oppose us or whom we oppose. That is' to say
that medicines are benevolent like friends to them who follow a precise
regimen and are malevolent like enemies to, and thus inflict afflictions on,
them who transgress it.

Thus we come across many verses in the Vedas which contain original
N principles {of the medical science. It is needless to cite all of them

-
here. We will explain them in their respective places (in our regular
commentary).
(1) “gfafar 3 ang adea: qg | 3fE A &g dseq gz g <

ag fgew: 1" (YV. V1.22)
* cqmbemsiEsergaEeaag 0 (MB. VIIL.1.39)
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(1) “Grant us O Asu-Niti (i.e. Prolonger of life) our sight again ;
grant us again our breath and our enjoyment in this world ;
long may we behold the rising sun; O Anumati, favour us
with prosperity.” (RV. X.59.6)

(2; “May Earth restore to us our vital spirit; may the bright
(Devi) firmament and mid-air restore it. May Soma restore
the body to us ; may Pusan show us again the path of peace
and comfort.” (RV. X.59.7)

The above-mentioned stanzas reveal the doctrine of the past and the
future births.

(1) “agaiy gicemg aa: g sorfg At GR Wrda )

- o (2 | ! ) s
oY 4w qagsat'qngw?f gaat A: gafa 0 (RV. X.59.6)

Here the word ‘A4su-Niti’ means God who is bestower of long life.

Giiffith comments upon this word as “a perssonification of the favour
with which the gods regard the sacrifices and prayers of the pious.” Wilson
says, “Gracious (goddess).” Asu-Niti literally means ‘conductress of life,

i.e. who prolongs life’.

(2) “gadt mg gfadt Farg gaatddr gavsaitay |
g4a: ditersd @@ g 9w geais v efa 0’ (RV. X.59.7)
Here the word ‘Dyaw’ (according to our author) means ‘the shining
sun’. Others take it as the firmament. Sayana takes ‘Pathyam’ as that

which is in firmament, i.e. speech which is derived from Ether (A4kaia).
Wilson says :(—

Svasti may be a synonym of Vdc (speech). ‘““May she give us arti
culation.”  Pathyam Vacam, ‘good speech’.
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EXPLANATION

Here the word ‘A4su-nit/’ is in the vocative case and is formed from
Asu (i.e., vital spirit) by adding the root Ni ‘to take away’, i.e., one who
takes away life, i.e. God. O God, may we be happy whenever we may assume
another body, after death.

Here the ‘Caksu’ (i.e. eye) is an indication of the self and all other
senses. Thus it means, ‘““Give us, O Lord, the eyes and all other senses
when we may assume another body after leaving the present one.” Restcre
to us all senses in our rebirths. The word ‘Prana’ indicates vital airs as
well as inner organs. Give us again, i.e. in our next birth, the vital airs
and all inner organs. O God, grant us in our re-birth all enjoyments
(Bhogas) for ever, so that we may behold the rising sun and (have) in-coming
and out-going vital airs.

O Anumati (i.e. giver of honour i.e. God) make us happy (Mrdaya)
through Thy grace and com’ortable in «l! our re-births. This prayer is
offered here. (RV. X.59.6)

O Lord, be gracious to grant that in our re-births the earth may
give us Prana, i.e. food and strength. May the bright (Devi) Dyau (i.e. the
light of the Sun) give us life-breath. May the middle region give us life
again in our next birth. May the Soma, i.e. the juices of herbs, grant us
body (i.e. corporeal health and strength). O Pusan, the giver of vigour show
us the path of righteousness in our re-births. We pray that we may attain
happiness through Thy grace in our re-birth for ever. (RV. X.59.7)

(3) “The mind (ie. thought) and life have returned to me ; my
breath and soul bave come again ; and the eye and the ear I
have gained again. May Vaisvanara Agni (i.e. the Self-effulgent
Leader of mankind) who is our bodies’ guard and unscathed
preserve us from calamities and dishonour.” (YV.1V.15)

(4) May sense return to me again and may Soul, spiritual power
and riches (come to me again). Let the sacred Fires again

aflame on altars, each wisely stationed, here succeed and
prosper.”’ (4V. VIL61.1)

(3) “g%a: JAULH @M g I QAT | WA gAvEE: g e
7w\ AT agmeaga afad ag gRakgag 0’ (YVIV.15)
(4) “gaiRafrzd gz zfivi areioi 7 )
gATAAY foveat ganeaw seaaf@da 17 (4V. VIL6T.D)
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(5) “‘He, who practised righteous course (Dharma) first (i.e. in his
previous birth) assumes multifarious human forms (according
to his previous acts). This Dhasu (i.e. a person having previous
acts to his credit) who understands the unspoken (revealed
divine) speech (i.e. the Vedas) enters his birth place first.”

(AV. V.1.2)
EXPLANATION

O Lord of Universe ; may the mind endowed with knowledge and
other good merits and may the (full term of) life come again to us in our re-
birth through Thy grace. May the pure thought (or soul) come to us in our
re-births. May the sight and hearing bz restored to us. God who is the
director and leader of the universe (Vaisvanara) has no defect such as

(5) "=t @t gA'fer gqA: gAE A atfe Fog gETy
gregdifd sga w1 {5 @Y araadfaai faka 0’ (4V. V.1.2)

The last half of the verse (4) has been rendered by Griffith as
“Again let fires, aflame on lesser altars, each duly stationed, here succeed
and prosper.”

But the stanza (5) has quite differently been translated by our author.
Griffith himself admits that this verse is not clear to him. He remarks,
“This very obscure introductory verse.”

I cite below his English rend:ring : ---

““He, who, the first, approached the holy statutes, makes, after, many
beauteous forms and figures.

Eager to drink, his birth place first be entered —who understands
the word when yet unspoken.”

Here the word “Dhasu’’ is rendered by Griffith as ‘Eager to drink’.
He perhaps takes it from the root Dhait ‘to drink’. But Ludwig interprets
it as : ““Eager to form or create.”

Dayinanda explains this word as ‘‘Dhkasyati-iti-Dhasyu, i.e., a soul
who bears the consequences of righteous or unrighteous acts committed
by him in previous birth.”

The phrase ‘“‘Anuditam Vadcam® also deserves notice. Griffith takes
and confines himself to the literal meaning of the word - ‘An-uditdam’
(i.e. not spoken). Dayananda goes still further and takes the suggested
meaning, saying : ‘“An-uditam, i e, revealed, ie. the revealed words of the
Vedas,”
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deception (Adabdha) and He is the preserver of our bodies (Tanupa). God
is Agni, i.e. all wisdom and all bliss. May He keep us aloof from Durita,
i.e. evil deeds. He may give us shelter in all our re-births so that we may
be fres from all sins and be happy in our re-births. (YV.1V.15)

O God, may we get again in our re-births all senses and the power ol
spirit which sustains the Pramas (i.e. vital energy). The noble wealth
(Dravinam) of knowledge and firm devotion to Supreme Power (Brahmanam
i.e. Brahma-nistha) may be_ restored to us. May we assume human form
so that we may be able to kindle the fires (Agnayah) ie. Ahavaniya,
&c. All these come to us again and again in all our re-births. O Lord of
the universe ! may we bz endowed with retentive intellect (Dhisnya), good
bodies and sound senses in our re-births again as we had them in our
previous birth in this world so that we may be able to discharge all our
duties (rightly) and may not feel deficient on any account. (AV. VIL67.1)

A man, who has performed righteous (Dharmani) deeds in his
previous (Prathamah) birth, assumes good bodies (Vap:4s) in his successive
birth on the strength of those virtuous deeds. But if a man has done evil
actions, he would never get human body. He suffers afflictions and is
(condemned to be) born into the body of an animal, &c. God suggests
this in the (first) half of this verse. The word D#asyu means one who bears.
Thus the individual soul, whose nature is to bear the consequences of
righteous or evil actions, done by him in his previous birth is Dhasyu, i.e.
the bearer. Such a soul, having left the old body, enters (A4-vivefa) such
substances as the air, water, medicinal herbs, &c., and then through them it
enters into a new body in accordance with the fruits of its former good o1
evil deeds. A man, who having accomplished the complete knowledge of the
Vedic Lore—a speech which has been revealed by God and thus is unspoken
(by man, i.e. An-Uditam) is awarded a body of a learned man like his
former body and enjoys happiness. But a man, who acts countrary to (the
Vedic teaching), obtains the body of the lower beings and suffers pain.

(4V.V.1.2

(6) I have heard of two pathways—way of the Fathers and god:
and that of the mortals. On these two roads each moving
creature travels ; each (creature) between the Father and the
Mother.” (YV. X1X.47

(6) & g sivgod Rrgomarg Faratga weatar,

srsaifad fazsioraaly a3=au Rat st s 1” (YV. XIX.47)
(Contd.]
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(Contd. from page 271)

We are told here that there aretwo separate ways for the human
beings. One is the way of Devas (i. e. the unselfish learned) and
the other that of the mortals. Our author explains this. According to
him, there are two Yanas, i.e. one by name is Pirryana and the other is
called Devayana. One, ie. Devayana, leads to Final Emancipation and
the other to re-births through father and mother and thus the second is
called Pitryana, i.e. the path of Fathers. But the Western interpreters
explain this verse differently. For instance, Griffith says, ‘‘Two several
pathways ; the way to the other world and the way back regarded as
distinct.”” He explains the. phrase ‘Pitaram Mataram Ca’ (i.e. Father
and mother) as heaven and earth. This interpretation is obviously

wrong and contrary to the import of this stanza.

The Bhagavad-Gita clearly corroborates the interpretation of
Dayananda : —
cf. : um & exvfawaia 94 arfra:
qaiar artffa & F19 A8 IGET |
YIATEW W A SN ;AT AY |
gFar argadfaaaaEdy ga 0 (VIIL23.26)

These two paths are called by two different under-mentioned
names :—

1 2
Pitryana Devaydna
Krsna Sukla
Candramas Surya
Daksina-Ayana Uttara-Ayana
Ratri Dina
Andhakara Prakasa
Avidvas Brahma-Vid
Dhama-Marga Arcl-Marga
Mrtyu-Marga Divya-Marga
Marana Amaratva.

(cf. Gita. VIIIL. 24-25)
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(7) “I died and was born again ; and having been born I died once
again, I dwelt in thousands of various bodies.”

(8) I have relished many kinds of food and have sucked many
kinds of breasts. I have witnessed various mothers, fathers and

friends.” (Nirukta XII1.19)

(9) ““A Jiva is born with its head downward and (greatly) suffering

afflictions.” (N. XIIIL19)
EXPLANATION

There are two (separate) paths in this world for experiencing the
fruits of righteous and evil deeds. One is the Path of Pizaras and the other
is that of the Devas, i.e. the learned and the wise. The former includes those
persons who are devoid of knowledge and wisdom. One is called Pityyana
and the other Devaydna. That where a soul assumes human form through
(the agency of ) the father and mother and experiences pleasure and pain
(as the case may be) as the fruits of his good and evil deeds again and
again, i.e. where the soul is subject to past and future births, is called the
Pityyana. The other Path, following which the soul obtains the stage
(Pada) of Moksa (i.e. Emancipation) and is liberated from the world, i.e.
the cycle of birth and death, is called the Deyayana. Inthe former (the
Jiva) having enjoyed the fruits of his accumulated righteous deeds is born
again and dies again. In the latter he is not born again, nor does he die again.
I have heard these twa Paths. Through these two Paths the moving
(E jati, i.e. transmigration) all (Visva) souls pass and repass. When the Jiva,
leaving his previous body and wandering about in the air, water or vegetable
kingdom, enters the body of the father and mother, he becomes an
embodied soul.

1 —_—te e o
(7) “garaig gamta: stazag gAga: |
a1 Nfragaifn sfaafa aift & 1"

(8) “ergrur fafaur waar: qtar Arfaun @A |
A fofaar gen fagw ggasaar v (N, XI1IL19)

9) “wEEmE: dewnE S gafaa 0’ (V. XIIL19)

In the Nirukta, we find these verses bearing accent-marks.

It indicates that originally all works —Vedic and non-Vedic—contained
accent-marks which disappeared later on.

|
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The author of the Nirukta also (shares this view and clearly) supports
(the doctrine) of transmigration in the verses (noted above). (N. XIIIL.19)

The great sage Pataiijali in his “Yoga S$astra” and his commentator
Veda Vyasa have also established the fact of transmigration of souls :—

(10) “‘Flowing through its own nature, and established even in the
learned, is ‘Abhinivesa’ (the clinging to life).”” (YD. 1.2.9)

EXPLANATION

The fear of death, prevailing upon all living beings since the very
birth, clearly establishes (the fact that) there are births and re-births. Even
a very recently born insect fears death. A learned has also a similar
feeling. This shows that soul assumes many forms. Without experience of
death in a previous birth there can be no impression of the same in the
(next birth). Without impression there can be no memory. In the absence
of memory, how can there be fear of death ? As we witness fear of death
(being exhibited) by all living beings, we conclude that past and future
births do take place.

e

(10) “earaagl fagmisfe aaAsfafaam v’ (YD. 1.2.9)

This clinging to life (A4bhi-nivesa) we see manifested in every
animal. Upon it many attempts have been made to build the theory
of future life, because men are so fond of life also, Of course it goes
without saying that this argument is without much value, but the most
curious part of it is that in Western countries the idea, that the
clinging to life indicates a possibility of future life applies only to men,
but does not include animals. In India this clinging to life his been
one of the arguments to prove past experience and existence, For
instance, if it be true that all our knowledge has come from experience,
then it is sure that we cannot imagine or understand that which we never
experienced. As soon as chickens are hatched, they begin to pick up food.
Many times when ducklings have been hatched by ducks, it has been seen
that as soon as they come out of the eggs they rush to water and the
mother thinks that they will be drowned. If experience be the only source
of knowledge, where did these chickens learn to pick up food or the
ducklings, that water was their natural element ? If you say it is instinct,

it means nothing—it is simply giving a word, but is no explanation,

This all indicates that there are past and future births.
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Similarly the highly learned Seer Gautama, in his Nyaya Sastra, and
its commentator Vatsyayana share this view of re-birth :—

(11) *“Pretya Bhiva (i.e. existence after death) is re-birth.”
(ND. 1.1.19)

EXPLANATION

Pretya Bhava is a technical term which means to leave an old body
and to assume a new body. The word ‘Pretya’ means ‘having died’ and
‘Bhava’ means ‘coming into existence’ (again). Thus a Jiva having left
this world (i.e. birth) is born again and assumes a (new) body.

Here the protagonists of the one-birth theory say, “Why do we not
remember it if there was any former birth ?”° (To meet this objection) we
reply, ‘O (my friend), open your intellectual eyes and behold. There is no
memory of the pleasures and pains, experienced even in this life for five years
since our birth, now ; nor (we) remember ALL those events which transpired
in our waking and sleeping moods. Not to speak then of the remembrance
of events of the past life.”

Q. If God destines for us prosperity or adversity as the fruits
of our righteous or unrighteous deeds performed by us in
our former existence, God becomes unjust, because their
perception is unavailable and also because (this blind award)
does not reform us.

A. Here our contention is that knowledge is of two kinds. One
is perceptional and the other, inferential. Suppose a medical
man and a layman fall ill. Here the medical man, on account
of his (technical) knowledge, taking into consideration (the
cause and effect), infers the cause of his disease. But not so
in the case of the layman ; but he also, though being devoid of
technical knowledge of the medical science, understands quite
well that there can be no effect without a cause and as there
is an effect (in the form of his disease) which he experiences, he
comes to the conclusion that he must have committed formerly
some causative irregularity in his diet, etc. Similarly, God,
whose (characteristic) is to administer” justice, cannot give
pleasure or pain to any one without his having done
previously good or evil acts. As we find in this world the

(11) “gameafa: Saws: 0’ (ND. L119)
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higher and lower grades of prosperous and miserable people,
we infer that (the same is the result of ) good or evil deeds
committed in their former births.

There are'many other similar objections advanced by the holders of
one-birth theory. They can be met with duly considerate replies. The
intellectual people need not have a detailed account of every thing in
black and white. They understand much more by only a few suggestions.
Hence we refrain from writing more so that the book may not become
too buiky.
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THE MARRIAGE

The following (two verses) ordain the sacrament of marria
(institution) :—

(1) “I take thy hand (in mine), for happy fortune, that th
mayest attain old age with me, as thy husband. Bhag
Aryaman, Savity, Purandhi (and) the Devas (i.e. the learne
have given thee (unto me) to be my household’s mistress.”

(RV. X.85.3

(2) Abide here together ; may you never be separated ; enj
the full span of (human) life, sporting with sons a
grandsons, and rejoicing in your own home,”

(RV. X.85.4

(1) “avmm¥ § st ged wan el avdfedaE: )
wiil sriar wfaar @haded agatdoam 3an 1”7 (RV. X. 85.3¢
The bridegroom addresses the bride here. Here the words Bhag:
Aryaman, " Savitr and Purandhi stand for the various qualities of God, i.e

they respectively mean ‘‘Glorious one, the Just, the Creator and the Suppor
of the universe.”

Sayana explains the second half of this verse as :—

“The gods (Devah), Bhaga, Aryaman, Savitr and Purandhi have give
thee to me that I may be the master of a household’.
(2) “gd3 & w1 fa afe: Favamasigay |
et gl A a0’ (RV. X.85.42)

When the bridegroom reaches home with his bride and offe

Agnihotra there, the priest addresses the wedded pair and showers blessing
upon them by this verse.

R77
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EXPLANATION
The meaning of these two verses is as follows :—

O Virgin! O Young Maiden ! Itake thy hand, i.e., I marry thee
and thou marriest me for the accomplishment of the purpose of begetting
progeny. Mayest thou, O Lady ! reach the old age with me as thy
husband and may I reach old age (likewise) with thee as my mistress. In
this way may we perform harmoniously our duties and rejoice with each
other. God, who is All glory (Bhaga), the Ordainer of justice (Aryaman),
the Creator (Savity) and the Mainstay of the universe (Purandhi), has
given thee to me for household duties (Grha-Karya) and all the learned
(Devas) assembled here are our witnesses. If any of us ever transgresses
and does not abide by this pledge, he or she would be punishable by God
and the learned. (RV. X.85.36)

God ordains the mutual conduct of the husband and the wife, after
their marriage :—

O wife and husband ! abide here happily together for ever as house-
holders and may you never be separated en account of enmity or migration
to the foreign land. May you both by My blessing always perform righteous
deeds, do good to all, be devoted to Me and erjoy the full span of human
life, full of all joys. May you live happily in your own home, sporting
and playing with sons and grandsons and enjoying all pleasures. May
you remain engaged in the performance of righteous deeds.  (RV. X.85.42)

(It is also ordained here) that one woman should have only one
husband and one man should have only one wife. Consequently this
verse, prohibits the marriage of one man with more than one woman and
likewise the marriage of one woman with more than one man because in
the entire text of the Vedas only the singular number is used.

There are many such verses in the Vedas dealing with the topic of
marriage.

e RS




THE NIYOGA

(1) “Where are you, O Asvins, by night ? Where are you, by the
day ? Where is your halting place ? Where do yourest for
the night ? Who does bring you homeward, as the widow
draws bedward her Devara (i.e. appointed husband or
husband’s brother), as the bride attracts the groom ?*’

(RV. X.40.2)

(1) “z%& feazdiar g2 aediefaar gaifafied swa; gaieg: |
#1 &i myar fao¥a gai "ol A AW MR guem At o’
(RV. X40.2)

The word Asvins, occurring here, has fully been explained already and
on the authority of the Nirukta and the Brahmanas, it means ‘‘a pair’” of
natural phenomena, e. g., day and night, the Sun and the Moon, morning
and evening twilight, and also water and fire. Here our author takes
this word in the senséz of married pair. Accordiag to him, the word
“devara” in this verse, on the authority of the Nirukta, means ‘a second
husband’ :—

“gaT: wemtg 7 fgavay av ogsAd 0’ (W 1IL1S)
i.e., devara is so called as he is the second husband. Ordinarily it means
‘husband’s younger brother’. According to Hindu law books, husband’s
brother is entitled to marry a widow, who is 4dksata yoni (i.e. a virgin) : —

“gear faaa ewatar ar=r @@ Fa afa )
amaq faadq fay fasda 2aw o (MS. 1X.69)
ageg A €@t qragat sAad |

|ania afgesm ar garan s@faq n”
(~S. and also MR. 153)

Durga, the commentator of the Nirukta, also supports this view :—
“gr fg wg: =wrar frawe aar @geds @A faay gh [T
L G

279




280 RGVEDADI-BHASYA.BHUMIKA

(2) ““Choosing her husband’s Loka (i.e. family or world or
company), O man, this woman has fallen down (out of sorrow)
beside thy lifeless body. Faithfully she adheres to the Ancient
Law. Bestow upon her riches and offsprings.”

(AV. XVIIL3.1)

(3) “Rise up, O woman ! and come unto the world of life; (in
vain) you are clinging (lit. laying yourself down by the side
of) to one who is lifeless. Wifehood with this, thy husband,
who took thy hand and wooed thee as lover, was thy lot.”

(AV. XVIIL3.1 ; RV. X.18.8)

(2) “ga W afedis Fonar f daa 9 @ A Sy
a¥ guoHgawdat add ga aHw 3g wfgn”
(AV. XVII1L3.1)

. ¥ - | ~
(3) vgited Ml sitats nargRagedy QE |

i_e~

geagwed (fusadd qeast qcanln @ aga 1)
(AV. XVIIL31; RV. X.18.8)

A faithful translation of these verses has been given above. But
the explanation given by Dayananda ditfers greatly. He maintsins that
these verses establish the theory of Niysga (i. e. appointment). According
to him, a widow (after her husband’s death) or a widower is not entitled
to remarry as monogamy on either side has been ordained. In case they
need procreation, the Niyoga should be adhered to, i. e., under the mutual
understanding a pair of widow and widower can beget children, under
certain restrictions for the benefit of a widow or widower. It is quite
clear from, “Bestow upon her both rich¢s and offsprings”.

(AV. XVIIL3.1)
The word ‘Didhisu’ means a second husband. The word ‘Devara’
according to Yaska also means a second vara. But tke Western inter-

preters find a teference here to the Sa¢i system, which according to them
was in vogue in pre-Vedic times.  Griffith explains the phrase ‘Puranam

(Contd.)




Id or
)ITOW)
ncient

11.3.1)

>; (in
1e side
sband,

”

..18.8)

But
that
yrding
ititled
e they
1utual
under
quite

[1.3.1)

levara’
inter-
them
ranam

‘ontd.)

THE NIYOGA

EXPLANATION

The above-mentioned verses enjoin Niyoga (i.e. a marriaj
appointment) between a widow and a widower.

O married pair ! where do you abide by the night, where do yo
the day, where do you make your earning (Abhipitvam, i.e. Praptim Kw
where is your halting place and where is your sleeping chamber (Say
Sayana-Sthinam) ?

These questions are put to the husband and the wife. The
number here denotes that one man should marry one wife only. Sin
one woman should have one husband only. Their mutual love shou
lasting with the result that they should not forsake each other and
should be no adultery. (A bride should approach the groom) as a
accedes her second husband. (For the interpretation of the word L

following is the evidence :—

(4) ‘°A Devara is so called because he is the second (D
husband (Vara).” (N.

A widow is permitted to make appointment (Niyoga) with a
husband and a widower with a widow. A widow should contact her
Niyoga with a widower only for begstting children and not with a bac
Similarly a bachelor should not enter into Niyoga with a widow.
purport is that a bachelor aand a virgin should marry only oncsz.

(Contd from page 280)

Dharmam’® as ‘ancient custom’. He says :—

“There is reason to believe, by the Aryan immigrants in the e
times, but not generally observed, when these funeral hymns
composed. OIld Northern poetry contains many instances of the obse
of this ‘ancient custom’. Nanna was burnt with Baldr ; Brynhilc
orders that she should be burnt with Sigurd; Gunnhild slew h
when Asmund died ; and Gudrun was reproached with having surviv
husband.”’

But according to the Grhyasitras both these views are not
able because the A§valayana Grhyasutra (IV.2) states that ‘“‘the
second (2) is spoken by the busband’s brother, a foster son or :
family servant, who makes the widow leave the body of the dead.”

(4) ‘I weArg fraray av gsq@ 0’ (W, LLIS)
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the circumstances (described above) Niyoga is ordained. A second marriage
is never allowed among the Twice-borns (Dvijas). Second marriage is
permissible only in the Sadras as they are devoid of education and the
culture (of the learned).

How should a man and a woman duly contacted by Niyoga behave
towards each other ? Here the Mantra says (as follows) :—

“Like a bride towards bridegroom.” As a married woman draws
bedward her husband for begetting offsprings, even so should a widow and
widower behave after entering into Niyoga, like wife and husband for the
purpose of procreation. (RV. X.40.2)

(Iyam Nari etc.) This widow, renouncing her dead (Preta) husband
and desirous of her husband’s happiness approaches thee, O man! according
to the Niyoga ordinance as a (second) husband. Accept her and produce
offsprings by her, The widow is qualified further as ‘following the ancient
law’ ordained by the Vedas she accepts thee as her husband under Niyoga.
Do thou also accept her and make her produce offsprings at this time in
this world, i.e., conceive and make her pregnant.” (4V. XVIIL3.D)

(Rise up, etc.) O widowed woman ! leave thy deceased husband
(Gata+ Asum) and approach (Ehi) thy living second husband (Devara) and
live with him for begetting children. Thy offsprings (obtained through
Niyoga) shall belong to thy (dead) husband who took (Hasta Grabha) thy
hand (in marriage). If the Niyoga has been undertaken for the (benefit of)
the appointed (second) husband, then these children shall go to him. The
widow can have such offsprings. O widow ! rise up if thou desirest to
enter into Niyoga contract after the death of your married busband ;
approach a widower for procreation and enjoy happiness.

(RV.X.18.8 ; AV. XVIIL3.2)

(5) “O Indra, the showerer ! make her (the mother) of good sons
and fortunate. Vouchsafe in her ten sons and make (her)
husband the eleventh (or husbands eleven).” (RV. X.85.45)

(5) “gwi wafwsz WgT: At guAi F9q
Tmient T g afddwed a0’ (RV. X.85.45)
This verse has been cited above to prove that a woman is allowed

to have eleven husbands, i. e., one ‘married one’ and ten after his death
(in case she needs offsprings) by way of Nipoga. The word ‘Indra’

(Contd.)
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(6) “‘Soma gets her first; Gandharva wins her next ; Agni is the
third Pati (i.e. Guardian or protector) and the fourth one is
human being.” (RV. X 85.40)

(Contd. from page 282)

has been interpreted here by Dayananda as a “man (husband) who
is capable of conceiving and making her pregaant.”” The word ‘Midhval’
(i.e. showerer) is significant here. ~The last sentence of this verse
“Patim Ekadasam Krdhi” (RV.X85.45) is again translated by our
author as “Let her have eleven husbands”. But the word °‘Ekadasa”
(also) means as “‘eleventh” as we have translated this verse above.
Dayananda differs and takes it in the sense of ‘eleven’ instead of
‘eleventh’. I agree with S. Dayinanda but to accommodate others’
view, I have given here alternative explanation for comparison,

I take the word ‘Indra’ here in the sense of ‘“God”. This Mantra
is a prayer to Indra, ‘‘the Bestower of all boons”. The maximum
number of offsprings is fixed here ten. And in this way the husband’s
number in the family would be naturally “eleventh”. It shows the
maximum (total) number of members of the family. It does not enjoin
that a woman should marry eleven times one after the other. It is a

Vedic Fawmily Planning.

(6) *«la: saaY R wast fifag 9w
aatal stfived qfaeqdiaed wgeaan: 0’ (RV. X.85.40)

The following note from Grassman deserves notice here :—

“As the typical bride ‘‘Sarya” was first married to ‘'Soma’, so the
young maid originally belongs to him, then to the ““Gandharva”, as
the guardian of virginity, then to “Agni’* as the Sacred fire round
which she walks in the marriage ceremony and fourthly to her human
husband.”

Here I offer another interpretation, which may differ from the one
given by our revered author, for the consideration of scholars :

The wotd ‘Soma’ here means ‘the moon’. We know from the
following verse that the Moon is the Lord of herbs and her nourishing rays
make the young maid healthy :—

“Soma Osadhinam-Adhipatih”. (Paraskara 1.8.12) (Contd,)
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(7) *‘Be not hostile to Devara or to thy lord ; prosper here (O
bride) ; be tender to animals, be self-controlled ; be very
glorious. Bring forth heroic offsprings. Love the Devy (i.e.

(Contd. from page 283)

The word Gandharva here means the Sun., Colebrooke always
renders ‘Gandharva’ in this hyma as the Sun. (See Colebrooke’s Essays,
Vol. I, p. 210). One more point here deserves serious considération that
only four names, e.g , ‘“‘Sowma, Gandharva, Agni and Manusyaja,”’ are enume-
rated here and not ‘“‘eleven’’.

Here the first three names, i.e. Soma, Gandharva and Agni,
respectively may mean, the Moon, the Sun and the Fire and they are
evidently not human beings; only the fourth one is described as “man-
born” (Manusya+Ja, i. e. human beings). In this way Soma, Gandharva
and Agni (the Moon, the Sun and the Fire) are the protective divine
forces which cause three stages of pre-youth period of a girl (e. g. infancy,
childhood 4nd teenage, i. e. Saiiava, Dalya and Kaumara). The
word “AFAaT:” is (in Singular Nominative case) derived from “AJ®A--
~/Aa+fE according to aphorism “sgAEA%Et &z (P. }11.2.67) by
changing “3” into “sr” under Rule “fag’- aNAmfasem’” (P. VI4.41).
fezmadet reads “gdalsg wgeawr.” for “gtarg AFsaan: 1’

Thus this verse allows. only ‘‘one man’ to be married by a woman.
In this way, the verse may not refer to the idea of Niyoga.

Cf. : ‘@il gagmuaia waal azamd )
¥a = gairarazfadgwa gmm 0’ (RV. X.85.41)
Here also we find Soma (the moon), Gandharva (the Sun) and Agni
(the Fire) described as the guardians (Patis, 4/ Pa ‘to protect’) of the girl.

Rsi Dayananda also accepts this meaning in the Samskara Vidhi (p. 165).

He writes, “aw ga %X @z (gFrny) ofd §1 seq &7 @AW &g 17
[SV. p. 165, Vedic Yantralaya, Ajmer edition, 1975 (V E.)].

(7) “axgeatfasaidfa foar aged: gamt ga: |
geaq SRgiawian @At miva aad 0’ (47, X1V.2.18)
: (Contd.)

T A R R S OV ST SIS
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Devara i.e. husband’s brother). Tend well this sacred (house-
hold) fire ; be soft and pleasant.” (AV. XIV.2.18)

EXPLANATION

Now (by these verses) the number of Niyogas and the offsprings is

restricted, i.e., how many times should Niyoga be undertaken, or how many
children can be begotten ?

O Indra ! i.e., O married husband ! thou art showerer (lit. giver) of
the semen virile. - Make this bride pregnant by giving her seed. Make her
the 'mother of good sons and extremely happy. Vouchsafe in this, thy
married woman, ten offsprings only but not more than this. God has

(Contd. from page 284)

Here the word ‘‘Adevr-+Ghni” which means ‘be not hostile to
Devara® has a variant reading as ‘‘Adeva-+Ghni’’ which means ‘be not
hostile to Deva, i.e. father-in-law.”

Similarly there is another reading for Deavr-Kama (i.e. loving thy
Devara) as Deva-Kama, which means “‘be devoted to thy husband’s father.”

Cf. : “meairaqafacafy faar agsa: guan gaad:
NTY: A () ST QAT ToAL 9 o0 W’ (RV. X.85.44)

The formulae contained in this and three successive verses in the
Rgveda (X.85.44) arerepeated when the bridegroom has returned with
his bride to his home, and offers Fire Sacrifice there. In this verse the
bride is addressed :—

“(Look at thy husband) with no angry eye ; be not hostile to
thy lord ; be tender to animals ; be amiable, be glorious ;
be the mother of heroic sons ; be devoted to Deva (i.e. God
or Father-in-law) (or to Devr, i.e. husband’s brother) etc.”

In all such verses we find the word Deva which means God or
father-in~law. The alternative reading Devr (cited here by our author) is
found only in the ‘Ajmer edition’. It indicates that the bride should
respect her father-in-law or should have regard for her husband’s brother.
This may not be a (positive) proof to establish the theory of Niyoga
with Devara. How can a priest bless and curse the bride at the same
time (i.e. on her marriage) that she should have second husband if her
husband dies ? It will prove a curse rather than a blessing.

|
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ordained that a man should beget ten children only. O woman, have only
eleven husbands including married husband. The idea is that if a rarely
dire calamity happens to come and that the husbands die one after the
other (without begetting a child) the woman is permitted to contact Niyoga
with ten persons only for procreating offsprings, Similarly the man when
his married wife ceases to exist, can contact by Niyoga with one after the
other widow upto the number of ten only in case no issue is available. But
if there is no desire on the part of a widow or a widower to have Niyoga, he
or she is free not to do so. (RV. X 85.45)

The following verse enumerates the names of the different husbands :

O woman! thy first husband by marriage is called Soma (i.e.
gentle) because he is endowed with qualities of gentleness, &c. The second
husband obtained through Niyoga when you have become widow is called
Gandharva, because he understands what sexual intercourse is. .The
husband with whom thou contractest Niyoga third time is styled as Agni,
because all his corporeal substances burn as if they were on fire when he
finds himself contracted by Niyoga with thee who hast had already sexual
intercourse with two men. O woman ! all thy husbands from the fourth
upto the tenth are termed as Manuéyaja because they have ordinary strength
and potency. Similarly the woman also gets the names of Somya, Gandha-

rvi, Agneyi and Manu$yaja because of the respective qualities.
(RV. X.85.40)

O woman ! thou servest thy husband by marriage as well as thy
second husband (by Niyoga). Be tender to (domestic) animals. Acquire
auspicious virtues. Regulate all household affairs rightly. Attain best
knowledge and noble grace. Be devoted to the bringing up of children.
Produce heroic sons. Be desirous of having second husband by Niyoga.
Enjoying all bliss be pleasant to the other. Tend domestic and sacrificial
fires devotedly, and perform all duties at home.” (4V. X1v.2.18)

Here the institution of Niyoga in times of dire calamity is sanctioned
for men and women both.*

it

* The curious reader is advised to tead the relevant portion of the
Satyartha Prakasa of Swami Dayinanda where many examples from the
Epics (Mahabharata etc.) have been cited as historical evidences, supported
by Smytis and other scriptures.




THE DUTIES OF THE RULER AND THE RULED

The following stanzas deal with the regal duties : —

(1) “(Like the Sun and the Moon the enlightened and just acts of
the rulers) embellish the three state assemblies. (Through
them people get victory) in Vidathas (i.e. wars). (These
assemblies serve) multifarious (Purini) and universal (Vi$vani)
purposes. I ordain (4dpasyam) that men of mental progress
(Manasd-Jaganvan), high administrative efficiency and knowing
the system of secret spying (should return to them).”

(Rv.111.38.6)

() an Tamr fagd gein of T frvatfr e agifa
atzmag ARaT war g daat ait agdwma 07 (RVIIL3SG)

Our author has cited this verse from the Rgveda in order to prove
that the Vedas throw light on the duties of the ruler. He has his own
rendering and his own free and original explanation. The meaning is
not very clear. No other translator, Indian or European, has derived
this sense from this verse. In order to rightly understand our author
we should take into consideration the following words which I reproduce

here alongwith their meanings as given by our great author :—

(a) Trim : Three.

(b) Vidathe : In the battle-field.

(c) Purani : Multiformed,

(d) Pisvani : Of universal (benefit).

(e) Rajana Sadansi : State Assemblies,

(f) Vrate : In their duties.

(g) Gandharvan : Men having efficiency in administration.

(b) Vaypu-Kesan : Ke$as mean solar rays, i.e., persons having
access every where through “air like”
invisible spies. (Contd.)

287
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(2) “(O God!) thou art the birth-place of the princely power :
thou art the centre of the princely power. May none of us
desert (lit. harm) Thee : do me no harm.” xv.XX.1)

(3) I deem that world holy, where Devas, with Agni dwell and
where priestly rank and princely power move together in co-

ordination.” (YV. XX.25)

(Contd. from page 287)
This interpretation is wholly original and logical. I cite below the
English rendering of Sayana’s paraphrase of this verse for comparison :—

“Royal Indra and Varuna, embellish the three universal sacrifices
(and make them) full (of all requisites) for this celebration :
thou hast gone to the rite, for I have beheld in my mind, at
this solemnity, the Gandharvas with hair (waving) in the mind.”

According to the Scholiast, Gandharvas are the guardian of the Soma,
i.e. Soma- Rakgsakan,
Griffith translates it :—

“Three seats ye Sovarans, in the holy synod, many, yes, all ye
honour with your presence.

There saw I, going thither in the spirit, Gandharvas in their course

with wind blown tresses.”’

He explains the three seats as heaven, the firmament or mid air, and
earth. Griffith agrees with Dayananda in accepting Gandharvas to mean
guardians. They are, according to him, ‘sun beams’.

Professor Wilson remarks, ‘This stanza is singularly obscure and is
very imperfectly explained by the commentators.””

Shri Dayananda quotes this verse in the Satyartha Prakasa also where
he explains it a bit differently.
(2) “mara NEfa gam il
a1 s fgUdar sy GUHL v (YV. XX.1)
(3) “aa %@ ¥ gk ¥ grasat ata: qg)
d S\F 9o aJE ax Far ggfaat u”  (YV. XX.25)
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. EXPLANATION

5

) 1 In these verses duties of the ruler are ordained. As the bright (Rdjana)
Sun and the Moon illuminate all corporeal objects, so the just and enlight-

i ened deeds of the sun-like and the moon-like virtues adorn (Bh#sathal) the

three assemblies (7rini Sadansi). People derive, from these assemblies, many
) pleasures and joys, e.g., victory in the war (Vidathe). By these State Assem-
blies men adorn all the things and all living beings of the world and thus
obtain happiness. That is to say, one of them is the Rajarya Sabha, where
only ‘the administrative and executive (business) is transacted. The second
is the Arya Vidya Sabha, working for the advancement of education and
learning. The third is the Arya Dharma Sabha whose function is to propa-
gate by (oral or written) precepts morality and righteousness and to (adopt
measures) for prevention of unrighteousness and corruption. But all these
three Assemblies in general matters should work unitedly and should (strive
to) promote good conduct among the masses. Wherever the righteous
and the learned (members) in these assemblies (after due deliberation) dis-
tinguish the good from the evil and encourage people to perform righteous
actions and to restrain from doing what they ought not to do, there all
the subjects remain always happy. It is certain that in a country where
there is (absolute) monarchy, subjects are oppressed. I know (lit. have seen)
it. God ordains that only there the masses enjoy all happiness, where the
Government is run by the (State) Assemblies. Only that man, and none else,
is eligible for (the membership of) these assemblies who has an access
(Jagan-Van) (to the right understanding of) justice, truth, various sciences
(Vijnana) and righteous conduct. It is a divine commandment and it must
be obeyed, that only such persons, and none but them, should be made
i members of these assemblics as are ‘Gandharvas’ (i.e. expert in land
administration and Government) and ‘Vayu Kesan’ (i.e. well versed in
knowing all world events by employing spies who go every where like the
invisible air). These members like the rays of the sun (Kesals, i.e. solar rays)
; shed the light of truth and justice and are inspired by an urge to do good
to all. These members must be righteous in their inner heart.
(RV. 111.38.6)

O Supreme Lord ! Thou art the origin of the Kgsatra, i.e. the state~
crafts. Thou art the centre of the administrative power, i.e. the promulgator
of the laws of government. Graciously grant us the capability of running
the government so that we may be good administrators and (experts in)
state-crafts. None of us may disregard Thee and be a non-believer. May
we notbe the victim of Thy wrath so that we may be efficient to run the
administration rightly in Thy creation. Tv. XX.1)

b

e —
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Here the word “Brahma’ means God, Veda and God-knowing, i e.
Brahmana. The Kysartra indicates persons possessing qualities of valour and
fortitude. That country where Brahma and Ksatra move together in co-
ordination possessing adequate knowledge is to be regarded as sacred and
it inspires the people there to perform the Yaj#ias. Subjects are happy in
that country alone where the learned (worship) God and perform the sacri-
fices, e g. Agnihotra. (Yv. XX.2>)

(4) By the self-effulgent Savitar’s (i.e. creator’s) impulsion, with
(two) arms of Asvins, with (two) hands of‘ Pusan, with the
(medicinal) herbs of the Asvins, I besprinkle Thee for splen-
dour, for a spiritual (Brahma) lustre; by special power
(Indriyena) of Indra, 1 besprinkle Thee (O President) for
strength, for prosperity and for fame.” (rv.XX.3)

(4) “gaed ear afag: dgushaaiatgeat qoof geaivaid o
af@4eaT A7R sgagaatw el
geaeafizan Taig fad asraste fesaif n” (Yv. XX.3)

The literal translation of the verse needs some explanation. This
verse is addressed to the president of the state or state assemblies. When
a king or president of a state assumes powers, he is to undergo some
sacred ceremonies. One of them is ‘‘4bhiscka” (i.e. besprinkling with
sacred waters). This verse refers to it.

Dayananda explains some of the technical words :(—
(a) Savituh : Of God, the Creator.
(b) Asvins : The sun and the moon. Their two arms
being the strength and power.
But it would be better if we take them as
progress (Sun) and peace (Moon).

(c) Pasnoh Hastabhyam : With two hands of Pagan, i.e., with the
possession and gift of the nourishing Prapas.

(d) Advinolr Bhaisajyena : With the mass of medicines of the earth and
the upper regions.

According to ritualistic school, which is adopted by Mahidhara and
others, these verses are recited in Sautramani. An Asandi, or Sacrificer’s
seat representing a throne, is placed between the two altars, two of the

(Contd.)
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(5) “Thou art “Ka” (i.e. All Bliss). ‘“Noblest Ka” art Thou.
Thee for (eternal) bliss ; Thee for (state) pleasures.

O Fair-famed ! O Rightly Auspicious !! O Real King !!!”
(YV. XX.4)

(6) ‘My head be glory, my face be fame, my hair and beard be
brilliant lustre, my breath be king and deathlessness, my eye
Sole Lord, (and) mine ear Virat.” (YV. XX.5)

EXPLANATION

O President of the Assembly! under the ordinance (Prasave) of the
Seif-effulgent Creator of the universe, thou art endowed with the two arms
of the Asvins, i.e., strength and vigour being the arms of Asvins, i.e. the Sun
and the Moon ; with the hands of Pasan, i.e. with the possessions and gifts of
nourishing Pranas and with the disease-averting herbs produced by the
earth and the upper regions (co-operatively). I besprinkle thy head with
perfumed waters (so that thou mayest) shine with virtues, e.g. Justice and
thou mayest propagate high learning. I appoint thee for performing the
King’s duties with the help of the highest power of the Almighty (and thou
mayest attain) the excellent strength, supreme knowledge, glorified universal
empire, and the fair fame. It is a precept from God. Yv. XX.3)

O Supreme Soul ! Thou art all bliss, make us also happy, granting
us (the boon of ) the good government. Thou art the noblest bliss (Katama);

(Contd. from page 290)

legs being on the Southern and two on the Northern grourd. A black
antelope’s skin is placed over it on which the sacrificer sits and recites the
verse (Y#. XX.1) translated above.

Then the Adhvar yu besprinkles the Sacrificer with the remains of the
libations which are made to run down to his moath. This is done by the

reciting of this verse.
(5) ‘wisha madisfa ded ar s an
gedie gAgE aeaua 1’ (V. XX4)

Here the word ‘“Xqa” also means Prajapati, i.e. the Lord of Creatures,
Cf. YV. VIL29,

(6) “Fadl & shdz 9@ feafy: Fmisa wwsfow |
@l ¥ 3ol ggalasg aglae sag 0’ (PV. XX,S)



202 RGVEDADI.BHASYA-BHUMIKA

render us also supremely joyous by (granting us parliamentary government).
We approach Thy shelter for eternal bliss. We invoke Thee to bestow upon
us benign administration.

O Fair-famed, i.e. O Eternally Glorious ! O All Bliss and Bestower of
happiness ! O Real King, i.e. Revealer of Truth !!! Thou art the bestower

- of real government. O Lord ! we recognise Thee alone, the Paramount King

of our state and assemblies. V. XX.4)

The President of the state assemblies (or Parliaments) should admit
that the royal glory is like his head ; the noblest fame like his mouth ; the

- glory of truth and justice is like his hair and beard ; God and vital airs, the

cause of life, like his king ; the salvation bliss, the Veda, like his Sole Lord ;
and universal empire, and the display in various ways of qualities, e.g. truth
and learning, like his eyes and ears.

The members should also share this view. Let all people understand
that they are the limbs of the President because of their being members of
the state assemblies. Yv. XX.5)

(7) “Let my (two) arms be Indra’s power, my hands be deed of
valour. Let my soul and breast be kindly and mighty.”
Yv. XX.7)

(8) “My ribs be the kingdom ; my belly, shoulders, neck and
hips ; thighs, elbows, knees are the people ; my members (lit.
limbs) all round.” YV. XX.8)

EXPLANATION

The best strength is like my two arms. A pure and learned mind and
other organs, e.g. ears, are like (means of acquisition) my hands. The noblest
exploits of heroism are my deeds and the kingly power is like my heart and
soul. V. XX.7)

The kingdom is like my ribs. The armed forces and the treasury are
like my belly and shoulders. The people’s adoration and happiness and also
(the act of) infusing (the idea of) self-reliance in them are like my buttocks.
To make the people efficient in trade and commerce and also in the science

(7) “awg & aeffzalgeat o & avdq |
et gaAgQ ww 0’ (YV. XX.7)
(8) “ged uszmazAUaidtae =oil 1
T a3 AT f Asgifr ada@ o (rv. XX.8)
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of mathematics is like my thighs. The willing co-operation between the
people and the legislative assemblies is like my knees. In this manner all
the above stated acts are like my limbs. As a man has love for his organs
and a deep interest in protecting them, so should all find wisdom in the
protection of the people. xv. XX.3)

(9) “I take my stand on princely power and kingship. I reside in
horses and cows. I live in limbs, the body and vital Breath. 1

stay on welfare, on upper regions and earth and I recline on
sacrifice.” (Yv.XX.10)

(10) ““Indra, the rescuer ; Indra, the helper; the Brave who is
rightly invoked in every battle (or who listens to every invo-
cation). 1 call Indra the Almighty who is invoked by all.

May the Bounteous /ndra bless us with prosperity.”
(YV. XX.50)

EXPLANATION
(God declares) :—

Ilive in the kingdom waich is administered righteously and in the
country which is awakened, due to the widespread literacy and morality.
(I reside every where including) all horses and all cows and also in every
corner (Pratyangesu) of the universe. In every soul, in every breath, in
every glorious object ismy dwelling. Every (part of) earth, every corner

‘of the bright firmament and every sacrifice are my living place. I am

Omnipresent.

Those who carry on duties of government regarding Me as their
Supreme Lord, achieve always triumph and progressive prosperity. All
Government offlcials, therefore, should strive to enlighten the people with
knowledge and justice and should protect them so that injustice and igno-
rance may be uprooted. (Yv. XX.10)

I beseech for the accomplishment of victory in every battle (and
have) the shelter of Indra (God), the rescuer of the entire universe

(9) “sfs @@ siw freaifa T seasile wiw faeaifa aryg
wcagg afa fassearend afw qwig ai fassifa g
afd e;ra';gfqm“t: wiv fassif as (V. XX.10)
(10) “aarfzafmizD gigd gaalgfeda
gatft % yegafusz Veafea gaa'r akaez: 0” - (YV. XX.50)
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(Trataram), the most glorious (Indram), the (mysteriously) noble fighter
(Suhavam), the bravest (Saram), the king of the universe, the mightiest and
the bestower of might (Sakram), the rightly invoked by all heroes and
governing this kingdom (i e. universe) with justice. May the Bounteous and
Almighty Lord grant victory and happiness in all our acts of Government.
(YV. XX.50)

(11) *““O Devas! (i.e. the learned) admire him who is without a
rival, for mighty domination, for lordship, for democratic
sovereignty and for the Godly glory, -..... him, son of such-a-
man and such-a-woman and belonging to such a nation. This
is your Ruler, O people ! Soma (i.e. God) is the Lord of us,
the Brahmanas.” (YV. 1X.40)

(11) “g¥ Y amaeAl gaed Agd §@d AgY sdezwia AEN WATRI-
yedenfrzaid | gAAg TARGN g@Aaxd famsew dfsey v
awsemd mEaman® w0’ (Y7, XX.40)

According to Dayidnanda the word Devas here means ‘the iearned
members of the State Assemblies’. The elected president is the head
of the State and he works according to the advice of the legislatures.
After his election, the President Designate has to go through some ritual
ceremonies. The words, e.g. “Abhisiticami”, clearly prove this. This
verse refers to the ceremony when the spiritual leader of the State performs
his “dbhiseka.”

He pronounces the name of the President Designate, such-a-man etc.;
he declares the names of the parents and also of the people, e.g. of Kurus
or Pagiicalas or Bharatas as the case may be, these names are to be

substituted at the proper places in the context when it is repeated during
the performance of the ceremony.

Here the word Jane-Rajya means ‘‘the Government of the people,
by the people, for the people.”

According to orthodox school, the Books IX and X of the Yajurveda
contain the formulae required for the performance of these two
important modifications of the Soma Sacrifice, the Vajapeya (i.e. Draught

(Contd.)
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(12) “Indra! (ie. the President) be victor, never to be vanquished

to reign among the rulers as sovereign ruler. Be here
repeatedly praised {by us), to be revered and waited upon anc
worshipped (by us),” (AV.VI1.98.1

(13) “Thou, fain for fame, an overlord ruler, hast won dominior
over man, O Indra!

Thou art the supreme ruler of these virtuous (Daivik) people
undecaying and long lasting be thy sway.”’ (AV.VI98.2

EXPLANATION

O learned members of the Assemblies (Deyvas) ! perform with dignit)
the glorious duties of government in your sovereiga state which is ‘4sapaina
(i.e. free from enemies) and Niskantaka (i.e. without internal black-sheeps)
with the object of making its government machines, making the highes
knowledge as the basis of entire administrative working, establishing
sovereign authority among the learned, shedding the light of justice an¢

(Contd. from Page 794)

of strength or ctp of victory) and the Rajasuya (i.e. the inauguration o1
consecration of a king).

For Vajapeya, see ‘Sacred Books of the East’, X. 41, pp. 1-40:
Hillebrandt, ‘Ritual Literature’, pp. 141-143 ; and also Weber.

(12) “geEt aofa 7 qod qaar 2fayE Twg Twad )
w3eq fedt aravEiaadl anedt wag 1’ (4V. V198.1)
(13) ““raftemfugra: staegred qefagfrdaimg )
@ dqifaar g fa Ayenemanad & weg v’ (4V. V1.98.2'

In these verses (also) the word Indra, according to our author, mean:
‘the President of the Parliament or the Head of the State’. Indra ma)
mean ‘God’ also. Sayana and his followers say that Indra is a particula
god.

The word ‘Sravasyy’ is a desiderative form, i.e. one who desires foi
Srava (or glory). Similarly we get other words in the Rgveda, e.g. Avasyu
Fame or glory is called Srava because people like to hear it. Dayanand:
interprets it as ‘Sarvasya Srota, i.e. the king or God who listens to all.
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dispelling the darkness of injustice like the solar rays and rendering the
people as happy as possible.

He alone can be the Head of the State (Raja), after his election from
the members well-versed in the Vedas, who is endowed with gentle qualities
(Some or Saumya Gunas) and is at home in all the sciences. O members!
promulgate this divine ordinance among the common folk that such a
member as well as the laws enacted by the administrative assemblies (Raja
Sabhas) is the king, yours as well as ours.

We, therefore, anoint this elected President of the State as well as
that of the Assembly—such and such person, the son of such and such well
known father and mother. (YV. 1X.40)

May Indra, i.e. God of Parliamentary process (of running the
government), attain victory and prosperity eand may Indra never be
vanquished. May the King of kings, the: Lord of the universe, be
approachable by us with His truth, justice and lustre, whether we may
happen to reside in a sovereign empire or in smaller dominions. May we
in this world repeatedly worship the Absolute Lord of the universe alone
who is always fit to be adored (7dya), saluted (Vandya), invoked (Piujaniya)
and relied upon and adhered to by us. May we, O Lord of the Emperors !
(be able) to honour Thee in the best possible