MADHAVY M., DESHPANDE

CHANGING CONMCEPTIONS OF THE VEDA:
FROM SPEECH-ACTS 1O MAGICAL SOUNDS

1. "The Vedic literature begins with the Rgveda
which is a collection of hymns addressed to different
Vedic divinities by the priests of various Aryan clans in
Ancient India. The oldest portions of the collection
probably go back to 1200 B.C., though the exact dating
of 1ts individual parts is still a subject of scholastic
disagreements.  Beginning with the Rgveda, Vedic
literature coutinued to be produced for several cen-
turies, its numerous branches and sub-branches spe-
cializing in different aspects of Vedic ritual and religious
life in general. In the course of the progress of the
successive phases of Vedic and post-Vedic literature in
India, one can discern many significant perspectives
developing to deal-with Vedic literature and to attempt
to understand - its nature and function. This paper is
aimed at surveying this variety of perspectives and
their evolution in general terms.? _

2. While dealing with ancient Indian literature,
one can follow a number of different alter-
native approaches. One can study Vedic literature by

! For geueral bibliographical references concerning Vedic
research, see Louis Renow (1931), and R. N. Dandekar {1946),
(1961), (1973) and (1985).  The research in this paper is based on

an independent reading of the primary literature, and I have pur-
posely stayed away from getting into nuts-and-holls controversies,
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applying the Western historical approach. One can also
study Vedic literature from the traditional Indian
perspective. Indian theories about Vedic literature
themselves can be studied from various different
perspectives. If one studies an lndian theory about
Vedic literature {rom the view point of an adherent of
that tradition, that particular theory generaily be-
comes non-negotiable. It does not remain an aca-
demic matter, but a whole way of life and the very
foundation of the adherent’s epistemic system. How-
ever, it is possible to study the various Indic theories
from a historical perspective. Why did different theo-
ries develop at different times? What did a particular
theory do to those who believed in it? Different
Indian theories present to us a vista of differing per-
ceptions of Vedic literature, and the shifts in the deve-
lopment of these perspectives are significant indicators
of how ancient texts became 111creasmg}y unmtelhglbie
as normal instances of linguistic’ communication, -and
how a continuously changing religious tr adition ac-
commodated the received ancient texts to its needs for
legitimization and validation. We shall explore the
following general questions: '

i What did the Vedic poets thmk about their
activity ?

il What did the post-Vedic Indiang think about
the inherited Vedic literature?

iii How did the medieval Hindu schools deal with
the Veda-s?

iv  Position of the Veda-s in Modern Hmduism

3. In early Vedic literature, one can observe a
number of dimensions of langnage ranging from simple
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speech-acts to language being fully deified in many ways.
These varied dimensions of langmge do appear already
in thé Rgveda. - One may, in a general way, say that
while adoration for language is pervasive in the Veda-s,
the full de;ﬁcatloil manifests itself only in the late parts
of the Rgveda, and continues to build in the later Vedic
texts. These dimensions of language can certainly be
placed in a sort of rough logical or psychological order,
where a given dimension logically precedes or foliows
certain other dlmensmns Though this does not give
us chroraolog;caf ]ustory, this "chuamts us with the
entire range of the early Ved:c pre-occupation with
language. ‘At some pomt it may be possible to study
how much of this range is traceable to the Indo-Iranian
or Indo- European inheritance, and how much clearly
dcvsioped in India itself. This particular -question is
reserved for future research.

4. The Sanskrlt term Veda does not occur in
the sense of Vedic texts or literature in the Rgveda, but
the root vid in the sense of ‘to know’ as well as ‘to find,
to attain’ is commoniy used in the Regveda. References
abound in the  Rgveda where pa1tlcn§ar Vedic poets
claim to know somethmg about particular Vedic divini-
ties (e.g., vidus te tasya karaval, RV, 1.11.6, vidus te tasya
medhirdh, RV, 1.11.7;-and aganma jyotir awdama devin,
RV, 8.48.3), or Vedic divinities know something or
other (pra nu vocama vidur asya devah, RV, 3.55.18;
veda mdso dhrtavratah, RV, 1.25.8; so anga veda yadl
va na veda, RV, 10:129.7). The root vid also occurs
in the sense of ‘to find’ in the Rgveda, e.g., ‘by means
of sacrifice; they followed the path of speech and they
found her who had- enteied into the (hearts of the?)
seers,” (yajiiena vacaly padavzyam dayan tam anvavindan
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rsisu pravistam, RV, 10.71.3). Knowledge precedes the
appearance of speech and the speech reflects this
underlying knowledge. This relationship between knowl-
edge and speech mirroring each other is implicit in the
Rgveda (ko addhd veda ka iha pravocat, RV, 10.129.7).
Traditionally, Vedic texts have been viewed as being
verbal expressions of sacred knowledge.

5. One may look at the hymns of the Rgveda as
being recordings of certain special speéch-acts. These
speech-acts normally represent acts of describing,
praising and invoking various Vedic divinities. Qc-
casionally, we have descriptions of battles (e.g., RV, 7.83)
philosophical speculations (e.g., RV, 10. 129), reported
conversations with Vedic divinities (e.g., RV, 7. 86),
etc., but there is hardly any question that the primary
function of language in the Rgveda is that of praising
and invoking Vedic divinities. It is from this point of
view that Vedic poets think that their language is
particularly suited to praise Vedic divinities, and hence
their Janguage is godly or divine (cf. devi vik, RV,
8.100.11), while the language of their non-Aryan
enemies is often described as a ‘confused language’ (cf.
mydhra vde, RV, 7.6.3), and the non-Aryan people are
often considered to be ungodly people (adevih visah,
RV, 8.96.15). '

0. In the Rgveda, there is a great deal of explicit
awareness of the speech-act and its various forms and
functions. One can make an analytical distinction
between a speech-act as an event and . the explicit
awareness of this event on'the part of the participants
and observers. This is parallel to the distinction in
Indian philosophical systems between a person knowing
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something and a person who knows that he knows
something. The explicit awareness of various speech-
acts is 'seen in the use of various different verbs such as
vad ‘to speak,” gr ‘to praise, hu ‘to invoke,” vac ‘to
speak,” stu ‘to praise,” and gai ‘to sing.” It is one thing

just to praise a divinity, but it is another thing to say

‘O Indra, 1 praise you.” Sucha statement implies the
following: ‘I am praising you, and I know that T am
praising you’. The use of these verbs is logically the
first stage in the process of externalizing or reifying
the speech-act. Thus, the speech-act is not just an
event, but in its reified form it becomes an object of
cognition and can be further talked about. This is the
beginning of metalanguage, and it is built into the
fabric of the Vedic texts. While this is indeed not the
distinctive feature of Vedic language or texts, this
step is necessary for further levels of reification of
language.

7. From the use of such verbs as mentioned
above, which talk about the speech-act as an action in
process, one can then move on to the next category,
1.e., the use of nouns derived from these verbs. Even
as early as c. 500 B.C,, Yaska, an etymologist, notes:
“They point to these characteristics of a noun and a
(finite) verb. A finite verb denotes becoming as its
principal meaning, (while) nouns principally denote
things. Where both the (finite) verb and a (verbal)
noun principally denote becoming, a (finite) verb
denotes becoming as a process going from one state to
the next, e.g., ‘he goes,” ‘he cooks.” The embodiment
of the whole process from the beginning to the end,
which has become reified (lit. concretized) and assumed
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(conceptually) the form of an entity, is denoted by a
(verbal) noun such as ‘going,’ ‘cooking,” etc.t  Thus,
an action denoted by a verbal noun involves a further
process of reification and concretization. Thus, in
Vedic texts, we find the extensive use of verbal nouns to
refer to speech-acts and to the faculty of speech, such
as vdk, vacas, gir, ‘speech;’ stoma, ‘praise;’ hava, hiti,
‘invocation;’ ndma, ‘pame;’ ukti, ‘saying; and dhi,
dhisand, mati, ‘thought” More formal expressions
such as brahman, ‘potent incantation’ and mantra,
‘stanza, ritual formula’ are also abundant in Vedic
literature. The use of these action nouns facilitates a
richer description of the speech-acts. For instance:

‘We spoke saluting words to Agni’.
avocdma. . .vaco vandaru, RV, 5.1.12.
‘Today, I praise your name, O Sipivista’.
pra tat te adya Sipivisia nama. . Samsdmi,
TS, 2.2.12.18. |
‘May we recite a manfra for Agni.’
myniram vocemdgnaye, TS, 1.5.5.1.

‘Speech full of honey’. )
madhumatim vicam, AV(S), 16.2.1.

‘With my speech, 1 speak words full of honey.’
vdcd vadami madhumad, AV (S), 1.34.3.

‘With your heart, produce a beautiful thought for
Agni’

hrdd@ matim janaya carum agnaye, VS, 20.78.

! tatraitan namdkhydtayor lgksanam pradisanti bhdva-pradhd-
nam dkhyatam sattva-pradhdndgni namani tad yatrobhe bha va-pradhdne
bhavatalh pirviparibhiitam bhavam dkhydiendeaste vrajati pacatity
upakrama-prabhrty apavarga-paryantam mirtam sattvabhitam sattva-
namabhir veajyd paktiv iti | NR, 1.1. S :
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‘Speak great words for Indra.’

brhatim indrdya vdcam vada, VS5, 5.22.

‘May our blessings come true.’

satyd nah santv dasisah, VS, 2.10,

‘My words approach Indra on all sides.’

giro ma indram ‘wupayanti visvatah, RV, 3.52.1.

8. With such a reified perception of speech-acts,
one finds a description of the participants in these
speech-acts. - These participant-relationships also get
reified, and eventuaily formalized. Reification of the
different modes of participation in the Vedic speech-
acts and ritual acts eventually allows the develop-
ment of a formalized system of describing and prescrib-
ing Vedic ritual.  The Atharva veda says, *Agni, you,
0 God, who were saluted, became the killer of the
barbarian,” (tvam hi deva vandito hantd dasyor babhii-
vitha, AV(S), 1,7.1), and the Vijasaneyi Samhitd says,
‘I, the saluter, O Agni, salute your body,” (vanddarus te
tanvam agne vande, VS, 12.42). Thus, the terms
‘saluted’ (vandita) and ‘saluter’ (vanddru, vandamdna)
show an awareness of the modes of participation in
the speech-act of saluting and praising. In the Rgveda,
one hears of sages ‘making potent incantations,” (e.g.,
brahma krnvanto gotamdso arkaih, RV, 1,88.4; brahma
kruvanto vasisthah, "'R_'V, 7.37.4: brahma krovaniah
parivatsarinam, RV, 7.103.8) and calling themselves
karu ‘craftsmen (of language), (e.g., ima girah.. . puru-
tamasya kdroh, RV, 3.39.7; ukthesu karo prati no jusasva,
RV, 3.33.8; o su svasdrah kdrave Synota, RV, 3.33.9).
The Vedic poets are specifically assigned the authorship
of particular hymns in many places in Vedic literature
(e.g., imd girah... kdroh, RV, 3.39.7; brahmakyto
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amrtd visvavedasah, RV, 10.60.5; esa val stomo maruic

iyam gir mdanddryasya mdnyasya kdroh, VS, 34.48).

This activity of consciously and carefully crafting

potent hymuns is beautifully expressed in the Rgveda:
*Where, like men cleansing corn flour in a sieve,
the wise in spirit have created language, there,
friends see and recognize the marks of friendship.
Their speech retains the imprinted beauty of
blessings.” !

9. The next dimension of the reified speech-
act we observe in the Vedic literature is that of the
speech-act being looked -at implicitly and explicitly
as a means to an end. The following instances iilus-
trate the implicit expression of this notion:

‘With my words, 1 praise the wise Agni who is the
essential means of our sacrifice.”

ile agnim vipascitam gird yajiiasya sddhanam,

RV, 3.27.2. '

‘O God Agni, you, having been saluted, became
the kilier of the barbarian.’

tvam Wi deva vandito hanid dasyor babhiivitha,
AV(S), 1.7.1.

‘O Indra, you, who are growing with our potent
prayers, please offer us wellbeing in heaven.’
adabdhena brahmand vavrdhinal sa tvam na indra
divi sam charma yaccha, AV(S), 17.1.12.

‘We invoke Lndra with our prayers so that he may
have a drink of our Soma (juice).’

Vsaktum iva tilging punanto yatra dhivd manasd vdcam akrata/

atrd sakhdayah salhydni janate bhadraiscm laksmir nihitgdhi
vdel [f RV, 10,712,
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indram somasya pitaye stomair iha havdmahe,
RV, 3.42.4.

“May you, O Mitra and Varuna, grow with our
words.”

girbhir mitravarupd vavrdhadhyai, RV, 6.67.1.

‘I make you sinless with my potent incantation.’
andgasam brahmand tvam krpomi, AV(S), 2.10.1.
‘In the battle of ten kings, Indra protected Sudis due
to your potent prayers, O Vasistha-s.’

ddsardijfie  suddsam prdvad indro  brahmand  vo
vasisthdah, RV, 7.33.3.

‘Atri found the sun, hidden in darkness, by means
of his potent prayer.’

gittham siryam  famasd.. . bralmand “vindad atrih,
RV, 5.40.6.

‘O priests, transcend the (evil) speech of the enemy
with your speech.”

vicd vipras tardta vacam arvyah, RV, 10421,

‘1 destroy my enemies with my potent words and
I uplift my kin.

ksindmi brahmandmitran  uwnnavdami svin  aham,
AV(S), 3.19.3.

‘1 crush the germs with the potent incantations of
Agastya.’

agastyasya brahmand sampinasmy aham krimin
AV(S), 2.32.3.

‘Agni is enkindled by the potent incantation.’
brahmandgnil samidhyate, AV, 13.1.48.
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In such instances, the cause-effect relationship or
the act-goal relationship is implicit.  In many of the
passages, the notjon that the speech-act is the means is
expressed through the use of the instrumental case, e.g.,
gird, and brahmand. Sometimes, the reified speech-
act is raised syntactically to the place of an agent
or subject. Such a promotion highlights the causal
powers of the speech-act. Observe:

‘My words, sent from here, went forth to Indra.’
indram itthd giro mamdcchdgur isitd itah RV, 3.42.3.

Such a" speech-act syntactically promoted to
subject or agent position, is said to be doing what
normally the priests do with the instrumentality of the
speech-act. Compare the fol?ow;ng

‘O Indra, the sages, enh_ancm_g you with their
potent incantations, attended a sacrificial session.’
tvdm indra brahmand vardhayantah satram nisedur
rsavah, AV, 17.1.14.

In this passage, the agency rests with the sages,
while the potent incantations are the instrument.
Contrast the following passage:

‘My beautiful praising words ought to enhance
you, O Vispu!’

vardhantu tvd sugtutayo giro me, TS, 2.2.12.17.

Here, the agency no longer lies with the priest, but
the words of the priest are promoted to agent. This
syntactic and semantic promotion of a speech-act to
agent reflects an awareness of the rising power of a
speech-act.

10.  Vedic literature abounds with more explicit:
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references to the effective power of the speech-ucts.
Vedic poets strongly believe in the power of their
prayers: Visvimitra claims that his potent prayers
protect the tribe of the Bharata-s (visv@mitrasya raksati
brahmedam bharatam janam, RV, 3.533.12). The Athar-
vaveda particularly speaks eloquently about the power
of incantations:
‘“Whoso, O Maruts, thinks himself to be above us,
or whoso shall revile our incantation that is being
- performed for him, let his wrong-doing be burning;
the sky shall concentrate its heat upon the hater of
potent incantations’.!
‘Sharpened upis this incantation of mine; sharpen-
ed up is my heroism and strength; sharpened up
and victorious be the warrior of whom I am the
priest.’ 2
‘That incantation by virtue of which the gods do
not go apart, nor hate each other, we perform in
your house; concord be for your men.’?

In a number of places, the Atharvaveda says that a
potent. incantation is like an armour.

“I am covered by the incantation-armour.”
parivrto brahmand varmandham A V(S), 17.1.27.
‘My incantation is my inner armour.’

hr ahm‘a varma mamdntaram, AV, 1.19.4.

Vativa yo maruto manyite no brahma vd vo nindisar kriya-

mdpam | tapimsi tasmal ypfingni santu brahmaodvisam dyaur abhis-
antapdti jf, AV(S), 2.12.6.

Y samsditam me brahma samsitam viryam balam [ samsitam
ksatram jisnu yasydham asmi purehitah /] AV, 3.19.1; VS, 11,18

4 vena devd na vivanti wo ca vidvisate mithah | tat kypmo brafuna
vo grhe samjaanam purigebhyah J] AV, 3.30.4.
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11. In Vedic literature, one comes across praise
for those who are the bearers of this potent word, and
expressions of hatred against those who hate it. The
Atharvaveda says that a priestly youth bears the shining
incantation, and that this potent incantation thus
installed in ihe priestly youth protects everything (bra-
hmacdri brahma bhrdjad bibharti, AV(S), 11.5.24; 1dn
sarvian brahma raksari brahmacdripy. abhytam AV(S),
11.5.22). The Atharvaveda invokes Indra and Soma to
direct their hatred for those who hate the potent in-
cantations (indrdsomd. . brahmadvise dveso dhattam, AV,
8.4.2). In this respect, the Vedic hymns are not just
any free-flowing acts of prayer, but they are carefully
crafted potent words which possess a tremendous
power and are full of mysterious aspects.

‘When men, O Brhaspati, giving names to objects,
sent out the first and the earliest utterances of
speech, all that was excellent and spotless, trea-
sured within them, was disclosed through their
affection.”

‘By means of sacrifice they followed the path
of speech and they found her entered into (the
hearts of) the sages.’?

‘Speech has been measured out in four divisions;
the Brahmana-s with insight know them. Three,
kept in a deep secret cave, cause no (external)

1 . - - = a e

_b{im[spate prathamap vdco agram yat prairata  ndmadheyam
dgd_fuzmzf’u g*c{d esdm Srestham yad aripuram astt prend fad esam
nikitam guhdvih [f, RV, 10.71.1. '

2 i i ot danE 5 = ; ;
 Pydjiena vdcah padaviyam dyan tam anvavindann psisu pra-
vistam [, RV, 10.71.3.
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movement; of speech, men speak only the fourth

part.’t  ‘Gods created the divine language. Crea-

‘tures of many kinds speak it. May that pleasing

speech, the cow that yields food and drink, be-

ing properly praised, come to us.”*

The Rgveda refers to those who move about with
false speech which is like a milkless cow and bears
neither flowers nor fruit.3 = The speech of the Vedic
poets is obviously different in their own eyes; it bears
excellent results, flowers and fruit.

12. The recognition of the power of language
which is attested everywhere in Vedic literature logically
paves a way towards the deification of speech. The
case of language is somewhat parallel to that of
Soma, a plant whose juice was used for sacrificial
oblations, or to that of Agni, fire, which is the basic
element of the Vedic sacrifice. Soma and Agni are
not merely treated as materials needed for the sacrifice,
or as means to an end, but are endowed with sacred
power and are promoted to the status of divinities
in their own right. : The promotion of language seems
to follow the same path. Favours which were granted
by Vedic divinities after being invoked and praised
were often ascribed to the power of those prayers.
Therefore, before one could gain any favours from Vedic
divinities, one had to have full access to the mysterious

V carvdri vak parimitd paddani iani vidur brahmand ye manisinal |
guhd tripi  nihitd nepgayanti turiyam vico wirasyd  vadanti /f,
RV, 1.164.45, .

2 devim vacam djanayanta devds tim visvaripdh pusave vadunti |
sg 1o mandresam @rjam duhand dhenur vig asmdn upa sustutaitu /i
RV, 8.100.11.

8 adhenvd carati mdyayaisa vacam Susruvam aphaldm apuspdnt,
RV, 10.71.5.
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power of language.
equal access to that mysterious power of language.

‘One has never seen the ]anguage though he sees;
another has never heard her, even though he can
hear. But to some other person, she manifests her-
self like a fond well chessed wife to her husband N1

‘One man they call a lagga;d duil in friendsmp
They never urge him on to deeds of valour. He
wanders on in profitless illusion. - The. speech he
hears yields neither fruit nor blossom.’ 2

13. Thus the mysteriously powerful speech had
to be propitiated. The Rgveda says: ‘Gods created
the godly speech,” (devim vdcam ajanayanta devih, RV,
8.100.11). Here, the words devim vdacam may be
understood in such a way that the word devi is an
3djeCHVC of vak, and hence:it refers to ‘godly speech,
Le., speech created by gods and worthy to be used to
mvoke gods. The Taittiriya-Brahmapa - (1.2.1.15)
uses the expression daivim vdcam, where the word
daivim, with its significant vowel ‘i in the first
sy]fab]e, is definitely an adjectwe derived from deva ®
This is parallel to the expression’ asuryd vik “‘demonic
speech’ in the Brahmana texts, derived from the word
asura ‘demon.’*  This go-d]iness of speé'ch ‘made the

L uta tyvah pasy(m R dada}sa wu‘a‘m uia Imh vaait na Srnoty

endm [ ulo Iv asmai tanvam visasre jiyeva pat)a usati suvdsiah [/,
RV, 10 71.4.

®uta tvam sakhye sthirapitam akur nainan hmvanty api vdji-
nesu | adhenvd carati mdyayaisa vacam Susruvdm aphaldm apuspdm |
RV, 10 T1.5.

® The commentator SAyana glosses daivim as deva-s*ambamfhz-
nim, ‘related to godz,

* AB, 2.6; SB, 3.2.1.25; $B, 3.53.17; $B, 6.8.1.10,

Obviously, not everyone had

- divinities deservmg the oblation of Soma.2
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Vedic sages raise it to the status of a divinity and expli-
citly offer” ‘salutations to speech,’ (namo vace, MS,
4. 9 2; T4, 2.12.0).

The speech which.is thus described as being godly
and worthy of being saluted, is, it is no wonder, promot-
ed to the status of a divinity. The devi vak ‘godly
speech’ is transformed into vak devi ‘speech, the goddess’.
Here an original adjectlve devi becomes a substantive in
the process of highlighting the importance of speech.
There is a goddess sianptd in the Rgveda (1.40.3), which
is identified by the commentator Sdyana with the god-
dess of speech. But there are more explicit references
to the goddess of speech in the Atharvaveda and other
later texts. The Atharvaveda mentions the goddess of
dawn (usd devi) together with the goddess of speech
(vag devi).X “The Vijasaneyi Samhitd refers to the god-
dess of speech as receiving the oblation of Soma, in-
dicating her elavation to the same status as other Vedic
The same

.: text “says: ‘May the goddess of speech give us pro-
- foundly.’3 . Simxlar statements are found in other
- lextsd

14. The compietzon of the process of deification

- is_marked in various ways in the Vedic literature.

. Most feminine deities such as the goddess of dawn and
. the goddess of speech have their male counterparts in
- Vedic literature, e.g.; usaspati ‘lord of the dawn’ and

Yusd devi vicd samvidind vig devy usasd samvidandl AV(S),
16.6.5.

® vdg devi jusdnd somasya trpyatul VS, 8.37.

8 pra vdg devi daddm nap |, VS, 9.29. Also: TS, 1.7.10.5.

4 vicam devim upaﬂvamz sarve, TB, 2.8.8.4; vdg devi jusatam
idam havih, TB, 2.5.1.3,
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vacaspati ‘lord of the speech.” The Rgveda invokes god
Vicaspati, who is said to be the creator of the universe,
for protection.!  Later Vedic texts speak of Vicaspati
and request him to sweeten the priestly speech.2.  The
Taittiriya-Arapyaka offers salutations to both. speech
and the lord of speech.? . ' Other ‘lord of speech’
divinities appearing in the Vedic literattfu‘-e are Brahma-
naspati, Brhaspati, Vikpati and Vakpat The
first two of these are prominent in the Veda-s and
starting from being ‘lord of potent words’, they acquire
many characteristics by transference .from  other
divinities.  Similar is the case of Brahma (brahman),
the creator god, the masculine counterpart of brafuman
‘potent incantation.” In the general image of these
‘lord of speech’ divinities, the notion of creatorship is
very much at the core.  The speech itself seems to be
regarded as the creative power or force residing in
these ‘lord of speech.” In, a certain’sense,  these
‘lord of speech’ divinities are the divine counter-parts
of human priests, and the Vedic passages extolling
the power and majesty of the ‘lord of speech’ divinities
are indirect glorifications of the human priests and their
ritual power.  Observe the following glorification:

‘Now Brahmanaspati speaks forth - aloud the
solemn hymn of praise, wherein the'gods lIndra;

L ydcaspatim visvakarmanam dtaye, RV, 10817,

® vacaspativ vacam adya svadati nah, TS, 1.7.7.1; vdcaspatir
vacam nah svadarn, TS, 30.1.

B name vdce namo vacaspataye, T4, 212,15

1 For the identity of vk and brafiman, see: esa u eva brahma-
naspatih, vag vai brahma tasyd esa patih BU, 1.3.21. TFos the tare
divinity Vikpa, see: vakpd vdcam me péhi, TS, 3.2.10.8, o
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Varuna, Mitra, and Aryaman made their dwelling
- places.’ 1 .

: 'Bi_ra’hmanaspati {Brhaspati is praised as the ‘creator
of all potent incantations.”> However, his creativity is
not limited: to potent: incantations. Through these
‘pbt{mt incantations, he is the creator of everything:

‘Brahmanaspaii produced these (beings) with blast
and smelting like a smith. In the ancient times of the
gods, the existence was born from non-existence.””

The creative aspect of the potent prayer (brahman)
is closely connected with the historical evolution of the
creator gods such as Brahmi, Brhaspati, Brahmanaspati,
etc., and also with the later notion of brahman in the
Upanisads as referring to the highest reality which lies
behind all creation. ©* While the verse referred to above
says that Brahmanaspati created the existent out of the
non-existent by means of potent prayers (brahman),
later philosophical thinkers in the Upanisads argued
that the existent cannot come out of the non-existent,
and that everything came out of hrahman, the ultimate
reality, which was there before anything else existed.*

15, * The personification and deification of speech
reaches is logical climax in a hymn found in the Rgveda

B Q‘é\m nilnam bra:’mmzk!.s‘pqtir I vf{.clm‘y :_.r!fth_}fam /
yasminht indro varuno mitro aryamd devd okamsi cakrire /l RV,
10.72.2; V5, 34.57. :

® yidvesdm i janitd brafmapdm asi, RV, 2.23.2,

8 brahmanaspatir etdh sam  karmdra ivddhamat | devdndm
piirvye yuge “satah sad didyata [/, RV, 10.72.2. o

1 sad eva sontyedamy agra dsid ekam evddvitivam [ tad a’!raz:’ca_
dhur-asad evedam agra dsid ekam evidvitiyam | tasmad asatah saj
jdveta | kutas tu khalw sontyevam sydd iri hovica | katham asatah
saj javeteti-] sat to eva somyedam agra dsid ekam _evddvinyam /

CU.6.2.1-2; brahma vd idam agra dsid ekam evaf, BU, 1.4.11.
2
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and the Atharvaveda. The authorship of this hymn is
traditionally ascribed to the goddess of speech Here

the goddess of speech sings her own glory in Rgveda
(10.125):1

‘I roam with the Rudra -5 and the Vasu-s, w1th the

¥ ahap rudrebhir vasubhis cardmy
aham adityair uta visvadevaih)
aham mitrdvarupobhd bibharmy
aham indrdgni aham asvinobhd | 1 |
aham somam dhanasam bibharmy
aham tvastdram uta pasangm bhagam |
ahamp dadhami dravipam havismate
suprdvye yajamdandya sunvate | 2 |
ahamt rastri sangamani vasandgm
cikitusi prathamd yajitiydndm |
tam md devd vyadadhub purutrd
bhiiristhdtram bhiiry dvesqyantim | 3 [
mayd so annam atti yo vipasyati
yah pragiti ya im srnoty uktam |
amantdvo mdap ta upa ksivanti
" srudhi Sruta Sraddhivam te 'véddmi [4/
aham eva svayam idam vaddimi-—
Justam devebhir uta manusebhih |
yam kdmaye tam tam ugram kraomi
tam brahmdnawp tam rsim tap sumedham | 5 ,!
aham rudmya dhanur @ tanomi
brahmadvige Sarvave hantavd u |/
aham jandya samadam krnomy
aham dydavéprthivi a vivesa | 6/
aham suve pitaram asya mirdhan
mama yonir apsy antah samudre |
tato vi tisthe bhuvandnu vis?btamﬁm
dyam varsmanopa sprsami 1T
aham eva vita iva pra vimy arabkyamana bhuvandni visvd |
paro divd para end prihzvvaztavan makma sam .babhitva | 8 |

RV, 10.125. TFhis hymn s ldcntlcai with minor variations, with
AV(8), 4.30.
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Aditya-s too, and all the host of gods. 1 bear up both
Mitra and Varupa. T sustain Indra and Agni, and
the two Asvins.

I uphold the steaming Soma, and T sustain Tvastr,
Piisan and Bhaga. ' Tendow with wealth him who brings
an oblation, and isa pious sacrificer pressing (Soma).

I am the Queen, who gathers together the riches. I
am the wise one, first among those deserving a sacrifice.
Therefore, the gods variously installed me in many
places, residing in and entering many abodes.

Whoever sees, breathes, or hears what is said eafs
food only through me. Without knowing, they reside
with me. Listen, one and all. 1 am telling you the
truth.

I myself say these (words which) shall be welcome
by gods and men.’ | empower the person I love. I
make him a Brahmana, a seer and a wise man.

I bend the bow for Rudra so that his arrow may
destroy the hater of potent words. 1 create battle for
the people and 1 pervade heaven and earth.

I glve birth to my father (heavcn dyauf) and set
him up at the top. My origin 1s in ‘the waters in the
ocean. From there 1 pervade all the worlds I touch
the heaven with my bead.

I alone flow like a blowing wind, holding together
all the worlds. Beyond the heaven and beyond the
earth, I have become 8o immense through my power.’

Lookmg at the progress of language from simple
speech-acts to becoming a powerful creative deity, one
can indeed appreciate the boast of the goddess of speech
in the above hymn.



20 . THE ADYAR LIBRARY BULLETIN-—1950

16.  As one moves gradually to later Vedic texts,
certain dimensions of language appear more prominent
than others. But, one gets unfailingly a feeling that the
earlier Vedic speech-acts are increasingly becoming only
efﬁcat;ous fexis or mcantations rather than rcmammg
living acts of communication. Individuality of parti-
cular ancient authors and the particular  original
situations have increasingly become unimportant,” and
the decontextualized texts of the orally preserved Veda-s
have become recontextualized in the latter-day ritual.
The Veda-s as collections are increasingly appealed to.
The Rgveda 10.90.9, which according to modern
scholars belongs to the youngest part of the collection,
says that the verses of the Rgvedu, the Samaveda, and
the formulae of the Ywurveda were born from-the
first sacrifice performed by the gods at the beginning
of time.l The origin of these three Veda-s is con-
ceived of in this verse in an impersonal way. Similarly,
the Atharvaveda speaks of the origin of the various
Veda-s in an impersonal way.2 The Brhaddrapyaka-
Upanisad says that Prajipati, the Cmaior first C]Lﬂt&d
the three Veda-s, and that the Veda-s are the out- -pour-
ing of the ble’lth of the Great Being.? These three
Veda-s are referred 1o as fray? vidyd ‘threefold knoiv-
ledge’ in the Satapatha-Brahmana, whete they are

Y yasmdd . yajar sarvahuta peal samani jajiiire | chanddmsi

Jajiire tasmad yajus tasmdd ajdyvata |, RV, 10.90.9,

¥ yasmad ypeo apdtaksan yajur yasmad apdkasan [ samani yasva
lomany athidrvangiraso wiikchimt skambham tam brahi katamah svid
eva sal {, AV(S), 10.7.20.

. 8 sa (prajipatih) tava vded tendtmanedam sarvam asyjata vad
iden kifi carco vajimsi sémani, BU, 1.2.57 are "sya mahato bhiitusya
nibhsvasitam  elad yad  pevedo yajurvedah sdmavedo tharvanirasa
itthasaly purdnam, BU, 2.4.10,
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equated with truth.? The known Veda-s not only
appear mmpersonalized and decontextualized, they are
also looked at as being just a handful portion of the
real Infinite Veda-s:

‘(God Indra) showed him (==the sage Bharadvaja)
three mountainlike undifferentiated masses. From
each of those he took a handful. He (=Indra),
having called Bharadvaja, said: ‘These are the
Veda-s. Infinite indeed are the Veda-s'.?

This impersonal and collective attitude toward
the Veda-s is expressed in many ways. The Satapatha-
Brahmana says that Prajipati, the creator, saw all the
beings in the threefold Veda-s.? Another passage
from the same text says that gods dug up the threefold
Veda-s from the ocean of mind by means of speech.?
Beginning with the Atharvaveda, the three Veda-s are
also collectively called the Veda-s in plural (cf., vedah,
AV(S), 4.35.6), or the Veda in singular (cf., veddh,
AV(S), 7.57.1, 10.8.17, 19.68.1, and 19.72.1). These
collective references.continue in the Brdhmana texts.
The Taittiriya-Brahmana says that the speech is the
mother of the Veda-s.5  Transcending all notions of
human seers being authors of the Vedic hymns, the

Vtad yat taf satyam trayi sd vidpd, SB, 9.5.1.18.

Y tam het trin givir@pdn avijiduin iva darsaydiicakdra tesdn
!?C?Ifx(l’fx(ﬁ!n(ﬂ! nigtim - ddade | sa hovaca | bharadvdjelydmanirya |
vedd vd ete [ anantd vai vedah !/, TB, 3. 10 1.4, :

3 sa( pl dfapatifty {ra]uam eva vidydydm sarvdauni bhufasz » apasyal,

'SB, 10.4.2:21.

'mmm vad samudro mandse val samadrdd mcabh: vi  devis
travin vidvam nirgkhanan, SB 7.5.2.52.

Svdg aksaram prathamaid riasya vedandm mdtd@  mriasya
naabhif, T8, 2.8.8.5.
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Satapatha-Brahmana says that the Rgveda was born

from Agni, Yajurveda from Vayu, and the Samaveda
from the Sun.!

. ]7 Later Vedic texts also deal with expressly
just}f_ymg the ritual application of the orally preserved
ancient Vedic texts. The logic of ritual application is
explaizned in several ways. The Tuaittiriya-Samhitd
says: |

‘He (=the Sun who was afraid of death) reflected,
‘Let me praise Agni here; he, praised, will help
me go to the world of heaven.”  He praised Agni.
He (=Agni), praised, helped him go to the world
of heaven. He who knowing this pays reverence
to Agni, goes to the world of heaven.’

It is this kind of ritual logic that leads to the utili-
zation of the ancient hymns in the performance of
latte_r-day rituals. The ideal expectation in the use of a
”.Vedlc verse in the performarnce of 4 ritual is expressed
in the concept of ripa-samypddhi ‘perfection of form’
as seen in the Aifareya-Brdhmana®

‘That in the sacrifice 1s perfect which is perfect in
form, namely that the rite as it is performed is
concommitantly described by the Vedic verse
[which is being recited].’ '

L agner ‘!'gve‘do vayor yajurvedah sitrydt samavedah, SB, 1.1.58.
The conception is seen CU, 4.17.2, and Manusmrii, 1.23
5 . - - i LR LIEL Y g .

50 mc_zrn_yc;reizzqm evagmim stavdnl  sa mdm stutak. suvargam
5011?&?1 gamayzsy;z:m’ [ So ‘grim qastaut sa engm stutah swvargam
okam agamayad, vah evam vidvdn agnim upatisthate suvargam ev
lokam eti |, TS, 1.593-4. : tpatfiate sivargam eve

o et_ad vai ydaffiasya samypddham yad rzipasd:.nrddham yai karma
Lrivamdnam g dnuvadati, AB, 1.13. ' P
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This brings .up a number of important issues.
Ancient verses :from Vedic hymns were recited in
performances of ritual in later days. In this process
the verses were often stripped from their original context
and were generalized in terms of their ritual application
(vinivoga). Ideally it was expected that the ritual
action being performed should fully match the contents
of the Vedic verse being recited. But it is clear that
only the recitation of such verses was being performed,
and not an act of real linguistic communication. The
real prayers from the carly Vedic texts turned into
incantations. The ideal expectation that the ritual
action should match the contents of the recifed verse
presumes that the performer or the reciter can and does
understand the” exact meaning of the recited verses.
However, though the old texts were preserved by mem-
orization, ‘their “language increasingly became more
and more archaic. - As the time-gap between the orig-
inal compositions and the ritual utilization increased,
the meaning of Vedic texts became increasingly in-
accessible.. Thus, - gradually, from a practical point
of view, the ritualists had to forget about the mean-
ing of the verses and concentrate mainly on their
recitation, or to make determined efforts to understand
the meaning of the older texts.

18. In the Brahmana literature one notices a
tremendous urge to understand the meaning of the
preserved ancient hymns. These ancient hymns are
constantly explained, i_n_terpreted, paraphrased by
using more contemporary expressions and are often
incorporated into larger ‘mythological and ritual
contexts which are supposed to clarify the purpose
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behind these hymns.  There is also a constant tendency

to offer explanations in terms of what we would now

call folk-etymologies. For example:

‘He (i.e., Vrtra) covered up these worlds.  Since he
covered up (avrpot) these wer]ds, halefore he
came to be called Vrtra.’?

‘Agni, verily, is Rudra. = Since he cried (arodir),
therefore he is Rudra.’2 S

Such etymologies were to be iakcn VCiy an,riomly
and a great value was attaghcd to kpowing them.
Frequently, these etymoiogm are followed bya refer-
ence to ‘he who knows thus’ (}a evam veda), and the
knower 1s promised some desirable, resuit. Such
attempts were directed at placing a mmempmdiy
pragmatic value on the understanding of the preserved

older texts.

19. The very activity .of preservation of older
sacred texts is given a very high priority; in conjunc-
tion with a vast increase in mystical and ritual specula-
tion concerning the nature and function of language.
The speech is ofien identified metaphorically as the
real sacrificer and the sacrifice itself.® It is considered
to be like a boat with which the sacrificer crosses aver
to the heavenly world.*  Thespeech is c:onsianﬂy cons
nected with the process of creation in a casual way:

‘To him the Creator bald “You d__;_e_ Rudla, and

Usa imdn lokdan avrpod yad imdn lokan a vpot md yrirasya
vrtratvam, TS, 2.4,12.

2 agnir vai rudro yad arodit tasmdd rudral, 58 6.1, 3 10,
8 vag vai havisked. .. vag u vm'%..i/'u ah, B, 1.1.4.11)

Lydg val sutarmd  neur vdcom eva tad ms:h}’d favd svargam
lokam abhi santarati, AB, 1.13,
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because he gave him that name, Agni assumed
that form.”?

Thls process 15 often generalized to creation at large:

‘Pmﬁpatl the cr ealm created all creatures..

Whatever he spoke with his speech, that ha ppmed

Whatever one bays with his speech, that b appens.
He creaieb i’ -

Thus, the general theories about the connection of
the Creator’s use of speech and the creation are brought
to bear on the ritual use of language aimed at producing
the desired result.
‘Speech indeed yields all desired objects, since one
indeed expresses all his desires by means of c;peech
Speech yields all wishes of him who knows this.™
‘1 shall speak forth this speech, which will declare
much, fare far, produce much, gain much, effect
more than much, which goes to heaven, which will
declare heaven, which will fare to heaven, produce
heaven gdiﬁ i}caven C’my thzs sacrifice o heaven,
o heaven,”?

Thus it 1800 WOndcr that a great value was placed
on the study of Ved;c texts. We are told:

Tt abmml rudro m‘f fad yad asya iaa ndmdkarod agniy

tadripam ablavat, 5B, 6:1.3.10
P prajapatil praid aspiale / ... s yvad wicdvadal tod abhavat |

yad vai vaed vadati | tad Bhavari | md vad eva vied vadaii ful tad
bhavati mt tar srjate, KS, 710,

3 vdg vai sarvdn kaman dihe vded hi sarvdn kamda yadatl sayvdn
hdsmai kamdn vig dugdhe ya evam veda, A4, 1.3.2.

¥ premdm. vdeani vadisyami bahu vadisyantim batu patisyantin
bahu karigyantim bahu sanisyantim bahor bhivah karisyaniim svar
gacchantim  svar: vadigpantim svar imaai yaffam vaksyantip svar
nidn Yajamanaip. veksypantim iti, A4, 5.1.5
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‘Whatever (heavenly) world a person wins by
giving away this whole earth filled with wealth,
one wins three times that much and more and an
imperishable (heavenly) world, if one studies Vedic
texts every day. Therefore, one should study
Vedic texts.”! ’

With all this glorification, Vedic studies finally
came to be restricted to Brahmana males, and the rest
of the Indian society remained permanently out of
touch with the Veda-s. _ . _

20. While the Brdhmana texts and some of the
Upanisads such as the Brhaddranyaka-Upanisad and
Chandogya-Upanisad place a high value on the study of
the Veda-s and Vedic ritual, the Upanisads of the
Atharvaveda such as the Mundaka-Upanisad show
markedly anti-ritual tendencies and a decisive preference
for the ascetic and meditative way of life. This may
perhaps show a certain influx of non-Vedic traditions.
The Mundaka-Upanisad says:® :

‘Considering sacrifice and good works as the

best, these fools know no higher good, and having

enjoyed their reward on the height of heaven,
gained by good works, they enter again this world
or a lower one. But those who practi¢e penance
and faith in the forest, tranquil and wise, and living

L ypdvantam ha vai imdm prthivip vittena pitrpdm - dadan lokam
Javati tribhis tdvantam  jayati bhivdmsam . caksayvyam ya evap
vidvan ahar ahah svadhydyam adhite tasmdt svddhiyayo *dhyetavyah,
5B, 11.5.6.1. i

2 jstdpirte  manyamdnd  varistham nanyac chrévo  vedayante
pramidhdl | ndkasya prsthe  te sukple nubhifitvemamn - lokam
hinataram va visanti || tapal-sraddhe ye hy upavasanty arane $dntd

vidvamso bhaiksyacarydm carantah | saryadvdrena - te -virdjdh -

pravanti yatramytah sa puruso hy avyaydimd [, MU, 1.2.10-11.
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on alms, depart free from passion through the sun
'to where that immortal Person dwells whose
nature is imperishable.’

In the light of this avowed anti-ritual attitude, it is
to be expected that the attitude of the Upanisads toward
the Veda-s would also be markedly different. The
Mundaka-Upanisad says:* -

“Two kinds of knowledge must be known, this is
what all who know Brahman tell us, ie., the
higher and the lower knowledge. The lower
knowledge is the Rgveda, Yajurveda, Samaveda,
Atharvaveda etc., but the higher knowledge is that
by which the Indestructible Brahman is compre-
hended.’

A student, having studied all Veda-s and other
texts of ritual etc., approaches his teacher and says:?

‘Respected Sir, thus I am only a knower of the
ritual formulae, but not a knower of the Seif. |
have heard from people like your honour that a
knower . of ‘the Self crosses beyond grief. Sir,
[ am in grief. " Please help me cross over beyond
grief” |
This particular attitude towards ritualistic Vedic
texts was later continued in texts such as the Bhagavad-

1 aﬁze vidye vedit_a:vye iti ha sma brakmavide vadant] pard caivd-
pard ca | ratrdpard ygvedo yajurvedalh samavedo “tharvavedal. . .|
atha pard ‘vaya tad aksaram adhigamyate [, MU, 1.1.4-3.

2 50 *ham bhagavo mantravid evismi ndtmavic chrutam hy eva me
bhagavaddrsebhyas tarati Sokam dtmavid iti so *ham bhagavah socdmi
iam ma bhagaviai chokasya param térayatv iti], CU, 7.1.3.
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gird" and in the later iraditions of Non-Dualist Vedanta
philosophy and devotional Hinduism. In the Upanisads,
it is clear that the meaning of the term - brahman
gradually moves away from iangmge or ritnal incanta-
tion to a metaphymcal coneept, 1.e., the Uiurmte Reality
which is the ultimate fotzladauon for the existence of
all known existence, cognition and bliss.2  However,
as we shall see, along with the ritualistic Bm!zmancz
texts, the Upanisads themselves were later included in
the expanding scope of the term ‘Veda,” and hence all
of the later orthodox Hindu ftraditions recognized the
authority of the Veda, by emphasizing different texts
and by interpreting them in accordance with their
tradition.

21, As one leaves the realm of the Upanisads
and enters the phase of the earliest post- -Vedic schola-
sticism, the remoteness of the original nature of the
Vedic texts and the results of the sheer time-gap

Yvdm dmdm puspitdmn vdeam  pravadanty avipascitah | oveda-
vddaratdh partha ndnvad astiti vadinah * ] kdmdtamdnal) svarga-
pardh janmakarmaphalapradém | krivdvisesabahdam. bhogai§var ya-
gatim  praii Jf bhogaisvaryaprasaktandm m;apah; lgeetasidm | vva-
ms(zr(zmufm buddhih samddhaw na vidhivate I,  BG, 2.42.44. “The
undiscer ning who rejoice in the letier of the Veda, who contend
that there is nothing else whose nature is desive and who are intent
on heaven, pumlaam these flowery’ words that result in’ robirth as
the frait of actions and (lay down) various spacialized rites for the
attainment of enjoyment and power. The intelligence which
discriminates between right and wrong, of those who are dsvoted
to enjoyment and power am[ whose minds are ‘cariied away by
those words {of the Veda-s) is not we%l established in the Sz It

*The Chandogya-Upanisad (1.1 .61?.) su(,{:a,sszvnly oﬂmp diﬂ_vfuﬂt
interpretations of bm/mmn, witch supersede one another: brahman
== dmd ‘name,’ vak 's’puech mands “mind’, samkalpa concc;:rt;on,
cffta “mentation,” dhydna ‘concentaration’, W}H(.U.!(l ‘cognilion,” eic.
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become absolutely :evident. Yaska composed  his
Nirukta in c. 500 B.C. This is principally an etymolo-

gically oriented LommenMy on the Nighantu which is

a list of Vedic words. The Nirukia contains a long
debate in. which a ‘teacher named Kautsa confends
that Veda-s are meaningless as linguistic expressions !

“If the object of the science of etymology Is to
ascertain the meaning of Vedic stanzas, it is useless,’
says Kaulsa, ‘for Vedic stanzas have no meaning.’
Some .o_f Kaupisa’s arguments show that Veda-s
were no longer viewed as instances of free-flowing
linguistic_usage, but as pariially unintelligible fixed
chunks of sounds. Kautsa argues: ?
the order of words in the preserved stanzas is
absolutely fixed, unlike the natural language;
for some sentences such as ‘save him, O plant,
there can be no sensible meaning:
several statements in the Veda are mulually
' conftrr-td%ctéjfy; and '
ihe meaning of many Vedic expressions is
obscme beyond YECcovery.

©Yaska’s ‘answers to "these'obiact'ions are also im-
portant indicators ‘of other views regarding the Veda-s.
He argues (NR, 1:16) that the Veda-s are meaningiil
Becanse ‘their words are identical with those of the
cuuem--spo}.\en lang_.,uagu. He says that many of

’adz nmmra: ff'i(zpm!m]'aumanff’.-aimm bhavatiti kaurso “ner-
'ﬂ;ai\a hr manirdh, NR, 115,
e ivatdvdcoyuktaye  nivatanupivyyd bhavanti... anupapanndrihd
bhavanti . vipratisiddhdrthd bhavanti... avispagdrth@ bhavanii, NR,

115,
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Kautsa’s arguments are applicable even to the current
language, and hence they would not make Vedic
stanzas meaningless. As to the objection that the
meaning of Vedic words is obscure, Yiaska replies
that it is not the fault of a pillar that'a blind man
does not see it, but that it is the fault of the blind
man himself.

22. The reality is obviously somewhere in the
middle. The Vedic stanzas are certainly not meaning-

less, but have become partially unintelligible due to- r:f

their language having become archaic. While the
oral Vedic tradition preserved the texts themselves,
preservation of meaning has been a far more difficuit
task, and the success on this front has not been very
high. The statements shown as being contradictory
belong to different texts. For instance, the statement
‘there was but one Rudra and no second’ belongs to the
Taittiriya-Samhitd (eka eva rudro *vatasthe na dvitiyah,
TS, 1.8.6.1), while the statement “There are innumer-
able thousands of Rudra-s on earth’ belongs to the
Vdjasaneyi-Samhitd (asamkhydtd sahasrani- ye rudra
adhi bhismyam, VS, 16.54).  Héwever, Kautsa’s obje-
ction that these are mutually confradictory implies
that he expected that no two statements in ‘the Veda’
should be contradzctory This indicates that a]ready
a conception of a single unified Veda without different
authors has developed, with the expectation that
the statements in this one unified Veda must not con-
tradict each other. This is clearly the view seen in
later traditions of Vedic exegesis. Thus the historical
differences of authorship are gradually replaced by a
more theological conception of a single authorless Veda.
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Yiska’s confidence that an insightful person can
certainly find the meaning for obscure Vedic words is
based not so much upon anyone’s natural familiarity
with those meanings, but upon his belief that the analy-
tical efforts of the etymologlsts and gaammanans could
unravel all rlddies “In fact, Yaska does not minimize
the gap between the original Vedic compositions and
his etymologlcai attempts. He says:?

“There' were in- remote times sages who had
direct - intuitive insight into religious duty. By
oral instruction; they handed down the hymns to
later generations who were destitute of the direct
intuitive insight. Generations that came stiil
later, ‘declining in oral transmission, compiled
this work, the Veda and the ancﬂ}ary treatises,
in order to comprehend their meaning.’

23. The overall concern shown by Yaska is also
to be seen in other branches of the ancillary literature
(vedanga) such as the traditions of grammar, phonetics,
metrics. etc. - While these traditions made analytical
schoiastic attempts. to understand the form and the
contents - of the Vedic texts, other traditions made
heroic efforts to preserve the texts themselves as they
had been received until that pomt Since writing was
conmdered to be sacrlleglous by the early Vedic tradi-
tions, ‘all’ efforts to preserve the texts were directed to-
ward | deveiopmg new oral recitational techniques.
First, scholars such as Sakalya Gargya and others pre-
pared the first compﬂatlons of various Vedictexts. This

v saksdtkytadharmana rsayo babhuvus te ‘varebhyo ’sdksdtkria-
dirarmabhya " upadesena  mantrdn  sampradur upddesdya glayanto

*vare bilmdgrahandyemiam grantham samdmndsigur vedam cd vedd-
fgdni ca, NR, 1.20.
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a_c_:tivit'y may be dated to ¢. 600 B.C. This involved
organizing the collected materials according to deities,
authors etc.  Then began novel attempts in oral techni-
ques called vikrti-s ‘modifications.”  First scholars an-
alyzed these received texts into their constituent words
and prepared word-by-word versions (pada-pdtha).
Then they prepared various versions with permuta‘f%ons
and combinations of words in the word-texts, so that
the original text could always be mathematically de-
duced from these permutations and - combinations.
Thus the original text was firmly tied down and could
not change, since even one change in the original would
imply hundreds of changes in the more complicated
permutations and combinations.  Thus, if the compli-
cated versions were memorized, the original could not
change. Some samples of the permutations and com-
binations are itlustrated below:

Recitational Permatations and Combinations
Samhita Version: (abedefg...) .

agnim-ife-purohitam-yajfiasva-devam-rivijam |

Pada Version: (a/b/c/d/e/f/g/.. )
agiim/ ile/ purohitam/| yajiiasya] devam/ rtvijam]...
Krama Version: (ab/bc/cd/defef/fg/. )
ag'nim»fje/ ile pumh;’mﬁi,’ p?ﬁ'ohilaéﬂ«yqifiasyrl [
Jatii Version: (abbaab/bechbe/cddecd/decdde/efTeef/
Jeghiel. )
agnim-ila-tlegninm-agnim-tle/  lle-purohitam-puro-
 hitam-tla-ile-purohitamy. . )
Sikhd Version: (abbaabc/becbbed/cddecde/deeddef]
effeeg/...) ' '

Rgveda (1.1.1ab)
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agnim-Ha-ile-gnim-agnim-ile-purohitam | ile-puro-
hitam-purohitam-ila-ile-purohitam-yajiiasyal. . .

Ghéna Version: (abba, abccbaabe, beeb, beddebbed,
cdde, cdeedeede...)

agnim-ila-ile-gnim-agnim-ile-purohitam, purohitam-
ile’-gnim-agnim-ile-purohitam, ile-purohitam-puro-
hitam-ila-tle-pupohitam-yajiasyd, yajiasya-puro-
hitam-ila-ile-purohitam|yajiasya, purohitam-yajfias-
ya-yajiiasya-purohitam-purhoitam-yajiasya ~devam,
devam yajfiasya-purohitan-purohitam-yajiasya-
devam,. . .

These attempts did indeed succeed and this oral
tradition preserved the Vedic texts right until our own
times. ‘Even today some priests have the ability to recite
the voluminous texts according to several memoriza-
tion formulae (vikrti-s), schemes which require both
grammatical and accentual alterations of the original
or continuous text.: Even the smallest error is abhorred

and believed sufficient to produge catastrophe” (Wayne

Howard, . Sdmavedic Chant, Yale University Press,
1977, p. 4). -

24. The tradition of Sanskrit grammarians also
contributed  significantly to the preservation and
interpretation of Vedic texts. The mythological be-
ginnings of grammatical analysis can be traced to a
story recounted in the Tairtiriya-Samhita.t  Somehow
langnage was increasingly becoming unintelligible to
“gods. Tt was in large unbroken chunks (avyakrtd).

! yidg vai pardcy avydkridvadat, te devd indram abruvann imam
no vicam vyakury iti..tam indro madhyato “vakramya vydkarot,
tasmad ivam vydkrid vag udyate, TS, 6.4.7.3.

3
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Gods requested Indra to break it down for them.
Indra broke it down for them, and since then we know
the constituents of the language. This story also hints
at the fact that the Vedic language was 1ncrea<;1ngly
becoming archaic and only scholastic a_nalytica] efforts
could provide a certain degree of access to its form and
content. Péanini’s grammar - of Sanskrit (c. 500 B.C.)
covers both the Vedic language and the language cur-
rent in his days. The accents of the Vedic language
were still alive in Panini’ slanguage, though they died out
in the later classical language. Panini’s own language
comes fairly close to the language of the late Vedic
prose texts, i.e., Brahmana-s.

The next two great grammarlans Kityayana (c.
200 B.C.) and Patafijali (c. 100-B.C.), provide us with
more explicit information concerning -the relationship
of Sanskrit grammar to-Vedic traditions. In the first
chapter of his great commentary - (Mahdbhdsya),!

Patafijali extensively -discusses purposes of: Sanskrit

grammar, of which many are closely connected with

preservation, interpretation and ritual application of
Vedic texts. The first and the foremost purpose. is
preservation of Vedic texts (vedg-raksd).. Secondly,
one needs to modify Vedic texts in partacu}az ritual
applications to suit the context ‘and these modlﬁca’tlons

need the help of grammar, It is also the stated duty of dated the: phﬂosopby of Vedic ritual and also offered a

a Brahmana to study and understand (adhyetavyah
jneyah cq) the Veda with 1ts ane;llary texts without any
regard for worldly gain. . Grammar is also considered
to be essential in the process of clearing -away con-
fusion in the interpretation of Vedic texts.  Patafijali

L MB, vol. 1, p. I
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places equal emphasis on the proper pronunciation
and interpretation of Vedic texts:?

‘A word fauity in its sounds or accents does not
convey the same meaning. That (m1spronounced)
word, becoming a thunderbolt, destroys the
sacrificer, ‘as did the expressmn mdrasatm due
to an’error in accentuation

The sacr;ﬁcer Tvastr wanted to have a son who
would become mdramzm ‘killer of Indra.” However,
he zmspronounced the word as indrasatru which came to
mean ‘one whose killer was Indra Then, as a result
of thls mfspronuncaatxon Tvastr had a son, Vrtra,
who was Killed by Indra. Tlns story cited by Patafijali,
goes back. to the Bmhmana texts,? and seems to imply
that the loss of accents in the ver naculars was probably

' begmmng to affect the pronuncntzon of the orally

preserved texts as early as the Brdhmana peuod and
special efforts had to be made to ensure proper pronun-

© ciation of accents T he Sanskrit grammarians joined

the eﬁ"orts to plesewe the form and the content of the

= Vedlc texts

2‘? Gne must also take note of the school of
Mimamsa R1tual Philosophy ‘The Mimamsdsiitra-s
or aphorisms ascrzbed to Jaimini (c. 300 B. C.} consoli-

:lusmfz sabdah svmato varnato va mithydprayukio na tam

- artham aha | sa vag-vajro yajammmm hinasti yathendrasatrub svarato
- ‘parddhat [ MB, vol. 1..p. 2

2 gtha ‘vad dbravid indrasatrur vardhasvéti tasmdd hainam indra
evi jaghandtha ydd dhi $d$vad dvaksyad indrasya Satrur vardhasvéti
$dsvad u ha sd evéndram ahanisyat, SB, 1.6.3.8- . Also: TS,
2.5.2.1-2. -
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comprehensive science of textual interpretation. The
term ‘Veda’ by this time came to include the early Vedic
hymmns as well as all the Brahmana-s and Upanisads.
This totahty of Vedic hteaatare has emerged as the
ultimate authority for the trad:tzon of Mimimsa.
Jaimini also repeats the debate concerning meaning-
fulness of Vedic texts and arrives at the conclusion
that they are indeed meaningful (PMS, 1.2. 3] 53).
Jaimini defines dharma ‘religious duty’ as those actions
which are known by means of Vedic texts and are
conducive to the highest good. V' This system goes to
an extreme in impersonalizing Vedic texts by claiming
that they have no human or divine anthors and that the
texts themselves are eternally self-existent: (PMS,
1.1.6-23). Jaimini also states (PMS, 1.3. 3) that when
there is a conflict between a Vedzc text and a later Smyti
‘remembered text, law-book,” the latter should be
discarded, but that (PMS 132) a Smm text, not
contradicted by a Vedic text, is'considered to be authori-
tative. One also assumes that a Smyti text not exphc}tly
supported or contradicted by a known Vedictextis based
on a Vedic text which is now lost. This novel assumpn
tion of ‘lost Veda-s’ has far-reaching consequences in

Mimamsa and in the tradition of Hindu law.” The

authoritativeness of ¢élite customs is also to be decided
in relation to Vedic texts. Those customs wh]ch
explicitly contradict Vedic texis should be abandoned,
but those customs which are not contradicted by Vedic
texts should be accepted. If two Vedic statements
contradict each other and if the contradiction cantiot be
resolved in any other way, then the iwo statements

1 podandlaksane “rtho dharmah, PMS, 1.1.2,
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should be accepted as leﬂectmg two valid optional
alternatives.

26. The interpretative canons established by the
school of Miméamsd did not remain restricted to the
tradztlons of ritual, but became an integr al part of the
Hindu Eegal system, which ctanned that it is ulumately
based on the Veda-s. In dlscussmg the sources of
dharma ‘duties, rights, justice, virtue, religion, good
worksetc.,” all the Smyti-s ‘1aw-books and other treatises

claim that their authority is finally based on the Veda-s.
Thus, for instance, the Visistha- dhar ma-Sdstra says that
dharma is prescribed pnmariiy in the Veda and the
Smyti-s, and thatin the absence of these authorities, cus-
toms of the ehtes are considered to be authoritative.?
It adds that Manu prescribed duties of particular
1eg101ls (desadhamza) castes (jatidharma) and families

or clans (kuladharma), because these had not been pre-
scribed in the Veda-s.? But of course these later
prescriptions should not be ideally contradicted by the
Veda-s. In this manner, the traditions of law tried to
mtegrate the received Vedic texts with the 1eqmrements
of latter-day conditions and to make the Veda-s relevant
for all times to come. They attempted to remove all
seeming conuadmt;ons and conflicts by mtc;pietmg
Vedic texts in such a way that there would not remain
any pmblem

27. The Veda-s have thus comea long way from
being . Imng speech-acts of certain “Aryan priests of

tdr ummn_‘zvz!ﬂta dharmuh, tad-aldbhe  Sistdcdrah prmnanam
V DS 1.4-5,

¢ desadharma-jatidharima- Au!u{l/zmnmn srutyabhdvdd — abravin
mamfh, VDS, 1 i7.
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ancient India, and the Indian tradition now reveres
them mostly as preserved sacred texts which are
chanted in ritual performances and which remain only
in a theoretical sense the basic texts of modern
Hinduism. Hinduism is certainly not a linear deve-
lopment of Vedic religion. It incorporated much that
- was not Vedic or Aryan in a historical sense and it
developed in directions which are unheard of in the
Veda-s. Yet every Hindu god or goddess claimed to
pave been the sole object of Vedic knowledge. For
mnstance, Krsna says in the Bhagavadeiida (15.15)
that he alone is the final object of Vedic knowledge.
Of course, such a claim would be very difficult to defend
from a purely historical point of view, and yet it is of
historical importance that the Hindu deities and their
devotees felt that it was important for them to be
connecied with the Veda-s to gain a higher degree of
legitimacy and respectability.

Hinduism preserved the Veda-s with due respect
an.d almost every tradition that developed within
Hmduism at least paid lip service to the authority of the
Veda-s. Many zealous traditions in their conviction
and enthusiasm ascribed their latter-day doctrines to
the ancient Vedic texts and used ingeneous scholastic
devices to extract particular interpretations. Until

recent times, there have always been groups and in-

dividuals in India who felt the necessity of deriving
support for their own views from the ancient Vedic
texts. In modern India, conservatives and re-
formers alike have used the Veda-s to defend their
social and religious doctrines. Despite the entry of
Westernization and modernization in India, the pro-
cess of reinterpreting the Veda-s to fit the changed

CHANGING CONCEPTIONS OF THE VEDA 39

circumstances is an on-going process in India.  Modern
Hindus often derive principles of democracy and nu-
clear physics from the Veda-s, and there is a pervasive
popular belief in India that the West, especially the
Germans, derived their knowledge of modern science
and technology from the Veda-s, which they took away
from India. We, the Indians, have to know how fo
properly interpret- the Veda-s, and all the modern
theories of science will be found there. This is a very
widely held belief in India. Thus, the faith in the
ultimate validity of the Veda did not stop the pro-
cess of change of ideas in India, because ‘in actual
history, that doctrine had only a formal and nominal
significance. ... Though the Veda was regarded as the
final authority, complete freedom was allowed in its
interpretation” (R. M. Dandekar, Some Aspects of the
History of Hinduism, Pune, 1967, p. 136). However,
the persistence of the faith in the Veda-s helped keep
the mosaic of Hinduism bound together, and also
helped to preserve the Veda-s themselves to the

present day.
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