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Scheme of Transliteration 
While transliterating the Vedic mantras into Roman 
script following internationally accepted scheme has 
been followed. This will help the English knowing 
readers to pronounce the mantras properly. 

Vowels   Consonants 

अ a  क् k  प्  p  
आ ā  ख् kh  फ्  ph 
इ i ग् g  ब् b 
ई ī  घ् gh  भ् bh 
उ u ङ् ṅ    म् m 
ऊ ū  च् ch  य् y 
ऋ ṛ  छ् chh र ् r  
ए e ज् j  ल् l 
ऐ ai झ् jh  व् v 
ओ o ञ ् ñ   श् ś 
औ au ट् ṭ   ष् ṣ 
अं aṁ ठ् ṭh   स् s 
अः  aḥ ड् ḍ   ह् h 
ल ृ ḷ ढ् ḍh   �् kṣ 
ऽ ’ ण्   ṇ   त्र्  tr 
ꣳ ꣳ त् t  �् jñ 
◌ँ (Veda) ṃ थ् th  ळ ḻ 
( ◌ं)  in Hindi ṅ द् d  ळह ḻh 

  ध् dh 
  न् n  
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Preface 
Dear readers! Let me inform you that this treatise is a 

compilation and collection of lectures delivered by the 
author of present lines to the online participants of the 
course on ‘Introduction to the Vedas’ run by the Indian 
Foundation for Vedic Science. In the present compilation, a 
humble attempt has been made to introduce readers to the 
Vedas and their various components. Hope it will enable 
our readers to understand the Vedas and Indian Intellectual 
tradition in the right earnest. 

This treatise will also help you to understand various 
aspects and terms pertaining to the Vedas, the Vedic life, 
and thought correctly and open up new vistas of research. 
It will also help you enhance your interest in this oldest 
literature of humankind on the globe. Here an effort has 
been made to present Vedic Mantras in original form 
through DevanÈgarÏ font, although their Roman 
transliteration has also been provided for those who are 
unable to read Hindi or Sanskrit. Hope our readers will 
find this work very helpful to brush up their knowledge on 
the most ancient literature of the world. 

 

Prof. Dr. Ravi  Prakash Arya 
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Introductory Note 
When we talk about the Veda, we, generally, have a 

picture of holy scriptures in mind. We generally think that 
the Vedas are the same category of literature as that of the 
Bible or the Quran. People think that the Vedas are related 
to the Hindus as the Bible and the Quran to the Christians 
and the Muslims respectively. In fact, this view received its 
first sanction at the hands of various European scholars 
who started the studies of the Vedas having regarded them 
as religious scriptures of the Hindus. This was evident from 
Max Mñller's series called by him as the 'The Sacred 
Books of the East Series'. That is why the Vedas were also 
categorised in the list of sectarian or communal literature. 
The Vedas, in fact, are the documents dealing with God’s 
creation. They exist since the time humanity came into 
existence on this globe. By then, there was no religion or 
sect on the earth. The Vedas were regarded as sacred, not 
because that they were related to a particular community or 
because they were composed by the prophet of a particular 
community, but because they were the storehouse of all the 
true sciences; because they represented the various aspects 
of creation and cosmic life; because they contained the 
universal laws irrespective of caste, creed, race, religion or 
region. 

If we want to understand the Vedas in the true sense, 
we must have a clear view of the three entities which are 
interwoven, interlinked, and complement each other. These 
three entities are: 

1. The Yaj¤a 

2. The Veda 

3. The ItihÈsa & PurÈ‡a 

Briefly, we must know that the Yaj¤a refers to the 
process of creation of living and non-living world right 
from the origin of matter, energy, and space. The Veda 
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refers to the blueprint/knowledge of creation. The ItihÈsa & 
PurÈ‡a refer to the history of creation. Thus the origin and 
development of the entire Indian Intellectual tradition 
revolve around the Yaj¤a, i.e. creation of the universe. The 
Vedas originated to define this creation and ItihÈsa & 
PurÈ‡a came into being to record the history of creation. 
ItihÈsa and PurÈ‡as were used as illustrations while 
elucidating the Vedas. That is why it has repeatedly been 
pronounced in the Vedic tradition that the Vedas can better 
be elucidated and explained with the help of ItihÈsa and 
PurÈ‡a- bfrgkliqjk.kkH;ka osna leqic`ag~;sr~ & ItihÈsa-purÈ‡ÈbhyÈŠ 
vedaŠ sam upab‚×hayet. Now we would like to touch 
different aspects from the point of their importance. Hope 
our readers will enjoy this oldest treasure of humanity.         

What is Veda? 
The word ‘Veda’ is derived from the root √vid, 

meaning ‘to know’. So the Veda means knowledge. It is 
also formed of similar roots with different meanings like  
√vid ‘to exist’, √vidlṛ ‘to attain’, and √vid ‘to think’.   

The Vedas, as the blueprint of creation, represent its 
various aspects -metaphysical, astrophysical, and physical 
aspects. Since the creation of the universe is the handiwork 
of God, the authorship of creation can be assigned to God 
alone and none else. So, the authorship of knowledge of 
creation contained in the Vedas is assigned to almighty 
God. As such the Vedas are called apauru–eyas.   

Origin and Authorship of the Vedas  
There has long been a debate as to whether the Vedas 

were authored by God or man. It has always been 
answered: osnk% vikS#’ks;k% & vedÈÌ apauru–eyÈÌ, i.e. the 
Vedas are not authored by Puru–a (man). The term Puru–a 
has been used to signify both man and God by the various 
contenders in order to support their contentions. It must be 
understood that the term Puru–a here does not mean God 
but man. So the term osnk% vikS#’ks;k% ‘vedÈÌ apauru–eyÈh’ 
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would only mean ‘the Vedic knowledge is not the man-
made knowledge’. 

The other way round also, the Veda, as pointed out 
above, being knowledge, or dharma would reside 
permanently in its dharmÏ, the object, i.e. Brahman who is 
All-knowing, whilst a man knows a little. Brahman alone is 
qualified by knowledge of creation being its sole creator. 
The knowledge is the inherent quality of God.  

Moreover, it can again be proved on the evidence 
gathered from the Vedic literature. For example, the 
ƒatapatha BrÈhma‡a (14.5.4.10) has made a clear cut 
statement that the Vedas are the expressions of creation. 
Accordingly: 

,oa ok vjs·L;egrks HkwrL; fu%”oflre~A 
,r|n`Xosnks ;tqosZn% lkeosnks·FkokZfxajl%AA 

evam vaa are’sya mahato bhÊtasya niÌ„vasitam. 
etad-vÈ ÿgvedo YajurvedaÌ SÈmavedo’tharvÈ×girasaÌ. 

[Meaning] The couplets that are known as the 
ÿgveda, the Yajurveda, the SÈmveda, and the 
Atharvaveda are the exhalations (blueprint) of this 
grand creation. 

At another place in the same work, it has been clearly 
picturised leaving no space for further doubt and suspense 
regarding God made the Vedas. According to the ƒatpatha 
BrÈhma‡a (11.5.4.17): 

}¸;ks ok bek% iztk% nSO;”pSo ekuq’;”pA rk ok bek ekuq’;% 
iztk% iztuukRiztk;UrsA NUnkafl oS nSO;% iztk%A rkfu eq[krks 
tu;rs] rr~ ,ra tu;rsA 

‘There are two types of creations. One is man-made 
produced through the sexual behaviour. Another is 
divine or God-made cosmic-creation. Chhandas 
(metrical couplets of the Vedas) are God made 
creation, as they came into being with the cosmic 
creation. They are produced by ÿ–is through their 
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mouth. Instead of sexual intercourse’. 

Thus from the foregoing discussion, it can 
unhesitatingly be inferred that the couplets of the Vedas or 
Chhandas present in the cosmos from the beginning of 
creation received/imbibed by Agni, Vāyu, Āditya and 

Aṅgirā in SamÈdhi and handed over to Brahmā were the 
literary items originated first ever in the literary history of 
humankind. These chhandas that were the blueprint of the 
cosmic creation of God or say authored by God were 
pronounced by the ÿ–is through their mouth.  

Here GitÈ’s view on the Veda may also be quoted. GÏta 
(2.45) says,  f=xq.;fo’k;k osnk%& trigu‡ya vi–ayÈ vedÈÌ, i.e. 
the Vedas are the blueprint of creation evolved from the 
trigu‡Ètmaka prak‚ti. According to Vedic philosophy, the 
material creation evolved from the imbalance of three 
gu‡as, viz. sattva, rajas, and tamas.  

The above-cited view and the GÏta on the Vedas clearly 
point out that the Vedas are the knowledge of creation and 
the creation is the handy work of the almighty God. As 
such the authorship of the Vedas, the knowledge of creation 
can be assigned to God alone and not to any human being 
propounding it. For example, an engineer who creates an 
engine becomes the author of the knowledge of the engine. 
When a potter makes a pot, he becomes the author of the 
pot. Similarly, when Brahman creates the universe, He 
becomes the author of His creation and so also the author 
of the Vedas. This process may also be illustrated by the 
following example.  

Whenever anything is created its knowledge comes into 
existence in the cosmos immediately after its creation. 
Similarly, when God created this universe, His knowledge 
of the creation of the universe, i.e Veda came into 
existence in the cosmos immediately after the origin of 
creation took place. Four Ṛṣis mentioned above had a 
direct insight of this universal knowledge called the Veda in 
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their SamÈdhi. This process of direct insight is also called 
enlightenment or revelation. Pata¤jali, the author of the 
Yoga Dar„ana (1.47) sheds an ample good light on this 
process of direct insight. 

fufoZpkjoS”kkj|s·/;kReizlkn%A 

nirvichÈra-vai„Èradye adhyÈtmaprasadaÌ 

 According to him, when a high profile YogÏ attains 
perfection in nirvichÈra SamÈdhi (a state of mind in which 
a YogÏ can meditate even without contents), his mind 
becomes free from rajas and tamas gu‡as and settles down 
permanently in sattva gu‡a and clears off all thoughts. At 
this stage, his intellect transforms into ‘Ṛtambhārā Praj¤È’ 
which is the highest form of intellect. 

_rEHkjk r= izKk 

‚tambharÈ tatra praj¤È  (Yoga Dar„ana, 1.48) 

Here ‘Ṛtambhārā praj¤È’ bears the ‘‚ta’ (cosmic laws) 

directly. When a person rises to the state of Ṛtambharā 
praj¤È, he knows truth directly without the intermediary of 
language or thought. He achieves a state of direct 
enlightenment. His knowledge then is perfect. What he sees 
is the truth, because it is directly realised and free of 
subjective and situational conditions and the limitations of 
thought and language. His knowledge is not relative now. It 
is absolute which is nothing else but the Vedas. This is how 
four Seers had direct access to the knowledge of creation 
through their Ṛtambharā praj¤È at the beginning of human 
creation. In fact, this creation is the embodiment of the 
Vedas. Vedas are  the vÈk (speech) of Brahman. Since this 
creation is exclusive work of Brahman, so it is verily said, 
,dks osn% & eko vedaÌ (the Veda is exclusive work of 
Brahman). This Veda exists in two forms:  

1. In the visible form as a universe.  

2. In the audible form as vibrations in universe known 
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as Śruti.  

Thus people while seeing this Veda translated into 
creation are not  able to understand its secret. Similarly, 
people while hearing (reading) the mantras Vedas are not 
able to understand it. That is why in the ÿgveda (10.71.4), 
it is said:  

mr Ro% Ik”;Uu nn”kZ okpeqr Ro% “k`.oUu “k`.kksR;suke~A 
mrks RoLeS rUoaƒ fo llzs tk;so iR; m”krh lqoklk%AA 

uta tvaÌ pa„yanna dadar„a vÈcham  
uta tvaÌ „‚‡vanna „‚‡otyenÈm 
uto tvasmai tanvaŠ visasre 
jÈyeva patya u„atÏ suvÈsÈ  

There are people who while seeing the Veda (speech) 
translated into creation are not able to (understand) 
it, while others even while hearing (reading) this 
speech (Veda) does not understand its meaning. The 
Veda unfolds itself to the deserving seeker like the 
wife to her husband.  

In other words, it can be said that creation is the 
manifestation of the Veda  and the Veda is the expression 
of creation. Thus they are mutually inter-dependant. The 
‘‚ta’ or natural laws remain the same at all levels of nature 
and the universe, while their expression as we know is 
quite varied. The underlying laws (‚ta and satya) are the 
same even when they express themselves in different 
forms, shapes, components, and levels of sophistication, 
complexity, and completeness. The Veda has expressly 
disclosed this fact, as 

,da ln~ foizk cgq/kk onfUrA  

ekam sad viprÈ bhudhÈ vadanti  

There is only one underlying law or truth expressed 
in different forms. 

In its most abstract form, the underlying law and truth 
is nothing but the will of Brahman that creates and 
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organises the whole physical or biological universe. Human 
life and the world are also governed by it. This will of 
Brahman, in its true sense, can also be appreciated through 
mathematical formulae, laws of physics, chemistry, 
biology, anatomy, or physiology, but can also be 
understood in terms of family, social and national 
structures. The manifestation of unified law in various 
forms takes place due to the factor of mÈyÈ (law of 
change). bUnzks Ekk;kfHk% iq#:i bZ;rsA   If one is able to 
transcend this mÈyÈ factor in the universe, known variously 
as the ‘unified law’ or the ‘will of Brahman’ or the ‘Veda’, 
will unfold itself to him. This unified law is the subject of 
subjective experience and its manifestation into various 
forms of the universe is the subject of objective assessment. 
It exists in the objectively assessed physical universe as a 
‘unified field’, but on the subjective level of experience, it 
unfolds itself as Brahman (pure consciousness, self-referral 
soul (pure Being), and ultimate truth. So the unified field 
and unified law are the two sides of the same coin. In the 
context of subjective internal experience, it is the ‘unified 
law’ (Veda), but in the context of the objective external 
universe, it is a ‘unified field’ (creation) in its abstract 
form.  

What is mÈyÈ? Prak‚ti is the unified state of sattva 
(intelligence), rajas (motion), and tamas (inertia). When 
this unification is disturbed spontaneously due to the will of 
Brahman, the vik‚ti (agitation) starts taking place. This 
spontaneous disturbance in unification takes place due to 
the principle of mÈyÈ (law of change) at work. MÈyÈ is a 
spiritual concept connoting "that which exists, but is 
constantly changing and thus is spiritually unreal", and the 
"power or the principle that conceals the true character of 
spiritual reality". So the principle of mÈyÈ is the principle 
of change. This principle of mÈyÈ is at work in all spheres 
of life. In day to day life when we become bored and tired 
of the routine life, we want a change, it is also because of 
the principle of mÈyÈ or the law of change known as the 
principle law of nature. It may also be termed as 
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dynamism. This mÈyÈ or dynamism exists in the very 
nature of Brahman. He does not want to be static, rather as 
dynamic He is, He wants the change of state. This want of 
a change of state by Brahman has been expressed in several 
Vedic statements like ,dks·ga cgq L;ke & eko’ham bahu 
syÈm, etc. This desire for change comes spontaneously in 
Brahman without any condition, situational, or subjective 
whatsoever. Nature and we all have inherited this habit of 
change from the Brahman Himself. So natural law or will 
of God is one and the same thing. It is called natural law 
from an objective perspective, but the same is called the 
Will of Brahman (God) from a spiritual or subjective angle 
or consideration. Natural law is also known as the law of 
divine or divine law. Coming back to the same point, it can 
be observed that in the state of prak‚ti, all-natural forces 
were also unified into one fundamental force. However, 
during the state of vik‚ti due to the principle of mÈyÈ, the 
grand unification of forces also disintegrates and they start 
separating and manifest into various forms undergoing to 
various phases of change till the atoms are formed and 
come together to make molecules, molecules collecting to 
create cells, and groups of cells forming tissues and organs 
and organisms.  

Now the question arises as to what makes atoms, 
molecules, and cells come together as they do? The answer 
is the principle of mÈyÈ or say the law of change of nature 
or law of dynamism of nature. The change of state takes 
place by permutations and combinations of various 
components. Although at the different change of phases, 
there seem to be different laws at work, but they all express 
the same unified law of mÈyÈ which permeates them all and 
which remains unchanged, which is the source of all 
forces, energy and particles and a field of pure existence. 
This unified law contains the details of all natural laws in 
the seed form. Theoretician physicists and mathematicians 
try to describe them through their formulae and equations. 
The universe thus is the cosmic shape of  Prak‚ti (potential 
energy). Just as a seed contains the tree in pure potentiality; 
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the tree is the manifest shape of inner hidden dynamics 
available in seed, similarly, Prak‚ti contains the universe in 
pure potentiality and the universe is the manifest shape of 
inner dynamics (sattva/intelligence, rajas/motion, and 
tamas/inertia) available in prak‚ti. Thus prak‚ti is the seed 
of the universe which grows into a universe following an 
orderly process of creation (‚ta) from the creator with goals 
and intentions. So, at one level (unified level/unmanifest 
level), natural law is pure prak‚ti (unified state of 
sattva/intelligence, rajas/energy, and tamas/inertia; on 
another (diversified level/manifest level) it is particles and 
matter; then it is unicellular and multicellular organisms. 
The prak‚ti or natural law manifests itself in a hierarchy of 
forms or expressions which are as under: 

1. Mahat: The first manifestation of prak‚ti takes place 
in the form of mahat. Mahat is universal or collective 
intelligence. So the first phase of the evolution of the 
universe takes place with the origin of the collective 
intelligence of the universe. Mahat can be divided into 
three parts sÈttvika mahat (mind of universe), rÈjasika 
mahat (pure collective motion of universe), and tÈmasika 
mahat (pure collective inertia of the universe).   

2. Aha×kÈra: Mahat (collectiveness) expresses/ 
transforms itself into aha×kÈra, i.e. into discreteness 
(individually separate and distinct identity). Aha×kÈra is 
discreteness. As such sÈttvika mahat (pure collective 
intelligence of the universe) transforms into sÈttvika 
aha×kÈra (individual minds of souls accompanying them as 
their subtle body often known as individuated 
consciousness). RÈjasika mahat (collective motion of the 
universe) transforms itself into rÈjasika aha×kÈra 
(individual motions of energy particles) and tÈmasika mahat 
(collective inertia of the universe) transforms itself into 
tÈmasika aha×kÈra (discrete units of inertia or matter 
particles).  

YÈska (Nirukta, 1.20) while narrating the history of the 
origin of the Vedas says, ‘There were ÿ–is who had a 
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direct insight of Dharma (laws of creation in the form of 
the Veda Mantras or chhandas). This knowledge was 
passed on through oral instructions to succeeding 
generations of ÿ–is who were devoid of powers of direct 
insight. They further passed this knowledge on to their 
successors in documented form who failed to receive it 
through oral instructions.’ 

Thus Agni, Vāyu, Āditya and Aṅgirā were the first 

Ṛṣis who had the direct insight of the Vedas, the 
blueprint of creation. BrahmÈ was the first successor  
who inherited this knowlege from them. He passed 
this knowledge others in succession. The 
classification of the Vedas (the knowledge of creator, 
his creation of living and non-living world) into the 
ÿgveda, the Yajurveda, the SÈmaveda, and the 
Atharvaveda will be discussed in ensuing chapters. 
Presently, it suffices to understand that four-fold the 
Vedas deal with various aspects of the creation. 

The ÿgveda deals with jñāna (knowledge or 
information) all the constituents of creation viz. 
metaphysical, astrophysical, and physical. This information 
is contained in the prakṛti in its pure potentiality. When the 

same is trigered by the Sañkalpa of Brahman, the creation 
takes place as per this information. For example, the seed 
of a tree contains the entire information of the tree. As and 
when the seed find the conducing atmosphere for its 
germination, the evolution of the tree takes place whatever 
information is held by the seed. Suppose the seed has the 
information of mango tree, the mango tree will evolve from 
it and not the apple tree. Vaiśeṣika Darśana says: बुिद्धपूवार् 
वा�ाकृितव�दे।  That is authorship of Vedas, mind has been 
applied by its author. As the Veda contains the information 
in consonance with the creation.      

The Yajurveda deals with the karma of Brahman, i.e. 
the process of the creation. This process of the creation is 
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called as Yaj¤a, particularly ƒrauta Yaj¤a. The various 
phases of creation have been depicted by various types of 
ƒrauta Yaj¤as.  

The SÈmaveda deals with the upāsanā (eulogy of 
creator) through cosmic vibrations called as SÈma GÈnas. 
The entire universe is buzzing with sounds/vibrations which 
are not audible to the ordinary human ears. Only the high 
profile yogÏ-s can enjoy these divine sounds.   

The Atharvaveda deals with (vijñāna) all aspects of the 
mundane life. This material creation would have become 
meaningless, had there been no biological life. In fact, the 
presence of living beings gives meaning to this material 
creation. So the very objective of the Atharvaveda is to 
deal with the origin and evolution of biological life, 
particularly the life of human beings.         

Based upon the foregoing discussion, it can 
unhesitatingly be said that the Vedas are nothing but the 
science of creation, representing all its three aspects, i.e. 
adhibhautika (physical or geophysical), adhidaivika 
(astronomical or astrophysical), and adhyÈtmika 
(metaphysical or spiritual). Thus in more vivid and  lucid 
terms, it can be stated that the Vedas are a source of 
science: 

(1). That defines the relationship between mind, body, 
and soul at the adhyÈtmika or metaphysical level. 

(2). That defines the phenomena of life and death. 

(3). That defines the relationship between the biological 
life and the physical life in the context of the earth and the 
cosmos beyond. 

(4). That defines the relationship between the living 
body and the cosmic body. 

(5). That defines the parallelism between physical, 
astronomical, and metaphysical levels of creation. In other 
words, it defines the relationship between physics, 



Introduction to the the Vedas                                                      19 
 
astrophysics,  and metaphysics. 

To sum up it can be stated that the Vedas are a science 
of the earth, a science of the cosmos, and a science of 
spirituality or consciousness.     
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Documentation of the Vedas 
The Vedas, as already informed, are the blueprint of 

the creation of the living and non-living world. This 
blueprint existed in the cosmos since creation. It was 
perceived directly by the high-spirited yogÏ-s coded in the 
form of the Vedas. The process of creation of living being 
and the non-living matter is known as first operation/Yaj¤a, 
whereas the documentation of the blueprint of this Yaj¤a of 
creation is called the second operation/Yaj¤a. When the 
first operation/ Yaj¤a (creation) was over, the Devas 
(High-spirited yogÏ-s) performed the second 
operation/Yaj¤a (documentation of the laws governing the 
creation of the living and non-living world). This fact is 
confirmed by the Vedas as follows. 

‘The Divine beings like Agni, Vāyu, Āditya and  

Aṅgirā visualised the blueprint of creation (yaj¤a) 
known as Vedas. This visualized Veda contains the 
seed of the first Dharmas (laws of creation). These 
laws of creation speak highly of spiritual space 
(Brahman) where reside the divine beings and 
siddhas during mokṣa1.’ 

In fact, all laws of creation visualised by the seers were 
coded in the forms of literary couplets or Chhandas. Those 
couplets or Chhandas were regarded as Dharmas, the laws 

 1  ;Ksu ;Ke;tUr nsok% rkfu /kekZf.k izFkekU;klu~A 
rs g ukda efgeku% lpUr ;= iwosZ lk/;k lfUr nsok%AA 
yaj¤ena yaj¤am-ayajanta  
devÈs-tÈni dharmÈ‡i-prathamÈnyÈsana  
te ha nÈkam mahimÈnaÌ sacanta 
yatra pÊrve sÈdhyÈÌ santi devÈÌ. 

(The ÿgveda, 1.164.50; 10.90.16; the Atharvaveda, 7.5.1; 
the VÈjasaneyÏ SaŠhitÈ, 31.16; the TaittirÏya SaŠhitÈ, 
3.5.11.5; the TaittirÏya ¶ra‡yaka, 3.2.7) 
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governing the creation. This is why, YÈska (Nirukta, 1.20), 
an ancient Indian Vedic scholar alludes to the Origin of the 
Vedas (Chhandas) as: 

‘There were ‚–is to whom was revealed Dharmas 
(laws governing creation coded in the form of the 
Veda Mantras or Chhandas). They taught these  
dharmas to their followers who were devoid of it, 
through oral instructions. When the later generation 
of ÿ–is was not able to retain this knowledge through 
oral instructions, all these laws were subjected to 
documentation just to aid them2. 

The records of the Vedas also tell us that on the basis of 
first operation/Yaj¤a (creation) which occurred on account 
of oblations of sattva, rajas and tamas guṇas, the origin of 
‚cas contained in the ÿgveda, sÈmans contained in the 
SÈmaveda, yaju–as contained in the Yajurveda and other 
Chhandas contained in the Atharvaveda took place in the 
cosmos. One of the seers of the VÈjasaneyÏ SaŠhitÈ (31.7) 
sheds an ample good light on this fact as: 

‘From the Yaj¤a (creation), in which oblations of  
sattva, rajas and tamas guṇas were made, originated 
ÿcas, SÈmans, Yaju–as and other Chhandas (the 
Atharvaveda)3.’  

In fact, in that cosmic Yaj¤a of creation, no material 
oblation was offered, as usual. However, ‚cas acted as the 
oblations of milk. Similarly, yaju–as acted as oblations of 
Ghee, and the sÈmans acted as the oblations of the Soma. 
This fact has been very carefully disclosed in the ƒatapatha 

2  sÈk–Èt-k‚t-dharmÈ‡aÌ ‚–ayoÌ babhÊvuÌ. 
3  tasmÈd yaj¤ÈtsarvahutaÌ ‚caÌ sÈmÈni jaj¤ire. 
    chandÈŠsi jaj¤ire tasmÈd yajus-tasmÈdajÈyata. 

                                                            



22                                        Introduction to the the Vedas 
 
BrÈhma‡a (11.5.6.3,4,5)4.  Here it may be pointed out that 
the sages to whom the knowledge of creation was revealed 
were named Agni, Vāyu, Āditya and Āṅgirā who passed 
this knowledge on BrahmÈ.  

Classification of literary Couplets, or Chhandas into 
ÿk, YajuÌ, and Sāman: 

As a result of the second great operation/Yaj¤a 
(revelation of the knowledge of creator and creation in the 
form Veda) by the enlightened Ṛ–is, a huge number of 
couplets/Chhandas came into being dealing with mass-
energy existing at various levels of creation, viz. Bhumi 
(Bhūtākāśa or space known to modern physics), Dyau 

(space of Brahman or Chidākāśa), and field or Intervening 

space between Bhūmi and Dyau. For example, 

1. Agni as active energy of the Bhūtākāśa (space known 
to modern physics).  

2. Field energy or VÈyu in Bhūmi (Bhūtākāśa) 

3. SÊrya as the inactive energy of the (space of 
Brahman). 

Thus the knowledge received about the active energy 
(Agni) of Bhūtākāśa and its sub-forms was coded as ‚cÈ. 
The knowledge received about field energy (VÈyu), and 
electric force (Indra) and their forms existing in the 
Bhūtākāśa was coded as yaju–as and the knowledge of the 
inactive energy of space of Brahman was coded as sÈmans. 
The ƒvetÈ„vatara Upani–ada (6.18), the Aitareya BrÈhma‡a 
(25.7) and the Manusm‚ti (1.23) had it as: 

‘To make the second great operation/Yaj¤a a 

4  paya Èhutayo ha vÈ etÈ devÈnÈŠ yad ‚caÌ 
   ÈjyÈhutayo ha vÈ etÈ devÈnÈŠ yad yajuŠ–i. 
   somÈhutayo ha vÈ etÈ devÈmÈŠ yat sÈmÈni. 
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success, three types of (brahmas) Vedic couplets 
were derived. From Agni (active energy of the 
Bhūtākāśa) were derived ‚cas; from VÈyu (field 
energy of space intervening various heavenly bodies 
in Bhūtākāśa) were derived yaju–as and from SÊrya 

(inactive energy of chidākāśa) were derived sÈmans5.  

N.B.: Here Brahma means ‘Veda’ that is why 
BrahmachÈrÏ is always known who undertakes the study of 
the Veda. 

According to the ƒatapatha BrÈhma‡a (11.5.8.3) 

‘On account of three forms of energy (tapta), three 
of the Vedas came into being. On account of Agni 
(active energy of Bhūtākāśa) came into being 
couplets called ‚cas or the ÿgveda, on account of 
VÈyu (field energy or electric force of spaces 
intervening various heavenly bodies in Bhūtākāśa) 
came into being yaju–as or the Yajurveda and on 
account of SÊrya (inactive energy of chidākāśa) came 
into being the SÈmaveda or sÈmans6.’ 

Note: The seers receiving the above knowledge dealing 
with Agni, Vāyu, Āditya, etc. were also known as Agni, 

Vāyu and Āditya.     

The emergence of SaŠhitÈ literature  
These couplets dealing with ‚cas, yajusas, sÈmans, and 

other chhandas callled as ÿk SaŠhitÈ, the YÈju–a-SaŠhitÈ, 
and the SÈma SaŠhitÈ respectively were chanted in 
different styles. The mantras of  ÿk SaŠhitÈ were chanted 

5   agni vÈyu-ravibhyastu trayam brahma sanÈtanam  
dudoha yaj¤a siddyarathaŠ ‚g-yajuÌ-sÈma-lak–a‡am 

6   tebhyas-taptebhyas-trayo vedÈ ajÈyanta 
    agner-‚gvedo vÈyor yajur vedaÌ sÊryÈt-sÈmavedaÌ 
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in metrical style (‚garcani). The mantras of YÈju–a SaŠhitÈ 
were chanted in prose style (yat pra„li–—aŠ pa—hitaŠ tat 
yajuÌ) and the mantras of SÈma SaŠhitÈ were chanted to 
the tune of cosmic vibrations (giti–u sÈmÈkhyÈ). The 
mantras of Atharva SaŠhitÈ were chanted in druta gati 
(speed).  
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Components of the Vedas 

The four the Vedas have four components 

1. Mantra 

2. ÿ–i 

3. DevatÈ 

4. Chhanda and 

5. Svara 

Mantra 
The Mantra is a visualisation of a information or 

knowledge in mind through Samādhi. YÈska (Kali era 
2000-2100 or c.10th-11th century BC), an ancient Vedic 
scholar, defines Mantra as mantrÈÌ mananÈt, i.e. Mantra is 
revelation or visualisation of a reality or a truth in 
meditation or Samādhi. The word Mantra is formed of a 
root √man ‘to know’ ‘to realise’ ‘to be enlightened’. The 
Mantra is the realisation of truth or reality or enlightenment 
in mind. All the four Vedas are composed of Mantras. 
These Mantras can be categorised into three types as per 
their literary style.  

The ÿk Mantras 

The YÈjus Mantras and 

The SÈma Mantras 

A Mantra chanted in a metrical style called ÿk. The 
ÿgveda is a collection of 10589 ‚chÈs (mantras) used for 
jñāna (appreciation the properties of various forces 
instrumental in creation). It is said: ‚garcani, i.e ‚cÈs were 
used for appreciation of (jñāna) knowledge of creation.  

The Yajus Mantras were chanted in prose style. Śabara 

on Mimānsā (2.1.37) says: tat pra„li–—aŠ pa—hitaŠ yajuÌ 
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i.e. Yajus mantras are read like prose. The Yajurveda 
SaŠhitÈ is a collection of 1975 Mantras used in allegorical 
rituals (ƒrauta Yaj¤as) representing some or other aspect of 
the process of creation taking place in our Universe. It 
includes its own mantras and some mantras from the 
ÿgveda. Yajurveda mantras deal with the karma of 
Brahman  (creation) as well as karmas that are needed to  
by carried out by Ātmans. 

The SÈma Mantras were chanted to the tune of cosmic 
vibrations and sung in musical style. It is said: giti–u 
sÈmÈkhyÈ. SÈma SaŠhitÈ is a collection of 1875 mantras 
representing various cosmic vibrations. It includes its own 
mantras as well as some ÿk mantras.  Sāma mantras deal 

with upāsanā (eulogy of Brahman). 

The Atharva SaŠhitÈ consists mainly of ÿks and some 
Yaju–as. The Atharvaveda has a collection of 5989 
mantras. There are roughly 1200 ÿks and 600 Yaju–as in 
the Atharvaveda. There are several mantras common to the 
ÿgveda, the Yajurveda, and the Atharvaveda. These all 
mantras deal with different aspects of the mundane life.           

The mantras of the ÿk SaŠhitÈ, the YÈju–a-SaŠhitÈ, 
and the SÈma SaŠhitÈ are chanted differently. The mantras 
of the ÿk SaŠhitÈ are chanted metrically. The mantras of 
the YÈju–a-SaŠhitÈ are chanted in a prose style and the 
mantras of the SÈma SaŠhitÈ are chanted musically. The 
mantras of Atharvaveda are chanted in druta style (speed). 
The same Mantra if happens to be in the ÿgveda is chanted 
as a ÿk, if it occurs in the Yajurveda is chanted as a YÈju– 
text and if it occurs in the SÈmaveda is chanted as a SÈma 
mantra.   

ÿ–i 
ÿ–i or seer is a yogÏ who is capable of visualising the 

truth or reality directly from the cosmos by supra-sensual 
hearing or sight. The cosmos is a laboratory of Brahman 
where all experiments are going on. A seer is able to see all 
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these experiments by his supra-sensual sight. He is 
different from a scientist. A scientist has no access to the 
cosmic laboratory but he tries to know the reality by 
repeating the same in the lab. On the other hand, a ṛṣi or 
yogÏ is able to see the things happening actually in the 
cosmos and describe them in a coded language. Thus the 
experience of a yogÏ is first hand, whereas that of a 
scientist is second hand. Each Mantra of the Veda has a ÿ–i 
and DevatÈ associated with it. ÿ–is are supposed to have 
visualised or received the Mantra. YÈska (2.11) describes 
ÿ–i as one who has seen the Mantra7 In this sense, BrahmÈ 
is a ‚–i who saw the Mantras at the beginning of human 
creation on the earth. He handed down these Mantras to his 
four successors. The ‚k Mantras were handed over to Agni, 
the yÈju– Mantras to VÈyu, the sÈma Mantras to Aditya, 
and the atharva Mantras to A×giras. As such in the 
beginning, the name of ‚–is was well known and it could 
not then have been necessary to compile ¶r–Ènukrama‡is 
(Index of ÿ–is) and the SarvÈnukrama‡is (Index of ÿ–is, 
Devata and Chhanda associated to the Mantras) like that of 
KÈtyÈyana, the author of the SarvÈnukrama‡i. But when 
this tradition of the Mantras used to be handed down to ‚–is 
in succession for millennia together, these Mantras became 
a legacy of more than 800 ‚–is who inherited them in 
tradition. Later they were known as the inheritors of the 
Mantras preserved by them and their names were also 
associated with those Mantras. In this connection, 
KÈtyÈyana describes a ‚–i is one whose utterance it is.8 
SaŠvÈd SÊktas (Dialogue Hymns) of the Vedas present 
several natural forces in a conversational mode, i.e they 
have been shown as if talking to each other. The example is 
the ÿgvedic Yama-YamÏ SÊkta. In these hymns, the 
speaker is known as ÿ–i and the subject of his speech is 
known as DevatÈ. Here it may also be informed that 
several ÿ–is became known by the names of fundamental 

7.  ‚–ayoÌ vai mantra-dra–—ÈraÌ 
8.  yasya vÈkyaŠ sa ‚–Ï  
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particles or forces described in the Mantras inherited by 
them. As such these ÿ–is associated with various Mantras 
are not the actual seers of the Mantras but they are their 
inheritors who were able to explain their intended sense as 
per context. Since the number of these ÿ–is was excessive, 
it was not possible to remember them by the Vedic 
students, so the compilation of ¶r–Ènukrama‡is (Index of 
ÿ–is) and SarvÈnukrama‡is (Index of ÿ–is, DevatÈ-s and 
Chhandas associated to Mantras) came into being. There 
are 330 ÿ–is associated with the ÿgveda Mantras, 168 ÿ–is 
associated with the Yajurveda Mantras, 217 ÿ–is associated 
with the SÈmaveda Mantras and 76 ÿ–is associated to the 
Atharvaveda.  

DevatÈ (Deity) 
DevatÈ or deity is the scientific truth revealed in the 

mantra. In other words, the subject matter of a mantra is 
known as DevatÈ.9  Each mantra has its DevatÈ. The word 
DevatÈ is an extended form of the word Deva. It is said: 

nso ,o nsork Deva eva Devata, i.e. any spiritual, natural 
force is Deva. YÈska (Kali era 2000-2100 or c 10th-11th 
century BC) defines Deva as: 

nsoks dLekr~A nkukn~ok |ksruk}k |qLFkkuks Hkorhfr ok 

 Devo kasmÈt. DÈnÈdvÈ dyotnÈdvÈ. Dyu sthÈno 
bhavati-ti vÈ 

Why deva is so called? Because it has the nature to 
donate things to others, or it is located in the 
celestial sphere or it has its own light. 

This way, all donors are called devas. All illuminating 
things are called devas and all celestial bodies are called 
devas. These devas are DevatÈ-s, i.e. subject matter of 
mantras of the Vedas. This proves that all sorts of donors: 
spiritual masters, teachers-the donors of knowledge, natural 

9. ;k rsuksP;rs lk nsorkA yÈ tenocyate sÈ devatÈ. 
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donors, celestial bodies, and all forms of energy may be the 
subject matter of mantras. All devatÈ-s are, in fact, are 
building blocks or instrumental behind the furtherance of 
creation comprising of threefold nature: ÈdhyÈtmika 
(spiritual/metaphysical), Èdhidaivika (astrophysical/ 
cosmological/ astronomical), and Èdhibhautika/ laukika 
(belonging to the mundane world). As such, there is a 
parallelism in DevatÈ-s at ÈdhyÈtmika, Èdhidaivika and 
Èdhibhautika levels. For instance, Agni is one of the 
devatÈ. At ÈdhyÈtmika (spiritual/metaphysical) level, Agni 
denotes God, spiritual power. At Èdhidaivika level, it 
represents energy, geothermal energy, stars, etc. At the 
Èdhibhautika/laukika level it is fire on the earth, a person 
equipped with the power of knowledge like a teacher or a 
scholar, a person equipped with physical power like that of 
a king or commander. So, one single devatÈ denotes all its 
parallels at all the three levels. If one is able to decode a 
devatÈ, he is able to know the very meaning of a Mantra. 
DevatÈ, in fact, contains a key to the meaning of the Veda. 
Some scholars translate devatÈ as a god. But devatÈ is not a 
god in a literal sense. They all have a precise scientific 
meaning. They are fundamental particles and forces of 
nature in Èdhidaivika sense, spiritual forces in ÈdhyÈtmika 
sense, and mundane life articles or things in 
Èdhibhautika/laukika sense. Some scholars try to draw 
human history from the Vedas, but there is no human 
history in the Vedas.  

DevatÈs are located at three regions, the observer space 
(P‚thivÏ), the intermediate space (Antarik–a), and the light 
space (Dyau). The devatÈ-s located in the observer space 
are represented by Agni (matter particles). The devatÈ-s 
located in the intermediate space are represented by VÈyu 
(field energy) and devatÈ-s located in the light space are 
represented by ¶ditya/SÊrya (massless energy/photons). 
Other devatas located in three spaces are different forms of 
Agni, VÈyu, and ¶ditya (SÊrya). 

YÈska (Nirukta, 7.5), an ancient Vedic scholar points 
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out this fact as:  

rklka egkHkkX;kn~ ,dSdL; vfi cgwfu uke/ks;kfu HkofUrA vfi 
ok deZ i`FkDRokr~A 

tÈsÈŠ mahÈbhÈgyÈdekai-kasya'pi bahÊni nÈmadheyÈni 
bhavanti. api vÈ karma p‚thaktvÈt.  

That is due to different characters or functions, one 
single devatÈ is known by different names.  

ƒaunaka, the author of B‚haddevatÈ (1.70), bears out 
the same fact as: 

,rklkeso egkRE;ku ukekU;Roa fo/kh;rsA 

rr~ rr~ LFkku foHkkxsu r= r=sg n`”;rsAA 

etÈsÈmeva mahÈtmyÈn nÈmÈnyatvaŠ vidhiyate 
tat-tat-shthÈna vibhÈgena tatra tatreha d‚„yate. 

Due to different characteristics, they are named 
differently at different locations.  

See also 

Rkklkfe;a foHkwfrfgZ ukekfu ;nusdl%A 

vkgqLrklka rq eU=s’kq do;ks·U;ks·U;;ksfurke~AA 

tÈsÈmiyaŠ vibhÊtirhi nÈmÈni yadaneka„aÌ. 
ÈhustÈsÈŠ tu mantre–u kavayo' nyo’nyayonitÈm.  

B‚haddevatÈ (1.71) 

Due to various functions, one devatÈ finds various 
names. The scholars describe them having mutual 
birth.  

For example, in observer space, Agni is the main 
devatÈ and JÈtavedas, Vai„vÈnara, Dravi‡odÈ, TanunapÈt 
NÈrÈsaŠsa, llÈ, V‚–abha, etc. etc. are subordinate to or 
various forms of Agni10. 

10    See vfXu% i`fFkoh LFkku% agniÌ prithivÏ sthÈnaÌ-   (Nir. 7.5) 

vFkSrkU;fXuHkfDrfuA v;a yksd% izkr%Loue~A olUr% xk;=h 
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Similarly, in intermediate space, Indra and Vayu are 
the main devatÈs and Parjanya, Rudra, B‚haspati, 
ApÈŠnapÈt, PururavÈ, AditiÌ, Tva–—È, SavitÈ, VÈta, 
VÈcaspati, Soma, Marut, A×girasa, Ribhu, Pitara are 

f=o`RLrkse jFkUrjlkeA ;s p nsox.kk% LekEukrk izFkes LFkkusA 

athaitÈnyagnibhaktÏni. ayam lokaÌ prÈtÌsavanam, 
vasantaÌ, gÈyatrÏ, triv‚tstoma, rathantaram sÈma, 
ye ca devaga‡ÈÌ samÈmnÈtÈÌ prathame sthÈne.  Nir.7.8 

See also B‚haddevatÈ 1.73-vfXuf·Leu ~agni'smin. 

Also 

;|= i`fFkohLFkkua ikfFkZoa pkfXuekfJre~A rnloZeuqiwO;sZ.k 
dF;ekua fucks/kr~A 

yadyatra prithivÏsthÈnaŠ pÈrthivaŠ cÈgnimÈ–ritam 
tadasarvamanu pÊrvye‡a kathyamÈnaŠ nibodhat.  

 (B‚d. 1.105. Cf. also 1.106-1.120). 
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subordinate to or different forms of Indra and VÈyu11. 

In the light space, SÊrya is the main devatÈ and 
A„vinau, V‚–ÈkapÈyÏ, SÊryÈ, U–È, PÊ–È, V‚–Èkapi, Yama, 
Vai„vÈnara, Vi–‡u, Varu‡a, Saptar–i, ¶ditya, SavitÈ, etc. 

11   As to the principal deities, see Nirutka (7.5) 

Okk;osUnzks okUrfj{kLFkku%A 

vÈyavendrovÈntarik-–asthÈnaÌ.  

And B‚haddevatÈ (7.73) : vFksUnzLrq e/;rks ok;qjso pA  
athendrastu madhyato vÈyureva ca. 

     As to co-deities see Nir. (7.10) : 

vFksrkfuUnz HkfDrfu vUrfj{kyksd%] ek/;fUnua Loue~] xzh’e%] 
f=’Vqi] iapn”kLrkse%] c`gRlke] ;s nsox.kk% lekEukrk e/;es 
LFkkus ;k”p fL=;%A 

athetÈnÏndra bhaktÏni antarik–alokaÌ, mÈdhyandinaŠ 
savanam, gri–maÌ, tri–—up, pa¤cada„astomaÌ, b‚hatsÈm, 
ye devaga‡Èh samÈmnÈtÈ madhyame sthÈne yÈ„ca 
striyaÌ. 
Also B‚d. from 1.121- ;”psUnzks e/;eLFkkuksx.k% lks·;er% 
ij%A  

ya„caindro madhyamasthÈnoga‡aÌ so’ yamataÌ paraÌ to 
2.6. 
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are subordinate to or different forms of SÊrya12. 

These devatÈ-s have been numbered 33 ko—is. Here the 
word ko—i is confusing. It has two meanings: ‘10 million’ 
and ‘type’. 33 Ko—i means 33 types. But, mistakenly ko—i 
was taken for ‘10 million’. Of the main 33 types of 
devatÈs, there are 8 Vasus in the observer space, 11 Rudras 
in the intermediate space, and 12 ¶dityas in the light space 
with two more Mitra and Varu‡a. In this classification, 
Mitra and Varuna have a separate position.    

There are a total of 951 DevatÈs in the four Vedas. The 
entire detail of these devatÈ-s has been given by the present 
author in his work ‘Vedic Concordance of the Mantras as 
per ÿ–i and DevatÈ’. This concordance in two vols. provide 
complete detail of the 951 Vedic DevatÈs.    

The Chhanda (Metre) 
As pointed out earlier, the Veda is the science of 

cosmology dealing with creation involving all its three 
aspects viz. adhibhautika (physical or geophysical aspect), 
adhidaivika (astronomical or astrophysical aspect) and 

12.  As to the principal deities, see Nir. (7.5) lw;ksaZ |qLFkku%  

sÊryo  dyusthÈnaÌ; 

Also B‚had. (2.7): ;% ijLrq lkS;ksZ |qLFkkuLra fucks/kr~  

yaÌ parastu sauryo dyusthÈnastaŠ nibodhat. 

For co-deities, see Nir. (7.10) - 

vFkSrkU;kfnR; HkfDrfu vlkS yksd%] r`rh;Loue~] o’kkZ txfr] 
lIrn”k Lrkse%] oS:I;a lke] ;s ps nsox.kk% lekEukrk mÙkes 
LFkkus ;”p fL=;%A 

athaitÈnyÈditya bhaktÏni asau lokaÌ, t‚tÏyasavanaŠ, var–
È, jagati,  saptada„a stomaÌ, vairupaŠ sÈma, ye ca 
devaga‡ÈÌ samÈmnÈtÈ  uttame sthÈne yÈ„’ ca striyaÌ. 

  See also B‚had. 2.8 to 2.16. 
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adhyÈtmika (metaphysical or spiritual aspect). BhagvadgÏtÈ 
(2.45) amply announces this character of the Veda as: 

=Sxaq.;fo"k;k osnk 

traigu‡yavi–ayÈ vedÈ  

That is, the Vedas deal with the creation evolving 
out of the three Gu‡as (sattva, rajas, and tamas) of 
Prak‚ti.  

These scientific mysteries of creation were unfolded 
through a scientific mode of documentation variously 
classified as ‚cÈs, yaju–as and sÈmans. The documentation 
in the form of ‚cÈs was known as the ÿgveda, 
documentation in the form of yaju–as was called as the 
Yajurveda and similarly documentation in the form of 
sÈmans was known as the SÈmaveda. The technique and 
methodology of documenting the science of universal 
creation were also based on laws of universal creation. It is 
often quoted in the Vedic tradition that the documentation 
of the science of creation in the form of ‚cÈs was based on 
agni, i.e. geothermal energy. Agni (geothermal energy is 
called as a dominant factor of BhÊloka planets like earth. 
According to Nirukta (7.5), Agni (geothermal energy) is 
related to earth13. The documentation of science of creation 
in the form of yaju–as was based upon VÈyu (field energy 
existing into the intermediate space). According to Nirukta 
(7.5), the VÈyu (Air) as energy is located in the 
intermediate space14. The documentation of science of 
creation in the form of sÈmans was based upon SÊrya (solar 
energy) existing in the celestial space. According to the 
Nirukta (7.5), SÊrya (solar energy) is located in the 

13 vfXui`fFkohLFkku%A agniÌ p‚thivi sthÈnaÌ.  
14 Okk;osUnzks okUrfj{kLFkku%A vÈyavendro vÈntrik–asthÈnaÌ  
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celestial or light space15. 

Not only the Nirukta, but the ƒatapatha BrÈhma‡a 
(11.5.8.3) also sheds an ample good light on the 
composition of the ÿgveda, the Yajurveda, and the 
SÈmaveda. Accordingly, above mentioned three the Vedas 
came into existence on account of three forms of energy, 
i.e. the ÿgveda came into being on account of Agni 
(geothermal energy), the Yajurveda came into being on 
account of VÈyu (air energy) and on account of SÊrya 
(solar energy) came into being the SÈmaveda.i The author 
of this BrÈhma‡a, describes energy by the word tapta as: 

rsH;LrIrsH;L=;ks osnk·tk;UrA vXus_ZXosnks ok;ks;ZtqosZn% 
lw;kZRlkeosn%A 

tebhyastaptebhyastrayo vedÈ ajÈyanta.  
agner ‚gvedo vÈyor yajurvedaÌ sÊryÈtsÈmavedaÌ. 

Out of three energies originated three the Vedas. 
From Agni (geothermal or observer space energy 
originated the ÿgveda, from the field the Yajurveda, 
from the solar energy or light the SÈmaveda. 

Manusm‚ti also speaks the same language while dealing 
with the origin of the Vedas. According to Manusm‚ti, 
‘Agni (geothermal energy), VÈyu (field energy) and SÊrya 
(solar energy) are the main instruments behind the Yaj¤a ( 
the process of creation). The ÿgveda, the Yajurveda, and 
the SÈmaveda originated on account of these energies16.  

15 rsH;LrIrsH;L=;ks osnk·tk;UrA  
  vXus_ZXosnks ok;ks;ZtqosZn% lw;kZRlkeosn%A 
   tebhyastaptebhyastrayo vedÈ ajÈyanta.  
   agner ‚gvedo vÈyor yajurvedaÌ sÊryÈtsÈmavedaÌ. 
16 vfXuok;qjfoH;Lrq=;a czãlukrue~A  
  nqnksg;Kfl?;FkZa _X;tqlkey{k.ke~A  

   agni vÈyu ravibhyastu trayaŠ brahma sanÈtanam 
   dudoha yaj¤a-siddyarthaŠ ‚gyajuÌsÈmalak–a‡am.  
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The Gopatha BrÈhma‡a also associates Agni 
(geothermal energy/observer space energy) to the BhÊloka 
(earth/observer space), VÈyu (field energy) to the Antarik–
a-loka (intermediate space) and SÊrya (solar energy/light) 
to the Dyuloka (celestial sphere/light space). Thus the 
whole creation on the earth gets summed up between the 
earth, the sun, and intervened by the intermediate space 
and the whole cosmic creation gets summed up between 
light space and observer space intervened by the 
intermediate space. The other way round we can say that 
the earth and the sun are interdependent for the creation on 
the earth. Keeping in view of this fact, the Vedas use the 
word dyÈvÈ-p‚thivÏ time and again as a DevatÈ Dvandva 
compound. In fact, the interaction of solar energy with the 
geothermal energy causes the origin of life on the earth. 
This interaction is possible due to the earth’s revolution 
around the sun. Thus the Yaj¤a (the process of creation) on 
the earth is going on due to the joint participation of the 
earth and the sun.  

When the earth moves around the sun, Sun’s position in 
relation to earth changes with the change of every solar 
month (represented by a Sa×krÈnti). The sun describes 
seven great circles of latitude on the earth during 12 
months of a year. These seven great circles of latitude 
described by the sun are known as the seven major 
chhandas. The seven great circles of latitude or chhandas 
described by the sun on the earth are as follows: 

23.50 circle of latitude south of the equator known as 
Tropic of Capricorn or the GÈyatrÏ Chhanda is caused by 
the sun when it transits through Makara (Capricorn) sign 
on 22nd December. This solar month is known in the Vedas 
as Aru‡a month. 

The second circle of latitude described by the sun is 200 
south of the equator. This circle is known in the Vedas as 
the U–‡ika chhanda. It is caused by the sun during its 
transit through Kumbha and Dhanu signs on 21st  January 
and 22nd Nov. respectively. The solar months formed on 
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this chhanda are known in the Vedas as Aru‡arÈja and 
Sambhara months. 

The third circle of latitude described by the sun is 120 
south of the equator. This circle is known in the Vedas as 
the Anu–—up chhanda. It is caused by the sun during its 
transit through the MÏna and the V‚„cika signs on 20th Feb 
and 23rd Oct. respectively. The solar months formed on this 
chhanda are known in the Vedas as Pu‡Çarika and Sarvau–
ÈÇha months. 

The fourth circle of latitude described by the sun is 00 
equator. This circle is known in the Vedas as the B‚hati 
chhanda. It is caused by the sun during its transit through 
the Me–a and TulÈ signs on 21st March and 23rd Sept. 
respectively. The solar months formed on this chhanda are 
known in the Vedas as Vi„vajita and IrÈvÈn months. 

The fifth circle of latitude described by the sun is 120 
north of the equator. This circle is known in the Vedas as 
the Pa×kti chhanda. It is caused by the sun during its transit 
through the V‚–abha and the KanyÈ signs on 21st April and 
23rd August respectively. The solar months formed on this 
chhanda are known in the Vedas as Abhijita and RasavÈn.  

The sixth circle of latitude described by the sun is 200 
north of the equator. This circle is known in the Vedas as 
the Tri–—up chhanda. It is caused by the sun during its 
transit through the Mithuna and the SiŠha signs on 22nd 
May and 23rd July respectively. The solar months formed 
on this chhanda are known in the Vedas as ¶rdrÈ and 
UnnavÈn months. 

The seventh circle of latitude described by the sun is 
23.50 north of the equator. This circle is known in the 
Vedas as the Jagati chhanda. It is caused by the sun during 
its transit through the Karka sign on 22nd June. The solar 
month formed on this chhanda is known in the Vedas as 
PinvamÈna month. 

The process of describing seven chhandas is known in 
the Vedas as VedÏ parigraha (Enclosing of the earth). In 
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fact, this enclosure of the sun on the earth is known as 
chhanda. Etymologically also chhanda means enclosure: 
chandÈŠsi chÈdanÈt.  

The Yajurveda (1.26) describes the sun’s power of 
gravitation. The sun is gravitating the earth and encloses 
the earth with hundreds and thousands of rays.  

nso lfor% ijeL;ka i`fFkO;ka “krsu ik”kS%AA  
deva savitaḥ paramasyāṁ pṛthivyāṁ śatena pāśaiḥ॥   

In the next Mantra (Yajurveda, 1.27), three different 
enclosures of the sun on the south, west, and north of earth 
have been respectively described as GÈyatrÏ, Tri–—ubha, and 
Jagati chhanda. 

xk;=s.k Rok NUnlk ifjx`g~.kfe 
=S"VqHksu Rok NUnlk ifjx`g~.kfe 
tkxrsu Rok NUnlk ifjx`g~.kfe 

gāyatreṇa tvā chhandasā parigṛhṇami 
traiṣṭubhena tvā chhandasā parigṛhṇami 
jāgatena tvā chhandasā parigṛhṇami 

The ƒatapatha BrÈhma‡a (1.2.5.1-13) gives a detailed 
commentary on this Mantra of the Yajurveda and illustrates 
a ritual of theVedÏ Parigraha (Enclosing of the Altar/earth). 
The ritual in the ƒatapatha BrÈhma‡a reads as under:  

Having described the ritual of stamba-yaju-hara‡a 
(symbolising the dissipation the forces of darkness 
that are anti-creation forces, the ritual of ‘Altar 
enclosing’ representing various circles of latitude 
described by the sun along the earth are depicted 
here through a method of historical narration of the 
natural phenomenon. 

The forces of light (instrumental in creation) and the 
forces of the darkness (anti-creation forces) both having 
originated from PrajÈpati (a natural phenomenon of the 
rotation of the earth on its axis and its revolution around 
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the sun), contended for superiority. In this contention for 
superiority, the forces of light (pro-creation forces) seemed 
to have been defeated by the forces of darkness. Since then 
the forces of darkness thought that this world belonged to 
them.  

The forces of darkness, in view of their dominance, 
said, ‘Let us share the earth with us, and having done so let 
us subsist upon it.’ They set about sharing it with ox-hide 
from west to east (In the Indian context, after the rise of the 
sun in the east,  there will be light east through west and 
the darkness will prevail from west to east. So it has been 
said that the forces of darkness set about sharing the earth 
from west to east).  

The forces of the light (pro-creation forces) heard this 
and thought, ‘The forces of darkness are actually 
dominating this earth. Let us go to the place where the 
forces of darkness are sharing the earth. What would 
become of us if we were deprived of our share? With the 
Vi–‡u  (the sun)  as their head, they went there.’ 

They then said to the anti-creation forces of darkness, 
‘We may also be included in sharing the earth. Let there 
also be our share in it. The anti-creation forces of darkness  
could not tolerate it and told, ‘As much place as this Vi–‡u 
(the sun) occupies through its circles of latitude (chhandas) 
on the earth, let only that much be yours.’ Meaning to say, 
from 23.50  north to 23.50 south of the earth, the Vi–‡u (the 
sun) is visible. Rest of the parts remains in darkness.  

Vi–‡u’s (sun’s) area on the earth (from 23.50  North to 
23.50 South of equator) is very short. The forces of light, 
however, had no objection and accepted this proposal. 
‘Give us as much as is required for the Yaj¤a (creation on 
earth), that will be sufficient for us.’ said the forces of 
light. Thus from 23.50  North to 23.50 South of the equator 
became the part of the forces of light and rest became the 
part of forces of darkness. 

The forces of light having laid down Vi–‡u, the sun on 
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the eastward enclosed earth by various chhandas; 23¼° 
south of the equator was enclosed with the GÈyatrÏ chhanda 
with the Yajurvedic Mantra, ‘I enclose you by the GÈyatrÏ 
chhanda’ (VS.1.27). Henceforth the tropic of the Capricorn 
is denoted by the GÈyatrÏ metre. (Note: the GÈyatrÏ metre 
has 24 syllables to denote 23¼°). The western side with 
the Tri–—up chhanda with the recitation of the Mantra, ‘I 
enclose you with the help of Tri–—up chhanda’ (VS.1.27). 
Tri–—ubh being the next to JagatÏ from west to east. The 
northern side with the JagatÏ chhanda. ‘I enclose you with 
the help of the Jagati chhanda’ (VS.1.27). The tropic of 
cancer is denoted by the JagatÏ metre. The JagatÏ metre has 
48 syllables, the double of 24 to represent 23¼° N+23¼° 
S.  

Having enclosed the earth on all the sides with various 
chhandas (metre-ranges) and having ignited the fire of 
creation (sun) known as the ¶havanÏya fire on the east side, 
the forces of light went on performing their work of 
creation with this fire and they occupied the whole of the 
earth along the tropics. Because they occupied the whole 
earth for the process of creation, this earth came to be 
known as VedÏ (occupied one) or the altar as we may call it 
in terms of the English language. That is the reason why it 
is often said that the earth has the same parameters as those 
of the VedÏ, for the sake of creation the entire earth was 
occupied by the pro-creation forces. And so one can wrest 
the entire earth from his rivals and can dispossess them of 
their share who realises this fact.  

The Vi–‡u (sun) was bounded on all directions by the 
metres, with his head in the east direction. Thus unable to 
escape anywhere beyond tropical encompassment, i.e. 
beyond 23¼° north and south of the equator (tropical 
zone), the Sun moved down to the roots of the vegetation.  

The same narration is prolonged: The forces of light 
said, ‘What has become of  Vi–‡u? What has become of the 
Yaj¤a, the natural process of creation?’ They said, 
‘Enclosed on all sides by metres, with its head towards the 
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east on the equator, there is no way of escaping; search for 
the Vi–‡u went on here itself.’ They searched for it by 
slightly digging the earth. They discovered it at a depth of 
three fingers, i.e they found that the Vi–‡u has moved 
down the earth three circles of latitude 120, 20° and 23.50 
north and south of the equator. Therefore the VedÏ (altar) 
should be made three fingers deep. In view of the same 
fact, a scholar named PÈ¤ci made the earth three fingers 
deep.  

But this should not be done. Since the Vi–‡u (Sun) 
moved the earth to the extent of the roots of the 
vegetations, so let him (the Adhvaryu) ask the ¶gnidhra to 
cut out the roots of the vegetation. And because they found 
Vi–‡u in a tropical region, so they called the tropics as an 
altar. 

Having found Vi–‡u  at the first cardinal point, i.e. 
23¼° north and south of the equator, they enclosed him 
with a second enclosure, i.e at 20° north and south of the 
equator. On the north with the text (VS.1.27), ‘You are of 
good soil and auspicious.’ On the 20° south when the 
forces of light discovered Vi–‡u, they made the earth of 
good soil and auspicious. (The part of the earth around 20° 
south of the equator is fertile and auspicious). On the west, 
it was enclosed with the text (VS.1.27), ‘The pleasant and 
comfortable to sit upon you are.’ Having thus located Vi–‡u 
on the west side of the earth, they made that part of the 
earth pleasant and comfortable to sit upon. On the 20° 
north the Vi–‡u was enclosed with the text (VS.1.27), 
‘Abounding in food and water are you.’ Having discovered 
Vi–‡u on 20° north, they made part of the earth prosperous 
in food and water. (We can see the rivers originating from 
the north).  

The Vi–‡u thus draws three enclosures before the 
equator, i.e. at the points of 23¼°, 20°, 12° south and 
three after the equator, i.e. 23¼°,20°, 12° north of the 
equator. These all enclosures together make six. So are 
made the six seasons of the year. A year is the time process 
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(Yaj¤a) of creation (PrajÈpati). As large is the yearly 
process of creation, so wide as its ( tropical movement of 
the sun) extent is between the tropics. So, widely, he (the 
Adhvaryu) thereby encloses this fire altar.   

With six vyÈh‚tis (the parts of the Mantras) he draws 
the first six enclosures representing the northward six 
tropical movements of the sun during the six months of 
UttarÈya‡a, i.e.  

a). 23¼° S to 20° S  

b). 20° S to 12° S  

c). 12° S to 0° 

d). 0° to12° N  

e). 12° N to 20° N 

f). 20° N to 23¼° N and with the six vyÈh‚tis, he 
draws the second six enclosures representing the reverse 
course, i.e. southward six movements of the sun during the 
six months of Dak–Ï‡Èyana period. This makes these 
together twelve, and thus twelve are made the solar months 
of the year. The year is the process of the creation. As 
large is the yearly process of creation, so wide is the 
tropical movements of the Sun between the tropics. So 
widely, he (the Adhvaryu) thereby encloses this fire altar.  

Thus from the aforementioned description of the ritual 
of Altar enclosure, it is crystal clear that the sun encloses 
earth at seven tropical lines which are known by the name 
of seven famous chhandas or circles of latitude.   
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The above-given diagram makes the above descriptions 
explicitly clear. 

These tropical movements of the sun are caused by 
earth’s 23.50 North-west inclination on its axis.  

Here it may also be informed that with the Sun’s 
enclosure of the GÈyatrÏ chhanda, UttarÈya‡a, i.e. North or 
winter solstice commences. The UttarÈya‡a or winter 
solstice pointed out the beginning of the year. In fact, 
during the Vedic age, it was also the DevayÈna period,  due 
to the Indian continent’s location being in the Kumeru, i.e. 
Southern hemisphere of the earth. So the GÈyatrÏ chhanda 
has a great significance, being the southernmost point of 
the sun’s enclosure on the earth. It was the sun’s 
appearance on the earth that caused the emergence of 
biological life on this planet. The GÈyatrÏ cover used to 
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take place in the Makara (Capricorn) sign on Dec. 22. 

Keeping in view of the same phenomenon of nature, the 
documentation of the ÿgveda took place. The Mantras of 
the ÿgveda were also composed in seven metres 
representing the seven parigrahas or enclosures of the sun 
on the planet earth. First is the GÈyatrÏ metre which 
consists of 24 syllables thus exactly representing the 
number of 23.50. Since .5 (half) number cannot be 
represented by a syllable, so .5 (half) was counted for one 
and the no. 24 has been assigned to the GÈyatrÏ chhanda. If 
we take up the last parigraha, i.e. JagatÏ chhanda, we find 
it just opposite to the GÈyatrÏ, i.e. 23.5 0 N of the equator. 
Thus the total distance of the JagatÏ from the GÈyatrÏ is 23.5 0 S 
to 23.5 0 N, i.e. 24 + 24 = 48. Now one may not find it 
difficult to understand why the JagatÏ chhanda has been 
assigned the number of 48. In other words, this is only the 
reason that the JagatÏ chhanda consists of 48 syllables. The 
GÈyatrÏ through JagatÏ, there lie five chhandas respectively 
as the U–‡ika, the Anu–—up, the B‚hatÏ, the Pa×ktÏ and the 
Tri–—up. The numbers between 24 and 48 can be divided 
proportionally into 7 segments each one with an increment 
of 4 numbers, e.g. 24, 28, 32, 36, 40, 44, 48. As such no. 
24 and 48 having been already assigned to the first (the 
GÈyatrÏ) and last (the JagatÏ) chhandas, the intervening nos. 
28, 32, 36, 40, 44 can be assigned respectively to the 
intervening five chhandas, i.e. no. 28 to the U–‡ika, no. 32 
to the Anu–—up, no. 36 to the B‚hatÏ, no. 40 to the Pa×ktÏ 
and no. 44 to the Tri–—up. This is the reason why the Vedic 
seers assigned the above-mentioned sequence of nos. to the 
various chhandas. 

Thus from the foregoing discussion, it is clear that the 
Vedic metres are not just like ordinary literary metres 
applied to the compositions of various literary genres. The 
phenomena of chhanda applied to the Vedic lore has its 
astronomical base. That is why metres, in the Vedas, have 
been called as DaivÏ prajÈ, or the divine compositions. 
chandaŠsi vai daivyÌ prajÈÌ, i.e. metres in the Vedas 
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represent the divine or astronomical phenomena. As it has 
already been pointed out above that the chhandas in the 
Veda are related with the tropical movements of the sun on 
the earth. So, the first GÈyatrÏ chhanda represents the first 
prahara of the day starting at 3 a.m. This is the rising 
period of the sun. That is why the Vedic seer eulogises the 
sun through the GÈyatrÏ Mantra composed in GÈyatrÏ 
chhanda. The famous GÈyatrÏ Mantra reads as follows:  

rRlforqoZjs.;a HkxksZ nsoL; /khefgA f/k;ks ;ks u% izpksn;kr~AA 

tat savitur vare‡yam bhargo devasya dhÏmahi.  
dhÏyo yo naÌ pracodayÈt. 

'That we meditate upon the effulgence of the rising 
sun, the generator of the world,  which is worthy to 
be adopted. This rising sun makes all the living 
beings swing into various actions.' 

Vedic Chhandas (Metres)  
The above-cited  7 cosmic chhandas were used as major 

chhandas in the documentation of Vedic Mantras. The 
cosmic latitudinal degrees of the above chhandas was taken 
as syllable count for the Vedic Mantras. For instance, 

GÈyatrÏ chhanda has 24 syllables 

U–‡ika chhanda has 28 syllables 

Anustup chhanda has 32 syllables 

B‚hatÏ chhanda has 36 syllables 

Pa×kti chhanda has 40 syllables 

Tri–—up chhanda has 44 syllables 

JagatÏ chhanda has 48 syllables 

On the same pattern giving an increment of 4 syllables 
each, seven more chhandas were formed by the Vedic ÿ–is. 
They are as follows: 

Atijagati 52 syllables 
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ƒakvarÏ 56 syllables 

Ati„akvarÏ 60 syllables 

A–—i 64 syllables 

Atya–—i 68 syllables 

Dh‚ti 72 syllables 

Atidh‚ti 76 syllables 

Here it may be pointed out that the syllable count of the 
Mantras was not always exactly the same as cited above. 
We sometimes come across Mantras having one or two 
syllables less or more than the specified count of the 
chhandas. We may find GÈyatrÏ chhanda not necessarily 
with 24 syllables, it may have 23, 22, 25 or 26 syllables 
also. Such cases have been given different names. 
According to KÈtyÈyana, if a Mantra has one syllable less 
or more than the specified count of a chhanda, the chhanda 
will be called Nich‚d and BhÊrik respectively. Thus GÈyatrÏ 
chhanda with 23 syllables will be known as Nich‚d GÈyatrÏ 
and with 25 syllables will be known as BhÊrik GÈyatrÏ. 

Similarly, if a Mantra has two syllables less or more 
than the specified count of a chhanda, the chhanda will be 
called VirÈ— and SvarÈ— respectively. Thus GÈyatrÏ with 22 
syllables will be called VirÈ— GÈyatrÏ and with 26 syllables 
as SvarÈ— GÈyatrÏ. 

In addition to the above, we find many other varieties 
of the chhandas like Kakup, Pada Pa×kti, VardhmÈna, 
Prati–—ha etc. in the Veda Mantras, but they are 
insignificant.  

Vedic Svaras  (Grammatical) 
There are two types of svaras used in the Vedas. They 

are 1. Grammatical,  2.  musical. Today we shall deal with 
only grammatical svaras. 
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Grammatical Svaras   

There are three types of grammatical svaras.  

1. mnkÙk Udaatta: Acute accent (or high accent 
2. vuqnkÙk Unudaatta: Grave accent or low accent 
3. Lofjr Svarita: Circumflexed accent or middle accent 
Generally, the syllables that have udÈtta or acute accent 

or high accent are called accented, if they have unudÈtta 
accent or low accent, they are called unaccented. In a 
Vedic word, only one syllable may be accented. Because a 
word is formed of root+suffix, so there may broadly be 
two options of accentuation in a word:  

1. A word may have an acute accent, either on its root 
or on the suffix.  

2. It may also remain unaccented at all, e.g verbal 
forms generally remain unaccented and nominal forms in 
vocative case (address) remain unaccented.  

Now one may ask a question as to how to identify 
accented syllables, unaccented syllables, and syllables 
having middle/svarita accent in Vedic words. The answer is 
in different Vedas different accentuation patterns are 
followed. For example, in the Rigveda, an accented 
syllable or a syllable with udÈtta accent remains unmarked. 
An unaccented syllable is underlined and a syllable with 
svarita accent has a vertical line over it.  

Example is vfXuehéGs iqjksfgére~ 

In SÈmaveda, accents are marked with a numeral or 
with numeral and letter above the syllable. UdÈtta, 
AnudÈtta, and Svarita are marked with numerals 1, 2, and 
3 respectively over the syllable. In addition to numerals 

1,2,3 we see letters j (ra)] d (ka) aand m (u) placed over 
the syllables along with numerals. We illustrate one: 

If two udÈttas occur in sequence, then the first udÈtta is 
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represented by numeral 1 and second is not represented by 
any numeral, but the svarita that follows the second udÈtta 

is indicated by  2j- Syllables that have no numeral or letters 
above them are called prachaya. 

The Yajurveda and the Atharvaveda follow the 
Rigvedic pattern of accentuation.   

Note: In roman script, the accent is represented by a 
slanting line over the syllable, e.g. á  

Pronunciation of different accents 
These svaras have three different patterns of 

pronunciation.    
1. UdÈtta accent: According to PÈ‡ini, a great Sanskrit 

grammarian, udÈtta accent is pronounced from 
higher parts of the place of articulation of its 
syllable. 

2. AnudÈtta accent is pronounced from the lower parts 
of the place of articulation of its syllable. 

3. Svarita accent is pronounced from the middle parts 
of the place of articulation of its syllable. 

Vedas may be recited with an accent. Such a recitation 
of Vedic mantras is known as Sasvara PÈ—ha. Vedas may 
also be recited without svara. This recitation is known as 
Eka„ruti Savara PÈ—ha which is possible after a lot of 
practice. Only traditional Vedic Pandits can recite mantras 
with svara, as it requires a lot of training and practice. It 
can be done under the supervision of a trained Guru.  

Accent as a Morphological and Semantic 
Determinant 

Be aware that an accent plays a significant role in 
determining the nature of morphological features like noun, 
pronoun, verb, indeclinable,  etc. in case of ambiguity 
created by their analogous forms and other compound 
forms. This may also help analyzing a true meaning of the 
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concerned morphological feature and compound words. To 
illustrate it, a few examples may be cited: 

1. There are two analogous forms: kaÌ (a pronominal 
form i.e. masculine singular nominative form of 
pronoun kim ) and kaÌ (a verbal form from root √k‚ 
. In this case, the only accent helps the 
determination of the true nature of kaÌ . kaÌ as a 
verbal form remains unaccented, otherwise if 
accented, i.e. káÌ, it will be a pronominal form. 

2. There is an interesting mantra from the Yajurveda  
(32.3) which reads as under: 

Uk rL;é izfrek véfLrA 

nátasya pratimaa asti 

In this mantra, nátásya has been a bone of contention 
among scholars. This may be read as a single word nátásya 
or the composition of two words ná+tásya. If it is read as a 
single word, its meaning would be -The God Who is 
submissive to His devotees, has His picture. If it is 
regarded as a composition of two words ná+tásya, its 
meaning would be -There is no picture of God. These two 
are very much debated and discussed meanings, the 
solution of which depends upon the determination of the 
nature of the word nátásya. Here the accent comes for our 
help. According to the rule of accentuation, a word can 
carry only one acute accent. In nátásya, as is obvious, ná 
and tá both are accented which shows that both are parts of 
two different words: ná and tásya put in a single whole 
nátásya.    

Thus, the knowledge of svara is very important and one 
of the keys to understand the intended meaning of Vedas 

 Vedic Svara (Musical)  
In addition to the grammatical svaras, which are 

significant in determining the nature of words and their 
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meanings, Vedic chhandas are attuned to some Musical 
notes for the purpose of recitation. Different chhandas are 
recited with different musical notes. These musical notes 
are natural and not artificially composed as is the case with 
modern-day musical notes. At different timings, the nature 
emits different vibrations. These vibrations are svaras of 
nature. Different timings represented by different svaras 
are as under: 

1. The time from 3 am to 6 am  is represented by  
“aÇaja svara  

2. The time from 6 am to 9 am  is represented by ÿ–
bha svara  

3. The time from 9 am to 12 Noon  is represented by  
GÈndhÈra svara  

4. The time from 12 Noon to 3 pm  is represented by 
Madhyam svara  

5. The time from 3 pm to 6 pm  is represented by 
Pa¤cam svara 

6. The time from 6 pm to 9 pm  is represented by 
Dhaivata svara 

7. The time from 9 pm to 12 O clock night  is 
represented by  Ni–Èd svara 

From 9 pm to 3 am the nature also sleeps for six hours. 
That is why the sleeping timings for average human beings 
have been fixed for 6 hours. The Vedas say that every 
human being should go to sleep at 9 pm and rise in Brahma 
Muhurta i.e. 3 am. At that time the nature emits a nectar-
like breeze and a person who develops the habit of going to 
bed between  9 pm to 3 am in consonance with nature will 
live a hale and hearty life. 
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Meters and Their Musical Notes  
The GÈyatrÏ chhanda is recited in “aÇaja svara. GÈyatrÏ 

chhanda being the sixth one when counted from the JagatÏ 
side, its svara has been called as “aÇaja. This chhanda 
belongs to the region of Pitaras, i.e. 23.50 S of equator 
being known as pit‚loka. Moreover, in GÈyatrÏ mantra, the 
Sun is eulogized as SavitÈ, i.e. the creator of the world, 
similarly the pitaras (ancestors of human beings) were the 
first originator of humanity and the Indian continent 
tenanting the Southern hemisphere was the first abode of 
human beings first ever born on the Earth. These first 
human beings were the parents of the rest of human beings. 
That is why, the GÈyatrÏ chhanda has been associated with 
the pit‚-loka, i.e. the ancestral abode or the place of first-
ever born parents or pitaras. U–‡ika chhanda, being the 
second one in sequence, represents the second prahara 
(watch) starting at 6 am. This period is hotter as compared 
to the period of 3 am. Similarly 200 South of the equator 
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i.e. Tropic of Aquarius being the hotter region as compared 
to the 23.50  South of the equator, i.e. Tropic of Capricorn. 
That is why the metre representing the period of 6 pm and 
the region of 200 South of the equator was christened as U–
‡ika chhanda. Moreover, 200 South of the equator had thick 
forest growth on the Earth. The forest region of the South 
was known as pa„u whereas the forest region of the 
Northern hemisphere was called as the Vanaspati loka. Due 
to the dense forest belt, the region was famous as pa„u 
loka.  

The U–‡ika chhanda is pronounced in ‚–abha svara. 
Since this chhanda belongs to the animal world, its svara 
(musical note) is called as ‚–abha.  

The Anu–—up chanda, being the third one in sequence, 
represents the third prahara (watch) of the day starting at 9 
p.m. The mid-day time and middle part of the Earth 
represented by B‚hatÏ chhanda is known as stoma. Since 
this chhanda follows the stoma chhanda, it is named as 
Anu–—up (meaning anu-stoma). This chhanda belongs to the 
region of Gandharvas. Present-day, this region falls in 
Afganistan and is known as Kandhar. During the Vedic 
period, when the Indian continent was tenanting the 
Southern hemisphere, GÈndhÈra used to be located at 120 

South of equator. So, the region of 120 South of equator 
was also known as GÈndhÈra region. And the musical note 
for pronouncing Anu–—up chhanda was also christened as 
GÈndhÈra. 

B‚hatÏ chhanda represents the middle part of the Earth, 
i.e. equatorial region. It also represents the fourth prahara 
(watch) of the day starting at mid-day, i.e. 12 p.m. So, the 
musical note assigned to this metre was named as 
Madhyama svara. Since the equatorial region of the Earth 
remained densely populated by human-beings, this region 
was known as Manu–ya loka. 

Counting GÈyatrÏ as the first chhanda, the fifth chhanda 
comes to be Pa×katÏ. This is why its name is Pa×ktÏ, the 
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fifth one. The musical note assigned to it is also christened 
as Pa¤cam, the fifth one. It belongs to the region opposite 
to Gandharva loka, i.e. 120 North of equator which was 
geographically known as Devaloka. 

From B‚hatÏ, i.e. first stoma onward third one is called 
as Tri–—up, i.e. third stoma. Its region is opposite to that of 
U–‡ika, i.e. 200 North of equator which, being the forest 
belt of the Earth, is known as the Vanaspati loka. Its svara 
is Dhaivata. It represents the time period of the sixth 
prahara (watch), i.e. 6 p.m. 

The last one is the JagatÏ chhanda which represents the 
Asura region, i.e. 23.5 0 North of equator. Likewise, it also 
represents the 7th prahara, i.e. the period of 9 p.m. Its svara 
is known as Ni–Èda.  

All these musical notes are pronounced in various tones 
depending upon the time period they denote or represent. 
For instance, Ni–Èda and GÈndhÈra represent respectively 
the time period of 9 p.m. and 9 a.m. The number of 9 
being the highest one in the series, and the physical energy 
being at its peak level both at 9 p.m. and 9 a.m., both the 
svaras are pronounced with high (udÈtta) tone. On the other 
hand, ÿ–abha and Dhaivata being the representative of 6 
a.m. and 6 p.m. respectively or say next one to follow Ni–
Èda and GÈndhÈra in point of numbers, they are 
pronounced in a low tone or the tone following udÈtta (i.e. 
anudÈtta) tone. The rest of the three, i.e. “aÇaja, 
Madhyama and Pa¤cama being the representative of 3 am,  
mid-day and 3 pm respectively are pronounced with the 
middle tone or mixed tone of the prior two and technically 
known as svarita tone. 
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Authorship of the Vedas 
There has long been a debate as to whether Vedas were 

created by God or man. It has always been answered: 
vedÈÌ apauru–eyÈÌ, i.e. Vedas are not expressed by Puru–a 
(some human being), but here the term Puru–a has been 
taken up for both the meanings, i.e. for man as well as for 
God by the various contenders in order to support their 
contentions. Here it may be pointed out that the term Puru–
a here does not mean God but man. So the term ‘vedÈÌ 
apauru–eyÈÌ’ would only mean ‘Vedas are not created by 
human beings’. 

The other way round also, the Veda being knowledge, 
or dharma would reside permanently in its dharmÏ, the 
object, the consciousness, or say consciousness being 
qualified by knowledge can be considered as its creator. 
Thus knowledge is the inherent quality of God.  

Moreover, it can again be proved on the evidences 
gathered from the Vedic literature. For example, the 
ƒatapatha BrÈhma‡a (14.5.4.10) has made a clear cut 
statement that the Vedas are the expressions of creation. 
Accordingly : 

‘The couplets that are known as ÿgveda, Yajuveda, 
SÈmveda and Atharvaveda are the exhalations of the 
created world.’17 

At another place in the same work, it has been clearly 
picturized leaving no space for further doubt and suspense 
regarding the Godly origin of Vedas. According to the 
ƒatapatha BrÈhma‡a (11.5.4.17) : 

‘There are two types of creations. One is the human 
creation produced through the sexual behaviour. 

17 evaŠ vÈ are’sya mahato bhÊtasya niÌ„vasitam-etad-va 
‚egvedo yajurveda sÈmaveda’tharvÈ×girasaÌ. 
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Another is the divine or cosmic creation. Chandas 
deal with the cosmic creation. They are produced by 
‚–is through their mouth. Instead of sexual 
behaviour, they are produced verbally from the 
mouth by devas or scholars to define the universal 
creation of God’.18 

Thus from the forgoing discussion, it can unhesitatingly 
be inferred that the couplets or Chandas revealed to various 
Vedic seers were the literary items originated first ever in 
the literary history of humankind. These chandas that dealt 
with the cosmic creation of God were pronounced by the ‚–
is through their mouth.  

Here GitÈ’s views on Vedas may also be quoted. GÏtÈ 
says: trigu‡avi–ayo vedaÌ, i.e. the Vedas deal with the 
trigu‡Ètmaka prak‚ti. The material creation evolved out of 
the disharmony of three gu‡as : sattva, rajas and tamas.  

The above view and GÏtÈ’s view on Vedas clearly 
points out that Vedas are the knowledge of creation. And 
the creation is the handy work of the almighty God. As 
such the knowledge of the Vedas can be called as the 
knowledge of the God and not the knowledge of a human 
being. For example, when an engineer invents an engine, 
the knowledge of the engine is the knowledge of the 
engineer. A potter makes a pot. Knowledge of the pot is the 
knowledge of the potter. Similarly, knowledge of the 
creation enshrined in the Vedas is the knowledge of the 
God.  

 

18 dvayÈÌ vÈ imÈÌ prajÈ daivya„caiva mÈnu–ya„ca. tÈ vÈ 
imÈ mÈnusyaÌ prajÈÌ mithunÈd  prajÈyante. chandÈŠsi vai 
daivyaÌ prÈjÈs-tÈni mukhato janayate tata etaŠ janayate. 
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Age of the Vedas 
The age of the Vedas is a hotly debated issue. Scholars 

from time to time have been engaged in determining the 
antiquity of this oldest literature of the world. In fact, in 
determining the date of the Vedas, scholars have been led 
by their various pre-conceived notions and true or false 
beliefs. Whereas occidental scholars have their own sets of 
notions and beliefs, oriental scholars have theirs own. 
Obsessed with their different types of beliefs and notions 
the age-old Vedic tradition has totally been ignored or 
given a goodbye. It was always argued by various scholars 
at home and abroad that the Vedic traditional belief is 
clearly very speculative and based on fictitious 
astronomical calculations. The fact is that none of the 
viewpoints, occidental or oriental considered as non-
speculative has any scientific basis, rather they are also 
based on speculations more dangerous and misleading than 
what is called traditional one. 

The so-called scientific viewpoint of occidental scholars 
was based upon their assumption of the origin of the 
universe and thereby the origin of humans on the earth. In 
the 16th century, an Archbishop named Usher (1581-1656) 
thoughtlessly declared that creation took place on 22 
October, 4004 years before the birth of Christ.  

 
Archbishop Usher 
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Since the clergymen were the religious teachers and 
guides of the western scholars, in the light of such 
statements westerners started making surmises regarding 
the possible antiquity of the world’s ancient most literature. 
When the date of creation was fixed as 4004 years before 
Christ, the date of the origin of the first book in the library 
of the world could also not be stretched beyond the date of 
creation. Based upon this framework of time, western 
scholars started their pursuit to determine the date of the 
origin of the Vedas. 

It was presumed by most of the European scholars that 
the ancient most ÿgvedic hymns must have been composed 
of about c1500 B.C. to c1000 B.C. Macdonell (1854-1930)  
thinks that the first collection which was again edited about 
c600 B.C. after making phonetic changes or Sandhis 
sanctioned by Classical Sanskrit (p.50) comes from a 
period which can hardly be less remote than c1000 B.C. 
(p.48). Max Mñller (1823-1900) first assigned these dates 
from a consideration of the linguistic changes discernible in 
the language of the oldest hymns and the language of 
PÈ‡ini. He thought that there were thus several linguistic 
layers, so to speak, discernible through the Vedic literature 
and each layer might be assigned a period of about 200 
years. Fixing the date of PÈ‡ini at 300 B.C., he assigned 
about c1500 B.C. as the probable date of the oldest 
ÿgvedic hymns. As some of the hymns exactly correspond 
with some gÈthÈs of the Avesta, it is also thought that the 
Iranians and Indians separated about this period and the 
bulk of the ÿgvedic hymns was composed thereafter in 
Punjab. Thus, according to the most western scholars, the 
age of the ÿgveda ranges between c1500 to c1000 B.C. But 
now the Usher’s date of creation of the earth has 
completely collapsed in wake of modern scientific 
discoveries. According to new estimates, the earth is more 
than 400 crore years old and so the earlier speculations 
assigning the Vedas a date between c1500 to c1000 B.C. in 
the light of the old view of the creation became totally false 
and ungrounded. Under the circumstances when the basic 
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assumptions have been disapproved by the scientific 
discoveries, there is no room left for the consideration of 
the speculations based on such shattered assumptions. 

The Second view is held by many Indian scholars, led 
by Bal Gangadhara Tilak. They assign a far different 
antiquity to the Vedas based upon astronomical events 
referred to here and there in the Vedic and allied literature. 
But the main problem with these scholars is that they are 
very selective while dilating upon the Vedas or ancient 
Sanskrit literature. They are ready to accept the part 
statement of the Vedas as suitable to their pre-conceived 
notions and projections about the so-called dating of the 
ancient Sanskrit literature. They are not ready to accept the 
tradition as a whole. According to these scholars Rama’s 
birth during the period when vernal equinox was taking 
place in the Punarvasu nak–atra is acceptable, but to them, 
the beginning of the TretÈ period mentioned in the same 
tradition is not acceptable, rather they venture to call such 
statements as mere suppositions. They don’t seem to have 
the patience to wait and watch the further developments in 
the field of science. They forget that if the mention of the 
TretÈ or the DvÈpara or the Satyayuga is speculative, the 
mention of the Punarvasu or A„vini or K‚ttikÈ may also be 
speculative. They have, in fact, no basis or evidence to 
accept one part as confirmed and another part as fictitious. 
They are ready to accept the historical events of the 
RÈmÈya‡a or the MahÈbhÈrata (Mbh.) taking place in this 
country, but they are reluctant to accept the antiquity of 
Mbh. as handed down to us in a long uninterrupted 
tradition of 5119 years.  

Thus they are doubtful about themselves and also 
misleading other readers and scholars. If they want to 
accept the part of the tradition, why they don’t accept the 
whole tradition. If something is beyond the ambit of their 
comprehension, they should make it a point of further 
research and study, instead of discarding the whole 
phenomena as fictitious. Modern researches into astronomy 
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and astrophysics have proved the phenomenon of 
precession to be true and there is no denying the fact that 
equinoctial points and solstitial points continue to recede 
completing the whole circle in 25920 years. 

Under the circumstances when the same phenomenon 
of equinoctial or solstitial precession repeat itself in 
25920 years, there is no problem in accepting the Yuga 
and the Manvantara theory mentioned in the Vedic and 
Puranic literature, so as to ascertain the actual circle of 
equinoctial or solstitial points. 

The third concept is the traditional Indian view, 
according to which the Vedas were composed at the time 
of the creation. Since the Vedas are the knowledge of 
creation, this knowledge came into existence in the 
universe at the very moment of its creation. This may be 
illustrated by an example of a machine. When an 
engineer makes a machine, the knowledge of machine 
comes into existence in the cosmos at the very moment of 
its creation. So, the traditional view maintained that the 
Vedas, the knowledge of creation were authored by God 
himself at the beginning of creation. The period of 
creation is calculated to be 197 crores (1.9 billion) years 
which is handed down to us in the tradition of the 
SaŠkalpa PÈ—has. The socio-linguistic survey of Vedic 
and Puranic literature done by the author of present lines 
all but prove the authenticity of the antiquity of the 
Indian era handled in the long and uninterrupted tradition 
of SaŠkalpa PÈ—ha. 

Some facts on this issue are rendered hereunder: 

Antiquity of the Vedic Era - A Test of 
Authenticity 

The comparative study of the various eras of the world 
leads one to conclude that it is only the ancient Indian era 
or the BhÈratÏya KÈlaga‡anÈ which is the longest in the 
world. All other eras of the world, which are quite the 
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latest as compared to the Vedic era are either based on 
great personalities, dynasties, or some important events. In 
fact, the great seers of India did not consider individuals, 
dynasties, or events important, but according to them a 
time or KÈla was above all. Everything in this world is 
encapsulated in time and time is independent of all. So, 
according to them, personalities or events were to be 
studied from the point of time and it was not the time that 
was to be studied from the point of personalities, dynasties, 
or events. 

The Indian era which is known as the Kalpa era or Sr–—i 
era has the remotest antiquity of 197 crore years. This era 
has unanimously been accepted in the Veda×gas, the 
PurÈ‡as, and the Manusm‚ti, etc. Presently this era has 
come down to us as Kali era 5118. In fact, only this era 
was prevalent in India through ages, except a few others 
which came into vogue after 3000 years of the 
commencement of present Kaliyuga. These later evolved 
eras are also based, like the most of the others in the world, 
on some personalities, dynasties, or events. Mention may 
be made of the Vikram era of 57 B.C., originally called the 
MÈlava era, and the next noted era is that of the ƒakas 
commencing with 78 A.D. The Traiku—aka (249 A.D.) and 
the Gupta (319 A.D.) eras followed in 3rd  and 4th  centuries 
A.D. It seems probable that the Indians got the idea of 
naming an era after some personality or dynasty or event 
from the foreigners who came in their contact. Their 
original era which was safeguarded in the tradition of the 
SaŠkalpa pÈ—has since 197 crore years till date is based 
purely on astronomical calculations. It begins with the 
beginning of the Kalpa and so-called as the Kalpa era. In 
fact, this era has been handed down to us with the utmost 
accuracy by a tradition of the Vedic people. 

According to some scholars, this era is hypothetical and 
fictitious based on astronomical calculations of ancient 
Indian astrologers. Had there been any such era in 
currency, there would have been chronological data in the 
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ÿgvedic hymns. But these arguments are baseless. In fact, 
there were two different but parallel traditions. One was the 
Vedic and the other was the PaurÈ‡ika tradition. Whereas 
Vedic tradition preserved the Vedas (knowledge of 
creation), the PaurÈ‡ika tradition preserved the KÈlaga‡anÈ 
(the time period of creation), genealogies, and the history 
of creation and decreation. 

The Vedas are the books of knowledge and science and 
so their purpose was not to record the chronology like the 
present-day books on sciences and technology. Moreover, 
we come across repeated mention of the Manvantara and 
the yugas in the PurÈ‡as and other works, which obviously 
point out the various phases of chronology. The Indian era 
tells about the chronology of millions of years. The number 
of years is so extensive that it is not feasible to keep the 
chronological record of all the past events. We had an age-
old tradition of the ItihÈsa and PurÈ‡a. The tradition of the 
PurÈ‡as is still extant whereas the tradition of the ItihÈsa 
has lost its existence due to some catastrophic reasons or 
other. No documentary proof of the same is now available 
for demonstration. The remotest antiquity of the Indian era 
has always been a moot point among historians and other 
scholars. It is too lengthy in nature to be accepted by them 
open-heartedly. In fact, the authenticity of the longest ever 
era of the world has been fired on one ground or another. 
This system has also been challenged on the ground that it 
never got the sanction of people or never been in practice. 
This is why, while recounting Indian eras, the scholiasts 
often start from the Vikram era of 57 B.C. and fail to touch 
upon the original and actual system. Keeping in view all the 
pros and cons of the original Indian era christened as the 
Vedic era, we would like to observe as under: 

(1) So far as its antiquity is concerned, it may appear 
hypothetical and fictitious to most historians and 
Indologists. On the other hand, geologists, anthropologists, 
biologists, physicists, and other scientists would speak 
highly of it, since their findings have led them to conclude 
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that the earth originated around 300-400 crore years ago 
and life flourished on it somewhere about 200-300 crore 
years ago. 

Scientists have recently discovered that the existence of 
ancient microbial life on the red planet or Mars took place 
around 360 crore years ago. Their studies are based on 
intensive laboratory work for 10 years with sophisticated 
lasers and spectrometers on a piece of Martian meteorite 
weighing 1.9 Kg. found in Antarctica in 1984. Whatsoever 
be the reaction of scholars and scientists regarding this 
finding, one thing is clear that the sign of bacterial life 
appeared in our neighbourhood or on our planet around 3.5 
billion years ago. 

Recent research in genetic science have also proved that 
a MaithunÏ S‚–—Ï (sexual production) had evolved on this 
earth some 200 to 300 crore years ago. If the existence of a 
MaithunÏ S‚–—Ï could occur 200-300 crore years ago, there 
is a possibility that human life was also certainly in 
existence on the earth around 196 crore years ago. 

Biologists like Lemark (1744-1829), William Smith 
(1769-1839), and Charles Darwin (1809-1882), etc also see 
the origin of biological life on the earth 100 to 150 crore 
years ago. 

(2) So far as its sanction in the Indian society is 
concerned we find the mention of various phases of this era 
into the Vedic and the PaurÈ‡ika sources. Besides, we have 
a SaŠkalpa tradition, which is as old as the Vedas 
themselves. This tradition has kept the year to year, month 
to month, day to day, even Muhurta (period of 48 minutes) 
to Muhurta record of the time that has elapsed since the 
inception of this era. The SaŠkalpa PÈ—has from all over 
India have been gathered and on comparative examination, 
it has been found that there was strict uniformity so far as 
the reckonings of time are concerned except those of 
geographical references, which would have to differ 
naturally. 
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So far as the validity of its length is concerned, it may 
be maintained here that it was not a hypothetical reckoning 
of time-based on backward astronomical calculations. As 
per the Vedic and the Paura‡ika traditions, humans were 
present on the earth 196 crore years ago and the Vedas 
were composed and time reckoning was launched by the 
seers present then. The following geological, astronomical, 
biological and cultural codes of the Vedas stand to authenti-
cate the very antiquity of the Indian era. 

1. Parvata³ This is a well-established fact that the 
diction and style of a particular language are formed within 
a particular cultural background marked by the 
development of various sciences, moral ethos, and 
philosophy under various circumstances and as taken from 
various angles, a particular word may have various 
meanings. For instance, the term ‘fire’ in the sense of 
shooting came in vogue when the bombs were thrown at the 
enemy through canons by giving fire to the explosive 
material stored in its barrel. Now the use of this term has 
no longer remained relevant since we don’t give fire for 
shooting bombs or bullets. But the same word is still in 
currency though the circumstances have changed and it is 
taken from a different angle. Similarly, under the 
circumstances created by the modern science, some new 
usages are in currency, e.g. ‘He went there by air or by 
sea.’ The above-given usages ‘by air’ or ‘by sea’ obviously 
implies to the aeroplane or ship. Suppose the modern 
science and its technology face an extinction due to some 
catastrophic reasons, and the above phrases are handed 
down to the future generations without the actual scientific 
background behind them. After a hundred years of a gap, 
these phrases would naturally appear to the then future 
generations a mere nonsense and nothing else. They would 
simply laugh at the currency of such foolish usages. Similar 
is the case with a number of Vedic usages, which have 
been handed down to us in their literal sense without any 
proper scientific or cultural background behind their 
evolution. Take for example the term ‘parvata’. The very 
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term ‘parvata’ stands for mountains in the classical 
Sanskrit, but the same meaning doesn’t hold good so far as 
the Vedas are concerned. In the Vedas, ‘parvata’ and all of 
its synonyms like ‘adri’ and ‘giri’ etc. refer to the clouds 
and boundary of the universe instead of earthly mountains. 
The ancient Vedic scholar YÈska (Kali era 2000-2100 or c 
10th-11th century BC) has revealed this fact in his celebrated 
lexicon called the Nigha‡—u (1.10). Several modern 
occidentals, as well as oriental scholars, wonder why YÈska 
has identified ‘parvata’ with the cloud. They, however, 
forget that it was not YÈ–ka’s personal view, but it was a 
long tradition handed down to YÈska that preserved the 
original geographical background within which the term 
parvata evolved. In fact, this great culture is not 3, 4, or 10 
thousand years old but the chronology preserved by this 
culture since the time of its inception shows that it dates as 
early as 196 crores (1.9 Billion) years ago. The researches 
into geology have proved that there was a time when there 
were no mountains on the earth. The use of the term 
parvata in the sense of cloud in the Vedas clearly points out 
to the geographical scenario which prevailed during the 
time of their composition. This earth which is presently 
covered with mountain ranges was obviously devoid of any 
sort of mountain around 197 crore years. As per theories of 
orogeny, mountains appeared 60 crore years ago. Under 
the circumstances, it can unhesitatingly be inferred that the 
Vedic culture belonged to the period when the orogenic 
process had not started. This fact indirectly testifies to the 
authenticity and validity of the Indian era too. Since there 
were no mountains on the earth, in the beginning, the term 
‘parvata’ or its synonyms like ‘adri’, ‘grÈvÈ’, ‘giri’, etc. 
had nothing to do with mountains and so rather used 
sparingly to signify clouds. 

YÈska observed in this connection as follows: 

fxfj’Bk% fxfjLFkk;h fxj% ioZr%A leqn~xkh.kksZ Hkofr ioZoku~ 
ioZr% ioZ iqu% i`.kkrs i`.kfUr rr~ izd`rhrjr lfU/k lkekU;kr~ 
es?kLFkk;h es?kks·fi fxfjjsrLeknsoA  
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giri–—hÈ girishÈyÏ giriÌ parvataÌ samudgÏr‡o bhavati 
parvavÈn parvataÌ parva punaÌ p‚‡ÈteÌ prÏ‡antiti tat 
prakrtÏtarat sandhi sÈmÈnyÈt meghasthÈyÏ megho’pi 
giriretasmÈdeva. Nir. 1.20. 

‘Giri’ is known as ‘parvata’, since it is the vomited 
vapour of the earth. It is so-called as it is constituted 
of fragments. It is so-called as it brings up the living 
beings on the earth with water, etc. These qualities 
are discernible in clouds. Hence clouds are called 
‘giri’. 

Later on, these qualities were also found associated 
with the mountain ranges that emerged on the earth and so 
the term ‘parvata’ and its synonyms were also begun to be 
applied to the mountains and de grado en grado this term 
got conventionalized for mountains only. This is why Lord 
Macaulay (1800-1859) laughs at the mention of ‘parvata’ 
flying in the sky. Had he been well conversed with Vedic 
dicta he wouldn’t have laughed, rather would have enjoyed 
the Vedic wisdom.  

2. NadÏ, Sindhu, Samudra: In the Vedas, we have 
references of ‘nadi’ and ‘sindhu’ being used for rainy 
waters and water flowing on the earth respectively.  

Thus applications of the terms ‘nadÏ’ and ‘sindhu’ 
respectively in the sense of rainy waters and rivers shows 
that Vedic culture flourished by the period when oceans 
were not formed on the earth and the rivers were in the 
process of formation. Due to the non-formation of oceanic 
waters by the time of evolution of this culture, the terms 
‘samudra’ and ‘ar‡ava’ were also used to denote mid-
sphere rather than terrestrial oceans. As per researches in 
Geology, the ancient most mountains and the oceans were 
formed on the earth in the pre-Cambrian or Algonican era 
i.e. between 250 to 60 crores of years ago. The Vedic 
culture which has recorded its history since 197 crore years 
ago clearly reveals that the oceans and mountains were 
formed on this earth within the range of 197 crore years. In 
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fact, the Vedic litanies were composed when there were no 
mountain and ocean visibly appeared on the earth and the 
rivers were under the process of formation. 

3. SarasvatÏ: SarasvatÏ was the name of the first river 
system that originated on the earth. The very first 
appearance of this river system on the earth owes to the 
clouds. The most celebrated ÿgvedic seer Vasi–—ha had 
clearly observed its origin from the celestial parvatas i.e. 
clouds. According to him: 

vk uks fnoks c`gr% ioZrknk ljLorh ;trk xUrq  
;Kq goa nsoh tqtq’kk.kk ?k`rkph “kXeks uks okpeq”krh J`.kksrqA 

È no divo b‚hataÌ parvatÈdÈ sarasvatÏ yajatÈ gantu; 
Yaj¤am havaŠ devÏ juju–È‡È gh‚tÈcÏ „agmo no 
vÈcamu„atÏ „‚‡out. 

‘From the great celestial parvatas (clouds) SarasvatÏ 
flows towards the site of Yaj¤a. It hears the voice of 
a person who offers the oblation of gh‚ta with the 
desire of receiving it.’ 

Parvata here clearly refers to a cloud and not to a 
mountain as is conventionally held. The attributive ‘divaÌ’ 
(celestial) bears out the hypothesis that parvata was only 
intended for clouds and not for mountains, as there can be 
no mountain in the sky except clouds. 

Not only Vasi–—ha, but another seer had it the same 
way. According to him, the SarasvatÏ is the only flow of 
waters on earth that issues from the giris (clouds). 

,sdk psrr~ ljLorh unhuke~ “kqfp;Zfr fxfjH;% leqnzkr~A  

ekÈ cetat sarasvatÏ nadinÈm „uciryatÏ giribhyaÌ È 
samudrÈt (RV. 7.95.2). 

The concept of the first origin of the SarasvatÏ from 
clouds also shows that the Vedas were composed at the 
time when there was no mountain, no glacier on the earth. 
It marks the period before the origin of glaciers on this part 
of the earth. Geologist has traced the appearance of the 
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glaciation on this part of the Globe in the Triassic period 
i.e. around 22 crore years ago. So there is nothing wrong if 
we infer that the Vedic hymns containing the description of 
the origin of rivers from clouds were composed before 
glaciation. 

This fact also bears the testimony to the authenticity of 
the Indian era. 

4. Brahmaputra: the Vedas don’t have any mention of 
the Brahmaputra. In fact, the Brahmaputra is the creation 
of the Himalayan mountains. When there were no 
Himalayan ranges, there was no Brahmaputra. The 
Paura‡ika (VÈyu and Matsya) traditions describe the origin 
of the Brahmaputra from the lake of Hemas‚×ga. Similarly, 
the SarasvatÏ and Jyoti–matÏ have also been described to 
have their origins from the lakes of Hemas‚×ga. Hemas‚×ga 
reminds us of the glaciation around MÈnasasara. It was the 
upliftment of the Himalayan ranges that caused the 
Brahmaputra severed from that of SarasvatÏ. The records of 
the VÈyu and the Matsya PurÈ‡as belonging to the period 
of origin of the Himalayan ranges of mountains containing 
the description of Lohita river or the Brahmaputra rising 
from the lohita lake situated at the foot of Lohita Hems‚×ga 
(VÈyu) and Sarvo–adha (Matsya PurÈ‡a). The absence of 
the Brahmaputra in the Vedas also proves the Vedas older 
than the Himalayas and so the antiquity of the Indian era. 

5. Himvat: A few references in the Vedas (RV. 
10.121.4) of Himvat shows the presence of glaciated 
regions in the Vedic period. The word Himalaya today is 
taken to mean the Himalayan ranges of mountains. But the 
main thing to note is that Himalaya is a term of quite a later 
period. In its earlier references ranging from the Vedas to 
the Epics and the Pura‡as, the term used was ‘himvat’ 
which literally means ‘a place of snow’ or ‘glaciated 
region’. Moreover, the later evolved term Himalaya also 
doesn’t indicate any sort of hill or mountain rather it also, 
in its literal sense, points to the glaciated region or the 
home of snow. In fact, the term ‘hima’ never denoted hilly 
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terrain, rather it denoted glaciers. Since the later originated 
mountains also become the abode of the glaciers, then they 
came to be called the Himalaya mountains which literally 
means abode of glaciers. The PurÈ‡ic tradition narrates the 
origin of the rivers of the North India like Ganga, 
SarasvatÏ, Ga‡Çaka, Yamuna, Sindhu, Sutlej, Chenab, 
DevikÈ, Kuhu, GomatÏ, etc. from the foot of glaciers.  

himvatpÈdaniss‚tÈ (Brahma PurÈ‡a 2.16.27)  

Such references are clear-cut records of the geological 
scenario of glaciation in the Triassic period i.e. 22 crores 
of years ago. 

6. Four Seas: Some of the Vedic ‚cÈs seems to be 
composed after the formation of seas or oceans took place. 
Such ‚cÈs shed an ample good light in the presence of the 
seas on the earth. In the chain of such ‚cas, we meet with 
some as describe the presence of four seas, one each in 
four directions of the Indian subcontinent, e.g. 

jk;% leqnzka”prqjks·LeH;a lkse fo”or%A  

rÈyaÌ samudrÈŠ„caturo’smabhyaŠ soma vi„vataÌ.  

(RV. 9.33.6.) 

See also: 

Lok;q/ka Loola lquhFka prq%leqnza /k:.ka j;h.kke~A 

svÈyudhaŠ svavasaŠ sunÏthaŠ catuÌsamudraŠ 
dharu‡aŠ rayÏ‡Èm.  (RV. 10.47.2.) 

The period when this country was bounded by four 
seas, goes back to 10 crore years ago. 

The palaeomagnetism of oceanic rocks indicates that the 
continents started separating during the last 10 crore years. 
Near the end of the Carboniferous and the beginning of the 
Permian (i.e. 30 crore years ago), the landmasses were 
assembled into two supercontinents Gondwana in the south 
and Laurasia in the north (Enayat Ahmed, 1993:80). 

This assemblage of two supercontinents persisted till 
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about 15 crore years ago, but the continents were 
discernible from their outlines. By about 10 crore years 
ago, the expansion of the Indian ocean by further 
separation of Antarctica from South Africa and South 
America and drifting of India and Australia became more 
prominent than the Atlantic which still remained as a 
relatively narrow ocean particularly in the north. The 
picture given below displays the portion of the Indian sub-
continent and the seas surrounding it in the four directions. 

 
Map of Eocene Period 

 

 
Thus from the above geological description, it is crystal 

clear that India was surrounded by four seas mentioned in 
the ‚cas of the ÿgveda composed around 10 crore years 
ago. This marks evidently the pre-Himalayan period. 

7. Trivi–—apa: According to the PaurÈ‡ika tradition, 
Humans originated first in the area of Trivi–—apa (Tibet). 

Himalayan region is considered as the cradle of human 
civilization. This fact is also underlined by the ancient 
Indian literature dealing with the origin and history of 
human life on the earth. Accordingly, central peak of Meru 
known as Trivi–—apa (which later corrupted into the word 
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'Tibet') located in the Himalayas (snow-clad place) was on 
prime meridian or zero degree Longitude. Here it may be 
pointed out that Ujjain used to be prime meridian or zero 
degree Longitude in ancient times. These days zero degree 
longitude has been shifted to Greenwich by Britishers. The 
central peak of Meru was close to Manas lake. This fact is 
depicted in the MahÈbhÈrata and PurÈ‡as as under: 

fgeky;kfHk/kkuks∙;a [;krks yksds"kq ikou%A 

v/kZ;kstua foLrkj% iap;kstuek;r%AA 

ifje.My;kseZ/;s es##Ùke% ioZr%A 

rr% lokZleqRiUuk o`Ùk;ksa f}tlÙkeAA 

,sjkorh forLrk p fo'kkyk nsfodk dqgq%A 

izlwfr;Z= foizk.kka Jw;rs Hkjr"kZHkAA 

himālayābhidhāno’yaṁ khyāto lokeṣu pāvanaḥ। 
ardhayojanaṁ vistāraḥ paṁchayojanamāyataḥ॥ 
parimaṇḍalayormadhye meruruttamaḥ parvataḥ। 
tataḥ sarvāsamutpannā vṛttayoṁ dvijasattama॥ 
airāvatī vitastā cha viśālā devikā kuhuḥ। 
prasūtiryatra viprāṇāṁ śrūyate bharatarṣabha॥ 

[Meaning] Himalayan ranges of mountains are well 
known. There is located a Meru Mountain which has a 
circular shape having a breadth and length of half yojana 
each and a circumference of 5 yojanas. From this Meru 
originated first human beings. AirÈvati, VitastÈ, Vi„ÈlÈ, 
DevikÈ and Kuhu rivers also issue from the Meru which 
is known as the origin of all high profile human beings in 
the beginning. 

Padma PurÈ‡a describes Meru as located on 00 
Longitude (line passing through Ujjain, Kurukshetra, 
Rohtak and connecing South Pole with North Pole). It 
glitters like that of gold and has effulgence like that of a 
sun. It has three peaks which are the Svarga region of the 
earth. These peaks are thriving with various types of trees 
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and creepers. The central peak is known as Trivi–—apa. It 
represents ƒiva. The western peak represents BrahmÈ and 
eastern peak represents Vi–‡u. The original text goes like 
this:-  

e/;s i`fFkO;ka  vnzhUnzks HkkLoku~ es# fgj.;;%A 

rL; 'k`ax=;a ew/kZfu LoxksZ ;= izfrf"Br%AA 

ukuknzqe yrkdh.kZ ukuk jRuksi'kksfHkre~A 

e/;xa if'pea iwoZa esjks% 'k`axkf.k =hf.k oSAA 

mPN`ra e/;xa 'k`axa LoxksZ ;= izfrf"Br%A 

f=fo"Viks ukxi`"Bks vIlj% 'kkafr foo`ÙkhAA 

iwosZ 'k`axs Lo;a fo".kq e/;s pSo f'ko% fLFkr%AA  

madhye pṛthivyāṁ  adrīndro bhāsvān meru 
hiraṇyayaḥ। 
tasya śṛṁgatrayaṁ mūrdhani svargo yatra pratiṣṭhitaḥ॥ 
nānādruma latākīrṇa nānā ratnopaśobhitam। 
madhyagaṁ paśchimaṁ pūrvaṁ meroḥ śṛṁgāṇi trīṇi 
vai॥ 
uchchhṛtaṁ madhyagaṁ śṛṁgaṁ svargo yatra 
pratiṣṭhitaḥ। 
triviṣṭapo nāgapṛṣṭho apsaraḥ śāṁti vivṛttī॥ 
pūrve śṛṁge svayaṁ viṣṇu madhye chaiva śivaḥ 
sthitaḥ॥ 
Thus, we can understand that the first creation of 

human beings took place in Tibet and from Tibet human 
beings extended to various parts of the earth and assigned 
various names to the regions they inhabited.  

Swami Dayanand Saraswati, an apostle of Vedic 
resurgence and great social reformer of the 19th century 
Bharat supported the same view in his Magnum Opus 
SatyÈrtha PrakÈ„a composed in 1875. According to him: 

euq";ksa dh vkfn l`f"V f=fo"Vi vFkkZr~ frCcr esa gqbZA vkSj 
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vk;Z yksx l`f"V ds vkfn esa dqN dky Ik'pkr~ frCcr ls lh/ks 
blh ns'k esa vkdj clsA blds iwoZ bl ns'k dk dksbZ Hkh uke 
ugha Fkk vkSj u dksbZ vk;ksZa ds iwoZ bl ns'k esa clrs FksA 

The human beings were born in Trivi–—apa, i.e. Tibet. 
After some time they (Aryans) extended to Bharatiya land 
and settled permanently over here. Prior to their arrival, 
this country had no name assigned to it, nor it was 
inhabited by any human being except them (Aryans). 

This in the PaurÈ‡ic and Epic traditions Trivi–—apa has 
been remembered as a place where from devas descended 
first. It is often known as svarloka being the highest plateau 
on the earth. Trivi–—apa being Tibet in its corrupt form. 
According to Geologists, Tibet formed as an offshore 
region of the Gondwana land during the Palaeozoic era. 
(Enayat Ahmed, 1993: 94) 

Palaeozoic era makes its beginning as early as 60 crore 
years ago and ends as late as 27 crore years ago. So    
Trivi–—ap’s mention as a cradle of deva s‚–—i at the 
beginning of the creation of human beings forces one to 
accept the great culture as old as the formation of Tibet 
itself. 

8. VaÇvÈgni: As per modern geological researches, the 
Himalayan ranges of mountains started to form in the 
Eocene period, i.e. around 7 crore years ago. It is also a 
proven fact that the Himalayan ranges of the mountains 
formed from volcanoes. Here it may be pointed out that 
age-old PaurÈ‡ika traditions have reported the submarine 
volcanic activities in the name of the VaÇvÈgni. The 
vaÇvÈgni which is literally meant for submarine fire is 
nothing else, but the submarine volcanic activities that 
began to take place around 7 crore years ago, if geology 
provides the correct information. The tradition of the Skand 
PurÈ‡a (7.33.40-41) holds that the SarasvatÏ drained the 
vaÇvÈgni to the western sea at PrabhÈsa PÈ—an. This 
traditional record of the Skanda PurÈ‡a obviously points 
out to 7 crore-year-old submarine volcanic activities that 



Introduction to the the Vedas                                                      73 
 
gave rise to the Himalayan mountains. Due to volcanic 
activities at the submarine level of Manas sara, the 
submarine surface of Manas sara, or Tethys sea as it is 
called today, began to uplift and the outflow of water due 
to the uplifted submarine surface of Manas sara began to be 
drained by a river channel called SarasvatÏ towards the 
western sea at PrabhÈsa PÈ—an in the modern Gujarat state. 
The drainage of submarine volcanic eruptions by SarasvatÏ 
has also been attested in the tradition of several other 
PurÈ‡as. Special mention in this connection may be made 
of the Padma PurÈ‡a (5.18.154-160). 

The record of volcanic activities at the submarine 
surface level of Tethys sea clearly proves the Vedic culture 
older than the Himalayas. 

9. Sa×kalpa PÈ—ha: The Sa×kalpa tradition that has 
been handed down to us reads a phrase as under. 

esjksnZf{k.kHkkxs tEcq}his Hkkjro’kZs Hkjr[k.Ms 

merordak–i‡a bhÈge jambudvÏpe bhÈratavar–e, 
bharatakha‡Çe 

The Sa×kalpÈ PÈ—ha indicates that JambudvÏpa, 
BhÈratavar–a and Bharatakha‡Ça are located in the southern 
hemisphere of the Meru. Before discussing the above 
statement, it is necessary to know about Meru and its 
southern point. Meru was the name of the lithosphere with 
two polar caps. This fact has been corroborated by the 
YogavÈsi–—ha. Accordingly, Meru is the name of the 
surface of the earth.  

meru bhÊp‚–—haÌ (YogavÈsi–—ha, 59.27) 

 In fact, the word ‘Maru’ is the actual representative of 
the Meru. ‘Maru’ is also indicative of a sandy desert 
devoid of water. This meru had two polar caps and so 
divided into two halves. The upper half is the northern 
hemisphere and the lower half is the southern hemisphere. 
Now, one will be able to comprehend the Sa×kalpa pÈ—ha. 
Accordingly, JaŠbudvÏpa in which are located BhÈratavar–
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a and Bharatakha‡Ça was situated in the southern 
hemisphere of the Meru. 

Here it can easily be inferred that when the extant 
Sa×kalpa pÈ—ha was introduced, the Indian subcontinent was 
towards the south pole. In the present circumstances, when 
we have drifted towards 70 north, it is very difficult to 
make out the actual significance of the extant Sa×kalpa    
pÈ—ha. Its actual intent can only be understood when one 
looks back the geographical conditions, as gathered from 
the theories of drifters like Wegener, etc., when the Indian 
subcontinent was the part of the southern hemisphere 
around 35 crore years ago or at the end of the Carbonifer-
ous period of the Palaeozoic era. 

 
The researches in geology have shown alarming results 

regarding the drift in the location of different regions of the 
globe. Accordingly, the Indian subcontinent continued to be 
the part of the southern hemisphere until the early 
Pleistocene period of a Neozoic era or Quaternary era, i.e. 
till 10 lakh years ago when this continent drifted right on 
the equatorial point. 

10. Location of the KailÈsa: The drift in the 
geographical location of the Indian subcontinent has also 
been suggested by the PaurÈ‡ika records of the Perennial 
era. Accordingly, the location of the Kaila„a mountain was 
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earlier in the south, but it was shaken by the kick of ƒiva 
during his Ta‡Çava N‚tya and transferred towards the 
north. (Dr. Padmachandra Kashyapa, BhÈrata dar„ana 
mÈlÈ, 6)  

Here TÈ‡Çava N‚tya of ƒiva signifies the forces of drift 
or plate-tectonic activities that changed the position of the 
KailÈsa mountain from south to north. One may remember 
well that the Himalayan ranges of mountains began to form 
as early as 7 crore years ago, as per modern estimates and 
12 crore years ago as per ancient Indian view, and the 
ƒivÈlaka ranges of mountains were formed as the result of 
the last stages of the upliftment of the Himalayan ranges 
ranging from 1 crore year ago to 20 lakh years ago. We are 
very much aware of the fact that 20 lakh years ago, i.e. by 
the period of completion of the Himalayan ranges and the 
ƒivÈlaka ranges we were very much around 70 south of the 
equator. Presently we have drifted towards 70 north of the 
equator. 

The concept of drifting continents or plate tectonics of 
the earth has also been suggested in the methods of the 
construction of Vedic fire altars. According to the 
BrÈhma‡as, fire-altar represented the earth. The TaittirÏya 
SaŠhitÈ. (2.6.4) has clarified this fact as: 

,srkorh oS i`fFkoh ;korh oS osnhA   

etÈvatÏ vai p‚thivÏ yÈvatÏ vedÏ 

‘Fire altar has the same parameters as that of the earth.’ 
So, construction of the VedÏ also symbolises the formation 
of the earth. Altar construction has been marked with two 
specific movements. One is ‘udakkrama’, i.e, the 
movement towards the north and another is ‘prÈkkrama’, 
i.e. the movement towards east. Thus, in the construction 
of the VedÏ, the drift of its continents is suggested. 

11. The Vaivasvata Manvantara: As per Avanti 
Sundari KÈthÈ, the Vaivasvata Manu resided at 
SthÈne„vara, a place close to Modern Kurukshetra and well 
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known by the name ThÈ‡esara. The ÿgveda registers a 
Mantra written by Ka„yapa MÈrÏca, a seer of Vaivasvata 
era or (Manvantara) which reads as follows: 

;= jktk oSoLorks ;=kojks/kua fno%A 

;= ew;Zg~orhj~ vkiLr= ekee`ra d`/khUnzk;sUnks ifjJo%A 

yatra rÈjÈ vaivasvato yatrÈvarodhanaŠ divaÌ  
yatrÈ mÊryahvatÏr Èpastatra mÈmam‚taŠ 
k‚dhÏndrÈyendo pari srava. 

‘Where there is VivasvÈn’s son is the king, where 
there flow big-big rivers, and where there lies the 
door towards the dyuloka, there immortalise me.’ 

The historical tradition of theVÈyu PurÈ‡a (50.88) also 
records the location of the Vaivasvata as under: 

nf{k.ksu iquesZjks ekulL; p ew/kZfuA 

oSoLorks fuolfr ;e% ;eus iqjsAA 

dak–i‡ena punar mero mÈnasasya ca mÊrdhani 
vaivasvato nivasati yamaÌ yamane pure 

‘That is to say, in the southern hemisphere of the 
Meru, and the upper region of the Manas sara i.e. 
Tethys sea resides VivasvÈn’s son, in the down south 
in the Yamanapura.’ 

The references of the RV. and the VÈyupurÈ‡a 
alarmingly disclose the fact that the Mantras of the RV. 
were visualised when the Indian subcontinent used to be in 
the southern hemisphere and the south pole was endowed 
with north polarity. Here it may be pointed out that the 
Vaivasvata Manvantara commenced 13 crore years ago or 
say in the Cretaceous period of the Mesozoic era by the 
time the Indian subcontinent used to be around 300 south of 
the equator. The PaurÈ‡ika memoirs and geographical 
history of the earth have an alarming similarity. From the 
above discussion, one wouldn’t hesitate to infer that the 
Vedic culture was fairly old, older than even the mighty 
Himalayas. 
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12. Fishes and Frogs: Fishes and frogs find a 
significant place in the Vedas. There are separate hymns 
devoted to fishes and frogs. The geological history of the 
earth tells us that fishes and frogs had originated on the 
earth some 40 crore years ago, i.e. in a Devonian period of 
the palaeozoic era. In addition Horse, Cow, Crocodiles and 
Tortoises also find a significant mention in the Vedic 
literature. These animals are also considered to have been 
born on the earth around 7 crore years ago. A fossil of 
dinosaur's skin, which feels like a thick bicycle tire-rough 
and bumpy, with somewhat symmetrical clumps of little 
crimped-edged knobs, discovered by a graduate student 
near Deming in Southern New Mexico dates the existence 
of massive beasts back to 70 million years ago. This 
biological code supported by geological and archaeological 
findings also proves the Vedas to be fairly old. 

13. Cultural Code: As the cultural tradition had it, 
Indians used to call their nation or geographically bounded 
country as motherland, e.g. we call our country BhÈrata as 
BhÈrata mÈtÈ. The concept of motherhood is associated 
with the country because the concept of birth is associated 
with the country as closely as it is with the mother. Just as 
a mother is the birth giver, similarly a country is also a 
birthplace. Hence it is always attributed to the mother and 
the country of the birth. The study of the Vedas tells us that 
no country or geographical area in original hymns of the 
Vedas has been mentioned as a mother, rather earth itself 
has been found endowed with such attributive as mother³ 

Hkwfe ekrk iq=ks·ga i`fFkO;k%AA 

BhÊmÏ mÈtÈ putro’ham p‚thivyÈÌ (AV. Bhumi SÊkta) 

‘Earth is my mother and I am the child of earth.’ 

The association of motherhood with the earth simply 
reveals the fact that this culture is fairly old and belongs to 
the period when the earth was practically one super-
continent and had not fractured into various continents. 
This geological situation persisted till the period of 
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palaeozoic era or 60 crore years. In fact, the origin of the 
Indian subcontinent as a separate landmass took place by 
the end of a Carboniferous era or 35 crore years ago when 
it was situated between 300 south of the equator. See the 
map of the end of the Carboniferous era as given above. 

So this cultural code also supports the author’s 
hypothesis that Vedic culture and the Vedic era was 
undoubtedly 197 crore (1.9 billion) years old. 

14. Astronomical evidence: Above cited geological 
code of the Vedas and Indian chronology of 197 crore 
years is also supported by astronomical evidence of two 
kinds. 

1. Firstly we find the important role of the 
A„vinÏkumaras (The two bright stars Alpha and Beta Aries) 
in the RV. They have been praised in 53 hymns. 

To sum up, it can be inferred from the above evidence 
that the composition of the ÿgvedic verses took place 
during the period of the A„vinÏ calendar or during the 
period when the year started when the sun was near the 
A„vinÏ Nak–atra (or Alpha and Beta Arietis). 

In the VS (31.22) also it is clearly stated that A„vinÏ 
was the mouth of the present creation (a„vinau vyÈttam). 
All this points out that the beginning of Indian chronology 
197294996 years ago took place in the A„vinÏ Nak–atra. 
Keeping in view of this historical fact, Indian Scholiast 
made the A„vinÏ Nak–atra as the basis of their chronology. 
A„vinÏ calendar of the ÿgvedic period also proves the fact 
that the Vedas were visualised 1.9 billion years ago by the 
high-spirited seers present at that period. 

2. Apart from the above evidence, the second evidence 
is quite revealing. Accordingly, the year in the ÿgvedic 
period contained 360 days or 720 pairs of Ahas (days) and 
RÈtris (night). This fact has clearly been recorded in the 
verses of the RV. as under: 

 }kn”kkja ufg rTtjk; ooZfrZ pØa ifj |ke`rL;A 
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 vk iq=kXus feFkquklks v= lIr “krkfu foa”kfr”p rLFkq%AA   

dvÈda„ÈraŠ na hi tajjarÈya varvarti cakraŠ pari 
dyÈm‚tasya. È putrÈ agne mithunÈso atra sapta 
„atÈniviŠ„ati„ca tasthuÌ. (RV. 1.164.2) 

‘The wheel (of time) having twelve spokes (months) 
revolves around the heavens, but it doesn't wear out. 
O Agni! 720 pairs of sons (ahorÈtras) ride this 
wheel.’ 

}kn”k iz/k;”pØesda f=f.k ukH;kfu d mrkfPpdsrA 
rfLeUr”kkda f=”krk u “kadoks·fiZrk% ‘kf’VuZ pykpykl%AA  

dvÈda„a pradhaya„cakramekaŠ trÏ‡i nÈbhyÈni ka ut 
acciketa tasmintsÈkaŠ tri„atÈ na „a×kavo'rpitÈÌ –a–—irna 
calÈcalÈsaÌ. 

‘Twelve spokes (months), one wheel (year) three 
navels (seasons): who understands these? In these, 
there are installed 360 „a×kus (rods, i.e. days) like 
pegs which do not loosen.’ 

The tradition of the Tait. Br. (7.17) also remembers the 
relic of this ancient most historical fact of astronomy as 
follows: 

=hf.k p oS “krkfu ‘kf’V”p laoRljL;kgfu lIr p oS “krkfu  
foa”kfr”p laoRljL;kgksjk=;%A  

trÏ‡i ca vai „atÈni –a–—i„ca saŠvatsarasyÈhÈni sapta ca 
vai „atÈni viŠ„ati„ca saŠvatsarasyÈhorÈtrayaÌ. 

‘A year has 360 days, and 720 days and nights 
together.’ 

Thus a year of 360 days consisting of 12 months of 30 
days each formed the earliest astronomical phenomenon 
and thereby the earliest Vedic calendar, as is evident from 
the above-cited references. It may here be informed that the 
month was also further divided into five “aÇahas of 6 days 
each. 

The year of 360 days was not an approximation or 
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presented a vague idea of the measurement of days in a 
year. It was rather a concrete measurement of the days of a 
year. In fact, the above-cited concept may be seen in the 
light of the theories of expanding the universe. The Vedic 
seers have already expounded this theory. According to 
them the origin of space or antarik–a is the result of the 
separation of planets from stars. Earlier they were together, 
and so there was no space between them. With the passage 
of time due to sliding apart of planets and stars, space 
between them became visible. Since the space between 
them became visible, it was known as antarik–a. For 
instance the ƒ.Br. (Author, 1995:16) had it as:  

‘In the beginning stars and planets were together. In 
the process of evolution, both began to recede and 
the space between them became visible. Because 
space became visible, it was called antarik–a’ 

Modern astrophysicists have also come to nonetheless 
similar conclusions. According to them, crores of years ago 
nebulas were close to each other. Even the moon is also 
going away from the earth, day by day and year by year. It 
has been calculated that the distance between the moon and 
the earth is increasing by 13 cms. per year. Similarly, the 
distance between the earth and the sun is also increasing. 
Now the earth is 149597870.6 crore Kms. away from the 
sun. It is revolving around the sun on its ecliptic path of 
149597870.6x2x22/7 = 940329472.34 crore Kms. @ 
107270 kms. per hour. Imagine the time when the earth 
was closer to the sun. Its distance being short, the ecliptic 
path was also short. Under the circumstances, the earth was 
capable of revolving around the Sun in a shorter period 
than what it is now. In fact, 197 crore years ago the earth 
revolved around the sun in 360 days only, so the year was 
also described as consisting of 360 days. This shows that 
the ecliptic path of the earth was  107270x8640 (360 days) 
hrs= 926812800 kms long 1970000000 years if the period 
of the rate of revolution of the earth remains unchanged. 
This will make the distance of the earth from the sun 
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926812800x7»2»22= 147447490 kms before 197 crore 
years ago. So there is a total increase of distance of the 
earth from sun 149597870 kms (present) - 147447490 
(1970000000 years ago)= 2150379 kms. This makes an 
average increase of the distance between earth and sun 
215037900000»1970000000 =109 cms per year in 
1970000000 years. Presently this increase is being 
calculated @ 15 cms per year. It shows that in the 
beginning, the rate of increase of distance was much higher 
than the present one. 

Keeping in view the importance of 360, the Indian 
astronomers fixed 360 days for the calendric year. Later 
on, to record any sort of increase in the revolution period 
due to an increase in the distance between the earth and the 
sun, the provision of the intercalary period was made to be 
added to the actual period of 360 days. Thus the beginning 
of the year in the A„vinÏ constellations and number of 360 
days in a year in the ÿgvedic period support the above 
hypothesis. 

All the above-cited evidence but indicate the presence 
of humans on the earth crores of years ago, thereby leading 
one to infer that the Vedic era was launched by the seers 
present 197 crore years ago and was recollected safely and 
carefully by a long uninterrupted tradition of SaŠkalpa    
PÈ—has. 

Following the lines of arguments cited above, it can 
further be observed that the Vedas were visualised 
somewhere near the inception of the Indian chronology. 
The internal evidence of the Vedas based on the linguistic 
analysis undoubtedly proves this fact. Though for the time 
being scholars may have their reservations on this 
contentious issue, since they may raise questions as to how 
a memory of such a long period was retained in the Vedic 
and the Pauranika tradition. It may not seem feasible, but it 
may also not be impossible. The manner in which the long 
uninterrupted tradition has been safeguarded is unparalleled 
in the history of humankind. Further investigations in 



82                                        Introduction to the the Vedas 
 
various fields of science will be able to shed ample good 
light on the authenticity of the Indian traditional viewpoint. 

Let me conclude that only the traditional viewpoint is 
acceptable and any inference drawn on the basis of some 
fragmentary references of traditional view would only be 
misleading and dangerous. 
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Recensions/Schools (ƒÈkhÈs) 
of the Vedas 

A great deal of effort was made in preserving the Vedas 
in their original form. In the beginning, the Vedas were 
passed on from one generation to another orally, but being 
a vast body of literature very minor changes crept in the 
oral tradition handled by different teachers from time to 
time. This gave rise to the origin of different schools of the 
Vedas, which are very much similar to each other. These 
schools vary sometimes in the pronunciation of words or 
sometimes have words replaced by other words with 
similar meaning or different meanings and the scientific 
truth revealed in the Mantra or the subject matter of the 
Mantra.  

To illustrate it, I can quote some examples from the 
SÈmaveda. When Mantras in the SÈmaveda were borrowed 
from the ÿgveda in order to set them to the tune with 
cosmic music, some 106 the Mantras registered variations, 
some significant and others insignificant. Some of the 
variations occurred due to the musical exigencies, but most 
of them have occurred due to the articulatory factors such 
as slip of tongue, etc When the ÿgvedic passages are 
compared with the corresponding passages from the 
SÈmaveda, the following types of variations come to the 
notice.  

1. Variations leading to Semantic Change: We may 
find variations where intent of the respective stanzas have 
been affected, e.g.  

lfenU; bGrs Samidanya ilate  RV.1.36.1 

lfenU; bU/krs Samidanya indhate  SV. 59     
In the above-cited illustrations, we find that the ÿgvedic 

bGrs IÆate (to praise) has changed in the SÈmaveda into 
bU/krs indhate (to burn). As such here the variation has 
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affected the semantic element (meaning). 

2.  Phonetic variations: In some of the variations we 
come across interchange of sounds. For instance, the 
ÿgvedic labial sounds have interchanged into labio-dental 
sounds in the SÈmaveda, such as i`f’Va fno% p‚–—iŠ divaÌ 
(RV. 9.39.2) becomes o`f’Va fno% v‚–—im divaÌ (SV. 899) 
where the Rigvedic ‘p’ sound changes into ‘v’ in the 
SÈmaveda. 

3. Ellison of sounds: We also come across cases where 
some sounds of the ÿgveda have been dropped in the 
SÈmaveda, e.g. Lrksek stomÈ of the RV. 8.5.3.1 becomes 
Lkkse soma in the SÈmaveda (194). 

4. Metathesis: We also met with a case of metathesis of 
sounds, e.g. vfjj arira of the ÿgveda 8.2.14 becomes jf;j 
rayira in the SÈmaveda where ‘a’ and ‘r’ sounds are 
metamorphosed into ‘r’, ‘y’ . 

5. Anaptyxis: We may also find Anapycal tendencies, 
e.g vI;k apyÈ  of the RV. 9.108.6 becomes vfIk ;k api yÈ in 
the SÈmaveda (585) with the insertion of vowel sound ‘i’ 
between two consonant sounds ‘p’ and ‘y’. 

In addition to this, we may also find morphological 
variations, like variations in nominal stems, in personal 
endings, in case of endings, in participle stems, in number 
markers, in gender markers, in attributives, in nouns, 
moods, etc. Even syntactical variations are also visible here 
and there. I don’t want to divulge into details, as this is not 
an appropriate place to deal with them. These examples are 
sufficient to understand the trend.     

The Mantras of the four different Vedas were preserved 
orally by various disciples of the one and the same Guru 
giving rise to various Guru-ƒi–ya traditions. When the 
Mantras passed from one generation to another orally in 
different Guru-ƒi–ya traditions, the above types of 
variations occurred leading to the origin of various 
recensions or „ÈkhÈs of the Vedas. Thus various „ÈkhÈs or 
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schools of the Vedas represented various Guru-ƒi–ya 
traditions of the Vedas. We come across multiple 
recensions of each of the four the Vedas. For instance,  
According to the Muktikopnishad, the ÿgveda had 21 
recensions, the Yajurveda had 109 recensions, the 
SÈmaveda had 1,000 and the Atharvaveda had 50 branches, 
having a total of approximately 100,000 verses in their 
1,180 branches. Nowadays only 20,379 verses are 
available. Of the total, 10,552 verses belong to the ÿgveda 
(arranged in 10 sections called manÇalas), 1,975 verses 
belong to the Yajurveda (in 40 chapters), 1,875 verses 
belong to the SÈmaveda (in 21 chapters) and 5,977 verses 
belong to the Atharvaveda (in 20 chapters). Some of these 
texts have survived, the most have lost or yet to be traced.  

The traditional source of information on the ƒÈkhas of 
the each Veda is the Cara‡a-vyÊha, of which two, mostly 
similar, versions exist: the 49th  pari„i–—a  of the 
Atharvaveda, ascribed to ƒaunaka, and the 5th  pari„i–—a  of 
the ƒukla (White) Yajurveda, ascribed to KÈtyÈyana. These 
have a list of the recensions that were believed to have once 
existed as well as those still extant at the time these works 
were compiled. Today only a small number of recensions 
have survived. Hereunder we shall give a detailed 
description of various recensions of the four Vedas along 
with their SaŠhitas, BrÈhama‡a texts, ¶r‡yaka Texts, and 
Upani–ads.  

Here it may also be clarified that the SaŠhitas are a 
compilation of the Mantra portion of the Vedas. The 
Mantra is the knowledge of creation seen or visualised by 
seers in their SamÈdhi. The BrÈhma‡as are the explanatory 
portion of the Vedas. In the BrÈhma‡as, the subject matter 
contained in the Mantras of the concerned Vedas is 
explained. This explanation is generally associated with the 
physical, astrophysical, and metaphysical part of the 
process of creation or say the evolution of the cosmos as it 
has happened. 

The ¶ra‡yakas deal with the human beings’ 

https://en.wikipedia.org/wiki/Parisista
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preparedness on the journey of spirituality and the     
Upani–ads deal with the journey to the path of mok–a or 
realisation of Brahman.  

The ÿgveda 
SaŠ hita Texts: According to ƒaunaka's Cara‡a-

vyÊha there are five „ÈkhÈ-s of the ÿgveda. They are 
named as  

1. ƒÈkala: This ƒÈkhÈ is extant today. ƒÈkala „ÈkhÈ of 
the ÿgveda belongs to the region of Videha, in modern 
north Bihar, south of Nepal. 

2. BÈ–kala: This ƒÈkhÈ is also extant today. The      
BÈ–kala recension of the ÿgveda has the Khila PÈ—ha which 
is not present in the ƒÈkala text but is preserved in one 
Kashmir manuscript (now at Pune).   

3. A„valÈyana: Only a few Mantras are extant 

4. ƒÈ×khÈyana: Not extant  
5. MÈ‡ÇukÈyana: Not extant.  

BrÈhma‡a Texts: The Aitareya BrÈhma‡a, the      
Kau–itakÏ BrÈhma‡a (ƒÈ×khÈyana BrÈhma‡a) 

¶ra‡yaka Texts: The Aitareya ¶ra‡yaka 

Upani–ads: The Aitareya Upani–ad  

The Yajurveda 
ƒaunaka's Cara‡a-vyÊha lists forty-two or forty-four 

out of eighty-six „ākhās of the Yajurveda, but that only five 
of these are now extant, and a sixth is partially extant. 
These are the VÈjasaneyÏ or the MÈdhyandina, the 
KÈ‡va; the TaittirÏya, the MaitrÈya‡Ï, the Ka—ha, and the 
Kapi–—hala. 

The ƒÈkhÈs of the Yajurveda are divided in the 
ƒukla (lit. meaning white) and the K‚–‡a (lit. meaning 
black) schools. The ƒukla recensions have separate 
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BrÈhma‡a texts, while the K‚–‡a ones have their own 
BrÈhma‡a texts interspersed between the Mantras. 
Following are the names of the various SaŠhitas, 
BrÈhma‡as, ¶ra‡yakas, and Upani–ads belonging to the 
ƒukla and the K‚–‡a Yajurveda. 

1- The ƒukla Yajurveda  

SaŠhita Texts: 1. The MÈdhyandina  SaŠhitÈ: recited 
all over North India.  

2. The VÈjasaneyÏ Samhita KÈ‡va: Recited in Odisha 
and Karnataka. 

BrÈhma‡a Texts: The ƒatapatha BrÈhma‡a. 

¶ra‡yaka Texts: Part of the ƒatapatha BrÈhma‡a 
(14.1-8). 

Upani–ads: The B‚hadÈra‡yaka Upani–ad (part of the 
ƒatapatha BrÈhma‡a 14.3-8), the I„ÈvÈsya Upani–ad (40th 
Chapter of the Yajurveda). 

3. The K‚–‡a Yajurveda  
SaŠhitÈ texts: 1. The TaittirÏya SaŠhitÈ: Recited all 

over south India and Konkan  

2.  The MaitrÈya‡Ï SaŠhitÈ: Recited in Nasik, 
Maharashtra. 

3.  The Ka—ha SaŠhitÈ (KS). North east India   
4.  The Kapi–—hala-Ka—ha preserved in Kaithal  and  

5.  The KÈ—haka SaŠhitÈ. Northeast Inda 

BrÈhma‡a texts: The TaittirÏya BrÈhma‡a, the VÈdhÊla 
BrÈhma‡a. 

¶ra‡yaka Texts: the TaittirÏya ¶ra‡yaka, the Ka—ha 
¶ra‡yaka. 

Upani–ads: The TaittirÏya Upani–ad, the MaitrÈya‡Ï, 
the ƒvetÈ„vatara and the Ka—ha Upani–ad.  

https://en.wikipedia.org/wiki/Shatapatha_Brahmana
https://en.wikipedia.org/wiki/Taittiriya_Brahmana
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The SÈmaveda 
Out of 1000 recensions, only four are known and three 

are extant. 

SaŠhita texts: 1. The KauthumÏya SaŠhitÈ: Recited all 
over North and South India.  

2. The RÈ‡Èya‡Ïya SaŠhitÈ: Recited by Gokar‡a and 
De„astha Brahmins. 

3. The JaiminÏya/TalvakÈra SaŠhitÈ: Recited by 
Nambudris and Cholliyal of Tamilnadu.  

4.  The ƒÈ—yÈyana SaŠhitÈ: Not extant. 

BrÈhma‡a texts:  The JaiminÏya, the ¶r–eya, the 
TalvakÈra, the JaiminÏya Upani–ad BrÈhma‡a, the 
Pa¤caviŠ„a BrÈhma‡a    

¶ra‡yaka Texts: The TalvakÈra ¶ra‡yaka  

Upani–ads: The ChÈndogya Upani–ad, The Kena 
Upani–ad  

The Atharvaveda 
SaŠhitÈ texts: 1. The ƒaunaka SaŠhitÈ: Recited all 

over North and South India. The ƒaunaka is the only „ÈkhÈ 
of the Atharvaveda for which both printed texts and an 
active oral tradition are known and exist. 

2. PaippalÈda SaŠhitÈ: The PaippalÈda tradition was 
discontinued, and its text is known only from manuscripts 
collected since the 20th century. However, some Odisha 
Brahmins still continue the tradition of PaippalÈda. 

BrÈhma‡a texts:  the Gopatha BrÈhma‡a  

Upani–ads: the Mu‡Çaka, the Pra„na Upani–ad  
 

 

https://en.wikipedia.org/wiki/Taittiriya_Brahmana
https://en.wikipedia.org/wiki/Taittiriya_Brahmana
https://en.wikipedia.org/wiki/Taittiriya_Brahmana
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Rules of Interpretations 
The language that we speak consists of words and their 

meaning. The word is ‘body’, of a language and the 
meaning, in fact, is the ‘soul’. 

One single word may have different meanings when 
spoken by different persons in different contexts.  

The first meaning is known as abhidÈ, i.e. the apparent 
meaning. The apparent meaning is the popular meaning 
known to everybody by way of convention. It may also be 
defined as conventional or literal meaning. Apart from 
apparent meaning, the second one is known as the intended 
meaning. Intended meaning reflects the intention of the 
speaker. A speaker may not intend to speak in the 
conventional sense. As such intended meaning may differ 
from the apparent or popular meaning. In his idiosyncratic 
way, a speaker may intend to use the same words in some 
other extended or implied (suggested) meanings.  

Thus intended meaning may be classified into two 
types.  

Extended meaning: Intended meaning of the speaker 
may reflect the extended meaning in a figurative or 
metaphoric sense. For example, the word ‘Agni‘ stands for 
a fire in a conventional or apparent or popular sense. But 
the speaker may extend the meaning of ‘Agni’ in his 
idiosyncratic language for the other things also that 
symbolise ‘Agni’ in their characteristics. For instance, the 
things that symbolise ‘Agni’ in its characteristics are the 
sun, the stars, the energy, the electricity, the digestive fire, 
the fire of conflagration, the (fire of) anger, the charging, 
the (fire of) knowledge, teacher, saint, commander, king, 
head of the institution, anger, and God. So they may also 
be referred to as ‘Agni’. To find out the extended sense we 
shall have to depend upon the etymology of the words. The 
extended meaning may also be further divided into two 
types. a). Primary meaning and b). Secondary meaning. 
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The primary meaning is the main extended meaning and 
others are secondary meanings. In the context of the Vedas, 
spiritual meaning is the primary meaning and social, 
astrophysical, or physical meanings are the secondary 
meanings. In the Vedic tradition, there is a dictum ijks{kfiz;k 
bo fg nsok% izR;{k f}’k%A  Prok–apriyÈ iva hi devÈÌ pratyak–a 
dvi–aÌ. (The Vedic seers intend or love to explain 
mysteries in the extended or suggested meanings and not in 
apparent meaning.’ So whatever seems the apparent 
meaning of the words or the acts in the Vedas that is not 
the true meaning, but whatever extended sense is deduced 
with the help etymology according to the context may be 
the real meaning of the Vedas. Since the Vedas consists of 
the eternal laws or knowledge of creation emanating from 
Brahman, their meanings have to be extended or suggested 
ones, since they are to define the whole creation with one 
law called as ‘‚ta’. There cannot be two or more laws to 
define the different parts. If there is one law defining one 
segment of creation and another law defining the other 
segment, that cannot be a true law. If the Newtonian law of 
gravitation defines only the gravitation power of heavenly 
bodies, it cannot be an ultimate law as per Vedic system. 
The attraction/gravitation not only exists between heavenly 
bodies but between every two things born in this world. 
The phenomenon of attraction/gravitation is registered at 
the metaphysical level, biological level, astrophysical level, 
and physical level, the ultimate law will define all types of 
attraction/gravitation existing at various levels of creation. 
The law of physics that define the physical elements only 
cannot be the ultimate law. The Vedic law of cause and 
effect or elementary similarity defines the attraction 
between the entire spiritual, living, and non-living world. 
Everything is attracted towards its source. The fire on the 
earth is the part of the sun, the fire in the cosmos, as such 
the fire on earth is always attracted upwards towards its 
source.    

Implied or suggested meaning: The intended meaning 
of the speaker may also suggest/imply or symbolise some 
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particular or special sense other than the apparent one. For 
instance, if the speaker says: Taxi come here.  Here, this 
sentence does not reflect the apparent meaning. The 
speaker does not want to call a taxi or to make the taxi hear 
him. But here this sentence suggests that the taxi driver 
should bring a taxi. Similarly if one calls a ‘miser man’ a 
‘great donor’, that never means that the ‘miser man’ is a 
‘great donor’, but the same is the satire that suggests the 
misery of the miser. The implied or suggested meaning 
may be known through context. As such to know the actual 
intention of the speaker the whole context is to be known. 
Statements often quoted out of contexts do not convey the 
actual intended sense of the speakers. Similarly, various 
rituals described in various texts also suggest some 
different meaning than what is actually performed. 

Words are also of three types: vernacular, literary, and 
Vedic. Vernacular words are used by common men in 
society. They know their words, meaning, and intention. 
For instance, if somebody says about the marriage of 
his/her daughter that the family of the bridegroom is ‘khÈti 
piti hai’ that means that the family is ‘well to do’. On the 
other hand, if somebody says that I am not ready to marry 
my daughter in that particular family because that family is 
‘khÈne pine wÈli hai’ that means that the family members 
are non-vegetarian and drunkards. The same words ‘khÈnÈ-
pÏnÈ’ have been used in two different meanings. Thus in 
vernacular languages, words, and their intended meaning 
are popularly known to the common men in the society.  

On the other hand, common men are not able to 
understand the words, meanings, and intended sense of the 
literary language. For that, the help of a teacher is 
required. For instance, there is „loka: 

ds”koa ifrra n`’Vok nzks.kks g’kZeqikxr% A 
#nfUr dkSjok% losZ gk gk ds”ko ds”koAA  

ke„avaŠ patitaŠ d‚–—avÈ dro‡o har–am upÈgataÌ 
rudanti kauravÈÌ sarve hÈ hÈ ke„ava ke„ava. 
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The apparent meaning of this „loka is  

(d‚–—avÈ) Having seen (ke„avaŠ) K‚–‡a (patitaŠ) falling 
on the ground, (dro‡o) Dro‡Ècharya (har–am upÈgataÌ) 
became very happy, (kauravÈÌ sarve) but the Kaurava 
camp (rudanti hÈ hÈ ke„ava ke„ava) was in grief at the 
death of K‚–‡a.   
Here this meaning becomes a great puzzle for the 

listener when Krishna was not fighting in the war, how can 
he fall down in the battlefield? How can Dro‡a be happy 
and Kauravas be grieved at the fall of Krishna? At such 
places, the teachers can be the guiding force. The teachers 
interpret the above „loka as under: 

(d‚–—vÈ) Having seen („ava) dead body (patitaŠ) lying 
(ke) in waters. (dro‡o) birds (har–am upÈgataÌ) became 
happy, but all (kauravas) jackals were crying oh (ke „ava) 
the dead body is in the waters, (ke „ava) dead body is in the 
waters. 

This shows that birds were having uninterrupted access 
to a dead body in the waters, but jackals were not having 
access to the same in waters, so they were crying being 
deprived of their food.  

These were some illustrations about vernacular and 
literary words. Now we can take up some Vedic puzzles. 
Teachers cannot be the guiding force behind the solution of 
Vedic puzzles, but the seers can throw light on them. For 
example, we can take up a Mantra from the Yajurveda 
(23.20). The Mantra goes like this: 

Rk mHkkS prqj% in% laizlkj;ko%A 

tÈ ubhau caturaÌ padaÌ saŠprasÈrayÈvaÌ 

Which literally means that both of them should spread 
their four legs properly. Now the question arises as to who 
are they both? How come both of them have four legs? 
This is beyond the comprehension of both learned and laity. 
Because a man has two legs, how can he spread four legs? 
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If two persons unitedly spread four legs, the question arises 
what is the purpose behind this? Because spreading legs is 
not the cultured way of sitting. As such this Mantra of the 
Veda remained a puzzle unsolved for centuries. When we 
were not able to solve the puzzle, we approached the 
teachers/¶chÈryas. Our ¶chÈryas Uva—a and Mahidhara 
inform us that this Mantra is obscene. This Mantra tells 
about a special type of sleeping style of the queen with the 
horse of A„vamedha Yaj¤a. This explanation raised two 
more questions. Do the Vedas contain obscene 
descriptions? The meeting of man and woman for 
procreating progeny is natural, but the meeting of a human 
female with an animal seems like a talk of a fool of the first 
water. The doubt is that horse has four legs while a lady 
has two, so both together make six. Thus either the 
interpretation of ¶chÈryas is far fetched one or the Mantra 
does not have this intended sense. 

When ¶chÈryas were not able to solve this puzzle, we 
approached seers. The earlier seers are not before us, so 
we saluted them as- ue% _f’kH;% iwoZtsH;% namaÌ ‚–ibhyaÌ 
pÊrvajebhyaÌ. But in present times we have one seer with 
us. He is Maharishi Dayanand Sarasvati. When we referred 
to his VedabhÈ–ya, all of our doubts are over. We had a 
doubt about the two things mentioned in the Veda, the seer 
says they are king and his subjects. How can a king and his 
subjects spread four legs? These four legs are four puru–
Èrthas-dharma, artha, kÈma and mok–a. Here the meaning 
is that both king and his subjects spread the four puru–
Èrthas.  

Thus ÿ–i Dayananda’s VedabhÈ–ya gives us to 
understand the factual clue of the Vedic Mantras. This 
Mantra like others has a simile, where the term expressing 
a simile is absent. Thus figuratively, this Mantra also 
points out that ruler and people are a catalyst for the 
proliferation of puru–Èrthas in the society. 
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Interpretations of the Vedas 
The Vedas are the foremost record of the great advance 

made by humanity. They are the oldest literary 
compositions now available not only in the library of India 
but also in the library of the world. 

They were visualised by the high-profile ‚–is in their 
samÈdhi, or in course of doing the science of Mantra.19 
Those ‚–is who visualised the Mantras or the Vedas were 
known as SÈk–Èk‚tadharmÈ ÿ–is. YÈska, an ancient Indian 
Vedic Scholar makes a pointed reference to this fact as: 

Lkk{kkRd`r/kekZ.k% _’k;ks cHkwoq%A 

sÈk–Èt k‚ta-dharmÈ‡aÌ ‚–ayo babhÊvuÌ 20  

‘There were born ‚–is who visualised the Vedas.’ 

This knowledge was further passed on by oral 
instructions to the subsequent ‚–is who couldn’t visualise it. 
Thus arrangements were made to preserve this knowledge 
by way of a long uninterrupted reliable tradition of the 
successive ‚–is. By and by, the number of visualised 
Mantras increased immensely and consequently a great bulk 
of subsidiary pronouncement thereof also came into being. 
This made the subsequent inheritors overburdened with 
Mantras and subsidiary pronouncements thereof. As such it 
became quite impossible for them to carry this big load of 
oral material by heart and thereby imparting it to next 
inheritors through oral instructions. Having tired of 
carrying this big load by heart, they subjected it to 
compilation and documentation for the referential work of 
future generations. 

YÈska records this fact as: 

rs vojsH;ks·lk{kRd`r/keZH; mins”ksu eU=kUlEizknq%A mins”kk; 

19. There are three types of science, MÈntrika, YÈntrika and TÈntrika. 
For more details see the author (1993 : 84-101). 

20. Nir. 1.20. 

 

                                                            



Introduction to the the Vedas                                                      95 
 

Xyk;Urks·ojs fCkYexzg.kk;sea lekEukfl’kqj~ osna p osnku~ p 
osnkaxkfu p fcYea fHkYea Hkklufefr okA 

te avarebhyo’sākṣātkṛtadharmabhya upadeśena mantrān 
samprāduḥ. upadeśāya glāyanto’ vare 
bilmagrahaṇāyemaŠsamāmnāsiṣur vedaŠ ca vedāṅ ca 
vedāṅgāni ca bilmaŠ bhilmaŠ bhāsanamiti vā.21 

‘They passed this knowledge on to the subsequent   
‚–is who couldn’t visualise it by way of oral 
instructions. The subsequent inheritors having tired 
of imparting oral instructions to their successors, 
compiled/documented the Vedas and their subsidiary 
sciences or help books so as to make it intelligible to 
the future generations.’ 

Thus the Vedic tradition registered a transition in its 
history when the oral material was subjected to 
documentation. In fact, it was a transition from the auditory 
phase to the documentary phase. After the documentation 
of the Vedas and their subsidiary sciences, the ƒruti 
paramparÈ (auditory tradition) of preserving the Vedas 
switched over to the ¶mnÈya22, in addition to the ƒruti. 

This change of phase in the history of Vedic tradition 
occurred long ago prior to the period of YÈska. 

From the very beginning of their composition, the 
Vedas along with their intents were handed down by the 
original seers to their heirs. They continued to be preserved 
in the long uninterrupted tradition of Vedic scholiasts. De 
grado en grado with the passage of time, not only did the 
Mantras undergo several textual variations and alterations, 
but the actual intent also faded away from the memories of 
their inheritors. In view of these problems, the texts which 
were preserved orally were documented along with their 
intent in order to save them from further corruption and 

21.  Ibid. 
22.  See Nir. 1.1.1 samÈmnÈyaÌ samÈmnÈtaÌ 

Also VD. 1.1.3. tadvacanÈd ÈmnÈyasya prÈmÈ‡yam 
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deterioration. This fact has very aptly been alluded to by 
YÈska as: 

mins”kk; Xyk;Urks·ojs fCkYexzg.kk;see~  
xzUFka lekEukfl’kqj~ osna p osnku~ p osnkaxkfu p A 

upade„Èya glÈyanto’vare bilmagraha‡ÈyedaŠ 
granthaŠ smÈmnÈsi–urvedaŠ ca vedÈ×gÈni ca (Nir. 1.20) 

Thus, it is clear from the foregoing that the SaŠhitÈs 
were compiled to preserve the Mantras and the subsidiary 
aids like the VedÈ×gas and the BrÈhma‡as were prepared to 
preserve their intent. It is thus proved that the process of 
interpretations of the Vedas is as old as their physical 
structure is. 

Later on, when the subsidiary aids prepared for their 
elucidation and elaboration couldn’t serve their purpose 
perfectly, attempts were made by ancient and medieval 
scholars to write separate commentaries on each and every 
extant SaŠhitÈ and its BrÈhma‡a so as to make their intents 
more intelligible to the subsequent scholars and students. 
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PadapÈ—ha School of the Vedic 
Interpretation 

Various schools of Vedic interpretation owe their origin 
to the various methods applied by the actual seers and their 
successors for the onward transmission of the visualised 
Mantras to the successive inheritors from time to time. 

The original seers of the Vedas taught their respective 
Mantras to the successive disciples by analysing the words 
into their component elements. This gave rise to the 
PadapÈ—ha school of Vedic interpretation which aimed at 
analysing the words into their components. It may also be 
said that PadapÈ—ha is the most ancient attempt of Vedic 
interpretation. 

Here it may be pointed out that various pÈ—has popularly 
known as vik‚tis23 such as KramapÈ—ha, Ja—ÈpÈ—ha,   
MÈlÈpÈ—ha, ƒikhÈpÈ—ha, RekhÈpa—ha, etc. which were 
invented by later ‚–is to guard the Vedic texts from the 
possibility of any change or interpolations are all based on 
the PadapÈ—ha. 

The various schools developed their distinct methods of 
PadapÈ—ha. Now we shall take stock of extant PadapÈ—has of 
various SaŠhitÈs that are available to us. 

ƒÈkalya (DvÈpara 863900, i.e. 100 years before 
Kaliyuga, i.e. 32 century BC) composed the PadapÈ—ha of 
the ÿgveda.24 YÈska (Kali 400, i.e. c. 28 century BC) and 
Pata¤jali (Kali 1000, i.e. c. 22 century BC) have 
questioned ƒÈkalya’s PadapÈ—ha at several places. For 

23. ja—È mÈla „ikhÈ rekhÈ dhvajo da‡Ço ratho ghanaÌ 
     a—au vik‚tayaÌ proktÈÌ kramapÊrvÈ mahar–ibhiÌ 
24.  devamitra„ca „Èkalyo mahÈtmÈ dvijapu×gavaÌ  

 cakÈra saŠhitÈ pa¤ca buddhimÈn padavittamaÌ  
(VP. 60.63) 
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instance, YÈska challenges ƒÈkalya’s analysis of vÈya 25 
(RV. 10.29.1) as vÈ + yaÌ and mÈsak‚t 26 (RV. 1.105.8.) 
as mÈsa + k‚t. However, ƒaunaka, the author of 
B‚haddevatÈ favours ƒÈkalya and sets aside YÈska’s 
analysis without assigning any reason27.  

Pata¤jali in his MahÈbhÈ–ya on PÈ‡ini’s sÊtras 

,frLrq”o`n`tq’k% D;i~A 

etistu„v‚d‚ju–aÌ kyap 28 

vuks uqV~A 

ano nu— 29  

vflr% drkZA 

È„itaÌ kartÈ.30  

rejects ƒÈkalya’s analysis of Èjyam 31, È„itam 32 and    

25. vane iva vÈyaÌ ve putraÌ cÈyan iti vÈ kÈmayamÈnaÌ 
     iti vÈ. vÈ iti ca yaÌ iti ca cakÈra „ÈkalyaÌ     (Nir. 6.28) 
26.  mÈsak‚t mÈsÈŠ cÈrdhamÈsÈnÈŠ ca karta. candramÈÌ 
    v‚kaÌ.  (Nir. 2.21) 
27  anekaŠ satthathÈ cÈnyad ekameva niruktavÈn 
    aru‡o mÈsak‚nmantre mÈsak‚dvigrahe‡a tu.(BD. 2.112). 
28 . 3.1.109. 
29 . 8.2.16. 
30 . 6.1.207. 
31. It has occured in the RV. 10.90.6; 10.122.7; 10.130.3; 

10.53.2; 10.88.4; 10.79.5 without  avagraha. Pata¤jali 
suggests that it should be placed in PÈda text with 
avagraha, È’yam. È× pÊrvasyai–a prayogo bhavi–yati. 
yadyevamavagraÌprÈpnoti. MahabhÈ–ya Part 3, P. 207 
on PÈ‡. 3.1.109.  

32. It is also used in the RV. 10.37.11; 10.117.1; 10.117.7 
without avagraha. Here, too, Pata¤jali suggests 
avagraha. According to him: a¤pÊvasyaprayogaÌ. 
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ak–aṇvÈn 33 and refers his own analysis in this regard. He 
asserts that grammarians should not follow PadakÈras but 
PadakÈras may, if necessary, follow grammar and the 
PadapÈ—has, or word analysis should be done in accordance 
with the rules of grammar.34 

The PadapÈ—ha of the VÈjasaneyi SaŠhita of Yajurveda 
(VS). and the Atharvaveda (AV.) are also available, but 
their composers’ name is not known. Bhagavadatta assigns 
the authorship of the VÈjasaneyÏ SaŠhitÈ’s PadapÈ—ha to 
KÈtyÈyana (Kali 240, i.e. c. 2800 BC), but we do not come 
across any strong proof in support of his claim. 

¶tareya (Kali 40 or c. 3000 BC) is the author of the 
PadapÈ—ha of the TaittirÏya SaŠhitÈ (TS).35 GÈrgya 

yadyevamavagraÌprÈpnoti. MahÈbhÈ–ya Part. 4, P. 530 
on PÈ¤. 6.1.207. 

33. It occurs in RV. 1.164.16. PadakÈra places it with 
avagraha as ak–a‡’vÈn. Pata¤jali, however, suggests that 
it should be placed without avagraha. 
avagraha„cÈni—e de„e prÈpnoti - ak–a‡vÈniti.   

  (MahÈbhÈ–ya, Part 5, P. 380, PÈ‡. 8.2.16). 

asiddho nu— tasyÈ’siddhatvÈdbhavi–yati - avagrahe’pi  
(MahÈbhÈ–ya, Part 5, P. 382, PÈ‡. 8.2.16). 

Cf. Padama¤jarÏ on KÈ„ikÈ 8.2.16. 

nanvevamapyavagrahe do–aÌ prÈpnoti ak–a‡vanta iti  
ak–a‡vante iti nÈntamavag‚h‡Èti tanna prÈpnoti  (KV. 
Part. IV, P. 374). 

34. na lak–anena padakÈrÈ anuvartyÈpadakÈrairnÈma 
    lak–a‡amanu vartyam. yathÈlak–a‡aŠ padaŠ karttvyam.  

(MahÈbhÈ–ya, on PÈ‡. 30.1.109.; 6.1.207.; 8.2.16) 
35  Bha—abhÈskara writes in his colophone to the TS. BhÈ–ya  
     ukha„cÈtreyÈya dadau yena padavibhÈga„cakre 

A quotation from Bhagavadatta’s Vaidika VÈ×maya kÈ 
itihÈsa, P. 157. 

                                                                                                                         



100                                        Introduction to the the Vedas 
 
(DvÈpara 863900, i.e. c.3100BC) is credited with the 
PadapÈ—ha of the SÈmaveda SaŠhitÈ (SV). He analyses the 
padas into several constituents, e.g. 

mitram into mi + tram 

adya into a + dya 

sakhye into sa + khye 

„raddhÈ into „rat + dhÈ 

candramasaÌ into candra + masaÌ 36  

DÊrga (Kali 2300, i.e. c. 800 BC) and SkandhaswamÏ 
(Kali 3800, i.e. c. 1300) point out to the same eccentric 
feature of GÈrya’s PadapÈ—ha in their respective 
commentaries on the Nirukta: 

;Ue bg ukfLr ok f=f.k e/;ekfu inkfuA  

yanma iha nÈstti vÈ trÏ‡i madhyamÈni padÈni 37 in the 
context of mehana.38  

YÈska, however, accepts the authenticity of this  
PadapÈ—ha mostly banks on it for his etymologies, since he 
provides several of his etymologies in accordance with this    
PadapÈ—ha as it is obvious from the following comparison: 

36 . See for detail, Bhgavadatta P. 159.  
37 . Nir. 4. 4. 
38.  See SkandhabhÈ–ya on Nir. 4.4. as follows : 

ekamiti „ÈkalyaÌ trÏ‡iti gÈrgyaÌ--------chandogÈnÈntu 
mehanÈ „abdo naivÈsit yadindra citra ma iha nÈsti - 
ityevarÈpaÌ pÈ—haÌ te–ÈŠ - citra/me/iha/nÈsti. itye–ÈŠ 
padÈnÈŠ me/iha/na/ityevaŠ rÊpÈ‡i madhyamÈni 
padÈni. 

Also see Durgav‚tti on Nir. 4.4. 
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GÈrgya’s PadapÈ—ha Etymologies of YÈska 

mi + tram   pramitestrÈyate39  

a + dya   asmin dyavi40  

sa + khye   samÈna khyÈnÈ41  

„rat + dhÈ   „raddhÈnÈt42  

candra + masaÌ  candro mÈta43  

sama + udram  samuddravantyasmÈdÈpaÌ44  

duÌ + Èt   durayaŠ vÈ45  

su + astaye  su astÏti 46  

u + striyÈÌ  usrÈvi‡o’s syÈ‡bhogÈÌ 47 

put + trasya  punnarakaŠ tatastrÈyata iti 48  

PadapÈ—ha of the Atharvaveda (AV.) is similar to that of 
the ÿgveda (RV.) 

There are basic differences in the technique of word 
analysis of various PadakÈras. For instance: 

PadakÈras of the RV. and the AV. don’t repeat the 
words after avagraha, as for example: 

paraÌ’  hitam 49  

tri’ saptÈÌ 50  

On the other hand, PadakÈras of the VS. TS., MS. and 

39 . Nir. 10.21. 
40 . Ibid. 1.6. 
41 . Ibid. 7.30. 
42 . Ibid. 9.30. 
43 . Ibid. 11.5. 
44 . Ibid. 2.10. 
45 . Ibid. 3.19. 
46 . Ibid. 3.21. 
47 . Ibid. 4.19. 
48 . Ibid. 2.1. 
49 . RV. 1.1.1. 
50 . AV. 1.1.1. 
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SV. apply iti and repeat the pada to show avagraha, e.g. 

Js’Brek;sfr Js’B·rek; 

„re—hatamÈyeti „re—ha’tamÈya.51  

Js’Brek;sfr Js’B·rek; 

„re—hatamÈyeti „re—ha’tamÈya.52 

Iva is treated as a part of the preceding word by the 
PadakÈras of the RV., VS., AV. and MS. e.g. 

firS·bo   pitÈi ’iva 53  

firS·bo   pitÈi ’iva 54  

jktsosfr jktk·bo rÈjeveti rÈjÈ ’iva 55  

oLusosfr oLuk·bo vasneveti vasnÈ’iva 56  

on the other hand, iva इव is treated as an independent 
word by the PadakÈras of the SV. and TS. e.g. 

{kksf.k% +bo k–o‡iÌ + iva 57  

jktk +bo  rÈjÈ + iva 58  

(3). Iti इित is added after the prag‚hya vowels23 by the 
PadakÈras of the RV., SV., AV., TS. and MS. e.g. 

51 . VS. 1.1.  
52 . TS. 1.1.1.; MS. 1.1.1. 
53 . RV. 1.1.1. 
54 . AV. 2.13.1. 
55 .  VS. 13.9. 
56 .  MS. 1.10.2. 
57 .  SV. 4.4.4. 
58 .  TS. 1.2.14.; 28. 
23  A vowel which A vowel which do not combine with another 

vowel following the rules of  Sandhi or euphony is called 
pragṛhya. According to Paṇini (1.1.11)- ईददेूिद्द्ववचनं प्रगृह्यम्  

(īdūdeddvivacanaṃ pragṛhyam) (i.e. the final ī, ū and e of the 
dual terminations of a word or any grammatical form). 
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 Okk;ks bfr  vÈyo iti 59  

 Ros bfr tve iti 60. 

 vLes bfr  asme iti 61  

 fo’.kks bfr  vis‡o iti 62  

However, the PadakÈra of the VS. repeats the pada 
after ‘iti’. 63 

Skandha also observes this difference in the technique 
of various PadakÈras in his commentary on the Nir. 2.13. 
in the context of the etymology of ÈdityaÌ as under: 

„ÈklyÈtreya prabh‚tibhir nÈvag‚hÏtam. 
PÊrvanirvacanÈbhiprÈye gÈrgya prabh‚tibhir 
avag‚rhÏtam. vicitrÈÌ padakÈrÈ‡ÈmabhiprÈyÈÌ. 
kvacidupasarga vi–aye’pi nÈvag‚h‡anti yathÈ „Èkalyena 
‘adhivÈsam’ iti nÈvag‚hÏtam. tasmÈ ‘navagraha iti.’ 

‘ƒÈkalya and others didn’t apply avagraha. In the 
context of the first etymology. GÈrgya and others applied 
avagraha. PadakÈras have different opinions. Some times 
they don’t apply avagraha in the context of prepositions, as 
for example, SÈkalya doesn’t apply avagraha in the analysis 
of adhi + vÈsam’. 

Yudhi–thira MimÈŠsaka (1909-1994) details many 
other differences of PadapÈ—has in his introduction.64  

The utility of Padapāṭha in the 
interpretation of the Vedas 

PadapÈ—ha is the first requirement for the interpretation 
of the Vedas. PadapÈ—ha analyses the SaŠhitÈ-text into 
PÈda-text, thus providing the groundwork for the 

59 .  RV. 1.2.3.; AV. 6.68.1. 
60 . SV. 1.1.3. 
61 . SV. 2.1.3. 
62 . TS. 1.1.3.; MS. 1.1.3. 
63 .  VS. 1.4. 
64 . Cf. PP. 11-26 
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interpretation of the Vedas. All other schools of Vedic 
interpretation do rely upon the PadapÈ—has for their 
interpretation of the SaŠhitÈs to know the correct analysis 
of the padas, correct knowledge of the position of accent on 
individual words and correct impounding the compounds. 
This is only possible through PadapÈ—ha. A correct    
PadapÈ—ha helps in correct etymology and thereby correct 
interpretation of the Vedas. 

The advantage of PÈda-text in a better understanding of 
the Vedic texts has been accepted by YÈska in the following 
text of the Niruka. 65  

volk; inors #nz e`G bfr vorsxZR;FkZL;klkS ukedj.k 
rLekUukx`g.kfUr volk;k”oku~ bfr L;fr#il` foekspus 
rLeknox`g.kfUr indkj%A  

avasÈya padavate rudra m‚l iti (RV. 10.169.1) 
avatergatyarthasyÈsau nÈmakara‡aÌ tasmÈnnÈvag‚ha‡anti 
avasÈyÈ„vÈn iti (RV. 1.104.1) syatirupas‚ vimocane tasmÈd 
avag‚ha‡anti PadakÈrÈÌ. 

In the ÿgvedic verse ‘avasÈya padvate’, ‘avasÈya’ is a 
nominal formation, so PadakÈra doesn’t apply avagraha in 
its analysis. On the other hand in the ÿgvedic verse 
‘avasÈyÈ„vÈn’ it is a verbal formation formed from the verb 
‘syati’ preceded by preposition ‘ava’, meaning ‘to free’. 
Therefore, the PadakÈra, apply avagraha in its analysis.’ 

 

 

65. 1.17. 
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YÈj¤ika School of the Vedic 
Interpretation 

The Vedas are the oldest book available in the library of 
the world. From the very beginning the vedÈrtha was 
preserved by a tradition of Vedic seers, but with the 
passage of time this long, uninterrupted reliable tradition, 
began to fizzle out. Consequently, the original significance 
of the Vedic Mantras became difficult and so was 
forgotten. Later on, many schools came forward for the 
preservation of the Vedas and the vedÈrtha. All of them 
with their distinct styles and methods tried to revive the lost 
significance of the Vedas. Prominent among those were 
PadapÈ—hakÈras, YÈj¤ikas, AitihÈsikas, Nairuktas and 
NaidÈnas, etc. All of the schools attempted to give an easy 
and approachable pathway to the original vedÈrtha by way 
of their unique styles and methods based on the vedÈrtha 
handed down to them traditionally by their predecessors. 
Although it’s a fact that PadapÈ—ha was the first attempt to 
safeguard the Veda from destruction and interpolations and 
provided a foundation to other schools of Vedic 
interpretation, but the first systematic effort to preserve 
vedÈrtha was made by YÈj¤ikas, who in the BrÈhma‡as  
revealed the esoteric significance of the difficult words 
attested in the Vedic verses.  

The Yaj¤ikas taught the intended significance of various 
padas occurring in the Vedic stanza. For instance, while 
teaching the intended significance of ‘agni’, ‘palÈsa’ or 
‘a„va’, etc., the seer taught his heir as under: 

vfXuoSZ czã agnir vai brahma, ‘Agni’ signifies here 
‘brahma’. 

Ikyk”kks oS czã palÈ„o vai brahma, ‘palÈ„a’ signifies here 
‘brahma’. 

{k=a ok v”o% ‘k–ratraŠ vÈ a„vaÌ’, ‘a„va’ signifies here 
‘k–atrÏya’. 
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;Kks oS fo’.kq% yaj¤o vai vi–‡u, ‘Yaj¤a’ signifies here ‘Vi–
‡u’. 

izk.kks ok vafaxjk prÈ‡o vÈ a×girÈÌ, ‘a×girÈ’ signifies here 
‘prÈ‡a’. 

In the above-cited examples, the use of particles like 
‘vai’ or ‘vÈ’ indicates that the word under reference was 
made known by the actual seer in a particular meaning to 
his heir, SÈya‡a (Kali 4418-4490, i.e. c. 1428-1500) also 
narrates this fact as: 

oS “kCn% mDrkFksZ eU= izflf) |ksrukFkZ%A  

vai „abdaÌ uktÈrthe Mantra prasiddhi dyotanÈrthaÌ. 66 

‘The particle ‘vai’ indicates the popularity of the 
Mantra in the said meaning.’ 

The traditional heirs of the Vedas also while teaching 
the inherited Mantras to the subsequent inheritors quoted 
meanings known to them by way of the tradition inherited 
by them. Apart from quoting for their successors the 
hereditary meanings, they also quoted sometimes such 
meanings as were made known in the family or school of 
some other seers. While quoting such meanings as 
borrowed from other family or school, the heirs used the 
particle ‘hi’, as for example jyotir hi hira‡yam, i.e. ‘in the 
family or school of some other seer, ‘jyoti’  signifies 
‘hira‡ya’. 

SÈya‡a could acknowledge this fact through the 
tradition inherited by him. He had it as: 

JqR;Urj izflf) |ksrukFkZ% fg “kCn%  

„rutyantra prasiddhi dyotanÈrthaÌ hi „abdaÌ 67 

‘The particle ‘hi’ is used to indicate the meaning 
popular in the tradition of some other school.’ 

Thus it is clear from the aforementioned discussion that 

66 . See SÈya‡a BhÈ–ya on the the A.Br. 1.1.1. 
67 . ibid. 
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the visualised Mantras were passed on by the actual seers to 
their heirs along with their intent. The intended sense along 
with the Mantras also continued to flow in the long 
uninterrupted tradition of the subsequent heirs of the actual 
seers. When the long uninterrupted Vedic tradition 
registered a change of phase in its history, i.e. instead of 
preserving the bulky Vedic literature in auditory form, it 
was subjected to documentation or say began to be 
preserved in a documentary form, the inherited intent of the 
Vedas was documented in the name of the BrÈhma‡as. 
Each family or school of the Vedic seers documented its 
own BrÈhma‡a. This is why we find each and every school 
of the Veda represented by its own BrÈhma‡a text. 

In fact, the word ‘BrÈhma‡a’ is etymolised as czã tkukfr 
czkã.ke~ Brahma jÈnÈtÏti BrÈhma‡am. 

‘BrÈhma‡a’ is the text that explains ‘Brahma or the 
meaning of the Veda’. 

‘Brahma’ here is the intent of the pada contained in the 
Mantra. The concept of ƒabda-brahma also substantiates 
the fact that padÈrtha (meaning) of pada (word) is ‘Brahma’ 
and the act of studying Vedas is called as Brahmacarya 
Vrata and whoever observed this vrata or wanted to study 
the Vedas was called as BrahmcÈrÏ. However, the terms 
Brahmacarya and BrahmacÈrÏ now are used in the sence of 
celibacy, as a person in Brahmacharya Āśrama is has to be 
celibate. So, Mantra and brahma were two different terms. 
Mantras were visualised by the seers and Brahma 
(meaning) of Mantras was made known by them to their 
heirs. By way of documentation, Mantras were compiled 
separately as SaŠhitÈs and brahma (meaning) was 
explained in the BrÈhma‡as. Since BrÈhma‡a text was 
taught or handed over simultaneously by the actual seer to 
his heir, the dictum came into vogue- 

eU= czkã.kksosZnuke/ks;e~A  
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Mantra-brÈhma‡ayor veda nÈmadheyam 68 

i.e. both Mantra and its meaning (brÈhama‡a) makes  
Veda complete’ 

There ensued heated debates and discussions among 
scholars on the issue as to whether the Mantra alone or the 
Mantra along with its brÈhma‡a should be known by the 
name of Veda. Records of this type of debates and 
discussions only mark the phases of darkness that prevailed 
over in the history of Vedic exegesis. At this stage, it is not 
important to discuss whether the Mantra alone or along 
with its brÈhma‡a should be known as Veda, but it is most 
important and imperative on the part of a serious Vedic 
researcher to know that the traditionally inherited actual 
intent of the Mantras handed down to the heirs and later 
preserved in the extant BrÈhma‡as is in its intact form and 
could not be obliterated with the ravages of time. YÈska’s 
following observations shed an ample good light on the 
nature and style of the BrÈhma‡a Granthas. He observes, 

Ckgq HkfDr okfnfu fg czkã.kkfu HkofUrA i`fFkoh oS”okuj%A 
laoRljks oS”okuj%A czkã.kks oS”okuj bfrA 
bahu bhakti vÈdini hi brÈhma‡ni bhavanti. 
p‚thivi vai„vÈnaraÌ saŠvatsaro vai„vÈnara, brÈhma‡o 
vai„vÈnara iti. 69 

‘The BrÈhma‡as speak of various parallel meanings 
based upon various characteristics of one and the 
same deity, such as the earth is ‘vai„vÈnara’; the 
year is ‘vai„vÈnara’; the brahma‡a is ‘vai„vÈnara’, 
etc.’  

So far as the question of authenticity of the meaning 
preserved in the BrÈhma‡as is concerned, the authenticity 
of various meanings envisaged in the BrÈhma‡as may be 
confirmed only in the light of the Vedas. Here it may be 
pointed out that the various meanings revealed in the 

68 . ¶pastamba Yaj¤a ParibhÈ–È, 1.1.31. 
69 . Nir. 7.24 
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BrÈhma‡as derive their support from the various passages 
of the Vedas. The studies of the present author have proved 
that the various words used in the passages of the Vedas as 
attributive epithets or predictive of some words have also 
appeared in the BrÈhma‡as as the synonym of the same 
word that was qualified by them in the Vedas. 

The following examples suffice to prove the above 
statement. 

1. In the Veda, ‘p‚thivÏ’ or ‘bhÊmi’ is called ‘mÈtÈ’, e.g. 

Ekkrk Hkwfe iq=ks·ga i`fFkO;k%A  

‘mÈtÈ bhÊhmi putro haŠ p‚thivyÈÌ.’ 70 

i`fFkoh ekrk 
‘p‚thivÏ mÈtÈ’ 71 

migwrk i`fFkoh ekrksieka i`fFkoh ekrk g~o;rke~A 
‘upahÊtÈ p‚thivÏ-mÈtopamÈŠ p‚thivÏ mÈtÈ hvayatÈm’ 72 

b;a i`fFkoh oS ekrk 
‘iyam (p‚thivi) vai mÈtÈ’ 73 

The BrÈhma‡as also explain ‘p‚thvÏ’ as ‘mÈtÈ’. 

i`fFkoha ekrja eghe~ 
‘p‚thivÏŠ mÈtaraŠ mahÏm’ 74 

‘P‚thivÏ’ is addressed as ‘mahÏ’ in the Veda, e.g. 

Hkwfea eghe~ vikjke~A ‘bhÊmiŠ mahÏm apÈrÈm’ 75 

;Fks;a i`fFkoh egh nk/kkjA‘yatheyam p‚thivÏ mahÏ 
dÈdhÈra’76 

70 . AV. 12.12. 
71 . MS. 4.2.10. 
72 . VS. 2.1. 
73 . ƒ.Br. 13.1.6.1. 
74 . MS. 3.2.9.; TS. 3.8.9.; T.Br. 2.4.68. 
75 . RV. 3.30.9. 
76 . ibid. 10.6.9. 
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i`fFkoha ekrja eghe vUrfj{ke~ miczqosA ‘p‚thivÏŠ mÈtaraŠ 
mahÏm antarik–am uparuve’ 77 

Similarly, the BrÈhma‡as define ‘p‚thivÏ’ as ‘mahÏ’.  

b;a i`fFkoha oS ekghue ‘iyaŠ (p‚thivÏ) vai mÈhÏnam’ 78 

b;a i`fFkoh ,o eghA ‘iyaŠ (p‚thivÏ) eva mÈhÏ’ 79 

b;a i`fFkoh egrhA  ‘iyaŠ (p‚thivÏ) mahatÏ’ 80 

i`fFkoh ekrjaa eghe~A ‘p‚thivÏŠ mÈtaraŠ mahÏm’ 81 

3. In the Veda ‘p‚thivÏ’ has frequently been attributed to 
‘urvÏ’ as : 

mohZ i`Foh ‘urvÏ p‚thvÏ’ 82 

mohZ i`fFkoh ‘urvÏ p‚thivÏ’ 83 

mohZa i`fFkoha ‘urvÏŠ p‚thivÏŠ’ 84 

i`fFkohHkwreqohZ ‘p‚thivÏ bhÊtamurvÏ’ 85 

The BrÈhma‡as also recall p‚thivÏ as urvÏ, e.g. 

;Fks;a i`fFkO;qohZ ,oeq#Hkw;kle~ ‘yatheyaŠ p‚thiviyurvÏ 
evamurubhÊyÈsam’ 86 

The Veda proclaims ‘a„va’ as ‘È„u’, as in  

vk”kqe”oe~ ‘È„um a„vam’ 87 

The BrÈhma‡as also explain ‘a„va’ as ‘È„u’, e.g. 

vk”kq lfIrfjR;kgkA v”o ,o toa n/kkfrA rLekr~  

77 . TS. 4.6.8. 
78 . A.Br. 3.38. 
79 . Ju. Br. 3.1.4.2; 7. 
80 . ƒ.Br. 1.5. 
81 . T.Br. 2.4.6.8. 
82 . RV. 1.185.7. 
83 . ibid. 6.1.7. 
84 . ibid. 7.38.2. 
85 . ibid. 6.68.4. 
86 . ƒ.Br. 2.1.4.28. 
87 . RV. 7.71.5. 
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iqjk”kqj”oks·tk;r~A  

‘È„u saptirityÈha. a„va eva javaŠ dadhÈti. tasmÈt 
purÈ„ur„vo jÈyata’ 88 

vk”o% Ik”kwukek”kq% lkjlkfj;keg%A 

‘È„vaÌ pa„ÊnÈmÈ„uÌ sÈrasÈriamaÌ’ 89  

5. The Veda exhibits the comparison of ‘a„va’ with 
‘vÈjÏ’ as evident from the following: 

v”oa u okftue~A  
‘a„vaŠ na vÈjinam’ 90  

v”oa u Rok okftue~A  
‘a„vaŠ na tvÈ vÈjinam’ 91 

Likewise, ‘a„va’ has been regarded as ‘vÈjÏ’ in the 
BrÈhma‡as as: 

okftu á”ok%A 

vÈjin hya„vÈÌ’ 92 

okth ¼HkwRok·o%½ xU/kokZuogr~A 

‘vÈjÏ (bhÊtva’ „vaÌ) gandharvÈn (avahat)’ 93 

6. One more interesting example invites out attention. 
In the Veda, ‘a„va’ has been compared with ‘vÈjÏ’, e.g. 

v”oa u okftue~A 

‘a„vam na vÈjinam’ 94 

‘atya’ with ‘vÈjÏ’ as in 

vR;a u okftue~A 

88 . T.Br. 3.4.13.2 
89 . ibid. 3.8.7.1. 
90 . RV. 7.7.1. 
91 . ibid. 9.8.7.1. 
92 . KÈ—h. S. 5.28.4.; Ka—h. S. 4.4.4.; ƒ.Br. 2.1.4.15 
93 . ƒ.Br. 10.6.4.1. 
94 . RV. 7.7.1. 
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‘atyaŠ na vÈjinam’ 95 

vR;ks u okthA 

‘atyo na vÈjÏ’ 96 

 and atya with sapti as 

 vR;a u lfIre~A 

‘atyaŠ na saptim’ 97 

On the contrary, the TÈ‡Ç. Br. quotes all these ‘a„va’, 
‘vÈjÏ’ and ‘sapti’ as the alternative terms, e.g. 

v”oksL;R;ks·fl e;ksfl g;ksfl okT;fl lfIrjL;qokZfl o`’kkflA 

‘a„vo syatyosi mayosi hayosi vÈjyasi saptirasyurvÈsi       
v‚–Èsi’98 

7. ‘SarasvatÏ’, in the Veda, has been supplied with such 
attributive epithet as ‘vÈk’, e.g. 

;a ;kpkE;ga okpk ljLoR;k ‘yaŠ yÈcÈmyahaŠ vÈcÈ 
sarasvatyÈ’ 99 

When we come down to the BrÈhma‡Ès we find the 
same ‘sarastvatÏ’  as an attrbutive of ‘vÈk’, e.g. 

okpa ljLorha Lokgkdkjs.k ifjx`g~.kh;kr~ ‘vÈcaŠ sarasvatÏŠ 
svÈhÈkÈre‡a parig‚h‡iyÈt’ 100 

okps ljLoR;S Lokgk ‘vÈce sarasvatyai svÈhÈ’ 101 

 But sometimes we see that ‘vÈk’ has been given the 
designation of ‘sarasvatÏ’. e.g. 

okxso ljLorh ‘vÈgeva saraswatÏ’ 102 

95 . ibid. 1.135.5. 
96 . ibid. 9.96.15. 
97 . ibid. 3.22.1. 
98 . TÈ‡Ç Br. 1.7.1. 
99 . RV. 1.7.1. 
100 . J.Br. 1.82. 
101 . T.¶r, 4.5.1. 
102 . A.Br. 2.24.; 6.7. 
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8. In the Veda, we chance upon ‘saha’ as the adjective 
of ‘oja’, e.g. ‘saha vai ojaÌ’ 24 

The BrÈhma‡as have taken ‘saha’ and ‘oja’ as the 
alternative words for each other. e.g. 

vkstks lg% lg vkst% ‘ojaÌ sahaÌ saha ojaÌ’ 25 

9. ‘VÈk’, in the Veda, has been attributed to ‘‚k’, as 

_pa okpa izi|s ‘‚caŠ vÈcaŠ prapadye’ 26 

Further down in the BrÈhma‡as ‘‚k’ has been depicted 
as one of the three divisions of ‘vÈk’, e.g. 

=s/kk fofgrk fg okd~ +_pks ;tqaf’k lkekfu ‘tredhÈ vihitÈ hi 
vÈk ‚co yajuŠ–i sÈmÈni. 27 

10. In the Veda, sun rays have been proclaimed as, 
‘acchidra pavitra’ ‘a sieve without holes’. 

For instance, 

vfPNnzs.k ifo=s.k lw;ZL; jf”efHk%A‘acchidre‡a pavitre‡ 
sÊryasya ra„mibhiÌ’ 28 

Later in the BrÈhma‡a portion, the same has been 
exposed as ‘acchidra pavitra’, as in 

,rnsok vfPNnzs.k ifo=s.k ;r~ lw;ZL; j”e;%A  

‘etadevÈ acchidre‡a pavitre‡a yat sÊryasya ra„mayaÌ’ 29 

11. ‘P‚thivÏ’ has been described as ‘devayajanÏ’ in the 
Veda, as 

i`fFkoh nso;tfuA ‘p‚thivÏ devayajani’ 30 

Later, the BrÈhma‡as also take it to mean as 
‘devayajanÏ’ and they call ‘devayajana’ as the ‘mÊrdhÈ’ 

24. RV. 5.57.6. 
25. Kau. Br. 13.5 
26. VS. 3.61 
27. ƒ.Br. 6.5.3.4.; 10.4.5.2. 
28. VS. 1.12.; 1.131.; 4.4. 
29. MSB. 3.6.3.; 4.4.2. 
30. VS. 1.25; 3.5. 
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(forehead) of ‘p‚thivÏ’, e.g. 

b;a oS i`fFkoh nsoh nso;tuh ‘iyaŠ vai p‚thivÏ devÏ 
devayajanÏ’31 

HkkSea nso;tue~  ‘bhaumaŠ devayajanam’32 

i`fFkoh ás’k ew/kkZ ;n~ nso;tue~A ‘p‚thivyÈ hye–a mÊrdhÈ 
yad devayajanam’33 

,’k g oS i`fFkO;k ew/kkZ ;n~ nso;tue~A ‘e–a ha vai p‚thivyÈ 
mÊrdhÈ yad devayajanam’ 34 

12. In the Veda, ‘dyÈvÈ-p‚thivÏ’ has been recognized 
with ‘mitrÈ-varu‡au’, as ‘dyÈvÈp‚thivÏ-mitrÈvaru‡au’ 35 

Further down we find that BrÈhma‡akÈras have 
presented ‘dyÈvÈ-p‚thivÏ’ as the lovely home of ‘mitrÈ-
varu‡a’, e.g. 

|koki`fFkoh oS fe=ko#.k;ks% fiz;a /kkeA‘dyÈvÈp‚thivÏ vai 
mitrÈvaru‡ayoÌ priyaŠ dhÈma’36 

13. The Veda quotes ‘agni’ as ‘g‚hapati’, e.g. 

vXus x`girsA ‘agne g‚hapate’ 37 

v;efXuxZ̀gifr%A ‘ayamagnirg‚hapatiÌ’ 38 

The BrÈhma‡as also reveal the popularity of ‘agni’ as 
‘g‚hapati’, as in 

v;efXuxZ̀gifrfjfr gSd vkgq%A lks·L; yksdL; x`gifr%A 

‘agnirg‚hapatiriti haika ÈhÊÌ. so’sya lokasya 
g‚hapatiÌ’39 

31. ƒ.Br. 3.2.2.20. 
32. G.Br. 1.2.14. 
33. T.Br. 6.1.8.2. 
34. MSB. 3.7.6.; KÈ—h.S. 2.4.4.; Ka—h.S. 37.5 
35. VS. 2.16. 
36. TÈ‡Ç. Br. 14.2.4 
37. VS. 2.27. 
38. ibid. 3.39. 
39. A.Br. 5.24. 
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vFk;nfXua xZ̀gifreUrks ;tfrA ‘athayadagniŠ 
g‚hapatimantato yajati’ 40 

14. In the Veda, ‘agni’ is attributed to ‘vratapati’, as 

vXus ozrirs ozra pfj’;kfeA ‘agne vratapate vrataŠ          
cari–yÈmi’41 

The BrÈhman‡as also recognize ‘agni’ in the form of 
‘vratapati’, e.g. 

vfXuoSZ nsokuka ozrifr% ‘agnir vai devÈnÈm vratapatiÌ’ 42 

vfXuoSZ nsokuka ozrHk`r~ ‘agnir vai devÈnÈm vratabh‚t’ 43 

Hosts of similar other examples may be cited which 
would give an outright support to the author’s opinion that 
the explanatory notes or stanzas of the BrÈhma‡as are 
nothing else but the traditionally inherited meaning of the 
Veda. They are based on the Veda itself. Being in 
conformity with the Veda, they are quite authentic and 
acceptable. But to our surprise, some modern scholars due 
to lack of study and proper guidelines of research into 
Vedic studies consider the BrÈhma‡ic explanatory formulae 
as mere farce and baseless suppositions. 

The subject matter of the BrÈhma‡as 
Here it is also pertinent to mention that the actual 

subject-matter of the BrÈhma‡as was handed over by the 
actual seers and early heirs to their respective successors. 

The early BrÈhma‡as, as has been explained earlier, 
contained only the explanatory statements. They spoke only 
of various meanings identified by various seers in the 
beginning. It is clear from YÈska’s statement already 
quoted above. I repeat the same hereunder:  

Ckgq HkfDr okfnfu fg czkã.kkfu HkofUrA i`fFkoh oS”okuj%A 

40. Kau. Br. 3.9. 
41. VS. 2.22. 
42. ƒ.Br. 1.1.1.2.; 3.2.2.22.; G.Br. 2.1.1.4. 
43. G.Br. 2.1.1.5. 
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laoRljks oS”okuj%A czkã.kks oS”okuj bfrA 
bahu bhakti vÈdini hi brÈhma‡ni bhavanti. 
p‚thivi vai„vÈnaraÌ saŠvatsaro vai„vÈnara, brÈhma‡o 
vai„vÈnara iti. 69 

‘The BrÈhma‡as speak of various parallel meanings 
based upon various characteristics of one and the 
same deity, such as the earth is ‘vai„vÈnara’; the 
year is ‘vai„vÈnara’; the BrÈhma‡a is ‘vai„vÈnara’, 
etc.’  

Thus, it can unhesitatingly be said that the earlier 
BrÈhma‡as were known only for their explanatory 
statements. 

YÈska has quoted the views of the BrÈhma‡as at many 
places while attempting the etymology of various Vedic 
vocables in his Nirukta. For instance, 

1. iaprZo% laoRljL; bfr p czkã.ke~A  
pa¤cartavaÌ saŠvatsarasya iti ca brÈhma‡am. 70 

‘There are five seasons in a year’, says BrÈhma‡as. 

2. ’kf’V”p g oS =hf.k p “krkfu laoRljL;kgksjk=k%A bfr p 
czkã.ka leklsuA  
–a–—i„ca vai trÏ‡ ca „atÈni saŠvatsarasy-ÈhorÈtrÈÌ iti 
brÈhma‡am samÈsena. 71 

‘There are 360 days in a year’, the BrÈma‡as had it 
briefly. 

3. lIr p oS “krkfu foa”kfr”p laoRljL;kgksjk=k% bfr p czkã.ka 
foHkkxsuA  
sapta ca vai „atÈni viŠ„ati„ca saŠvatsarasyÈhorÈtrÈÌ iti 
ca brÈhma‡aŠ vibhÈgena. 72 

‘As per division made in the BrÈhma‡as, a year  

69. Nir. 7.24 
70 . Nir. 4.27. 
71 . Nir. 4.27 
72 . ibid. 4.27 
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consists of 720 days and nights.’ 

4. Okjkgks es?kks Hkofr ojkgkj% ^ojekgkjekgk’khZ%* bfr p czkã.ke~A 

varÈho megho bhavati varÈhÈraÌ ‘varamÈhÈr–ÏÌ’ iti ca 
brÈhma‡am. 73 

‘VarÈha’ is the cloud since it brings good provisions. 
It is the harbinger of good provisions, according to 
the BrÈhma‡as.’ 

5. iw’ksR;ija lks·nUrd%A ^vnUrd% iw’kk^ bfr p czkã.ke~A 

pÊ–e—yaparaŠ so adantakaÌ ‘adantakaÌ pÊ–È’ iti ca 
brÈhma‡am. 74 

‘Another meaning of ‘PÊ–È’ is ‘adantaka’, as the 
BrÈhma‡as had it ‘pu–È adantaka’, i.e. ‘pÊ–È’ is 
‘adantaka’.’ 

6. Xkk;=h xk;rs% LrqfrdeZ.k%A f=xeuk ok foijhrk xk;rk 
eq[kknqnirfnfr p czkã.ke~A  

gÈyatrÏ gÈyateÌ stutikarma‡aÌ trigamanÈ vÈ, viparÏtÈ 
gÈyato mukhÈdudapataditi ca brÈhma‡am. 75 

‘GÈyatrÏ’ is formed from the root √gi ‘to sing in 
praise’. It consists of three pÈdas. According to the 
BrÈhma‡as, it was named GÈyatrÏ because it 
originated from the mouth of the singer.’ 

7. vuq’Vqcuq’VksHkukr~A xk;=heso f=inka lrha prqFksZu 
iknsukuq’VksHkrhfr p czkã.ke~A  

anu–—ubanu–—obhanÈt gÈyatrÏmeva tri padÈŠ satÏŠ 
aturthena pÈdenÈnu—obhatÏ ti ca brÈhma‡am.76 

‘Anu–—ubha’ formed from the root √stu prefixed by 
‘anu’. According to the BrÈhma‡as, it was sung after 
adding one more pÈda to ‘GÈyÈtrÏ’. 

73.  ibid. 5.21. 
74 . ibid. 6.31 (123). 
75 . ibid. 7.12. 
76 . ibid.7.12 
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8. Tkxrh xrrea NUn%A typjxfrokZ tYxY;ekuks·l`tfnfr p 

czkã.ke~A  
 jagati gatamaŠ chandaÌ jalacaragatirvÈ 
jalgalyamÈyo’s‚jaditi ca brÈhma‡am.77 

‘Jagati’ is the last metre. It has a flow like water 
waves. It was enchanted while pushing water with 
hands. This is the view of the BrÈhma‡as.’ 

9. vFkkfi czkã.ka Hkofr ^vfXu% lokZ nsork^A  

athÈpi brÈhma‡am bhavati agniÌ sarvÈ devatÈ.78 

‘Also the BrÈhma‡as had it as all the deities (natural 
forces)  are manifestation of agni (energy).’ 

10. vFkkfi czkã.ka Hkofr vfXuokZ brks o`f’Va lehj;fr /kkePNn~ 
fnfo HkwRok o’kZfr e#r% l`’Vka o`f’Va u;fUrA ;nk [kyq 
oklokfnR;ks·fXua jf”efHk% i;kZorZrs·Fk o’kZrhfrA  

athÈpi brÈhma‡am bhavatyagnirvÈ ito v‚–—iŠ samÏrayati 
dhÈmacchad divi bhÊtvÈ var–ati marutaÌ s‚–—ÈŠ v‚–—iŠ 
nayanti. yadÈ khalu vÈsÈvÈdityo agniŠ ra„mibhiÌ 
paryÈvartate’ tha var–atÏti. 79 

‘There is BrÈhma‡a: Agni stimulates rain from here. 
The clouds precipitate from the sky. Maruta brings 
the rains down. The Sun vaporizes waters into the 
sky and the rain takes place.’ 

;Fkks ,rn~ czkã.ka Hkorhfr&cgqHkfDrokfnfu fg czkã.kkfu 
HkofUr&i`fFkoh oS”okuj% laoRljks oS”okujks czkã.kks oS”okuj 
bfrA  

yatho etad brÈhma‡aŠ bhavatÏti bahubhaktivÈdÏni hi 
brÈhma‡Èni bhavanti p‚thivÏ vai„vÈnaraÌ saŠvatsaro 
vai„vÈnaro brÈhma‡o vai„vÈnara iti. 80 

‘As the BrÈhma‡as had it: p‚thivÏ is vai„vÈnara; 

77 . ibid. 7.13. 
78 . ibid. 7.17. 
79 . ibid. 7.24.  
80 . ibid. 7.24 
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saŠvatsara is vai„vÈnara; BrÈhma‡a is vai„vÈnara; 
etc. The BrÈhma‡as speaks of may identifications of 
one and the same object.’ 

11. ;nL; fnfo r`rh;a rnkfnR; bfr fg czkã.ke~A  

yadasya divi t‚tÏyaŠ tadÈditya iti hi brÈhmaŠam.81  

‘The third form of agni (energy) which exists in the 
light space is called Èditya, according to some of the 
BrÈhma‡as.’ 

12. vFkkr% vkfiz;%A vkfiz;% dLeknkIuksfr% izh.kkrsokZA 
vkizhfHkjkizh.kkrhfr p czkã.ke~A  

athÈta ÈprÏyaÌ kasmÈdÈnoteÌ prÏnÈtervÈ 
ÈprÏbhirÈprÏ‡ÈtÏti ca brÈhma‡am. 82 

‘Now we shall take the word ‘ÈpriyaÌ’. ‘¶priyaÌ’ 
means that which obtains or satisfies. The 
BrÈhma‡as also say, ‘With the help of ‘¶prÏ ÿcÈs’ 
he satisfies the people.’ 

All the aforementioned citations from the BrÈhma‡as 
clearly indicates the subject matter of BrÈhma‡as. Earlier 
BrÈhma‡as were devoid of any type of ritualism or 
ritualistic formulae. They consisted only of the explanatory 
statements. Those explanatory statements were often called 
as ‘vidhivÈkyas’. For instance, ƒabarswami in the 
MantrÈdhikara‡a while commenting on vidhi„abdÈcca 
described explanatory statements of the BrÈhma‡as as 
‘vidhi’. 

eU=O;k[;ku:iks czkã.kxr% “kCn% ^fof/k* “kCn bR;qP;rsA  

MantravyÈkhyÈrupo brÈhma‡agataÌ „abdo vidhi„abda 
ityucyate. 83 

In fact, only those statements composed the real 
character of the early BrÈhma‡as. 

81 . ibid. 7.28. 
82 . ibid. 8.84. 
83 . JaiminÏya MimÈŠsÈ SÊtra (JMS) 1.2.5.3.  
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In support of the author’s contention that only the 
explanatory statements which later came to be known as 
‘arthavÈda’ were known as ‘vidhi’ at the earliest stage, 
SÈya‡a’s observation on the VS. 3.18. may be cited. He 
explains as under: 

eU=O;k[;ku:iks czkã.kxr% “kCn% ^fof/k* “kCn bR;qP;rsA l 
pSokEuk;s “kra fgek% “kra o’kkZf.k thO;kLe bR;so ,rnkg ¼”k-czk- 
-3-4-21½ “kra fgek% ¼;tqosZn] 3-18½ bR;srn~ O;k[;s; eU=L; 
izrhda vof”k’Va rq rL; rkRi;Z O;k[;kue~A  

 MantravyÈkhÈnarÊpo brÈhma‡agataÌ „abdo vidhi„abda 
ityucyate. sa caivÈmnÈyate „ataŠ himÈÌ „ataŠ var–È‡i 
jÏvyÈsma ityeva etadÈha. (ƒ.Br. 2.3.4.21) „ataŠ himÈÌ 
(VS. 3.18) ityetad vyÈkhyeyaMantrasya pratÏkam ava„i–
—aŠ tu tasya tÈtparyavyÈkhyÈnam. 84 

‘Statements of the BrÈhma‡as explaining the Mantras 
are called ‘vidhis’. The same is documented as 
follows. In the context of the Mantra ‘„ataŠ himÈÌ’, 
the BrÈhma‡a says, let me live for hundred years. 
here ‘„ataŠ himÈÌ’ is the portion of the Mantra to be 
explained and the rest is its explanation.’ 

From the above observation of SÈya‡a, it is crystal 
clear that the term ‘vidhi’ was applied to the explanatory 
notes of the BrÈhma‡as. 

Development of ritualism in the BrÈhma‡as 
With the passage of time, later heirs of the various 

Vedic schools added more and more explanatory material 
to what they already inherited in tradition. Since Yaj¤a or 
Deva Yaj¤a was the part and parcel of the Vedic life 
(Author 1995: 1). The later heirs started associating the 
BrÈhma‡as with the Yaj¤a being performed by them daily. 
This was so done because the real import of the Vedas may 
not be forgotten being repeated day by day in course of 
daily Yaj¤a. Thus the Vedic Mantras were explained in the 

84 . ÿgveda BhÈ–ya-BhÊmikÈ, P. 24. 
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light of Yaj¤a, or Agnihotra, or Deva Yaj¤a. This added 
the new dimensions to the BrÈhma‡ic tradition. Earlier 
Agnihotra was used to be performed in order to augment 
the deficient powers of various deities in nature. But, by 
this time Agnihotra was performed in order to unravel the 
various mysteries of Brahman, the consciousness, and 
nature narrated in the Mantras. For instance, the ƒ.Br. 
talks about the Agnihotra which could expound/explain the 
actual concept of Brahman to ƒauceya. 

“kkSps;ks g izkphu;ksX; mn~nkydek:f.kektxke czãks|e~ 
vfXugks=a fofofnf’k’;kfe bfrA 

ƒuceyo ha prÈcinayogya uddÈlakam ÈrÊ‡imÈjagÈma 
brahmodyam agnihotraŠ vividi–i–yÈmi iti.85 

We come across a reference in the ƒ.Br. where Dar„a 
PÊr‡amÈsa Yaj¤as (being performed on AmÈvasyÈ and 
PÊr‡amÈsÏ) and CÈturmÈsya Yaj¤as (being performed 
during the rainy season) are depicted as having, in addition 
to their actual purpose of Devayaj¤a, also to serve the 
purpose of ¶tmayaj¤a (i.e. self-realization). (Note: 
Devayaj¤as were the yaj¤as that were performed daily at 
dawn and twilight hours, on Full-mood day, in dark 
fortnight, in the beginning, and at the end of each changing 
season, so that the natural forces may be coordinated to suit 
the requirements of living beings on the Earth) 86 

iztkifrgZ pkrqekL;SjkRekua fon/ksA  

prajÈpatirha cÈturmÈsyairÈtmÈnaŠ vidadhe 87 

SÈya‡a’s commentary is also noteworthy here. 
According to him ‘Just as twofold objects of the Dar„a and 
PÊr‡amÈsa Yaj¤as have been revealed. CÈturmasya Yaj¤a 
is also performed with twofold objectives. In order to 
perform it for self-realization, the division of body parts is 
made through the ÈkhyÈnya that follows.’ 

85 . 11.5.3.1. 
86 . For detail see, author (1995 : 1) 
87 . ƒ.Br. 11.5.2.1. 
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The above-cited fact points out that Agnihotra that was 
performed earlier in order to co-ordinate natural forces, 
later came to be performed to explain the Mantras. The 
significance of the Mantras was told with the acts and 
figures (combinedly known as rituals) of the allegorical 
Yaj¤as. 

The ƒÈŠkhÈyana ¶ra‡yaka also tells us that the 
Agnihotra was not performed earlier in order to explain the 
significance of the Mantras. 

r) LeSrRiwosZ fo}kalks·fXugks=a u tqg~okapØssA  

taddha smaitatpÊrve vidvÈŠso’gnihotraŠ na 
juhvÈ¤cakruÌ 88 

Since those Yaj¤as were not mandatory. They were 
only the means of understanding the actual import of the 
Vedas. This is why earlier YÈj¤ikas at the time of 
expounding the methods of various Yaj¤as for the 
understanding of VedÈrtha (meaning of the Vedas) also 
specified that performing Yaj¤a or knowing its method 
thoroughly (ya u cainaŠ Veda) was equally fruitful in 
understanding the real import of the Vedas. For instance, 
the ƒÈŠkhÈyana ¶ra‡yaka had it as: 

;Kkuq’Bkus rPp ;Ka rÙorks Kkus leeso Qya nf”kZre~A  

yaj¤Ènu–—hÈne tacca Yaj¤aŠ tattvato j¤Ène samameva 
phalaŠ dar„itam. 89 

The later development of this ritualism in the 
BrÈhma‡as is also supported by the following statements of 
various texts. 

According to theVÈyupurÈ‡a: 

vFk =srk;qxeq[ks ;KL;klhr~ izorZue~A  

atha tretÈ yugamukhe yaj¤asyÈsÏt pravartanam 90 

88. 4.5. 
89. ibid. 
90. 57.89. 
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Rituals prevailed only in the beginning of the 
TretÈyuga. 

According to the MahÈbharta: 

=srk;qxs fof/kLRos’k ;Ka u d`r;qxssA  

tretÈyuge vidhis tve–a yaj¤ÈŠ na k‚tayuge. 91 

‘The Yaj¤a was applied as a means of VedÈrtha only in 
the TretÈyuga and not in the Satyayuga’ 

Also Mu‡Çakopani–ad had it as: 

Rknsrr~ lR;a eU=s’kq dekZf.k do;ks% 

;kU;Ik”;ULrkfu =srk;ka cgq/kk larrkfuA  

tadetat satyaŠ mantre–u karmÈ‡i kavayoÌ 
yÈnyapa„yaŠstÈni tretÈyÈŠ bahudhÈ santatÈni 92 

‘This is true that the significance of Mantras was not 
considered in the application of rituals earlier. But 
by the time of TretÈyuga, the ritualism developed 
exorbitantly.’ 

With the development of the various rituals for the 
understanding of the VedÈrtha, the definition of the 
BrÈhma‡as also changed. For example, the term ‘vidhi’ 
that was earlier used for the explanatory statements, now 
came to be used for the prescription of some rituals. 

Rk= fof/k% iz;kstuon~ vFkZfo/kkusu·FkZoku~A  

tatra vidhiÌ prayojanavad artha vidhÈnenÈ’rthvÈn. 93 

However, for the explanatory statements, the term was 
coined as ‘arthavÈda’. 

With this, the definition of BrÈhma‡as also changed. It 
came to be as: 

deZpksnuk czkã.kkfuA  

91. 23.232. 
92. 1.2.1. 
93. ¶padeva, Mim. Nya. Prakara‡a, Vidhi nirupa‡a 
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karma codanÈ brÈhma‡Èni (¶pastamba). 94 

‘The BrÈhma‡as prescribes various rituals.’ 

Later YÈj¤ikÈs 
The later YÈj¤ikÈ-s unmindful of the fact that the origin 

and development of various Yaj¤as took place for the 
explanation of the process of creation described in the 
Vedas took the Yaj¤as only for rituals. So they separated 
the ritual portion of the BrÈhma‡as from the explanatory 
notes. Consequent upon which vidhyÈtmaka BrÈhma‡as, 
i.e. ritual pron BrÈhma‡as were compiled separately under 
the caption ƒrauta SÊtras. 

On the other hand, to oppose the yÈj¤ika 
fundamentalism, there arose a new lobby of scholars who 
deadly opposed the yÈj¤ika karmakÈ‡Ça, the ritualism and 
favoured arthavÈda. They also forget the purpose of 
arthvÈda and took it only for j¤anakÈ‡Ça. So, they 
compiled the arthvadÈtmaka BrÈhma‡as separately under 
the caption of ¶ra‡yakas and later as Upani–ads. Both the 
KarmakÈ‡Ça and J¤ÈnakÈ‡Ça emerged as the rival forces. 
Karmaka‡dins are met with opposing J¤Ènaka‡Çins and 
J¤Ènaka‡Çins are found opposing KarmakÈ‡Çins. 

Still later YÈj¤ikÈ-s (ritualists) seem to have developed 
a craze for rituals. They evolved an unrestricted number of 
rituals. It, however, became an uphill task for them to find 
out the appropriate Mantras as could be fitted into the 
newly evolved rituals. Consequently, the priests were hard-
pressed to pick up such Mantras as could be recited at the 
performance of such later rituals as were unconnected with 
them. Since the priests were not aware of the real import of 
Mantras, they employed Mantras, without caring for the 
sense and context at the performance of a ritual, on the 
basis of the slightest or superficial similarity of a sound or 
the sense of ritual and the Mantra. This craze of the priests 
led to the indiscriminate employment of Mantras at the 

94. Yaj¤a ParibhÈ–a, 1.1.32. 
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performance of their newly evolved rituals that sometimes 
one and the same Mantra is found employed for various 
opposite rituals. 

For instance, the ÿgvedic Mantra 10.53.8. also 
occurring in the AV. 12.2.26; VS. 3510., is on the one 
hand prescribed in KÈt. S.S. 21.4.21; and ¶„v. G.S. 
4.6.13. for the performance of a funeral rite, on the other 
hand, the same Mantra is employed in ¶„v. G.S. 1.8.2.3.; 
SÈ×kh. G.S. 1.15.18. and Ka—h. G.S. 26.12. when the 
newly wedded couple crosses a river in a boat. 

 
Significance of the BrÈhma‡as in the Vedic 
Interpretation 

The role of the BrÈhma‡as in the interpretation of the 
Vedas is very significant. The explanatory statements 
(earlier known as vidhi „abdas and later as arthvÈdas) of the 
BrÈhma‡as, as discussed earlier, are the direct meaning of 
the Vedas passed on to us by the original seers. Earlier, 
rituals were also evolved to explain the real import of the 
Vedas in the light of Agnihotra being performed then 
regularly by the inheritors of the Vedas. This is why YÈska 
while justifying the objections of Kautsa calls the 
BrÈhma‡as consisting of such rituals as ‘uditÈnuvÈda’ or 
‘expressions of the already expressed meaning’ of the 
Mantras. For instance, he had it as: 

Ckzkã.ksu :ilEiUuk% fof/k;Urs bfr mfnrkuqokn% l HkofrA  

brÈhma‡ena rÊp saŠpannÈÌ vidhiyante iti uditÈnuvÈdaÌ 
sa bhavanti. 

‘Rituals of the BrÈhma‡as are expressions of the 
already expressed meaning of the Vedas.’ 

In the view of the later commentators, the BrÈhma‡as 
are essential for the interpretation of the Vedic Mantras. 
Ve×ka—amÈdhava in his ÿgarthadÏpkÈ attaches more 
importance to the BrÈhma‡as so far as the interpretation of 
the Vedas is concerned than to the Grammar and the 
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Nirukta. According to him, the unknown and doubtful 
meanings of the Mantras can be ascertained well at the 
hands of the scholars who are well versed in the BrÈhma‡as 
than those whose study is confined only to the Nirukta and 
Grammar. The scholars who excel in Nirukta and grammar 
are able to understand only the quarter part of the SaŠhitÈ, 
but the scholars excelled in the BrÈhma‡as know the style 
and diction of words and are able to know the complete 
meaning of the SaŠhitÈ, e.g. 

vLekfHkfLRog eU=k.kkeFkZ% izR;sdeqP;rsA ;s∙TKkrk ;s p 
lafnX/kkLrklka o`)s’kq fu.kZ; fu#Dr&);kdj.k;ksajklh|s’kka 
ifjJe%A vFk ;s czkã.kkFkkZuka foosDrkj% d`RJek% “kCnjhfra 
fotkufUr rs lokZa dFk;UR;fiA    

asmÈbhistviha mantra‡ÈmarthaÌ pratyekamucyate 
ye’jj¤ÈtÈ ye ca sandigdhÈs tÈ–ÈŠ v‚ddhe–u nir‡aya 
nirukta-vyÈkara‡ayor-ÈsÏdye–ÈŠ pari„ramaÌ. 
atha ye brÈhma‡ÈrthÈnÈm vivektÈraÌ k‚t„ramÈÌ 
„abdarÏtiŠ vijÈnanti te sarvÈm kathayantyapi. 95 

In fact, all other schools came into being later, such as 
Nairukta, NaidÈna, PrivrÈjaka, and AitihÈsika, etc. in a 
way or other owe much to the BrÈhma‡as. 

 

 

95. ÿgarthadÏpikÈ, 8.1.1-10. 
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The Nairukta School of the 
Vedic Interpretation 

The Nairuktas also attempted to interpret the Vedic 
words on the basis of their derivative connotation. It is 
known as an etymological or Nairukta method of Vedic 
interpretation. The Nairuktas are also owed to the 
Brahma‡as for the origin of their method of interpretation. 
YÈska’s Nirukta is the last and best representative of this 
school of interpretation. YÈska (Kali 400, i.e. c. 28 century 
BC) also refers by name about a dozen authorities on 
Nirukta, the science of etymology, viz., Aupamanyava, 
SÈkapÊ‡i, GÈlava (last century of 28th  DvÈpara i.e. 56 
years before 28 Kali, i.e. c. 32 century BC),  Maudgalya 
(28th DvÈpara), ¶grÈya‡a (28th DvÈpara), KÈtthakya (28th 
DvÈpara), Krau–—uki (28th DvÈpara), Aur‡avÈbha (28th 
DvÈpara), AudumbarÈya‡a (28th Kali 94, i.e. c. 31 century 
BC), GÈrgya (last century of 28th DvÈpara i.e. 56 years 
before 28 Kali, i.e. c. 32 century BC), and ƒÈk—Èyana (28th 
Kali 44, i.e. c. 31 century BC). Besides, he also refers to 
the etymologists in general as NairuktÈÌ. The works of all 
the predecessors of YÈska seem to have been irretrievably 
lost, and we do not know anything about them except stray 
references to their names. In order to understand the 
development of the Nirukta in proper perspective, it is 
essential to have an idea of the SaŠhitÈ pÈ—ha and padapÈ—
ha of the RV. and the other the Vedas. The Nirukti or 
etymology was an attempt to invent the actual intent, 
concept, or background within which the particular word or 
words originated.   

The word ‘Nirukta’ literally means ‘explanation‘ or 
‘etymological interpretation of a word’. The Nigha‡—u 
worked as the basis of the explanations or etymologies 
given in the Nirukta. In other words, it can be stated that 
Nirukta is an explanation of the Vedic words listed in the 
Nigha‡—u, or one can say that it is a commentary on the 
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Nigha‡—u as admitted by YÈska himself in the very 
beginning of the Nirukta. Since it is the only work of its 
kind available at present, the title ‘Nirukta’ now means the 
Vedic commentary composed by YÈska. The Nirukta which 
consists of twelve chapters and an appendix is one of the 
systematic attempts to interpret Vedic words, passages, and 
deities of the RV. The Nirukta, in fact, is a key to decode 
the scientific meaning of the Vedas. 

The first chapter which is introductory in nature deals 
with the scope and importance of Nirukta; and in the course 
of the discussion, YÈska brings in several linguistic 
questions of a general nature and presents a systematic 
debate on them. For instance, the following controversial 
issues are debated by YÈska in the first chapter: 

(a).  Whether speech exists in the speech organs only; 

(b). Whether the prepositions have any independent 
meanings of their own;  

(c). Whether all the nouns have been derived from 
verbs; and 

(d). Whether the Vedic words have any meanings. The 
views expressed by YÈska on such controversial issues are 
rational and reflect his vast learning. 

At the beginning of the second chapter, YÈska 
enunciates the principles of etymology. First of all, he lays 
down the general principle that to know the intended sense 
of a Vedic word, one should derive it in conformity with its 
regular accent, grammatical form, and radical modification. 
However, when the accent, grammatical form, and radical 
modification of a word are doubtful, its derivation becomes 
difficult. In such a situation, YÈska’s advice is that one 
should etymologize in accordance with the meaning of the 
word on the basis of a similarity of common usage or of 
even a syllable or a letter but one must never give up the 
attempt to etymologize. In this connection, YÈska cautions 
an etymologist against placing undue reliance on grammar, 
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for the usages of words are obscure. Therefore, one should 
interpret grammatical affixes in keeping with the sense of 
words. YÈska advises an etymologist to take due notice of 
important phonetic phenomena, such as syncope, 
metathesis, anaptyxis, haplology, assimilation, etc., at the 
time of derivation. The most important principle of 
etymology enunciated by YÈska is that words should be 
derived in accordance with their contextual meaning and 
that no attempt should be made to derive single words, i.e., 
words taken out of context.  

Commencing with the fifth section of the second 
chapter up to the end of the third chapter, YÈska takes up a 
systematic derivation of some selected synonyms listed in 
the first three chapters of the Nigha‡—u. First of all, he 
mentions the exact number of synonyms listed in a 
particular section of the Nigha‡—u and then gives the 
derivation of a few important words of the section. In order 
to illustrate the Vedic usage of the words under discussion, 
he cites a Vedic passage and paraphrases it explaining the 
meaning of difficult words occurring in it.  

The obscure Vedic words compiled in the fourth 
chapter of the Nighan—u have been systematically explained 
by YÈska in the fourth, fifth, and sixth chapters of his work 
in the manner explained above.  

Chapters seven to twelve of the Nirukta have been 
devoted to the discussion of various aspects of the Vedic 
deities listed in the fifth chapter of the Nigha‡—u. At the 
beginning of the seventh chapter of the Nirukta, YÈska 
attempts the dentition of a deity (devatÈ), enumerates 
various types of the ÿgvedic verses according to their 
subject matter, and presents different viewpoints on the 
question of ascertaining the deity of those Mantras where 
no deity has been specifically mentioned. Then YÈska 
discusses the nature, number, form, and place of operation 
and mutual relationship of Vedic deities.  

From the fourteenth section of the seventh chapter up to 
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the end of the twelfth chapter, YÈska takes up for 
discussion the place of operation, nature, and etymology of 
Vedic deities in the same order in which their names are 
listed in the fifth chapter of the Nighan—u. In order to 
illustrate his viewpoint, he cites verses from the RV. and 
explains the verses and obscure words occurring in them in 
the manner described above. The thirteenth chapter of the 
Nirukta which is called Pari„i–—a, ‘appendix’, is not YÈska’s 
composition because it contains the words ‘namo YÈskÈya’ 
at the end. Besides, the style of explanation and the 
contents of the 13th chapter also distinguish it from the 
preceding twelve chapters. Moreover, since YÈska’s 
commentary on the Nigha‡—u concludes with the l2th  
chapter, there is no raison d’etre for the I3th chapter. It is 
thus obvious that the 13th chapter which is found in some 
Manuscripts divided into two chapters was appended to the 
Nirukta at a later date. 

In the twelve chapters of the Nirukta, YÈska explains 
nearly 600 verses of the RV. and suggests the etymology of 
about 'I300' words. YÈska’s explanation of the Vedic 
verses is rational and scientific. Following in the footsteps 
of the Nairuktas he endeavours to explain the natural 
phenomena underlying the names occurring in the Veda and 
offers a scientific interpretation of Vedic gods. For 
instance, with regard to the interpretation of V‚tra, YÈska 
(2.16) quotes with approbation the view of the Nairuktas 
that V‚tra is a cloud, and elucidates the same with the 
remarks that the phenomenon of rain takes place due to 
discharging of negative and positive currents in the clouds, 
or negatively charged clouds with the positive earth and 
that the Vedic descriptions of fights between lndra 
(negative electric charge in clouds) and V‚tra (positively 
charged clouds or earth) are metaphorical. See for example 

rRdks o`=%A es?k bfr uS#Drk%A Rok’Vªks·lqj bR;Sfrgkfldk%A 
vika p T;ksfr’k”p feJhHkkodeZ.kks o’kZdeZ tk;rsA r= 
miekFkZsu ;q)o.kkZ HkofUrA  

tatko v‚traÌ. Medha iti nairuktÈÌ. tvÈ–—ro asura iti 
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aitihÈsikÈÌ. apÈŠ cha jyoti–a„ca mi–ribhÈvakarma‡o 
var–akarma jÈyate. Tatra upamÈrthena yudhvar‡È 
bhavanti. 

What is V‚tra? In view of Nairuktas, V‚tra is a 
cloud. According to AitihÈsikas, v‚tra is an asura, 
son of Tva–—È. When clouds are charged, rain takes 
place.  

He alludes to the use of metaphorical expressions in the 
Veda (2.16). YÈska was able to discover the scientific 
meaning of the Vedic deities. His following remarks with 
regard to them are illuminating and provide a key to the 
correct interpretation of the Veda:  

egkHkkX;kn~ nsork;k ,d vkRek cgq/kk Lrw;rsA fu- 7-4 

mahÈbhÈgyÈd devatÈyÈ eka ÈtmÈ bahudhÈ stÊyate 

On account of various qualities of the deity (devatÈ), 
one and the same deity is known by various names.  

,dL; vkReu% vU;s nsok% izR;axkfu HkofUrA fu- 7-4 

Ekasya ÈtmanaÌ anye devÈÌ pratya×gÈni bhavanti 

The other gods associated with a particular deity are 
but his parts. That is, they cannot be separated from 
or are not different from their parent deity. 

vfi p lÙokuka izd`frHkwekfHk_Z’k;% LrqoUrhR;kgq%A fu- 7-4 

api cha sattvÈnÈŠ prak‚tibhumÈmir ‚–ayaÌ 
stuvantÏtyÈhuÌ. 

Moreover, other experts say that because of the 
plurality of the intrinsic nature of deities, seers 
praise them variously.  

izd`frlkoZukE;kPpA fu- 7-4 

prak‚ti-sÈrvanÈmyÈcca 

All names of gods in various spaces (Pṛthivī, 
intermediate space, and Solar space) refer to their 
presiding deity.  
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For example, Agni, Indra & VÈyu, and ¶ditya are the 
presiding deities of Pṛthivi, intermediate space, and Solar 
space respectively. If we find mention of other gods in 
these three spaces, they will refer to their presiding deity 
itself. They don’t have an independent existence. They are 
subservient to their main deity or presiding deity.  

According to Nairuktas the Vedic deities/gods (devatÈs) 
are not historical personalities but are natural forces. That 
is why they are born from each other. Had they been 
historical persons, they could not have born from each 
other. For example, he observes:    

brsjtUekuks HkofUrA fu- 7-4 

itaretara janmÈno bhavanti 

The Devas/gods are born from each other.  

To illustrate it, matter particles (gods in observer space) 
are born from energy (Agni) and energy is born from 
matter particles (Devas/gods).  

brjsrjizd`r;%A fu- 7-4 

itaretara prak‚tayaÌ 

They are the primary source of each other.  

For example, energy (Agni) is the source of matter 
particles and matter particles (Devas/gods in observable 
space) are the source of energy. 

On the question as to why do these deities take birth, 
the reply is that they are born because they execute specific 
functions in materialising the process of creation. In this 
regard YÈska, observes as under:  

deZtUeku%A fu- 7-4 

karma-janmÈnaÌ 

They owe their birth to their specific functions.  

One may ask another question as to how do they take 
birth? The reply is that the Vedic gods are not born like 
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human beings from their parents, but are born 
automatically themselves whenever they are required to 
discharge their respective functions to execute the process 
of creation. For example, in a process to maintain a 
delicate balance between energy and matter for the 
sustenance of this universe, anti-matter particles are born 
automatically to annihilate their existing matter particles. 
Similarly,  moving clouds are automatically become 
negatively charged. The negative charge induce the positive 
charge among the oppositely moving clouds in order to 
discharge rain by reacting with the positively charged 
clouds or the earth. Here YÈska’s observation is 
noteworthy- 

vkRetUeku%A fu- 7-4 

ÈtmajanmÈnaÌ 

The Vedic Devas/gods are born automatically. 

Not only this, YÈska makes a clarification about the 
chariots, horses weapons, and arrows of gods mentioned in 
the Vedas. Since the Vedic gods are not living historical 
personalities, how to interpret the chariots, horses, 
weapons, and arrows associated with them in the Vedic 
Mantras. YÈska dispels this doubt and observes that the 
chariots, weapons, and horses of Devas or gods mentioned 
in the Vedas are nothing but gods themselves are their own 
chariots, weapons, and horses. So, their horses, chariots, 
etc. cannot be taken separate entities from them.  
According to him, 

vkReSos’kka jFkks Hkofr A vkRek”o%A vkRek;q/ke~A vkRes’ko%A 
vkRek loZa nsoL;A fu- 7-4 

Ètmaive–ÈŠ ratho bhavati. ÈtmÈ„vaÌ. ÈtmÈyudham. 
ÈtmÈ sarva devasya. 

The Devas are themselves their chariot, horse, and 
weapons. Deva itself is every thing associated with 
it.  



134                                        Introduction to the the Vedas 
 

Thus we find that Yaska’s interpretation is most 
systematic and scientific. He gives us a real clue to 
interpreting the astronomical phenomenon mentioned in the 
Vedas. No other interpreter of ancient India has displayed 
so much rationality in his approach to the problem of Vedic 
interpretation. YÈska may be described as scientific in his 
approach, notwithstanding his remote antiquity, 
surprisingly modern. 

Here it cannot be gainsaid that the Vedic language is 
highly developed and the words used in the Vedas very 
carefully express thoughts inherent in them in a poetic style 
marked with metaphors. The correct etymology of a word 
often provides a clue to its real intended meaning. For 
instance, the Vedic seers employ the word ‘jÈra’ in the 
following phrases in a poetical style to denote the sun:  

LolqtkZj] tkj m’klke~] vika tkj%A  

Svasur jÈra, jÈra u–asÈm, apÈŠ jÈraÌ  

According to the popular sense of words, it would mean 
-‘Paramour of his sister’, ‘paramour of dawns’, and 
‘paramour of waters’ respectively.’  But if the word ‘jÈra’ 
is interpreted as ‘consumer’, ‘jÈrayitÈ’, following YÈska’s 
derivation, from root ‘j‚’ ‘to consume’, the meaning would 
be rational, scientific, and linguistically sound. In this case, 
the meaning would be read as - ‘Sun is the consumer of 
dawn, consumer of waters and consumer of his sister 
‘dawn’.   

Thus the main advantage of the etymological method of 
interpretation is that it helps us to distinguish the original 
radical meaning of a word from its conventional meaning in 
those cases in which a word is yielding two meanings. It is 
evident from an analysis of Vedic usages that the use of 
double entendre often comes across. Alluding to this 
tendency of the Vedic language, the BrÈhma‡as observe 
that the Devas/gods love recondite speech and abhor direct 
statements.  
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Ikjks{kfiz;k bo fg nsok% izR;{k f}’k%A 

Prok–apriyÈ iva hi devÈÌ pratyak–a dvi–aÌ  

Here it would be unwise if a reference to the Nigha‡—u 
is by-passed. As told earlier that the Nigha‡—u worked as a 
basis for Nairuktas. So, it is essential to take a brief note of 
the Nigha‡—u.  

The Nigha‡—u 
After PadapÈtha, the Nigha‡—u occupies an important 

place in the annals of linguistic study of the Vedas and may 
be termed as the first lexicographical attempt in the world. 
The term ‘Nigha‡—u’ signifies a collection and classification 
of important words occurred in the Vedas so that their 
decoding from the point of their significance is made easy. 
The Nigha‡—u, or ‘SamÈmnÈya’ as it is called in the 
beginning of the Nirukta, is divided into five chapters and 
is therefore also called Pa¤chÈdhyÈyÏ.  

The first three chapters contain classified groups of 
synonyms. For instance, the synonyms of the earth 
(meaning observeable space, or planets) are listed in the 
first section of the first chapter and those of antrik–a 
(meaning intermediate space, or atmosphere) and dyau 
(meaning solar space or celestial sphere) in the third and 
the fourth sections respectively. There is some sort of a 
principle discernible in the arrangement of synonyms in the 
first three chapters. So the first chapter deals with physical 
objects and natural phenomena such as earth, air, water, 
clouds, dawn, day, and night. The synonyms collected in 
the second chapter relate to man, his limbs, qualities, 
actions, and achievements. The synonymous words 
collected in the third chapter deal with abstract qualities 
such as heaviness, lightness etc., according to Dr. L. 
Sarup. But there are so many exceptions also. The first 
three chapters containing Vedic synonyms are regarded to 
constitute the Naigha—uka KÈ‡Ça. The fourth chapter which 
is styled as Naigama KÈ‡Ça contains a list of such Vedic 
words whose meaning is not easy to understand and needs 
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to be explained. Such words have been listed under ‘pada-
nÈma’. These ‘padas’ are nothing but the scientific and 
technical terms which need to be defined and cannot be 
translated. The fifth chapter called ‘Daivata KÈ‡Ça’ is a 
glossary of the names of Vedic deities. 

As regards the authorship of the Nigha‡—u, it may be 
stated that it was the effort of many generations of 
Nairuktas to collect Vedic words so as to make their 
encoding easy. It is confirmed by the statement of YÈska 
when he says at the outset of the Nirukta that the 
SamÈmnÈya, Nigha‡—u which had already been compiled 
and needs to be explained. 
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The Other Ancient Schools of 
Vedic Interpretation 

In addition to the three major schools of Vedic 
interpretation discussed earlier, some other significant 
systems of Vedic interpretation existed in ancient India. 
Among such schools of Vedic interpretation, the 
ParivrÈjaka school of Vedic interpretation, which may be 
called the ¶dhyÈtmika (Mystic) School of Vedic 
interpretation, figures prominently, because it has got a 
long history and a traditional base. Besides, NaidÈnas also 
attempted in their own way the interpretation of certain 
Vedic Mantras as attested by the Nirukta, the MahÈbhÈ–ya, 
the BaudhÈyana Dharma SÊtra, etc. 

The ParivrÈjaka (Mystic) School of Vedic 
Interpretation  

The ParivrÈjaka school of Vedic interpretation referred 
to by YÈska (2.8) may be regarded as representing those 
scholars who attempted a ¶dhyÈtmika (mystic) 
interpretation of the Vedas. According to this school of 
exegesis, ¶dhyÈtma (mysticism) is the most prominent 
import of the Vedic Mantras. 

The earliest specimens of mystic interpretation of the 
Vedas are met within the BrÈhma‡as as well as in the 
¶ra‡yakas and the Upani–ads embodied in them. The 
followers of this school of Vedic exegesis attempted the 
mystic interpretation of Vedic deities and Yaj¤as also. 
Several instances of such interpretations are found in the 
BrÈhma‡as, the ¶ra‡yakas, and the Upani–ads. For 
instance, Mitra and Varu‡a are interpreted as inhalation 
(PrÈ‡a) and exhalation (ApÈna) respectively in the prose 
portion of the Tait. S. and in many BrÈhma‡as. But such 
¶dhyÈtmika (mystic) explanations offered in the BrÈhma‡as 
have other parallel interpretations. For instance, the god 

 



138                                        Introduction to the the Vedas 
 
Indra has been interpreted in the BrÈhma‡as as speech, 
inhalation (PrÈ‡a), mind, the Sun, VÈyu, etc. YÈska (7.24) 
refers to this tendency of the BrÈhma‡as as  

cgqHkfDroknhfu fg czkã.kkfu HkofUrA  

bahubhakti vÈdÏni hi brÈhma‡Èni bhavanti.  

That is BrÈhma‡as speak of various parallel 
meanings based upon various characteristics of one 
and the same deity. 

Among the mystic explanations of Vedic ƒrauta Yaj¤as, 
that of the A„vamedha is worth noticing. The TaittirÏya 
SaŠhitÈ (7.5.25), the ƒatapatha BrÈhma‡a (10.6.4), and the 
B‚hadÈra‡yaka Upani–ad (1.1) interpret the A„va (horse) of 
A„vamedha Yaj¤a as a cosmic force identical with the 
world through an allegory. Accordingly, the Dawn is the 
head of the A„va, the Sun its eye, the Wind its breath, Agni 
Vai„vÈnara its Open mouth, the Moon its ear, quarters its 
feet, the sky its back, the air its belly, the earth under-part 
of its belly, the intermediate quarters its ribs, the seasons 
its limbs, the months and half-months its joints, the day and 
night its winking, the stars its bones, the clouds its flesh, 
the sand its intestinal food, the rivers its bowels, the 
mountains its liver and lungs, the herbs and trees its hair, 
the rising sun its forepart, the setting sun its hind part, the 
lightning its yawning, the thundering its whinning, and the 
speech its voice. The BrÈhma‡as emphasise that a wise man 
who meditates upon the real nature of the 'A„va’ identical 
with the cosmic force understands the real A„vamedha." 

We witness in the ¶ra‡yakas and the Upani–ads an 
upsurge of the tendency of attempting a mystic 
interpretation of Vedic ƒrauta Yaj¤as, which in its turn led 
to the mystic interpretation of Vedic verses. For instance, 
the fifth PrapÈ—haka of the TaittirÏya ¶ra‡yaka suggests the 
mystic explanation of the oblation given in the fire in the 
first Pravargya ceremony introductory to the Soma YÈga. 
The TaittirÏya ¶ra‡yaka (5.8.12) asserts that in fact, Agni 
(fire) here stands for inhalation (PrÈ‡a). 



Introduction to the the Vedas                                                      139 
 

bUnzres·XukS bfr vkgA izk.kks oS bUnzreks·fXu%A 

indratame’gnau iti Èha. prÈ‡o vai indratamo’gniÌ. 

In the NÈrÈya‡a Upani–ad comprised in the TaittirÏya 
¶ra‡yaka (10.64) some important yÈgas, their constituent 
ceremonies and materials have been symbolically and 
mystically interpreted for a knower of truth who has 
renounced the world. For such a person his own self is the 
YajamÈna (performer of Yaj¤a), faith („raddhÈ) his wife, 
body the samidhÈ, chest the altar, hair the ku„a grass, heart 
the yÊpa (post of Yaj¤a), desire the clarified butter, anger 
the pa„u (animal) to be sacrificed in the Yaj¤a, and 
austerity is the fire of Yaj¤a. Self-control is the slayer of 
the pa„u (animal). Speech is his dak–Ï‡È of Yaj¤a. 
Inhalation (PrÈ‡a) is his Udgatr priest, eye his Adhvaryu 
priest, mind his Brahman priest, and the ear is his AgnÏdha 
priest. His whole life is an act of consecration. His food is 
the oblation to be offered to the Yaj¤a, and his drink is the 
Soma—draught. Day and night are his full moon 
(Paur‡amÈsa Yaj¤a) and new-moon (Dar„a Yaj¤a). Half-
months and months are his ChÈturmÈsya Yaj¤as. Seasons 
are his Pa„u YÈgas. Years are the series of his days of 
Yaj¤a (aharga‡as). His life is a great Soma yÈga called 
Sarva-Vedasa in which the entire property is given away, 
and his death is the final bath of Yaj¤a called Avabh‚tha. 
This is an Agnihotra lasting throughout life. 

The tenth chapter of the SÈ×khÈyana ¶ra‡yaka also 
contains a symbolical and spiritual interpretation of the 
Agnihotra. Similarly the ChhÈndogya Upani–ad (3, l6-l7) 
symbolically describes a person’s entire life as a Yaj¤a. 
Following the ¶ra‡yakas and the Upani–ads, the 
BhagavadgÏtÈ 4, 23-33, too, offers a symbolical and 
spiritual explanation of Vedic Yaj¤as. 

In pursuance of the mystic interpretation of the Vedic 
verses and Yaj¤as some ¶ra‡yakas and Upani–ads regard 
breath, speech, etc., as the subject-matter of certain Vedic 
verses. For instance, the Aitareya ¶ra‡yaka (2.16) and the 
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JaiminÏya Upani–ad BrÈhma‡a (3.6.9.2-5) regard PrÈ‡a as 
the deity of the RV. 1.164.31 and accordingly offer its 
mystic interpretation. Similarly, the Rgvedic verses 
1.164.38 and 10. l l4.4 are also interpreted by the Aitareya 
¶ra‡yaka (2.1.8) as connected with the description of 
breath. According to the JaiminÏya Upani–ad BrÈhma‡a 
(3.35.1-8), the ÿgvedic verses 10.l77.l-2 relate to PrÈ‡a. In 
the supplementary portion (Chapters 13 and 14) of the 
Nirukta the mystic interpretation of nearly twenty Vedic 
verses has been suggested, and most of the later 
commentators and scholars also favour their mystic 
interpretation. 

The ancient scholars who suggested the mystic 
interpretation of Vedic verses were called ¶tmavids, 
¶tmavÈdins, or ¶tmapravÈdas, the ParivrÈjakas being ones 
among them. Thus the ¶dhyÈtmika (mystic/metaphysical) 
interpretation of the Vedas has been one of the primary 
interpretations of the Vedas, followed by ¶dhidaivika 
(astronomical) and ¶dhibhautika (material and sociological) 
interpretations.  

NaidÈna School of Vedic Interpretation 
The word NidÈna has been used in the sense of the 

primary cause of the origin of Vedic mantras. NaidÈnas 
were those who used to interpret Vedic mantras on the 
basis of the primary cause of their origin. YÈska refers to 
the views of the NaidÈnas with regard to the etymologies of 
the words SyÈla (6.9) and SÈman (7.12). In his commentary 
on the Nirukta (6.9), DurgÈchÈrya explains NaidÈnÈÌ as 
NidÈnavidaÌ, i.e. those who are expert in NidÈna (the 
primary cause of the origin of the Vedic verses). Elsewhere 
in his commentary DurgÈchÈrya employs the term NidÈna 
in the sense of the primary cause of the origin of Vedic 
verses to explain ltihÈsa and thus makes NidÈna as the basis 
of ltihÈsa. Therefore in the opinion of DurgÈchÈrya, the 
meaning of the word NaidÈna is very near to that of 
AitihÈsikas but is not identical because YÈska’s separate 
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and distinct mention of NaidÈnÈÌ and AitihÈsikaÌ points to 
the difference in their meanings. It leads us to the inference 
that the NaidÈna system of Vedic interpretation was 
definitely distinct from that of the Aitihasikas. The point of 
subtle difference was that NaidÈnas based their 
interpretations on the primary cause of the origin of the 
Vedic verses whereas AitihÈsikas tried to interpret Vedic 
verses on the basis of the history of the origin of the 
Universe associated with them. Here the word history 
should not be confused with the human history, but the 
history of the origin of the Universe. Different Mantras 
were visualised keeping in view the various steps/phases of 
the origin of the Universe. So, AitihÈsikas made history of 
the various phases of the origin of the Universe as the basis 
of their interpretations, while NaidÈnas took the help of the 
primary cause of the origin of the Vedic Mantras for their 
interpretations.     

It appears that a work entitled NidÈna, which embodied 
ancient legends explaining the primary cause of the origin 
of Vedic verses, existed in the age of the SÊtras, because 
the B‚haddevatÈ (5,23) refers to such a work in the 
following verse after narrating the legend connected with 
the RV. (5.2), ‘This couplet (5.2.29) is mentioned in the 
BrÈhma‡a of the Bhāllavins; such Vedic passage cited in 
the work entitled NidÈna belonged to the SÈmavedins. It 
shows that the SÈmavedins had a work named NidÈna 
which contained legends relating to the origin of the Vedic 
verses. This view is also corroborated by the following 
statement of the VÈsi–—ha Dharma-SÊtra ( I.l4), ‘Now the 
BhÈllavins also quote the (following) gÈthÈ in the NidÈna.’ 
DurgÈchÈrya also lends his support to the view that a work 
entitled NidÈna existed in ancient times. So explaining the 
word NaidÈna used in the Nirukta (7.12), DurgÈchÈrya 
opines that those who know the work named NidÈna are 
called NaidÈnÈÌ. It seems that the work NidÈna mentioned 
in ancient literature has been irretrievably lost. Therefore 
the NaidÈna system of Vedic interpretation is known by the 



142                                        Introduction to the the Vedas 
 
name only, and we do not find any definite specimen of this 
system of interpretation. 

AitihÈsika School of Vedic Interpretation 
The word ItihÈsa has been used in the sense of the 

allegorical narratives depicting the history of creation. 
AitihÈsikas were those who used to interpret Vedic verses 
on the basis of the allegorical narratives underlying the 
various aspects of the history of creation. The Vedas deal 
with the knowledge of creation. Yaj¤a depicts the process 
of creation and the tradition of the ItihÈsa and PurÈṇa 
depicted the history of creation by way of allegorical 
narratives. So the Vedas, the knowledge of creation, are 
intimately related to the history of creation and can be best 
explained and understood with the history of creation. That 
is why it has been repeatedly said:  

bfrgkliqjk.kkH;ke~ osna leqicàg;sr~A  

itihÈsa purÈ‡ÈbhyÈm vedaŠ samupab‚×hyeta.  

That is, the Vedic verses should be interpreted with 
the help of ItihÈsa and PurÈ‡a associated with them.  

This school of Vedic interpretation survives by name 
only and it seems that it has been irretrievably lost. We 
have to satisfy ourselves only with stray references of it 
here and there in the Vedic literature. We come across in 
the Vedic and post-Vedic literature number of allegorical 
narratives depicting the historical aspects of various natural 
phenomenon forming the basis of AitihÈsika interpretation 
of certain hymns of the ÿgveda. Among them, the narrative 
relating to Ocean churning, the war between Indra and 
V‚tra, the war between devas and asuras, dialogue between 
Yama and YamÏ, Narrative of Gotama and AhilyÈ are 
prominent and well known. 

The earliest specimens of the AitihÈsika interpretation 
of Vedic Mantras are met within the BrÈhma‡as. Several 
allegorical narratives concerning the AitihÈsika (historical) 
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interpretation of the Vedic Mantras are in the BrÈhma‡a 
portion of the K‚–‡a Yajurveda, TaittirÏya BrÈhma‡a, 
Aitareya BrÈhma‡a, JaiminÏya BrÈhma‡a, and Panchvi¤„a 
BrÈhma‡a. For instance, the BrÈhma‡a portion of the 
MaitrÈya‡Ï SaŠhitÈ contains the allegorical narratives 
relating to Urva„Ï (lightening) and PurÊravas (clouds) 
(1.6.12; 3.9.5); clipping of wings of parvatas (clouds) 
(1.10.13); Indra (electric force) and Tri„irÈ Vi„varÊpa 
(universe divided into three heads, i.e. P‚thivÏ, Antarik–a 
and Dyau) (2.4.1); PrajÈpati (Milky way) and his daughters 
(27 constellations) (3.6.5; 4.2.12). The K‚–‡a Yajurveda 
SaŠhitÈ also mentions the allegorical narratives of Urava„Ï-
PurÊravas (8.10), Indra-Vi„varÊpa (12.10) etc. A plethora 
of examples can also be quoted from other extant and non-
extant BrÈhma‡as.  

Here it may not be out of context to point out that in the 
Atharvaveda, the SÈ—yÈyana BrÈhma‡a, the Gopatha 
BrÈhma‡a, etc. the word PurÈ‡a occurs immediately after 
ItihÈsa, e.g ItihÈsa-purÈ‡am, ItihÈsa-purÈ‡Èni, etc. It shows 
that ItihÈsa and PurÈ‡a are closely related to each other. 
That is why both these words are found coupled together in 
ancient works. The ChhÈndogya Upani–ad (7.1.2.4) 
declares the ItihÈsa-PurÈ‡a to be the fifth Veda.  

bfrgkliqjk.k% iapeks osnkuka osn%A  
ItihÈsa purÈ‡aÌ pa¤chamo vedÈnÈŠ vedaÌ.  

If we go by the ƒa×kara’s commentary on the 
B‚hdÈra‡yaka Upani–ad (2.4.10), the ItihÈsa is the 
description of the creation of the Universe and narration of 
events connected with various heavenly bodies is PurÈ‡a. 
The definition of PurÈ‡a has been given as under: 

lxZ”p izfrlxZ”p oa”kks eUoUrjkf.k pA 
oa”kkuqpfjra PkSo iqjk.kiap y{k.ke~AA 

sarga„ca pratisarga„ca va¤„o manvantarÈ‡i ca 
va¤„ÈnucharitaŠ chaiva purÈ‡a-pa¤chalak–a‡am. 

That is, creation, decreation, the lineage of heavenly 
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bodies and chronology of various events in the 
history of the creation of the universe and 
description of the order of lineage of heavenly bodies 
is the subject matter of PurÈ‡as.  

In nutshell, it can be said that AitihÈsikas (historical 
school of Vedic Interpretation) tried to add the historical 
context of the creation of the universe to the knowledge of 
creation contained in the Vedas.    
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Ancient and Medieval 
Commentators of the Vedas 
In addition to the various schools of interpretations of 

the Vedas, we also meet with various ancient and 
mediaeval BhÈ–yakÈras of the Vedas. A brief description of 
such interpreters is appended below for the knowledge of 
our readers. 

1. SkandaswÈmÏ (Kali 37th Century, i.e. c. 6th century 
A.D.)Ä The ancient most commentary of the ÿgveda 
available today is by Skanda SwÈmÏ. He appears to be the 
most ancient  commentator of the ÿgveda. Skanda SwÈmÏ’s 
commentary enjoys great respect in the domain of Vedic 
exegesis. We are able to reflect some light on the 
parenthood and birthplace of Skanda SwÈmÏ on the basis of 
some ƒlokas appended by himself at the end of his 
commentary. For instance, there is a ƒloka rendered at the 
end of the first A–—aka of the ÿgveda-bhÈ–ya which recalls 
Bhart‚dhruva as his father and ValabhÏ, the famous capital 
of Gujarat as his residential place. The ƒloka reads as 
under: 

oyHkhfofuokL;srke~ _xFkkZxElEâfre~A 

HkrZ`/kzqo lqr”pØs LdU/kLokeh ;Fkk Le`frAA 

ValabhÏvinivÈsyetÈm ‚garthÈgamsaŠh‚tim. 
bhart‚dhruva suta„cakre skandasvÈmÏ yathÈ sm‚ti. 

Skand SwÈmÏ was the teacher of Hari SwÈmÏ the 
esteemed commentator of the ƒatapatha BrÈhma‡a. This 
fact has been disclosed by Hari SwÈmÏ himself in one of the 
introductory verses of the ƒatapatha BhÈ–ya as under: 

O;k[;kd`Rok·/;ki;Ueka Jh LdU/kLokeh es xq#%A 

vyÈkhyÈ k‚tvÈ’dhyÈpayanmÈŠ „rÏ skandsvÈmyasti me 
guruÌ. (Verse -7) 

Hari SwÈmÏ gives the time-period of his BhÈ–ya as 
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3040th year of the Kali era as under: 

;nkCnkuka dystZXeq% f=a”kr~ “krkfu oSA 
PkrqfoZa”kr~ lek”pkU;kLrnk Hkk’;fena d`re~AA 

yadÈbdÈnÈŠ kalerjagmuÌ sapta triŠ„at„atÈni vai  
catvÈriŠ„atsamÈscÈnyÈstadÈ bhÈ–yamidaŠ k‚tam. 

‘After passing 3040 years of the Kali era, this BhÈ–
ya is composed.’ 

This puts Hari SwÈmÏ around 62 BC. If SkandasvÈmÏ is 
taken as the teacher of HarisvÈmÏ, his time period goes 
around 100 BC. Thus Skand SwÈmÏ can be said as 
contemporary of KÈlidÈsa of JyotirvidÈbhara‡a and 
Vikramaditya II. 

Skand SwÈmÏ has rendered his valuable commentary on 
YÈska’s Nirukta YÈska (Kali era 2000-2100 or c 10th-11th 
century BC). 

Skand SwÈmÏ (100 BC) has rendered a significant but 
brief commentary on the ÿgveda which runs till the fourth       
A–—aka of the ÿgveda. SÈya‡a (Kali 4416-4488, i.e. c. 
1314-1386 AD) owes a lot to him, this is proved beyond 
any shadow of a doubt. 

2. NÈrÈya‡a (Kali 30th century, i.e. 1st century BC): 
NÈrÈya‡a is the next commentator of the ÿgveda in order. 
He was either contemporary to Skand SwÈmÏ or his 
successor. This is proved by the statement of            
Ve×ka—amÈdhava made by him during the course of his 
ÿgbhÈ–ya. He comments as follows:  

LdUnLokeh ukjk;.k mn~xhFk bfr rs Øekr~ pØq%A 
lgSde`XHkk’;a inokD;kFkZxkspje~AA 

SkandaswÈmÏ nÈrÈya‡a udgÏtha iti te kramÈt cakruÌ   
sahaikam‚gbhÈ–yaŠ padavÈkyÈrthagocaram  

‘SkandasvÈmÏ, NÈrÈya‡a, and UdgÏtha wrote only one 
commentary on ÿgveda in order of sequence. 

From the aforementioned statement, one can easily 
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confer that Skand SwÈmÏ, NÈrÈya‡a and UdgÏtha didn’t 
compose their separate commentaries on the ÿgveda, but 
they made it their joint venture attempting separately on the 
beginning, middle and last portions of the ÿgveda. Thus 
the Skand SwÈmÏ attempted his comments on the first 
portion of the RV. i.e. from the 1st A–—aka to the 4th       
A–—aka and NÈrÈya‡a must have handled the middle portion 
and UdgÏtha the last one. Today, we have not yet come 
across the said commentary of NÈrÈya‡a on the middle 
portion of the RV. 

3. UdgÏtha (Kali 30th century,i.e. c. 1st century BC): 
UdgÏtha is the third commentator of the RV. He may also 
be considered as the colleague of SkandswÈmÏ in his 
venture. He also stands either contemporary or successor of 
Skanda and NÈrÈya‡a. His commentary is available on the 
last portion of the RV. At the end of each AdhyÈya he 
introduces himself as: 

Okuoklh fofuxZrkpk;ZL; mn~xhFkL; d`rk _XHkk’;sA 

vanavÈsÏ vinirgatÈcÈryasya udgÏthasya k‚tÈ ‚gbhÈ–ye. 

It is quite obvious from the above statement that he 
migrated from the VanavÈsÏ region and his association with 
Skand SwÈmÏ of Gujarat also tells about his place of 
migration as ValabhÏ. In ancient times the western part of 
modern Karnataka was famous as VanavÈsÏ region. Thus 
Karnataka may be taken as the original place of UdgÏtha. 

SÈya‡a (Kali 4416-4488, i.e. c. 1314-1386 AD) and 
¶tmÈnanda (Kali 45th century,i.e. c. 13th century) have 
quoted UdgÏtha in their commentaries. UdgÏtha followed 
the pattern of SkandswÈmÏ. SÈya‡a also owes UdgÏtha for 
his commentary on the RV. 

4. MÈdhava Bha——a: MÈdhava Bha——a is also one of the 
ancient commentators whose whereabouts are unknown. 
His gloss on the first A–—aka is available today which is 
published from Madras University. 

5. Ve×ka—a MÈdhava: Ve×ka—amÈdhava wrote his 
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commentary on the full text of the RV. From the colophon 
of his ÿgbhÈ–ya we come to know that his grandfather’s 
name was MÈdhava, his father’s name was Va×ka—ÈcÈrya, 
his grandmother’s name was Bhavagola and his mother’s 
name was SundarÏ. His maternal surname was Vasi–—ha and 
the paternal surname was Kau„ika. He had a younger 
brother, too, named as Sa×kar–a‡a. He had two sons, viz., 
Ve×ka—a and Govinda. He came from Chola country or 
modern Andhra Pradesh. (Cf. ÿgbhÈ–ya, Ananta„ayana 
book series, Intr. PP. 7-8.) 

SÈya‡a quotes the views of MÈdhava Bha——a in his 
commentary on the RV. 10.86.1 which conforms to the 
commentary of Ve×ka—a MÈdhava. Thus it can easily be 
inferred that Ve×ka—a MÈdhava proceeds SÈya‡a. 

Ve×ka—a MÈdhava was well versed in BrÈhma‡as. He 
attached great significance to the BrÈhma‡as for the 
interpretation of the Vedas than to the Grammar and the 
Nirukta. According to him, the unknown and doubtful 
meanings of the Mantras can be ascertained well at the 
hands of the scholars well versed in the BrÈhma‡as. 
Modern scholars whose study is confined only to the 
Nirukta and grammar are able to understand only the 
quarter part of the SaŠhitÈ, but the scholars excelled in the 
BrÈhma‡as know the diction of words and are able to speak 
of the complete meaning of the SaŠhitÈ, e.g. 

vLekfHkfLRog eU=k.kkeFkZ% izR;sdeqP;rsA 
;s·Kkrk ;s p lfUnX/kkLrs’kka o`)s’kq fu.kZ;%AA 

lafgrk;kLrqjh;kala fotkuUR;/kqukrkuk%A  
fu#DrO;kdj.k;ksjklhr~ ;s’kka ifjJe%A   

vFk ;s czkã.kkFkkZuka foosDrkj% d`rJek%AA  
“kCn jhfra fotkufUr rs loZa dF;UR;fiA 

asmÈbhistviha mantrÈ‡ÈmarthaÌ pratyekamucyate 
ye’j¤ÈtÈ ye ca sandigdhÈste–ÈŠ v‚ddhe–u nir‡aya 

saŠhitÈyÈsturÏyÈŠsaŠ vijÈnantyadhunÈtanÈÌ 
niruktavyÈkara‡yorÈsÏt ye–ÈŠ pari„ramaÌ  
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atha ye brÈhma‡arthÈnÈŠ vivektÈraÌ k‚ta„ramÈÌ 
„abdarÏtiŠ vijÈnanti te sarvaŠ kathyantyapi.  

In fact, BrÈhma‡ika tradition was the actual inheritor of 
the original VedÈrtha. That is why Ve×ka—a MÈdhava laid 
the maximum stress on the need of BrÈhma‡as for the 
interpretation of the Vedas. In his own commentary, which 
is conspicuous with the principle of brevity, he avoids the 
references to grammar as it was done later by SÈya‡a and 
others. 

6. DhÈnu–ka YajvÈ: DhÈnu–ka YajvÈ has also been 
referred to as the commentator of three the Vedas by 
VedÈcÈrya in his Sudar„ana-mÏmÈŠsÈ. He was a Vai–‡ava 
¶cÈrya. Nothing except this is known either about him or 
his commentary. 

7. ¶nanda TÏrtha (Kali 45th century,i.e. c. 13th 
century): ¶nanda TÏrtha was famous by the name of 
MÈdhava. He was the Vai–‡ava saint who propagated the 
DvaitavÈda. He wrote his commentary on the 40 SÊktas of 
the first Ma‡Çala of the RV. NÈrÈya‡a is the theme of his 
commentary because in the GÏtÈ it has been declared that all 
the Vedas speak about Me (NÈrÈya‡a). 

osnS”p loSZjgeso os|%  

Vedai„ca sarvairahmeva ved’yaÌ 

MÈdhava declares himself at the beginning of his 
commentary 

Lk iqjk.kRokr~ iqeku~ uke iq#’ks lwDr bZfjr%A  
l ,okf[ky osnkFkZ% loZ “kkL=kFkZ ,o pAA  

sa pÊr‡atvÈt pumÈn nÈma pauru–e sÊkta ÏritaÌ 
sa evÈkhila vedÈrthaÌ sarva„ÈstrÈrtha eva ca.  

‘NÈrÈya‡a, being All perfect, has been called as Puru–a 
in the Puru–a SÊkta. So, the same has been subjected to all 
the Vedas and ƒÈstras.’ 

He lived between c1139 AD and c1278 AD. 
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8. ¶tmÈnanda (Kali 45th century, i.e. 13th century 
AD): ¶tmÈnanda rendered his commentary on the 
AsyavÈmÏya SÊkta. He refers to Skanda, BhÈskara etc., but 
SÈya‡a doesn’t find his mention in his commentary. Hence 
he has been considered to be the predecessor of SÈya‡a. He 
can also be placed somewhere in the 13th century AD. His 
commentary is based on Vi–‡udharmottara. According to 
him, Skand’s commentary pertains to rituals or Yaj¤as. The 
Nirukta deals with the astronomical sense. But his 
commentary deals with the spiritual sense. 

9. SÈya‡a (Kali 4416-4488, i.e. c.1314-1386 AD): 
SÈya‡a is one of the prominent and last among the ancient 
commentators. His commentaries on the Vedas and allied 
literature are very famous. In fact, SÈya‡a is known by the 
Vedas and the Vedas are known by SÈya‡a. SÈya‡a 
composed the ritualistic interpretation of the Vedas. 

He was the minister of Bukk Rai who was the founder 
of Vijayanagar. For 16 years, he held the charge of Prime 
ministership of Bukka Rai. He mostly belongs to the period 
of 2nd half of the 45th century of Kaliyuga, i.e. 14th  
century AD. He was the younger brother of MÈdhava. In 
fact, SÈya‡a’s commentary acts as the lighthouse for the 
interpretation of the Vedas. No interpretation of the Vedas 
is possible without SÈya‡a. All the later commentators 
dwelt heavily upon SÈya‡a while rendering their 
commentaries. 
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Modern Eastern and Western 
Interpreters of the Vedas 

The contribution of Western scholars to the field of 
Vedic exegesis is no less remarkable whatsoever be the 
quality of their work. So far as the translation of the RV. is 
concerned Dr. H.H. Wilson rendered the translation of the 
entire RV. following SÈya‡a’s BhÈ–ya in 1850. Secondly, 
H. Grassmann in 1876-1877 attempted a poetical 
translation of the RV. In German language following 
Roth’s philological method. Ludwig also rendered his 
translation of the RV. running into 6 volumes between 
1876 and 1888. Apart from the above-mentioned 
translations, we meet with Griffith’s poetical translation. It 
was published in 1889-92 from KÈ„i. This translation is 
also based upon SÈya‡a. A German scholar H. Oldenberg 
(1824-1920) also published his translation of the RV. from 
Berlin in two volumes in 1909-1912. This translation is 
also very thought-provoking and may be called as critical 
one so far as the references of other translators on each and 
every hymn are concerned. This is all about what the 
occidental scholars did. 

Here in India we also come across with Swami 
Dayanand Saraswati (1824-1883) who attempted BhÈ–ya on 
the ÿgveda till 7th manÇala and 61 SÊktas and the complete 
Yajurveda. Though Swami Dayanand couldn’t complete his 
BhÈ–ya on the ÿgveda, yet it has a great significance in the 
field of Vedic exegesis. If the literal translation of the 
Vedas is not possible without SÈya‡a the actual translation 
of the Vedas cannot be rendered without the help of 
Dayanand. In his essay titled 'Dayanand and the Veda', Sri 
Aurobindo comments as under: 

"Whatever may be the final and complete 
interpretation of the Vedas, Dayanand will be 
honoured as the first discoverer of the right clues. 
He has found out the keys of the doors that time had 
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closed and rent asunder the seals of the imprisoned 
fountains." 

Swami Dayanand, in fact, was a living embodiment of 
Vedic life and thought. He marshalled the Vedas, 
BrÈhma‡as, Upavedas, and other VedÈ×gas. Moreover, he 
was not led by any preconceived notions and hence didn’t 
try to project his own meanings upon the Vedas. He 
basically followed the traditional view registered in the 
Vedas and other allied literature. He also tried to interpret 
the Vedas on the basis of their internal evidence. According 
to him, the Vedas are Homo Mensura i.e. SvataÌ PramÈ‡a 
and the authority of the Vedas cannot be challenged on the 
basis of other works since the Vedas are the books first 
ever produced by humanity in the library of the world. So 
far as the rich cultural and scientific background, within 
which the Vedas were composed, remains un-construed, no 
factual interpretation of the Vedas is possible. 

To sum up it can be said that only two BhÈ–yas 
dominate the domain of Vedic exegesis, one by SÈya‡a and 
the other by Swami Dayanand Saraswati. 
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