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AUTHOR'S NOTE

I have, in this work, critically appreciated, chiefly
according to canons of Sanskrit Poetics, the Rigvedic
Verses  containing poetic elements, Jp the intro-
ductory remarks (p 1) I have, inter alia, reviewed the
~dcscription of Nature (p2) in the Rigvedic verses,
-often quoting parallels. Then I havye made a modest
effort to trace out the marks, mainly, of rasa dhvani
«p- 39), bkava dhvani (p- 151), oastu-dhyan; (p- 189) and
the like in the Rigvedic verses. Ang in the concluding
© *émarks ,(p. 230) I have, inter alja, surveyed some of
the beautful similes (p- 233) Occurring in the Rigy-
-edic versgs. ) :

-’

I modestly fee¢ that an obvious neeq of the modern
‘world is a comprehensive study of Woyq Poetry, that
ds a critical app_reciation’of the poems of the great
poets of all lands, cither in F?@Patative form or ip
separate form, canons of criticism being either those
Prevalent in that land of, a5 and wheq desirable, those
recogoised in - international spheres 4o . very
humble venture, to start with, I took up this study of

the Rigveda, a Primeval Poetry.

Maﬁ"‘"d’hﬁ'umar Varma
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“Just as barley is cleared with a winnowing
fan, s0 also the poets utter their speech purtify-
ing it through vision. Having enfered the pre-
cincts of knowledge, they know allinner meaning,
In their voice dwells noble beauty,” co sings the
Rigvedic seer.

Poetry has an intimate connection with
beauty. Jagannatha, the great Sanskrit ecritic,
writes, “The word that silggest;s beauty is
poetry”2.  The Rigveda, being the most ancient

1. (a) Rigveda : Mandala 10, Hymn 7JRik 2.

. (b) Although throughout this work, when inter-
preting the Rigvedic hymans, I have followed
Sayana’s commentaty incorporated in the
Rigveda Samhita pdlished by the Vaidika
Samsodhana Mandala, Poona; ata few places
like this, I have slightly deviated from the

meaning given by Sayana.
2 ‘erardgiiaeE: Ueg: FEAA—IEIGE; TUAEAT |
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poetry composed by
example t0 show thej,
their poetry ; though,
not expect t0 find veyy

ndians, can be a good
treatment of beauty in
at the outset, one may

L . ~Y refined poetry and its
ingredients in the Rigyeq, because it was gom-

posed in the gllmmerings of human civilization.
In this Veda of Riks, the poet is mainly engaged
in the task of COmposing deyotional prayers in
praise of diViDibieS} yet his flowering genius
and unbounded imagination urge him often to
compose, amidst hig bymns, such stanzas ag are
shining jewels of beautify]. poetry.

His observation ang experience greatly help
him to compose these marvellous poems filled
with beauty and simplicity imbibed from pure
and simple life which he passes peacefully
enjoying company of Nature. Deeper one goes
into his life, his attachment with Nature becomes
clearer ; and one is lastly convinced that Nature
is for the Rigvedic poet his own home. So,
naturally, in his poetry, he, very often, tranc-
forms into words his feelings of admiration and
love for various natural elements.

One such aspect of Nature which the Rigve-
dic poet dearly loves is the splendid phenomenon
of dawn which he personifies as Usha. At the end
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of the night, as soon as the poet sees in the east
_ilky streaks of soft light emerging from behind
the meeting-line of the earth and the heaven,
he enthusiastically calls aloud his companions,
%O sleeping ones, leave your beds. Life has
come and Darkness has departed®. Come on,
let us go to fields where corn rustles® in gentle
breeze.” As if charmed, he fizes his gaze towards
the east where he sees foamy light of Usha
gradually rising up in the sky—very like the
water-waves® which rise and cutve down when
dashing against a rock. Perceiving that, at first
white light is gathered at one place and then it
spreads in the form of an advancing semi-circle,

3. Virgil, the Roman poet, very well knew this
eagerness of human beings to greet the daylight
and so in his Aeneid he sings :

«Now came the day desir’d, the skies were bright
With rosy luster of the rising light :”
(Aeneid, translated by John Dryden)
4 NG ofia) Hgd TIWET TS A SRR |
sdereui Frad gAlATEA 39 ST ;g 118223281

5 g fre aueY QefATAT HEI Al s |

FOR Ry guwEmeayg @ IR@  A9Al )
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he remembers his cattle-herd® getting out from
the narrow opening of the cow-shed and then

spreading in different directions to graze along
on green grounds of the forest, As the light

hurriedly starts enveloping the vast sky, there
appears another picture before the poet’s mental
eye and it is that of rushing water of a flooded
river” which moving forwatd engulfs the plains.
As he gazes and gazes, very soon Usha’s lustre
covers up the whole sky as if laying on it a fine
coat of bluish Wwhiteness.®

Indeed, in the eyes of the Rigvedic poet
Usha is not merely a natural phenomenon, cold
without life, she is a beautiful damsel possessing
all the warm feelings of a human. As he intently
looks yonder, to him it appears as if she has just
woke up and now, slightly raising her fair head

6 and 7 Q
quet st gy AT g g At YA |

s femfy mifr & A <l
IREERIRY

8 weast wygear wafq fa fssd a19q FTEA, |

w5 4 YO fgasse fad Rar gfEr amgmsid
I RER I
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ﬁpwards,g is peeping into this|world® from
behind the eastern  horizon. .After a few
moments he imagines that now she has got up
from her bed'* and is opening the door of dark-
ness'? with her shining bands®. His imagina-

9. Virgil also expresses a similar idea in words
full of beautiful imagination :
«Scarce had the rosy Morning rais’d her head
Above the waves, and left her watery bed ;”
(Aeneid, IX)
10 gaf fayaearg gargafy gl a1 gadt @34 |
SeaT A gAR: G QT FAHAAT THEA 1129330

11. Vitgil and Homer also fancy that during night
the goddess of dawn sleeps on her bed and at
"daybreak she abandons it soas to be visible to
the world.
(a) “Aurora now bad left her saffron bed,
And beams of early light the heav’n ov’rs-
pread.”
(Virgil’s Aeneid, 1V)
(b) «“Now the dawn arose from her couch ... o
(Homer’s Odyssey, V)

12 SR agg wigAr f ZoEe & |

g A IAEIFH ggiqﬁ’: g 2l MARRS: 112, ¥a. 4l

13. According to Homer, the hands of Dawn bear
colour of the rose. cf :
«cc... ...zosy fingered dawn appeared... ...”
© 7 PPEAT iinay
(D) “uee cue aee vun wee 2 the young Morn,
whose arms ate like twin roses newly born,”

(Homer’s Hyma to the Sun, translated by Shelley)

2
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tion BOC8 €Ven fuyther and he murmurs to
himeelf, “See, how charming youthfu] Usha is
looking, standing a the door and Qressed in a
soft white garment** woven out of milky threads
of light”. Another poet, caught by her mesme-
rizing brilliance, thinks that she Is an early
bather VYY}O, having bathed at pleasure, is now
slowly rsing out of water, for which reason, her
freshly washed and glistening figure gets exposed
to view.’> While one poet is of the opinion that
Usba is a jolly, young girl who unknowingly
radiates her fascinating Joveliness™ to the persons
among Whom she moves: the other takes her to
be 2 dancing maid'” who wilfully exhibits her
14 war R gRaT sergfyy sgegecht AR Gbmar: |
FERAT aifiges qeq SN T8 @@ gy
I 2.28%.0 01
15 Qo1 gar 7 8:) gy el 203 ) srewrq |
AN AT amiew  RA g edfemrg
Il 4.50.4 |}

16 37 a1 WOt o 2 2aRATICA, |
. . [

Al g gearnfAQil sgY R

, Il 2.233.%0 |

17. Homer fancied that Dawn possessesm her own

dancing grounds :
L the dwelling place gf early Dawa and

her dancing grounds, ... «-” (Odyssey, XII)
>
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alluring charm'® before a gathering of people.
‘One of these poets, perhaps a bit more sober
compares her to a fair virgin who bashfully
unveils her enchanting beauty at the instance of
het mother who has carefully toileted her,*”

But the- other still sees her as a youthful
sportive maiden who cheerfully arrives in the
east, bearing a bewitching swile on her face and
diffusing her enravishing brightness®® far upto )
distant lands. Then, in his faney, he observes
her merrily stepping forward and yoking to her

18 =y Sgify a9 TARTNY 3 a7 S 4 T |

AREER gaTT FER NS A A FU AR
N LERY I

19 (a) geran AgaRd Al F0 2 |
gzi AW Fal [y T g AT Sudl A%
Il 2.233.22 1l

(b) Homer imagines Dawno as 2 maiden with

fair tresses :
“ the fair-tressed Dawn brought the full

ot c day, o oo
light of the day (Odyssey)

20 %33 gar gl o & AT |
gemany @Ak SEEIEA gy e
IERTERLEI
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chariot .draught-animals gay pink in colour??,
And, in his hallucination, he beholds fairy-like
Usha, garbed in a snowy apparel,?? driving her
silvery chariot pulled by rosy beams playing the
beasts.>® Riding thus in her resplendent car,
majestic Usha visits this world2* raining her
captivating elegance and where-ever she goes,
she awakens all those who were uptil now

91 (a) STAGAGYT HAN 34T &ATEN wehah W |
FRAWE  agAil qdar wwd  nawediir:
Il 283 1t
(b) war MRERrE q1E el BAIg 9% |

o we g R geTar FvEa fafy
Il 4.50,3 1}

22 favd meftsht anar sTRUTg g T8 . GEAR |
Rwqadt gehe-gam 13l atar =4 ] v.00.3 |1

23 f g 3geeqIPAWIY [T areegreq e |
T qyer gga Aq=NA a1 A9 aT SFAC || 8,84, U}

24 (a) safefiRy srareadaT awi Fflst 3eara: |
INIFFEQHAAT A1 §IAT @ 1] 2.393. 0¥ |}
(b) Expressing the same fancy in a slightly

different manner, Homer says,
« and anon came the golden-throned

oooooo

(Odyssey, XII)



( 2)

uncongious in sleep.2® She enjoins men to leave:
their (fwellings and start for the corn-fields : and-
even birds and beasts, obeying her, gaily come
out of their shelters to begin the day-long
struggle in search of food.2°®

Above is the colourful painting of lovely
Usha as done by the Rigvedic word-painter.
Although, since ancient days, Usha has been
visiting this world every morning ; she is ever
young and glorious in the eyes of the Rigvedic
poet and although everyday she comes here
exhibiting the same colours ; for him she daily

25 (a) Rre® SRa¥ amAplng 528 A S &9
qu qerged Sfar fE] sW wefny s fwEr
Il 2.283. 4l
(b) qrrEdamealy ara ANAT FAAT TYFAAT
egrdl . Sggdla=gyl ®Bd & =94 AEgsr
.kl
(c) 3N =TT gregd 7 I A gfeFd Bafg |
mgAew ged] DATA  AEIAENL  FARGIWOA,
Il R.8R%.¥ I
(d) 7% f& 2fsgagfreed: ARt gaify & |
qaggleyg; @9 BIsEgsrE St S|
IR SA NI
26 s¥ Fafyag FeawRL A% A fgarsh s |
war 63 g ft araan A QYA A 12-2RY-2R1
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spatkles with a new glamour.?”

So the cool morning possesses an infinite attrac-
tion for the poet when darkness vanishes, the
blue sky shines brilliantly, Usha radiates het
full lustre and the saffron sun begins to show
1itself up in the east.2® It is the time for him to
open the fold of his cattle and send these away?®
to pasture where they go in a herd, raising dust
With their hoofs : and also the time when he

kindles sacrificial fire®® in the altar and offers
\\ : ’

21 g3 gasigamr god @A aCAR R o
vaeflg Feafier snfrarar aded & ST ||
. 2.83.20ll
28 (i) Agwdr gd Auq Aesear I M |
W7 g4l geafasagel Fg AAY IAT T T (v 2.2l
(i) Virgil gives a beautiful description of
morning :
“Now, when the purple motn had chas’d away
The dewy shadows, and restor’d the day,”
(Aenleid, IV)
29 531 @& q af whE A aERRE agfy
Sy fifaga @qQr 9 a7 TATEE, Qg (15504l -
30 o ggf7 @MY S%d @ 39T IET adex |
JERTNIA JRANTQT F6aq 39Y THY WEAGA: ||
.qez.ell
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oblations to goddess Usha, chanting hymuns in
her praise®l.

Then, the sanguine disc of the sun rising
over the horizon also needs bis attention and
he prepares himself to worship firy Sun-god why,
as the poet imagines, majestically arrives «in the
east and strotches his ruddy arms to assure the
world of shelter and happiness.®®

This portrait of the rising sun aptly exempli-
fies the luxuriant imagety of the Rigvedic- poet.
‘When the sun changing its colour from deep
red to bright yellow, rises a bit high, the poet
proceeds to draw another attractive portrait.

He pictures before his eye that princely
Sungod, handsome and golden in complexion,®®

3L sgaq ar sikafd afs @It W swa fararts |
AT a5y Tqa Adaer W3R RO gE il
2.2%%.80H
32 fgaer & wsed 39 o 9 WA TR R |
safaaer aq wr G =9 fagad wa afsall
RI=RU
33 fraafy afar HENRGER AEERE  weadad |

sariat A Sf @AM FYT w6 ARl
9.3¢.8&1
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is arriving from scme distant Jand, **driving faek
his chariot of gold®® which is dtawn by elegant
white horses.*°. Mounted so in his dazzling car
and holding reins in his aureate bands®”, he
rups his stallions upon the dustless, smooth
path of the blue®®, As bhe moves forward,
he 10tustly surveys this broad universe®® and
encireled Ly a divine halo, he fills this world

with gilded light*°.

34 qfy %w: 93a1 Angg@ar M AT FEd glyne
71 A1 AfF efvar quaalsy faat gRar srsamE: ol
' 23430
35 31 IR WO FaAF AIgTERd a4 T
gl afar @1 3N Al gEAE 9
LRURY
36 “..afa gl as@ efema 1”7 (2.3%.3)
37 “fremifw: 8[ar:...” (2.34.8)
38 3 ¥ v ®R@:  galdstua: gF FERY |
AT 7 afufi: gdt wgra A ®& I AR}
L.34.% 20
39 “fgngdq efar @1 N Al gank aw@a w
.34

40 (i) fas RAAIERMEANS ST TRTEARs |
giaT g Haky q{ FA] SNATITRT
1R.384.%1
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All along the day, the sun traverses the blue
path of the heaven and then comes the evening
time when all creatures, who have left their
abodes at the beginning of the day, feel a craving

(ii) Pollowing are two beautiful descriptions
of Sun by Virgil and Homer respectively which
testify that the worlds of imagination of diffe-
rent poets bear a striking akinness @

(a) “When next the sun his rising light displays,
And gilds the world below with pueple rays,”.

(Virgil : Aeneid IV)

AD) ¢ wev wer e e and the immortal Sun,
who borne by heavenly steeds his race doth run
Unconquerably, illumining the abodes
Of mortal men and eternal Gods.

aPjercely look forth his awe-inspiring eyes,
Beneath his golden helmet, whence arise
And are shot forth afar, clear beams of light 3
‘His countenance wich radiant glory bright,
Beneath his graceful locks far shines around,
And the light vest with which his limbs are

bound,

Of woof aethreal delicately twined,

Glows in the stream of uplifting wind.”

{Homer’s Hyma to the Sun, translated by Shelley)
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for their sweet homes.** People put off their
work, even though half-done,*? for to be begun-
to-wmorrcw and even gallant Warriors,-adjourning;
the battle undecided, trace back their way*® to
camps. ** When each being is trudging his weary
way, Sun, oo, reaching the western destination,
draws in the unfurled net of golden raysand takes
the tired steeds off their yoke.*” Now itis the

41 (i) gurEafd fafiaar Ragfaasi FAYTRITAL, |
gyat =) fagd ey a9 aFadasE IR3s.sl
(ii) Dante, in bis Divine Comedy, sings a similar
note—
“Now was the hour that wakens fond desire
In men at gea, and melts their thoughtful heart
‘Who in the morn had bid sweet friends fare-
well””,

1(Divine Coinedy, Purgatory, VIII),

42 “---gyai 79 fad Reeang s (q36.8)
43 ¢ -qmraai fafed Relge”? (R.35.8)
44. Dante sings in his Divine Comedy—

“Now was the day departing and the air,
Imbrown’d with shadows, from their toijls
released
All animals on earth ;

(Dlvme Comedy, Hell, II)
45 (i) aq &9%7 Racd qrarfecd AT Falfad G |
A27 W gRa: anearg I Aragd fGawd 112,824, ¥lb

”
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hour for Night to come in and ariiving with

soft and silent steps, she gently covers this
universe with the cloak of darkness,*®

The passage above expressly reveals how
wakefully the Rigvedic poet’s fancy roamed in
this world even in dusky evenings and duting.
beginning hours of the night.

More wakeful it is in its nightly strolls when
it sees cattle seated within enclosures and the
deer-herd resting in the wilderness.*” It finds.
the beings losing their energy and their senses.
lull down slowly.*® Village after village goes to
sleep, animals of the earth and the heaven begin.
their slumber and even vigilant hawks seek a

(ii) Singing the glory of the evening-sun, Homer:
writes—
«“His rapid steeds soon bear him to the West ;.

Where their steep flight his hands divine arzest,.
And the fleet car with yoke of gold, which he

Sends forth from bright Heaven beneath the-
. shadowy sea”.

(Hﬁomer’s Hymn to the Sun, translated by Shelley)
46 “--qpst graeadd AT (2.284.y)
47 f ara s waga, fr e BT |
7 Faa sarai Faeser Al@cad 112.&8L¥ll
48 - fy Sqay S FgseT wiaaa 11 (2.38R.%)
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restful sleep.*” But sleep does not come to the
artful thébves who now start on their nocturna !
adventures—very like the vile snakes who loaf
at will in blinding darkness.®® Thus approaches
sable Night drowning the poet and all in inky
.gloom which wraps itself round every object®*

‘below the sky.*2

49 fx mmE! ARFA A agas FaRaEe |
fir QAarafyagfia: 1o .aRw.All

50 gd S ¥ qATHT AT JERIT T |
wesar favaeser: qfkiger FgaT 1LER
51 39 a7 Afdgaa: 5 samakad |

S AT AT [120.2R0.0]l
52. It is very interesting to compare this descrip-

tion of Night with following groups of Virgil’s
lines wherein he too describes Night.

(a) "Twas dead of night, when weary bodies close
Their eyes in balmy sleep and soft repose :

The winds no longer whisper thro’ the woods,
Nor murm’ring tides disturb the gentle floods,

The stars in silent order mov’d around ;
And peace with downy wings was brooding: on
the ground,

The flocks and herds, and party-color’d fowl,
“Which haunt the woods, of SWim the weedy pool,

Stretched on the quiet earth, securely lay,

Fotgetting the past labours of the day.”
. P (Aeneid, IV).
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During this gloomy period, the poet too
prefers to sleep in his soft bed ; but on some
quiet nights, he takes delight in watching the
silver moon, sutrounded by her transparent
and snowy corona, gliding smoothy upon the
vast sky.’> As the moon gracefullyh moves on
and on, she showers down her cool and delight-
ing rays.®*

This description of the advancing moon by
the Rigvedic poet is indeed very fascinating. But
we should not ignore another description Where-
in he portrays the departure of night. Gloomy
Night silently depaits, softly uplifting the dark
veil and stars too steal away one by one like
theves®® who retreat to their hiding places

(b) The steeds of Night bad travel’d half the sky,
The drowsy rowers on their benches lie,
When the soft God of Sleep, with easy flight,
Descends, and draws behind a trail of light.
(Aeneid, V)
53 FEAT HET=a gy qrad KA |
7 9) feewgany: o fAefa Rad G & == Jgd
g l1R.2e4. 8l
54 -7 q freeaaa: & fegla fagar+” (2.20%.2)
55 wq & quad) gur A T |
T FAEagqq 124eRl
F.2
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When faint light of early hours announces the
coming of dawn,?¢

The dawn and the night are btwo pheno-
mena which possess a great attraction for the
Rigvedic poet. He haa composed many &
verse in their praise, though in some verses
he speaks of the day identifying it with dawn,
ab one place, he says that these are two daugh-
ters of Sun—one very fair and the other dark
in complexion®’, One adorns her person with
the jewel-like sun and the other with pearl-like
stars.”® And thus embellished they appear

before us one after the other®®. At another
- )

56. Virgil too fancied the stars fleeing away at the
approach of the dawn :

“And now the rising morn with rosy light,
Adorans the skies and puts the stars to flight.
(Aeneid, III)

5T mwves gfiaur st afnen AR & mer |

frazgr Raeedt ara® aem o & A99 LT NI8.ve.3 1)
68 “...wgfwear fAfid &@ wear ... (R.ve.3)
59 FEya IR = 7 q3a wal arfi: |

WA SR 7 yaEied, ARwfag qaife
lIg.e.21t
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Place, he pictures that fair dawn and dark
night are two beautiful nymphs who chase
each other running around the heaven and the
earth,°° as if playing a joyfnl game®*.

The description of the night jointly with
the dawn also makes clear that the Rigvedic
poet dwells not only on that aspech ‘of Nature
which is fair and pleasing, but he also looks at
the side which is not so bright. His subtle
and sober description of the rains explains this
point still more clearly.

The poet graphically describes how, When
the rains set in, a cool and refreshing wind
begins to blow®? and smoky clouds cover the

60 warg fef aft war ek g AT ga AR |
FRARRAT s TIHU T H=EET HRAREl
61. As Homer fancics, mirthful . Dawn owns
grounds wherein to play and dance—

«... ... the dwelling place of early Dawn and her

dancing grounds... ...”
(Odyssey, XII)

62 g aar @it saata f[Ed OAfGER fFad & |

o7 Frgaed gaarT ER Aaster: gt qemEfa |l
, 4.53.¥ll
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whele sky, sending their thunder afar’’
Lightning flashes brightly®* and the firmament
resounds with a deep rumble®®, The poeb
fancies that magnanimous cloud has come
with dazzling Lightning as if accompanied by
a noble and smiling beloved®®. Very soon
cool water oozes through the clouds®” and
thick torrents of rain pour down heavily®®,

moistening fast the soil below®®. The mdomltn-
ble lion angrily sends forth his dea,fcnmg roar’®

63 w1 3 gret whAN o @ Qg A TIA
Rt twnmﬁmmq qafa fag: saaa=as i
2.8l

64 (a) “..a@afta faga...” (LsR.¥)
(b) sfasdfa faeaa: af=R qghai aragiaaa |

Feqga [Fga: 9feal 45 98 aea: ggata i
.28l

65 “,. agfaai Iragdafa 1...” (2.285.5)

66 “..fgaifi epgATIFOmA...” (R.98.%)

67 “...frad @ 1...” (4.5R.%)

68 “...qaf‘a frg:...” (3.98.%)

69 wgIi Agge=r 7 fzg wasgear gear fafar: gear |
gaq amgﬁtaﬂ gy gINT  WIAFIRY: ||4.5R.Ell

70 eilg wyaEt srﬁarﬁcmf%{ma I 3l ma |

gu foger @ar aa’tt?u IS FYI A q9: 1)
4.53.311
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When rumbling clouds sprinkle shimmering
S8howers upon the vast greenery”; and thus
cause the varied vegetation grow in profusion?.
Here the poet again fancies that the clouds
are filled-in water-bags of leather with their
mouths downwards and as soon as the mouths
Open water begins to flow down soaking the

¢

71 - -gfsi 90 T@ FE: g@ﬁﬁ W (2.285.8)
72 (i) “...sEdfE...” (45R.Y)

(ii) This beautiful description of the rains is
very well 2 match to equally beautiful descrip-
tion given.by Virgil—

(a) Meantime the gath’ring clouds obscure the
skies ¢ _

Prom pole to pole the forky lightning flies ;

The sattling thunders roll ; and Juno pours
A wintry deluge down, and sounding showers.

(Aencid IV)

(b) Scarce had he said when southern storms
arise :

From pole to pole the forky lightning flies ;
Loud rattling shakes the mountains and the
plain ;
Heav’n bellies downward, and descends in vain,
Whole sheets of water from the clouds are
sent,

(Aeneid, V)

T TS AT an,
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earth” which gains a new vigour, as it were,
to support the whole creation over it"% The
lumerous creatures too, sporting in the 1ap
Of. ﬂ;l?ther Earth, rejoice over the coming of
~ This graphic description of the rains is
indeed as beautiful as any of its kind given
by the classical Sanskrit poets. It also makes
clear the fact that, at places, the Rigvedic
poet’s imagery is as rich as that of classical
poets. Since the portrayal of Nature is being
dealt with here, as a further example one may
take the description of rivers; because, during
and after the rains, swelled rivers’® easily

attract everybody’s attention™.
73 mfiy #eg wgqq AT 97 SgERAT R a1 @ |
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77. Virgil too, marking these over-flowing rivers,

says :
“The rapid rains descending from the hills.”

To rolling torrents raise the creeping rills,”
(Aeneid, IV)
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Dascribing the rivers at this time of the
year, the poet says that these flooded rivers are
Moving forward devouring everything that
COmes in their Way, swallowing their shores
and damaging the banks by their rushing
@urrents’™. 'he mighty Sindhu is his favourite
river and, while speaking about it he says that
When the Sindbu rushes onward roaring, it
appears as if a fierce storm is resounding the
heavens™®. Its powerful waves rise and dash
forward and their rumbling sound ascends
high to the sky®® echoing the air. The rivers
Vipat and Shutudri also win his favour and
he gives a very fine description of these two

sister-streams of the Panjab. After .emerging
from the mountain-laps, these twin rivers

gracefully flow forward ; as if having an ibnner

78 gagAn feead: QEEl W 9 gg a1 490 |
eqrT FEAEAEA FA fa ag aaa @
4L4R.00
79 fefy @Ay qad AT geagfaf AT |
s 1 @At oo fegdf gl i:wa::;"
' 0. 94,

80 “Rify e Fad FATEAN geaRari aiEAr ...
(20.94.31))
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longing to meet the mighty ocean and laughing®*
through their sparkling, foamy billows. As
they go forward towards the sea, they saturate
the lowlands around by sending overbank
their long waves as if with a desire to embrace
each other and to lose their separate "identity®2.

But perhaps a river attracts him most When
it calmly meanders through the green forest,
babling in a soft and musical tone® ; for sights
and sounds of the forest possess an indescriba-
ble fascination for the Rigvedic poet, as it is
the place where Nature is to be seen in full
grandedr,

There he sees wilderness expanding for upto
distance and saon its extremity is lost sight of 5+

81 g qJarArgydt searzyd & A &AM |
a3 g ARy Ry Fezgal 1er w6 ||
¥3.33.201
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Somewhere wild herds grazing®s in the greem
pasture come within his view and elsewhere
slender creepers entangled among the plants,
forming natural abodes as it were,®® attract his.
eye. At one place, he finds a man busy in chop-
ping off tree-branches®” and, at another place he
hears some one calling aloud one’s strayed
cattle.®® As he saunters in the thick jungle, he:
hears sounds of animals bellowing like a bull
and then, perhaps as an answer to these shrill
voices®® echoing in air. He feels as if all these
beings ate softly playing on the lute sweetly
sounding the seven notes of music in their zeal
to sing the praise of Sylvan-deity.’® When the
dusk approaches, cart after cart comes out of

85 3a wggargwygd  AWT  =AS |
S e o uRART @S 1IRo. 2¥R.RL
86 *...3q 37ig T I...” (R0.2¥&.3)
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s mEaeEa L A8AR (120, 2¥& R
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woods,’* racing towards the nearby habitation ;
for whoever stays in the jungle, be Lears strange
and fierce noises in the night®? and often it
-appears to his ears as if some-one has yelled far
away.”® That is why the poet says that had
there been no savage-beasts in the wood, there
would not have been any danger of getting killed
in it.** Then anyone would have lived there un-
concerned eating ripe and sweet fruits.’® As the
poet sees it, the woodland is like the foster-mother

(91) “...sd maugify: @ wRAE asifa 11
' (20.2¥8"3)

92. In following wozrds, Virgil puts his experieace
of passing a night in the woods.

«In shady woods we pass the tedious night,

Where bellowing sounds and groans our souls
affright,

Of which no cause is offered to the sight.”
(Aeneid, III)

{93) “... 5@ @aaERRid 79 117 (20.2¥k.y)
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of tender deer.”® It is filled with sweet fra-
grance of musk and it abounds in food (though
ccorn-fields are to be seen nowhere).”’

Indeed in the eye of the Rigvedic poet, the
humming forest is a living entity throbbing with
life. TFach and everything within its precincts
catches his eye—be it a sweeping Wind or a
devastating fire. Speaking about wind, he
describes how roaring air-currents rush in
filling the enfire atmosphere and damaging

196) (i) srgAafT g sETEIAET, |
qiE MY AraeaeErfaagfeeg |l (20.388.8)
(ii) Sight of a deer-herd grazing in the green
" forest has always been very charming and
Virgil describes his fascination in the follow-
ing way @
<¢Aeneas climbs the mountain’s airy brow,
And takes a prospect of the seas below,
* * *
No vessels were in view ; but, on the plain,
‘Three beamy stags command a lordly train
Of branching heads : the more ignoble throng
Attend their stately steps, and slowly graze along.
(Aeneid, I)

{97) “srgafa gl mFAmEaERL ... (R0.2¥&&)
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objects®® that come in the way. The gale moves;.
f)nwa.rd scattering dust everywhere®® gag if spra’y -
ing a brown colour®® op ai].

So here-finishes chain of some of the superb
descriptions by the Rigvedic poet. Tn all tP€
above pen-pictures, he has described variott®
aspects of Nature in a skilled way. Hig gescriP
tions are quite detailed and these we] keep ou*
interest sustained upto the last. Qertainly
these pay a tribute to his keen obseryatioB~
One, all the same marvels at his begutift
poetic imagination and simplicity of style, HE
bas all along used a naive language for there i%
Lefore him the serene task of composing hymp®

(¥8) arer 7 ARAIA W TWHN WAL 9 )

R fregr eaeqif Feaa) aft gfiear gassa ||
Re.385.2 15

99. Homer writes :
“And as when a great tempestuous wind tosseth
a heap of parched husks, and scatters theo®
this way and that, even so did the wave scatte®
the long beams ot the raft.”
(Odyssey, V)

100. “...meify s R o¥Ear [Wasa )
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in prajse of divinities and these descriptions are
Only interspersed among his devotional songs,
Still, at times, he gives to his poetry a tinge of
light humour.. Speaking about the forest-fire,
he says that when wind follows the dancing
flames, blazing fite shears off trees leaving the
€arth bare; just as a barber shaves clean g
man’s beard.!°*

One should not be led to believe by the
descriptions above that the Rigvedic poet can
use his pen skilfully only when describing
charms of Nature. In fact, there are in the
Rigveda many other word-paintings done by
him which are as fine as the foregoing ones.
These deal with various aspects of life and are
scattered in the main mass of the sacrificial
bymns. As an example one. can take the
description of a battle.

The real battle begins when warring foes
come*®? and face each other. They raise their

101, aggaa faad Aifd g gaify mafdala /AT
37 ¥ 1a AR WETRT w7 9 T30
20.3¥R.Y¥I|
102 & gy smear aRia He@aEeq KA N9 FwEC
HESqqrgg AIATEA! S aiEer  EEIHAT A
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banners aloft°® and get entangled*®* in a man-to-
nian fight. Brave soldiers fix their steel-bodies*®®
fearlessly before deadly weapons of assailants.

T he hero of the strife massacres his enemies with:
1he swotd like a priest cutting grass during a
sacrifice’®; and valiant warriors quickly take out
arrows from their quivers which make a peculiar
sound.’®” With a lightning speed, they put
shafts on bows and pull buzzing strings upto
their ears.’®® Sharp-headed and shining arrows,
fedathered at back, dart towards the opponents.

103 a1 T 9773 Faas) qﬁmat wafd & =7 By
T WFFQ AT We Q& T LATIRUIT SlFa
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swiftly flying in air.2°°® The horrifying din of
the battle rises high above the war-field and fills
the heaven.'® The -poet is also well aw.re of
sad consequences of Wwar ; for when the battle
comes to an end, he sees destruction raging all .
around.”™ That is why, he says that nothing’
out of war can be pleasing®?to men, and the:
folk as well as the knights equally disdain it.13

As another example, one may take the descri-
tion of boating™* in the open sea. The poet:
happily narrates how he, accompanied by
Varuna, mounted the boat. Then they rowed the-
boat forward and it gracefully moved towards
the mid-ses. When they were riding thus in the-
boat oaring it on dancing ripples, they ielt asif
they were swinging in a swing for pleasure.

109 =« &A1 Y T4 ¥FH T1EFAT IfH |
agaafiy qasfa oA e femgata: 1g.vs.920
110 “eRfy 9w mwresd 1" (0.53.3)
111 “e& 3ar w=ar fay Fega:-» (“-aiii)
112 “---aftaasr wafa B 97 Bae 17 (e.23.)
113 “a=p 732 G347 - »? (8.53.1)
114 A1 93 T&T9 oYX AT T I FRARAT 7oy |
Ay agei eafgEaT 9 9@ SEAER g¥ e
lle.55. %14



( 32 )

The Rigvedic poet has, of a certainty, nob
forgotten to explore the inner domains of min
and very often he has expressed in his poem®
noble thoughts which can serve as the guiding
:stars to the human race.

Speaking as a vicar of mankind, he prays
that our ears should hear the Good, our eyes
should see the Beautiful and, having a firm faith
in the Creator, we, in healthy bodies, may avail
of life given by Him.*** Friends, according 0
‘the poet, are unequalled in feeling the hearts***
of their companions. Though some are like
‘shallow ponds and some like common tanks, yeb
-others are like beautiful lakes in which one can
‘take a pleasant dip.**”

At this stage some one may raise the question
-as-to how can the Rigvedic poetry conceive such

116 5" waifiy: smyare qa1 w8 ARG T |
Rei¥éite ggarag aamy = @R agrg: 12585l

116 wRuaea: sdfaea: a@rd) AANAISTAGAT 94T |

NIATE  IqFGE S @ g4l T ST S X qEA
l1g0.92.9ll

17 “mizeara Sowqre S @ gET €7 AR 3 A g 7
(20.92.9)



( 3 )

refined beauty ; because general notion of people
Is that the Rigveda in main is a collection of
8acrificial hymns religious in character and there-
fore it can possess only such data as mostly
reflects upon the Vedic religion or to some
extent upon social and historical problems of
those days.

The Rigveda doubtless is religinous in nature
as well as a treasure-house yielding valuable
information from points of view of Religion,
Mythology, Ancient History, Sociology, Philology
and many such other sciences; and although
great men-of-learning have searched deep into
the Rigveda keeping before them their own aims;
yet one sometimes rather feels that not so many
of them have made an intense endeavour to
probe the poetic side of it. A few scholars have
no doubt dealt with some specifis hywns and
have appreciated poetic beauty hidden in these,
yet such attempts have been only few and far
bet ween.

A minute study of the Rigveda amply revea,.ls
that there are in it revelations of exquisite poetic
besuty; and also that marks are visible therein
oi those poptic elements which afterwards grew

up as principal constituents of poetry. \
F.3 .



(34 )

These poetic elements, such as dhvans (FAfT)
and rasa (T@ ), were fully evolved
by the classical Sanskrit rhetoricians.  Never-
theless, I for my wpart in all humility,
tried in this work to find out seeds of these in
the Rigveda. I admit the fact that these ele-
ments in mature form were not known to the
Rigvedic poets and perbaps they were not even
aWare of existence of these in verse. But, as the
Sanskrit rhetoricians (*) rightly say that good
poetry cannot exist witbout these elements, and
as the Rigvedic poets composed poetry of first
order ; these elements germinated in the
Rigvedic poetry without knowledge of the
poets. ‘T do not mean to say that these occur
there in the developed stage : rather, what 1
contend is that nascent signs of these elements
are certainly there, '

It will not be out of place, I presume, if, to
explain my position, I quote Anandavardhapa
hete. While propagating his theoty of divant,

() (a) a5 Tograf s @Fd g = |
geguRafamfafy =@ ag afgs: wfaa: el
Foq qHD.

(b) T#d @wE Fed DEAATII: | o
sEaT: M quEEdad: 1320 aiieERdy.
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he states (*, that dhvans is nothing new, though
he is talking about it for the first time and 1s
giving it a name. It has existed in poetry even
before him, -and, as a matter of fact, since the
beginning of poetic art : but it was not educed
and it was not identified by a particular name.
This is proved, he further states, by the fact that
although dhvant is found in poetry of the
Ramayana and the Mahabharata, the authors of
these Works, in all probability, did not know
either its mould of its name 'dhvani as such.
Still they used it unknowingly because without
dhwant there can be no poetry of high merit.

And similar is my humble contention.
Although the Rigvedic poets probably knew
nothing about the aforesaid poetic elements, as
these were not identified and christened in the
Rigvedic time, still they utilised these unawares
for the simple reason that no poetry of high
order can live without these. It is not necessary

(%) = & @: v gFaGH AT T,
wiawian saEiER=e sTHEraguEaai
gefrgriifaauan oo = yaEgagrT@nIkity
AT 899 ARTATERK AT GEIIATATAR) A4
qual afasarfafy smzad | (wlwr ¢ I/, aSeaaE)
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tbat these must throb in poetry of the Rigveda
in grown up shape and I am nob endeavouring
to prove that the Rigvedic poets were definitely
in the know of these elements and perfected
patterns of these : at the same time my search in
the Rigveda is not for all divisions and sub-divi-
sions of these elements. To clarify my stand, 1
again wish to repeat modestly that I am just
trying to establish that'in the Rigveda these ele-
ments exist in embryo, in all possibility, uniderti-
fied by the pbeta}\themselves ; because of the fuct
that the Rigveda possesses beautiful poetry and
" no great poetry can thrive without these. Hence
in this work my attemp’ has been to find out
in the Rigveda all possible traces  of poetic ele-
ments— overlooking, of course, the most subtle
nuances, the obvious reason being the very late-
ness of these.

While dealing with poetic elements and defi-
nitions and divisions of these, Mammata, the
author of Kavya Prakasha has been my chief.
guide : though simultaneously I have also taken
help from Dhvanyaloka . of Anandavardhan:,
Sahitya Darpana of Vishvanatha and Rasa=
gangadhara of Jagannatha.

As regards interpretation of the Rigvedic
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hymns, I have heavily relied on tbe elaborate

commentary by Sayana. Though there exish
many schools of the Rigvedic interpretation and
each has got its own merit, I thought it out of
the scope of the present work to enter into
differences of the Rigvedic interpretation offered
by these schools. Hence relying on Saiyana
throughout this work, I have followed his com-
mentary when interpreting the Rigvedic verses,
though at numbered places I might be found
differing to him, but even there deviation from
his comment%y is very slight. "My reliance upon
Sayana is because, as I think, he was a great
scholar with keen intellect and deep insight,
who was well-acquainted With the traditions of
India, with the spirit of Indian culture, with the
pulse of Indian thought and with the soul of

Indian poetry.

As regards the soul of poetry, there have been
many schools in India in Sanskrit rhetorics.
Different rhetoricians have tried to give this
coveted epithet to different components of poetry,
namely: 7asa, alankara (RGHR), reett (A7) vakrokts
(amfs), dhvans eto. Anandavardhanain his Dhvan-
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yaloka, propagates his theory of dhvani and
maintains that dhvani alone can be called the
soul of poetry!® Mammata follows this theory of
dhvani according to which every word has three
faculties of meaning, namely, abhidha (®fwar)
lakshana (@]W) and wvyanjana (F«A1). Abhidba
‘stands for expressed or literal meaning : just as in
the sentence “a crown is made of gold”, ‘crown’
literally means a particular object made of gold,
Lakshans stands for implied meaning : just as
in the sentence “the crown rules the land,’: crown
implies the person who weats the crown. Vyan-
Jana stands for suggested meaping : just asin
the sentence ‘‘he wore the crown of success®
‘crown’ suggests glory of a man Who succeeds in
his task., Vyanjana is invariably called vyangya
(s4%) or dhvans. Mammata says that only dhvani-
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kavya (afa®sq), ie., suggestive poetry, can be
called the best poetry.(*) Just as the verse

AL FATAW Hs9 g WRkaw arfgs gag |
ar v 5 WG @ g 7 9@ 35 1| (2)

suggests eagerness of the girl to move out of her
house to meet her lover ; and in this suggestion
lies poetic beauty.

Thus, Mammata in his Kavya-Prakasha accepts
vhetheory of dhvans, waintaining that rasa is not
different to dhvani, rather rasa is the sublimest
form of dhwani. (*) Mammata bifurcates dhvani

(1) a0 gl anqEAEEt ga: @il |

gegaaafigRfy = aFag afE: #fa 1) s
qHIY,
(2) (2) Ata7 QuFyay @g AR aifad @A |

agAq % FQaRanT T qrec e || (degag)

(b) Literal meaning of the verse is  “O Mother,
you have already asserted that there are no
domestic goods to-day. Then say what should
be done. The day will not remain constant
thus”.

(3) @ = 7 =, AaRRARsi ae gwamda | aify
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as based on lgkshana and as based on abhidha,
dividing the later into two broad divisions—
aelakshya- -krama-vyangya dhvant (-naaassnemqwﬁ)
and lakshya-krama-vyangya-dhvani (aqqsﬁchquqﬁ)
and he puts rqsq under alakshya-krama-uyangya-
dhwani. () Then he dea]s with many 1nbncate
sub-divisions.

In this work my main concern has been to
find out in the Rigveda traces of poetic elements
such as dhvani and rasa and pot all divisions
and sub-divisions of any of these ; because, as I
have already clarified before, the Rigveda being
a sublime poet;ry muast possess traces, but not al}
intricacies of these. However, whenever an
example is found whete the trace of 2 particular
sub-division is visible, it is quoted here with a
proper appreciation of it.

Now, while going through examples of dhvant,
one finds that dhvans springs from literal mean-

(2) sffa-arsh aeas qred a9 AT |
malaR dstmancan a1 [aeEad [1IR¥1] FRE
faafgd =1799% a1=9 g=9Eg @ |
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.ing, Tu €y vachya (En%]'fl). At first, one follows the
literal meaning snd then conceives the sugges-
tion!. Where this process towards suggestion
cannot be perceived being very quick, it is called
alakshya-kmma-vyangya-dlwani- And  Wwhere
this process towards suggestion can be perceived
being gradual, it is called lakshya-krama-vyangya-
dhvani®. Rasa is put under the former be-
cause suggestion of rasa is instantaneous”.
For example, as soon a3 We understand literal
meaning of the following verse, pathos is imine-
diately suggested. '

1 gar qETEAERT A TR |
qemaEEr agaq afeq e awgd WRell FIR,
AT
o gdmwAFMEE: FAY @ 1T |
frafarfidaes wauer far 7ar v i, @
AP
3. (a) ‘Apnandavarddbana gives the follow(ing reason for
this :
ot f& @3 araEaEd | (% FiiEat,
A
(b) Mammata explains thus :
7 @g RaEg el O T, wnfig’
eeificaeq wa: @ § @A T | (4 wlE-
3fy), FAIFT '
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ar fig gfdssi aana: gryadt: & |

aq sia-fagaReaad: sm-afgag || *

Giving the definition of @, Mammata says
that when sthays-bhave (RATRWME)  suggests
itself on account of vibhava (fawa), anubhava
(1ga19) and vyabhzcharz-bhaoa (FEtaafam),
it is called rasa.* Sthayi-bhava is an emotion
which evenly lurks in the heart of man at all
times.2 Vibhava is the cause by .wvirtue of
which sthayi-bhava suggests itself. This cause
is of two kinds—alambana (FT@FaF) and uddee-
pang (35r9). The former means an object
which inspires sthayi-bhava.® The later signi-

o «O hunter, peace be not with you for years to come,
because you thave killed one from a pair of

loving kraunch-birds’’. (Valmiki-Ramayana).
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fies a thing which excites sthays-bhava. Further,
« nubhava means a physical symptom which
shows upsurge of sthayi-bhava.* And wvyabhi-
chari-bhava,  also  called sanchari-bhavag
(E@=rftarT),is that emotion which moves along
with sthayi-bhava supplemeating it’.

Mammata divides rasa into nine kinds,
viz., shringara (W), hasyo (8¥), karuna
(F8Q), raudra (AF), veera (AT, bhayanaka
(waraE), beébhatsa (Mwed), adbhuta (FALFA)
and shanta (=) : each having rati (IR), hasa
&®), shoka (MF), krodha (@), utsaha
{(¥amE), bhaya (W), jugupsa (FTET), vismaya

Hiaead  ArgwREarass @A L1381 IR,
afge gdQ
4. Shefrmae wsdeafa 3 132320 #fe
WiGaE eIl AYHQA@EIEIAT |
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(Rem), and nirveda (ET) as its sthayi-bhave:
respectively.® As these emotions ate eternal
and have always lurked in the heart! of man,
there is no doubt that the Rigvedic people also.
.possessed these and gave cxpression to these in
their poetry. I shall, therefore, now treat such
examples of rasa as I have traced out in the
Rigveda and shall try to appreciate their poetic
beauty,
" Shringara is taken to be the most pre-
dominant rasq of human heart’ and hence
there is no wonder that one ‘does find occasi-
onally examples of shringara-rasa in the
Rigveda despite its religious composition,
Shringara has been defined as the ‘flow of love”
by Vishvanatha and he has also described im

6. FTFR-EIET-FEY - QZ-ANCATTF |
caIgaEst Jeged) A7 @r: T 1€l FREH
figfeye ey Hgkag) 99 aqr |
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detail its alambana etc.® However one should
00t eXpect to find such examples of rasa in the
Rigveda as petfectly fit in within frame -works
of classical rhetoricians ; because these frame-
works were completed centuries after the
Rigveda.

Sthayi-bhava of shringara is ratt®, de.
love, and therefore whatever examples of
shiingara we find in the Rigveda, they depict

the theme of love in a very simple and chaiming
manner.
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Just as in the verse 1:123-10,°° the poet
fancies that as soon as youthful Usha sees the:
god, Sun, her heart leaps with intense joy
which appears on her face in form of her
captivating smile. Thus smiling, she moves.
towards the god and in an orgy of love
uncovers her heart. Hete certainly sthayi=bhava.
is 7ati and alambana is the god, Sun. Usha’s
smiling face and her action stand for anubhavgs
while harsha is sanchari-bhava.

Carrying his fancy further in the next verse,,
i.e,, 1.123.11,** the poet says that dazzling.in_her
splendour, Usha reveals her body for to be 'seen..
As stated in the previous verse, she obviousl
reveals her body for to be seen by the god, Sun ;.
because this is 2 moment of great revelry for her
—a moment when she is in her full grandeur, her
face is radiant with smile and her dear god, Sun,
ts there for her to meet. Hence in this verse also-
the god, Sun, is alambana, tevealing of body by
Usha anubhava and harsha sanchari-bhava.
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This romance of Usha and the god, Sun, is
again spoken of in the verse 1.124.7.'2 When
darkness of the night is over, Usha dresses herself
ina lovely attire of rosy light and with a longing
heart goes to meet the god. Her face is lit up
with smiling rays of her sparking teeth looking
like a string of pearls. Here again the god, Sun,
is alambana, smiling teeth anubhavas and
harsha\ sahchavi-bhava. .

The poet makes his description more chaz-
ming in this verse by saying that here Usha is.
just like a wife ; for when a wife goes to meet
her husband, she puts on her best looking dress.
and her joyful heart.is full of love. She pleases.
her husband -with an attractive smile. This
simile certainly contains that love which one.
meets in daily life : husband being alambana,
smile anubhava and harsha sanchari-bhava.

Charm of Usha lures the Rigvedic poet to
make her alambana in many a verse, He
fancies in the verse 5.80.5%% that Usha is of a
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wery fair complexion. She is taking her bath
in rosy light and hence she is revealing her
shining body. After finishing her bath, she
slowly rises up and comes ianto full view.
Obviously Usha is alambana hete, while her
fair complexion, shining body and her actions
.of bathing and rising up setve as udd ecepanas.

To complete his fancy, the poet compares
Usha to 2 maiden of fiir complexion, When a
maiden takes her bath in a’lake or a river, she
exposes her wet and shining body. After the
bath, she comes out of water, looking fresher
than before. Here alambana is maiden and
uddeepanas as_above.

Making Usha alambanc again in the verse
5.80.6,'* the poet says that noble Usha is so
well-dressed  that, diffusing her charm, she
easily attracts the eye. Fine dress here becomes
uddeepuna, and explaining this through a simile,
the poet says that just as when a noble lady
dresses herself in her finest, her charm easily
becomes an object of attraction. Thus lady is
alambana and her dress uddeepana.

14. QAT Sl gfear faay @ A AT wRT A Rqﬁa wea: |
W gy qaiy gl AR g |



( 49 )

When one is going through exémples of
Shringara-rase in the Rigveda, one finds that
in some of the examples, Shringara-rasa is
not as explicit as in those of the classical litera-
tare. The reason is obvious. The Rigvedic
poet composes hymns to gods. But he cannot
totally ignore the throbbing life around him.
Hence many 2 time non-religious subjects
creep into his poetry, sometimes cleatly and
‘sometimes rather faintly. Conjugal love is one
such subject which, being divine in character,
naturally attracts attention of the Rigvedic poet
and he quite often portrays it in his verses.

The verse 4'58:8*% asserts that all noble-
looking wives have the same desire of love in
their hearts and to fulfil] their desire, they
smilingly bow forward into the arms of husband.
Thus husband is ala'nbana, smiling and bowing
forward anubhavas and harsha sanchuri-
bhava. ,

‘The poet says that in the same mannet, nice-

looking streams of butter being offered to god,
Agni, are all desirous of his love, They shine
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in the light of fire, smiling as it were, and bow
forward to embrace the god. So hete Agni is

alamlana and the rest as above.

Agz2in in the verse 4.58.9,'° the poet states
that streams of butter are glittering in light.
They are, in this way as it were, scattering their
brilliance desiting 2 upion with the god, Agni.
Agni is here alambana, scattering of brilliance
anubhava and autsukya (SAtgF) san hari-

bhava.

The poet likens the streams of butter to

unmarried girls. These virgins reveal their

beauty, as they are eager to obtain an early union
with husband. So husband is alambana, revealing
of beauty anultliavd and autsulya sanchari-
bhava.

Union of wives with husband is also spoken
of in the verse 1-62-11,17 where the poet says that
his prayers, when they reach Indra, are like wiv.s,
It is natural that wives yearning for love clasp.
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the husband who also possesses the same desire.
So husband is ulambana and clasping anu-
bliava. .

This expression of love between husband and
wife is described in many a verse. In the verse
10.40.10,** the poet says that, due to kindness of
the twin gods, Ashvins, men are tightening their
arms around their wives in embrace., Here
wives are alambanas. Further the poet describes
that these wives are making their husbands
happy on account of embraces. So here husbands
become alambanas and embracing anubhava.

No wonder a loving wife -easily finds a place
in the heart of her husband. In a simile in the
verse 10.91 13,'® one is told that with great
care a wife dresses herself in her most pleasing
clothes and, on account of het seething love,
touches the very inner cords of her husband’s
heart. ‘So husband is alambana here.
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No doubt pleasing clothes make company
enjoyable. That is why the poet saysin
the verse 3-52-32° that a young man desir-
‘ing company of the bride, enjoys the same,
Here the bride is alambana and enjoying
anubhava,

The bride too finds pleasure in company
of her husband and in a beautiful verse, 3-33-
10,2* one is told that the young bride bows
forward towards her husband for the sake -
of his embrace. Here the husband is alam-
bana and bowing forward for embrace
anubhava.

The pleasant moments that pass between
hushand and wife are well worth remember-
ing for ever, and that is why itis graphi-
cally‘,, described in the verse 6-75-322  that
when the wife is unable to control her
uneasy heart, she closely embraces her
beloved husband and whispers her own
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words of love. Here the husband is alambana
and embracing and whispering anubhavas.

Conjugal love is all-prevalent in Nature
and therefore it quite often creeps into tho-
ughts of .the Rigvedic poet unknowingly.
Consequently he goes to the extent of imag-
ining that objects before him are behaving
as if inspired by conjugal sentiments.

The poet says in the verse 2-35-42° that
the god, Apam Napat, is standing in the
midst of water and waves are surrounding
him. These waves, full of youth, have dis-
carded their feminine pride and formed a
circle around the god to please him. Thus
these are adorning the god by their shim-
mering circle. Here god, Apam Napat is
glambana and adorning and surrounding
anubhavas.

In the same manner, the poet speaks in
the verse 5-32-102* that Earth stoops before

23, aual ga garT Ag SaAmn afé awart: |

g gafn fgaad twee QaEfed gl
04, wed 2l caffda TAA NI I |

§ g a8 Fygwifieg @ g aw=a ||



( 54 )

the god, Indra ; bacause she feels a passion
for love, so to say. Here Indra is alambanga

and stooping anubhava.

This depiction of the theme of lgve by the
Rizvedic poet well establishes the fact that
bhe poet cannot totally ignore the ljfe around
him, whatever his ultimate aim may b,
Moreover, the Rigvedic poet has made his
depiction more charmingby combining facts .
of life with postic imagination. That is
why his examples of shringara-rasa set one’s
fancy rolling : also because many a time he
has taken recourse to brevity and much is
left to be imagined. Anyway, it is not
expected that these examples will possess all
rhetorical details, because,one may well say,
perhaps the art of rhetorics was still in the
process of being born in the Rigvedic time.
Hence naturally these examples are devnid
of intricacies; although one may occasion-
ally find an example which is otherwise;
Just as the verse
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lsvers and are likened to husband and wife.
On the whole, one cannot deny that sweet
and charming are the examples of s'ringara-
rasa that are found in the Rigveda. The
Rigveda also contains the famous love-legend
of Puru-ravas and Urvashi,* in which
Urvashi speaks about their amours thus—
e & AT AR QYA € Fsed g |
gead 53 3 Faard war & iR R
. Qo 84l
After shringara-rasa, Mammata gives
second place to hasya-rasa;®® because he has
closely followed the order determined by
Bharata. Sthayi-bhava of hasya-rasa is hasa
i e,laughter,®” and Vishvanatha defines
hasya-rasa as NCCUrrence of laughter on ace-
ount of distorting.2® It is natural that when

—
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something is not in its proper shape laugh-
ter is evoked in all hearts. So was the case
with the Rigvedic people. But in a serene
composition like the Rigveda hasay-rasa finds
a place with great difficulty. However, ag
some one has put it, ‘man is a laughing
animal’ and so the Rigvedic poet too is.
tempted to depict hasya-rasa whenever he can
do so with grace.

In the verse §-30-3,2° comparing moun-
tains to invitees at a feast, the poet
says that when men are invited to partakej a
feast and beseat themselves in their places
they wait impatiently for hot meal to come
and firmly stick to their seats, reluctant to

move.>°
Again in the verse 1.82.2,”* the poet

speaks about invitees to a feast. When meal
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30. Here persoas beseated for eating are ‘alambanas®
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and their sticking to seats ‘uddeepana.
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served at such a feast is extra-ordinarily
sumptuous, guests fill their bellies to the
maximum and, if more food is offered, they
are unable to speak because their throats are
choked with the last morsel they took and so
they shake their bodies, gesture with their
hands and nod} their heads to express that
no more food is needed by them.*?

Not only sumptuous food, but delicious
drink is also capable of making one satiated.
The verse 10.23.4%% describes how Indra goes
on drinking cup after cup of soma-juice and
oven his beard is wet with it. Then over-
powered by satiation and mild intoxication,
he begins to fondle his beard and shake it this
way and that** Indeed it is very tickling to
soo a man fondling his flowing beard with

32, Here dining guests afre ¢alambanas’ and shaking
is ‘uddeepana.
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hand in a moody moment.?’

The god, Pushan, is also the proud posse-
8spr of a beard and the poet asserts in the
verse 10.26.7 that>® Pushan shakes his beard
when he drinks soma-juice offered to him by
his devotee. Certainly when a bearded
person is drinking from a bowl, how funny
it is'to see his beargd quiver to and fro.””

While reading these two instances, one is
reminded of the moment when one has amu.
singly watched how a bearded genileman,
after drinking something, caressingly moveg
his hand on the beard to shake off drops of
liquid, perchance those have fallen there. Ope
is also made to imagine that perhaps the
Rigvedic people were fond of growing beard.
But there were also people who preferred to
to get the beard shaved.

35. Here Indra’s beard is ‘alambana’ and shaking
‘uddeepana’
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The verse 10-142-4°° describes that when
wind follows - the . spreading flames, the
blazing forest-fire shears off trees leaving
the earth bare, just as a barber sbhaves clean
a man's beard. A very humourous situation
is described in this verse. Imagine, a man
goes to a barber and offers his full-growan
beard to be cut. The barber picks up the
scissors and starts shearing. Then bit by
bit the beard falls to the ground till the
man’s face is left clean, devoid of its former
glory.?

These instances prove that sense of
humour is not dormant in the Rigvedic
poet, though he leads a piouslife. In the:
verse 8-92-30,*° he prays to Indra, “You
should not be like a lazy brahmana’ : because
the poet is very much amused to'see a lazy
brahmanaand his idle manners on account of
which he puts off his work from moment to
moment and never finishes it in time, and

3¢, gggadl fradr arf aegegai®  qnfga Jar |
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in the like manner moves sluggishly and
never rveaches the sacrifice punctually,
obviously to be ridiculed by every one.*!

The verse 353.23*2 clearly asserts that
the poet laughed heartily when a stupid-
looking fellow brought his .docile ass and
put alongside a gallant horse, saying that
his ass will compete with the horse in speed
and strength. Thatis why the poet says,
© An ass i3 not put before a horse.*”

For the Rigvedic poet whose heart
remains un-obsessed by the burden of his:
serene task, it is not difficult to find objects
of hasya-rasa at any place. The entire
Mandooka-sookta (aug#a®) gives a  very
‘humourous description of frogs at the advent
of the rainy-season.

It is a common sight during the rains
that frogs g‘ather in ponds of muddy water
and when a frog gives outa loud, blurting
cry ; others too repeat their cries equally
41. Here the lazy brahmana is alambana.
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loudly, and for the whole night they cry un-
ceasingly. The poet, in the verse 7-103.5 %4
likens these frogs to pupils when he remems-
bers how pupils in a class very loudly repeat
in chorus the words of their teacher, many
a time without udderstanding the meaning.**

These frogs are in a similar way comp-
ared to brahmanasin the verse 7-103-7.%#° The
poet says that these frogs assemble around
the pond and go on blurting their voices for
the whole night without a break. Hence
‘they are like those brahmanas who, during a
soma-sacrifice, which is continued in the
night as well,keep on chanting their prayers
seated around the altar. Their cbanting

continues as the night passes on.*’
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(b) Tulsidasa too appreciates such a humour in
his verse:
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45. Here frogs and students are alambanas while
repeating is uddeepana.
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Beginning of the rainy season makes alf
Creatures jubilant as they get rid of tortur-
ing heat, Hence the Rigvedic poet too is
ina Jovial mood while writing this Mandooka
S00kta and he seems to enjoy his comparison
of crying frogs to chanting brahmanas. He
Compares these two againinthe verse 7-103-
8.** He says : these frogs remain unseen and.
sitlent in other seasons ; but as soon as the-
rains come, they appear as if from nowhere-
and resound air with their cries. So also
many brahmanas remain inactive for a long
period and then all of a sudden are seen.
moving in public to chant their prayers for
the seasonal sacrifice.**

These instances of hasyarasa are indeed'.
very graceful and contain no malice towards:
anyone, though their objects are taken from:
everyday life—some being human and
some non-huinun. At certain places these:
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evoke a hearty laughter and at others only
fetch a smile. [%is rather unfortunate that.
the poet could not find much scope in the
Rigveda for Lasya-rasa.

After hasya-rasa®® Mammata places
karuna-rasa in sequence. Sthayi-bhava of
karuna-rasa 18 shoka®, t.e. SOrrow, and
Vishvanatha defines Zkarunarasa as mani-
festation of sorrow on account of harm??.
Some how or other it is in the scheme of
nature that every creature has to face harm
sometime or other. For human beings
. this harm can be physical ‘as well as
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mental. Sometimes this harm 1is very
licht only to make one sad and sometimes
it is very acute and tormenting. The
Rigvedic people too were not strangers to
sorrow and occasions came in their life
when they were stricken with grief. They
have mentioned these #gorrows to gods
while praying to them to remove thege,
But simple mention does not form gy
instance of rasa. Hence one will have to
trace out such examples as fully portray
‘karuna-rasa. The Rigvedic poet is perhaps
unable to accomodate karuna-rasa in prayers
which are meant to please gods and he
.satisfies himself by mere metlon of people’s
sorrows. But one already knows that grief
is part and parcel of human life and hence
there do come such occasions when the
Rigvedic poet willingly makes karung-rasq
his subject of portrayal.

One such occasion is death whepn the
-whole world seems to be wrapped in gloom.
[t is an occasion which fills everyone’s
heart with mourning. And who can fully
.portray the heart of a person who has lost

~
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his near and dear one? Even the poet of
the Rigveda finds himself unable to depict
fully the condition of the wife whose
husband is now no more in this world.
Struck with a bolt from the blue as she is,
in these moments of bewildering agony,
she refuses to believe that her husband
has left her for ever. She still imagines
that very soon he will open his eyes and
will speak to her as before. Hence she is’
not prepared to leave her dead husband for
a single moment and she even sleeps by the
side of the lifeless body®® in the night®*.

The Rigvedic poet finds another occasion
for vivid description of ZLaruna-rasa when
he sees the pitiable condition of a defeated
gambler. Tn a whole: hymn (10.34) he
describes the pathetic state of the gambler
and that too very beautifully. The defea-

ted gambler himself laments over his
misdeed.
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There has been a time when the gambler
cared for no one except the dice and now,
after being defeated, he finds himself alone
in this world. He now remembers his
wife and laments for her, whom he has
discarded only for the sake of gambling.
He remembers how gentle his wife was
that she never became angry with him, she
always acted for his happiness and she
was chaste till the last.®

At this moment, the gambler fings
himseif companionless in this vast worlq.
He has not only left his wife who was a
source of solace to him in distress; but he
can also see other persons aspiring for her
love before his own eyes. Even his parents
and brothers declare that they do not know
him®® and they have no connection with
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(b) Here the wife is ‘alambana’ pralapana anubhava,
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him,3” ; .

Thus the defeated gambler becomes a
picture of pity and plight. Aimless and
helpless he wanders here and there, fearing
his own people; because bis creditors are
there to demand their money from him.
His discarded wife wails for her ill-luck
and for the downfall of her husband. His
mother, though, in her wrath, has turned
him cut, still weeps for her son when she
Témembers that he may be roaming™
hungry ang thirsty, wearing tattered
clothes.5? ‘

The gambler too loafs here and there
like a vagabond and laments over his
misery, when he sees well-built houses of
others and their comforting wives. And
in the winter, when at nightfall, cold wind
Dierces through his bones, he falls down

57. Here the gambler is ‘alambana’ nnd action of his
refations ‘uddeepana’.
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tired besides a burning, fire®°.

The defeated gambler, therefore, cries
in repentance. He says that these dice are
hooked as it were : these pierce through a
defeated gambler: these cut him into
pieces : these torment him, nay, these
agonise all his relations. To a winning
gambler these dice give money only to
take it back afterwards, just as a child
gives an object and then immediately takes
it back. By taking back money from the
gambler these virtually kill him °*
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(b) Here the gambler is <alambana’ and his falling
besidee fire ‘uddeepana’.

(c) Plight of a traveller in cold season is described
very touchingly in the following classical verse—
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He further bemoans that these dice are
so powerful that though these do not possess
hands, still these can easily overpower
persons having strong arms. These are
like charcoal, cold and fireless, and still
these burn the heart of a defeated gam-
bler.%2

Such is the touching song of the defeated
gambler, The poet has weaved it in a
superb manner and it has a direct appeal
to heart which saddens at plight of the
gambler : yet sadness of the heart is lessened
when in the end the gambler himself advises
people not to gamble but to till their fields®?

Just as in the foregoing hymn, soin the
hymn 1.105 also the Rigvedic poet has utili-
sed the opportunity to show his masterly
treatment of karuna.rasa. A saée is thrown

69. (a) a1 ad=a SR GLeagearal gEaed g |

fiiq[ FHA {ﬁﬁ sgan ghar: &= e ?‘\Sﬁf;'ﬁ i
Ro.3¥.E
(b) Here also the defeated gambler is ‘alambana’.
63. maal ;T B W 3g T=AT: |
a5y i fead adt SiET @ [ S afgamad: |l
go.3%.81UI



( 70 )

into a deep well and is unable to come out
himself. As none slse is there to help him in
that wilderness, he begins praying to gods.
At the same time, distressed and alone as hLe
is, eerie feelings begin to attack him and
80 also agonising memories and thoughts
haunt his mind.

He moans that the graceful moon is_ glid-
ing through the sky and yet her soothing
rays do not reach him;°* he is lying in dark-
ness below.%®

He further bewails that persons desirous
of wealth move here and there and obtain
wealth; while he is unable to do so. Other
man’s wife is with her husband,’® while his

64. I=AT AEFAN gay} qiTq &7y |
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65. Here distressed self of the sage is ‘alambana’, his
fall in the well and sight of the moon ‘uddeepanas’,
pralapana ‘anubhava’ and ‘vishada’ sanchari-bhava.
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wife is suffering without him. Tbat man
will have a son and he will be childless.®’

Then he becomes restless at the thought thab
hisforefathers in the heaven will have to suffer
terribly,® if a son is not born to him. Hence
he prays that he be saved sothat he may have
a son fur the sake of his forefathers.®’

The sage very pathetically draws the pic-
ture of his mind before gods. He says, “Just
as a thirsty deer, while going to drink watet
from a stream, is attacked by a wolf to be
eaten up, and hig,desire to quench his thirst
remains unfulfilled; so also I am being eaten
up by mental agony’® that, if I die, my desire
67. As before, distressed self of the sage is ‘alambana’,

happinsss of the rivals ‘uddeepana’ ‘pralapana

anubhava’, and vishada, unmada and glani sancha-
ri-bhavas,
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69. Here also distressed self of the sage is calambana

3

possible sufferings of the forefatgers ‘uddeepana’
and ‘unmada’,chinta and ‘vishada’ sanchari-bhavas
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to have 2 son will remain unfulfilled. Hence,
O gods, take pity on me for I am the sime

person who offered to you soma-juice and a few
prayers at the sacrifice”™

The sage then narrates very picturesqucly
his physical tormentation. He says, ‘“These
surrounding walls of the well have capiured
me down here and are aggrieving me as I am
unable to climb them up; just as the co-wives
of a man swrround him"® from all sides and
harass him by quarelling together and each
putting her own demand, and the poor hus-
band is unable to get out of their circle.”

Such is the calamity that has befallen on
the sage and hance he prays to gods to take
him out of the well. He asks them, “What

71. Here distressed self of the sage is <alambana’ unful-
filment of desire ‘uddeepana, pralapana anubhava
and unmada and vishada sanchari-bhavas.
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73. Here distressed self of the sage is calambana, prala-
pana anubhava, and vishada and unmada san-

chari-bhavas,
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has  happened’ to my oblations that I
offered to you at the sacrifices previously ?™*
Have these not reached you and so you are
‘not taking pity on me ? Where are your bene-
factory deeds that you have done in fermer
times "> Why do you not help me ? Where
have gone your kindness towards people,
your nature for fulfilling their wishes and
your power to show them the right path¥’®
Aforesaid plight of the sage is -an indicator
of the fact that some time even sages had to
face sufferings. The verse 1.158.4 describes
how certain mean persons take into their heads
to torture a sage. They tie him, throw him
on the ground and inflame a big fire to toss
him in. The sage,drawing attention of Ashvins
towards his pathetic condition, asserts, “I, a
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devotee of yours, have been tied tightly. [Jn-

able to move, I am rolling in dust and it is
entering into my mouth gasping for breath.””

This depiction of karuna-rasa by the Rig-
vedic poet is indeed very appealing. While
composing these verses the poet seems to be
in his best form; for these touch the very
inner cords of human heart.”® His treatment
of karuna-rasa is so effective that sym pathy
is easily awakened for the aggrieved. How
sad it is that the Rigvedic poet has to com-
fort himself with the limited depiction of
karuna-rasa !

77. (a) SwEIRAcagedear M sl & g |
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(b) Here tbe sage is ‘alambana’, his bondage and
dust enteting into his mouth <uddeepanas’ and
‘vishada’ and ‘glani’ ‘sanchari-bhavas’.

78. P. B. Shelley sings in one of his poems:—
“Our sweetest songs are those
that tell of saddest thought.”

(To a Skylark)
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After Laruna-rasa raudra-rasa™ is placed
fourth in order by Mammata. Its sthayi-bhava
i8 krodha, 4. e., anger®®, and raudra-rasa can be
defined as the outburst of anger.’® Alambana
of raudra-rasa is the opponent and though the
Rigveda abounds in such descriptions where
the evil-doing opponent is crushed by a noble
god or a human, it is very strange that only
two examples of raudra-rasa are traceable in
the Rigveda, and they too are not very
explicit. One reason is- that mere mention
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of anger cannot form an example of raudre-
rasa. Another reason is that the Rigvedic
poet likes to describe his hero. as a zealous
and dignified knight and not as a wrathful
warrior.

That is why the poet says that whemn
Indra really becomes angry with his enem-
ies, the whole world is frightened®? seeing
his temper. It is quite true that when one sees-
a powerful person in rage—his glowing face,
his red eyes and his tightened muscles—fear
is generated in heart.®®

Describing this very anger of Indra, the
poet says in another verse®* that when Indra
is angry with his enemy, the demon (Vritra),
his thunderbolt roars aloud as he throws it
and kills the demon. The cause of Indra’s

82. =4 70y WY SAgd FAA9A § FUI JAT AL |
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£3. In this example, foe is ‘alambana’, harsh look.
canubhava’ and ‘ugrata’ ‘sanchari-bhava,.
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annoyance are obviously the con]urer demon’s
fabrications which Indra repl's as he kills
him.®3

These two examples show that the Rig-
~edic poet could have described raudra rasa
in his own masterly way; but he restrains
himself to do so, perhaps because he desires
$o put more stress on veera-rasa. Consequently,
one may well infer that the Rigvedic p.et’s
ideal hero is he who even kills the enemy
‘with comparative gl|m and confidence.

Mammata aptly places @’ after I3 &,
following the order stated by Bharata. TR AT
of 1T 4 is SATE, . . zeal or ardour.” Hence

AT g can be defined as the flow of ardour,’ Vegw@ = .

85. In this instance, the demon is ‘alambana’ fabri-
cations and throwing of weapon ‘anubhavas’ and

‘ugrata’ ‘sanchari-bhava’.
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rasa is the favourite of the R‘gvcdic people because
the Btyans. wete a heroic ' race indomitable in:
courage and valour. They possessed great physi-
cal strength and :chievements. Their fearless
hearts drimmed with zeal to achieve high aims.
They naturally loved to hear and sing heroic
songs which inspired them. Even their sacrificial
prayers assert the valogrous deeds of their Gods.
Hence, no wonder, the Rigveda abounds in the
examples of veera-rasa

About the kinds of #iIX W@ Mammata does not
speak anything; but Vishvanatha says that it can.
be of four kinds, viz., dana-veera (F1791T) dharma-
veera (YHAR) yuddha-veera (789)) and daya-
veera (§A14I)*, while Jagannatha is of the opinion:
that, like shringar veera-rasa can also be of many
kinds®—as an instance, bala-veera (F@H17) can
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also be there,

The principal kind of weerarasa is yu‘zika-r
Yeera which contains zeal towards fight.® kThe
Atyans were great fighters. They fought for
Supremacy and conquered their enmies. Naturally
they made their chetf €od, Indra, an emblem of
?Jeem-rasa. They adored him as a matchless hero.
!0 the heaven and the earth. The Rigvedic poet
has glorified in his bymns the heroic deeds of
Indra whose most glorious achievement is the
killing of the demon for prosperity of the Atyans..

Indra’s main adversary is the demon Vrita,
who is conceived as the one who lies in the sky
and holds the rains. Indra, after a fight, kills
him and makes the rain come down. This action
of Indra, who is full of ardour to overcome the:
malevolent demon, is the subject of many a verse:
in the Rigveda.
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In the verse 2 11.9,7 the poet describes that
‘when Indra saw Vritra lying to hold the celestial
waters, he raised aloft his roaring thunderbolt
and killed the demon with it. The heaven and
the easth, at that time, shivered being frightened
by Indra’s thundering Vajra.®

This very action of Indra is described more
clearly in the verse 5.32.6.° The poet says that
Indra raised his thunderbolt very high and strik-
ing Vritra with it killed him when that demon
‘was lying in the celestial waters and was growing
strong within darkness of the clouds which rays
of the sun could not penetrate *°

7. =Y wat fargwrqar A A |
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8. Here Vritra is alambana, his action of lying
to hold the celestial waters uddeepana, use
‘of thunderbolt by Indra anubhava and ugrata
sanchari-bhava.
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10. Here Vritra is alambana, his lying in water
and growing strong in darkness wuddeepana,
raising of thunderbolt by Indra anubhava
‘and ugrata sanchari-bhava.
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The Rigvedic poet describes this duel between
Indra and Vritra in vivid details; and this duel
has many phases too. The first phase is obviously
the search for the demon; because Vritra has been
described as the designing one and Indra had to
search this eluding demon till he got him.

One comes across this first phase in the verse

5.32.8.'*  The poet says that excited Indra got

hold of the manoeyiMring demon— the same who
was lying in the celestial waters. He was power-
ful enough to trepel his enemies and he was cover-
ing everything, Then in the ensuing fight, Indra
killed him with the thunderbolt.® -

But between catching and killing Vritra there
are also other phases out of which the second
phase of the duel is deecribed in verse 2.30.3.3
When Indra found out Vritra who was covering
the entire sky, he threw the thunderbolt on him.

1. @ fag@t wgd qaraafeed o waga: |
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12. Here Viitra is alambana, his actions uddee-
Ipanas, catching him and use of weapon by
Indra anubhava and ugrata and amarsha
(=) sanchari-bhava.
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The demon took up the challenge and came to-
wards Indra. Then there started the universally
known combat and finally Indra gained victory
ovet his enemy.'* ‘

More detailed phases of this duel are the third
and the fourth ones. The third phase is narrated
graphically in verse 1.80.5.'° When this fight
was going on, Indra got 2s close to Vritra as
possible, and thep, in 2 face-to-face encounter,
strack at Vritra’s jaw with the thunderbolt.*¢

The verse 1.52.15'7 also describes this third

phase with slight variation. It does not explicitly
“say that Indra struck at Vritra’s jaw. As inter-
preted by Sayana, it s2ys that Indra struck .ac
Vritra’s face (or nose) with the thunderbolt and
then all the gods rejoiced to see Indra delighted

at his victory,*®

14. Here Vritra is alambana, his actions wddeepanas,
throwing of weapon by Indra annbhava, and ugrata

and karsha .ra_mr/zézri-bbaﬂtl-
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18. Here Vritra is alamband st?iking with thunderbolt
anubhava and harsha sanchari-bhava.
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This phase of the duel is very much liked by
the Rigvedic poet because it proves Indra’s great
might and his superiority over the demon, Vritia.
Hence it is narrated in quite a few verses. For
example, the verse 1.52.6'° and also verse 1.80.6%°
vividly portray how Indra struck at Vritra’s jaw
with the pointed and roaring thunderbolt.?*

The culmination of this duel is also its fourth
and final phase. Indeed so powerful was Vritra
that even a blow at his jaw with Indra’s thunder-
bolt did not effect him much and his frightening
roar continued to shake the heaven and the earth.
Ultimately Indra, using the sharp thunderbolt,
cut his head off his body. Thus came the end of
the terrible demon, Vritra, as described in the

verse 1,52.10.2%2
Another name of Vritra is Ahi, 1t is descri-
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bed in verse 2.11.5%% that Ahi was hiding in the
cave of darkness and was not to be seen easily,
covered as he was by the celestial waters. He was
also holding up the raihy sky. Hence it is to the
credit of Indra that still he killed that fabricating
demon with the thunderbolt.?*

Vritra is_not the only demon whom Indra
kills for the benefit of people. There is also
another demon called Shushna who is closely
connected with Vritra, As is already clear,
Vritra has been conceived as the demon who lies

in the sky and holds the rains, pieventing water
to come down,

When the rains are held up, there begins a
disttessing droaght on the earth. This drought
has been conceived as the painsgiving demon
Shushna who troubles people during the dry
period. When Indra kills Vritra making the
rains come down, he immediatly kills Shushna
also, that is, as soon as it begins to rain, the
elongated drought also vanishes.

Tbis very phenomenon has been described in
23. 3 ey wpgacediad aRE Ry
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24. Here Ahi is aJambana and his actions uddeepanas.
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verse 5,34.3.2° Sayana interprets this verse to mean
that first Indrakilled Vritra who was rejoicing by
devouring the grain of people, who was keeper
of the clouds and who was strong moving inside
darkness. Then Indra killed Shushna who was
anget incarnate of the demon, Vritra.2®6

Another adversary of Indra is the demon,
Vala, who steals cows of the Aryans and con-
fines them in his cave. Some scholars opine that
Vala stands for darkness and cows are the rays of
light. And it is left to Indra to emancipate these
cows from the clutches of Vala. In verse 2,14.3,27
it is described that Indra, after having found the
cave of this demon, released the cows and killed
Vala, Here Vala becomes alambana, and his kill-
ing may signify that in the early morning the rays
of light emerge forth, as Indra removes darkness,
Indra in this way gave relief to the Rigvedic

i
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26. Here Vritra and Shushna are a/ambanas, rejoicing and
other actions #ddeepanas and use of thunderbolt

by Indra ansbhava.
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people by killing the troublesome demons.
Shambara is also one such demon whose power
can be guessed by the fact that he held sway over
cities something like hundred in number. Scho-
lgrs explain that these cities stand for the clouds
which hold rain inside them. Indra punched
these clouds to give rains to the Aryans. This
very action of Indra is desctibed in verse 2.14.6%°
which asserts that so great was the strength of
Indra that he penetrated Shambara’s hundred
ancient cities by his thundetbolt and all at once

threw down on the earth thousands of Shambara’s
sons,?°

The verse 2.19.63°asserts that Indra shattered
the ninetynine cities of Shambara for the sake of
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29. (a) Hete alambana is Shambara and actions of Indra
anubhava. .
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Divodasa. There is nothing strange in this
assertion; because so benevolent was Indra to the
Rigvedic people that he quite often helped indivi-
duals by destroying their enemies as narrated in a
good many verses,

In the verse 2.15.4%* the poet narrates how. Indra
helped Dabheeti. Two demons, Cbumuri and
Dhuni, along with their band, attacked Dabhitee’s
city. They caught hold of him and carried him
away along with them. In the way Indra encoun-
tezed them, subdued those demons and burnt all
their weapons in a crackling fire. He then united
Dabheeti with his chariots and chargers.’?

Even then the demons did not keep calm and
they began fighting with Dabheeti. Indra had to
come again for help. Eventually Chumuri and
Dhuni were made to lie in eternal sleep when
Indra killed them and protected Dabheeti.”

31. & gz afnear aidfimangafE w |
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anubhava and ugrata sanchari-bhava.
33. (2) @RArgAr ggk g T 999 geg ¥ gfawma: |
i) frga fag e dwer a1 98 TRIFHT
HR.Q4.&]]

(b) Here Chumuri and Dhuni are alambanas, actions
of Indra anubhava and ugrata sanchari bhava.



( 8 )

Another individual to get help from Indra is
Sushravas. Twenty kings, planning an attack on
Sushravas, deployed their troops and began mov-
ing for 2 show of arms with him. In response to
a prager from Sushravas, Indra came to his side
and barricaded agaiost all those kings and their
entirte army of sixty-thousand and ninety-nine
men only with the help of a chariot wheel;** and
thus brought the enemies’ whole operation to a
fatal end.?®

It is quite befitting that so great a fighter
for rightousness should be held in great estcem
and worshipped as a virtual incarnation of weera-
rasa. Indra’s zeal to fight for the good of
others makes him invulnerable for all evil
forces and indeed so mighty is his power
that demons who succumbed to him are not
few in number.

<

The poet speaks about some of these in
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35. Here enemies of Sushravas are alambanas and use
of the chatiot-wheel by Indsa anubhava.
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the verse 2.14.5.°° That Indra killed Shushna
is already known. Svashna too lost his life in:
a fight with Indra. Similar was the end of
Pipru. Namuchi fell 4n easy prsy to Indra’s
weapon and Rudhikra also did not live long,.
being no match for Indra.?”

One is simply amused to read about the:
demon Urana in verse 2.14.4. Even when
the demons were falling one after another
he was confident of winning Tndra. With
great pride, Urana came forward displaying:
his ninetynine arms, perhaps stitched arti-
ficially. But he too breathed his last as soon
as he encountered Indra. So was the fate-
of his companion Arbuda who was turned:
up-side-down by Indra.?®

Who will not hold such a great god in
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(b) Here Urana and Arbuda are alambanas, Urana’s
ninety-nine arms uddecpanas and ugrata sanchari—
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high esteem whose might excels that of
thousands of demons? The verses 2.14.7.3% 2.20.
7,£03.34.3,*" 3.34.6.22 4.16.12.*° and 4.16.13**
assert that Indra not only killed the leading
.demons spoken of above and many more
like Kuyava and Mrigaya, but he also sent
myriads of petty demons on their journey
into the dark world of death. So much so

that he erased a whole multitude of demons
out of existence.®
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.45, In all these verses the demons ate alambanas, actions
of Indra anubhava and ugrata sanchari bhaya,
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Even the bravest among warriors has to
face a moment of molestation sometime. For
Indra also there was such a moment. It is
not so that in his marathon fight against
demons, there was no resistence to him at
all. There were some conceitful demons
who ventured to fight on equal terms with
him Vyansa too was onc such demon.

The verse 4.18.94° agserts that fighting face
40 face with Indra and reeling with arrogance,
Vyansa haughtily struck at Indra’s jaw.
Thus struck by the demon, Indra could not
check himself and, using his thunderbolt, he
grinded the demon’s head into countless par-
ticles reducing it to dust alone.*”

Indra’s sweeping victory over terroris-
ing demons shows how great Indra is and
how lofty his glory. * The Rigvedic poet has
rightly used bis pen to- describe a valiant
who stands peerless amongst all. Such vigour
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47. Hete Vyansa is alambana, bis haughty blow at
Indra s jaw uddeepana, grinding of his head anubha-
" pa, and ugrata and. amarsha sanchari-bhava.
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and such valour is to be found only in a borw
warrior that Indra is. The verse 8.45.4*° narra
tes that as soon as Indra was born, he took
arrow in his hand and asked, “Tell me,
mother, who are the violent ones and who
are much talked about?*®

Tbis verse also proves that greatness
of Indra was inborn and the Rigvedic people
were justified in worshipping him as the very
idol of ‘veera-rasa’. Equally justified is the
Rigvedic poet in eulogising Indra’s acts of
gallantry.  But this does not mean that
other Rigvedic gods were not brave or lacked

“in virility. The plain fact is that on account.
of Rigvedic people’s immense liking for
Indra, they were overshadowed. But the
Rigvedic poet has not altogether forgotten

to admire their chival'rous deeds.
In the verse 2-24-2,%’ the poet says that the

48. =1 & I%1 4R w1a: TR M, |
% 312 F g IfE ||

49. Here the opponents of Indra are alambanas, taking,
of arrow and asking anubhavas and ugrata sanchars-

bhava.
50. A ARITAARNEEAIGRAGAT TAURT (7 |
Q=A1TIZZAT AGQERRT |rfreg agaea [ qae 1)
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god, Brihaspati, by virtue of his magnifi-
cence, made all the mischievous elements
stoop low. He tore into pieces the clouds
high above and mobilised the water which
was stationary up there. So alco he entered
the mountain where the demon Vala had, in
a cave, hidden cattle-wealth of the Aryans.®?

Further, the verse 2-24-3°2 describes that
Brihaspati rent asunder the firm rocks that
<losed the mouth of the cave and took out
the cows. By power of his spell he struck
Vala dead. Then he removed darkness and
made the sun visible to all®s.

The poet in the verse 2-:3-13,°* says that
8o powerful a god is aptly evoked by warriors
in a battle field for help and inspiration,

51. Here the elements etc. are alambanas, actions of
Brihaspati anubhavas, and ugrata and amarsha sancha-
ri- bhavas.

52. aaii QHaNT ST AAAIEIAG A dfwa |
ST FINIRAY FEQT AR sqagaeE: ||
53, Here Vala is alambana, darkaess is uddeepana, actions
of Brihaspati anubkava and ugrata sanchari-bhava.
54, Wy geN ARGIGED  TRAT AN AT GHIA, |
Frear gzl Wi A Teaf Feieal €1 0
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because it is Brihaspati who disintegrates
large and murderous army of aggressors.’®

The battle field itself is a source of
“inspiration to warriors. The Rigvedic poet
bhas, in the verse 8-69-9°°given a lively descrip-
tion of the battlefield where heart-rending
beats of the martial drum echo in air, shrilk
twanging of bow-strings rings into ears and
sharp clanking of gauntlets is heard every-
where.?’

The martial drum has a place of great .
importance in the 'battle-field. Its exciting.
beats not only inspire the brave, but also
make a coward’s heart throb with bravery.
That is lewhy verses 6-47-29°° and 6-47-30°"

55. Here the murderous army is alambana, its d.isinxeg'-
ration by Bribaspati anubhava and ugrata sanchari
bhava.

56. =T mufy A Mar 9k sfisagq |
foz ar aR =afasaRExE agman |l

57. Here enemy is alambana and beats of the drum,
twangiong of bow-strings and clanking of gaunt--

lets uddeepanas. ,
58. 3 yareq gfudlga @ geAr & Aaai [ s |
g 377 efiR T 337 Ug T AT A9 AN
59. =1 wigg aaAs 4 =1 a1 frsefAfg gar seamE: |
wq Nu gegR gogT ¥ TR ghedd @I |k
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assert that, resounding the heaven and the
earth with thrilling beats, the war-drum
breathes a new life into the martial atmos-
phere and instils a new vigour into warriors.
Its stirring beats are terrific enough tostop
the forces of enemy where they are and
make them think before advancing further;
and, no wonder, they may even go back ina
hasty retreat. The poet rightly compares it
1o Indra’s fist; because its power to bestow
victory becomes clear when, goaded by its
beats, the warriors completely eclipse the
aggressors and the enemy weeps over his
defeat®”.

These exarples of veera rasa clearly: reveal
the magic of the Rigvedic pcet’s pen. What
ever be the subject of description, his pen
infuses life into it. There is such a power-
ful imagination and such a detailed elabora-
tion that one is completely swayed away by
the narration. The poet describes the explo-
its of Indra with so great a fervour himself
that Indra well becomes a model for all zea-
lous men. Indra’s determination to do away

60. Here enemy is alambana, beats of the drum uddeepanas

and asooya sanchari-bhava.
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with all evil miscreants, his eagerness to
perform acts: of benevolence, his supreme
might and his ardent fight for a grand victo-
Ty, deeply imprint his magnanimity upon
-one’s mind. Itisa tribute to the Rigvedic
‘poet that considering his age, he has
-depicted wveera-rasa so successfully in his
‘poetry. '

And so for all the above examples have
‘been about yuddha veera : but one can trace
-out in the Rigveda examples of bala-veera as
well, and its sthays bhava is also utsaha, as is
the clear opinion of Jagannatha; °* because
-bala-veera certainly contains zeal towards
strength. In a fight, apart from skill, phy-
sical strength also becomes necessary and,
therefore, a zealot for fight must have a
strong physique. 'The Aryans fully realised

61, amai a1 % ewgem: ! A ‘el afe afatg U
T g 09 €3, e | qeraed g 9Rle SR
T wawTg @43, A wWaETd T 7| ot geduk-
ST naifyeafraiita & @ a4 ¢ waframrata qp
& 7 sgeafaifRaada aard?d ¢ enfiadfig ogar
3, ovd sgAsh | BAAAFIE g Aeara: w7,
Tty gdga &R aenEmAEm, ) (@
HuqIa)
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that for fight as well as for placid perform-
ance of other acts vitality is a must and
hence they were all men of robust figures.
So also they conceived their gods as possess-
ing supreme physical power.

That is why the poet says in the verse
2-17-5 °2 that Indra, by dint of his power,
made ancient mountains firm and stationary;
he made rain-water flow downwards; he held
the earth and he stopped the sky from falling
down.®®,

In thelike manner, the poet says in another
verse, 2-15-8,°* that the demon Vala had
hidden cows in a mountain-cave and,
by keeping huge rocks at the mouth, had
fastened the door through clever art. Still
Indra, by virtue of his great strength, made
the doors open.®

62. & QAT WAl € eNEURAaFQEIEg: |

HRAq IS FraqransaraEar amaas: |

63. Here mountains, rain-water, the earth and the sky
are alambanas and actions of Indra anubhavas.

64. fuag seARART QA fr odaea € Rarda |
faife FEFAST aae ar 95 FEH ||

65. Here fastened doors are alambanas, their firmness

uddespana and opening of them by Indra anubhava.

F. 7
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beaks about this physical featb
ra in the verse 2-17-1 ¢ also.

It isquite meet that so valoyrous a god
like Indra poggegg immense bodily strength
and use it gt discomfort of his enemies quite
often. In the vepgq 7-19-5 ° the poet mentions

The pest 8
of Ind

that such is the might of Indra that he
shattereq Dinety-nine cities of Shambara all
at once.%s

Indra is not
Strength fj;-
Brihaspati is

the sole god whose physical
excels that of all mortals;
also equally powerful. The
poet says ip the verse 4-50-1°° that it is by
means of hig supreme power that Brihaspati
stabilised the extremoties of the earthe

And Maruts, who are the gods of storm,

66. a3t qomsfiergag goar 7z A |
AN egar qllgar w2 WeET € RA |)

67. ag A Tomeq aify 9q 3 qafd 7 8 |
] 'aaamﬁ%'ﬂasa g5 Agfagarg |l
68. Here Rinety-nine cities become alambanas.
69.  wwxiv agan fy o e ageaffomed Q)

& NATE g e LU EE A EEEGAL K
Here the extremeties of the carth become alambangs
and stabilizing anubhava.

10.
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are beyond doubt strong and imposing. Their
power naturally knows no bounds. The verse
9.64.4"". asserts that on account of Maruts’
immense power, days and nights move, the
sky trémulates, dust stirs, clouds quiver and
fortresses quake.”2

When such mighty gods are pleased with

a devotee, they infuse into him some super-

_ n'atural strength 'so that he can overpower

his enemy easily. One such devotee, after

overpowering his foe, says, “I have thrust

your head down, and from below my foot

you are screaming like frogs.””®

This supreme strength by itself bestows upon

an individual courage and valour to overcome

his rivals. The poet, that is why, speaks about
71, =99 w&1 =gttt foeae) sgafig Qi a3 |

fa azsit wtwa 19 € qar & gaif 7eq) ag Rqa 0

72. Hezre days, nights, the sky, dust, clouds and fortres=

ses become alambanas and shaking by Maruts

anubhava.
73 g 9 WA qWEGIT =T 3 Falaasaig |
HAAWGA IGAZA AGGHKAFACGH ITHGT
1Re.R&RM41
Here foc is alambana, scteaming uddeepana, thrusting
the head anubhava and garva sanchari- bhava.
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King Asamati that he always makes persons
submit to his superior might. It matters little
whether he has got a sword or not, to combat
with.*

These examples of bala-veera well show the
emphasis the Aryans put on physical strength.
But at the same time the Rigvedic poet stresses
on the point that use of bodily strength is -to
put down the guilty ones always and never to
harass the innocent. This was the ideal of the
Rigvedic people and there Wasanother too that
strong persons have a voluntary duty to have
compassion for the aggrieved and to help.
Hence one of their main attributes was. zeal for
compassion which also is, according to . thetori-
cians, sthayt bhava of daya-veera, & kind of veera-
rasa. Daya-veera envisages a petson whose
heart is full of ardour to help needy people and
such compassionate persons were not few in
number in the Rigvedic days. They all had
their inspiration from the twin-gods, Ashvins,
who on account of their benevolence have be-
come legendary, They ate conceived as the two

74 ) s aks] gafael qeEE | SaERaE,
gar 120.8e.3

74. Here pctséns become alambanas and subducing
them anubhava.
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gods who are always on the move riding their
chariot and whose only goal is to help the unfor-
tunate. They possess super-natural powers by
virtue of which they perform miracles. They
appear the moment they are remembered and
their horses fly at the speed of imagination.”
Almost all hymns of Ashvins tell how they took
compassion upon helpless people and saved them
from distress.

Ashvins’ most outstanding act of compassion
is described in the verse 1.116.10.7°- The sage,
Chyavana, . was discarded on attaining ripe old
age. Ashvins took pity on him and, shedding
off his old age, made him young again, fit to
become the husband of youthful maidens.™

Other most striking deed of these twin-gods

is narrated in the verse 1.116:15."° One of the

75 A qAREAT A€ SRar @ G A

I TP GFA QO A A4 A A iz ek
76 SIEN ATaeANd Al arg = KIAHT =qATAT |

qifee sfgaagdaia ofimead #=AmE

77. Here Chyavana is alambana, bis old age and
discarding uddeepanas and shedding off the old
age anubhava.

78 af & IRaryfy of mer A RaFmE |
g sqaradt e ad {3 adx seaae
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legs of alady named Vishpala was cut into two.
Pitiful Ashvins immediately in the night came
and by a marvellous feat of surgery fixed an iron
leg s0 that she could walk again.”®

There is no doubt that Ashvins were surgeons
par excellence, The verse 1.117.24%° aggerts
that the body of the sage, Shyava, was cut into
three. Then, goaded by their boundless com-
passion, Ashvins conjoined the three pieces of
the body and revived the sage.®*

In fact, there have been numerous in-
stances where Ashvins readily exhibited their
zeal for compassion and the Rigvedic poet
parrates many of these very fondly.

The sage, Dadhyan, was in a helpless posi-
tion ; because he could not impart his knowledge
of Madhuvidya to anyone lest Indra should cut
off his head. Ashvins took pity on him and,

9. Hete Vishpala is alambana, her maimed leg
uddeepana and fixing the iron leg anubhava.

80 Rewagsanfimar wrwr g Aw abmar weww, |

- Bar g yaaafiran Aacagsdlas T g3 )

8l. Here the sage, Shyava, is alambana, his body cut

" into three uddeepana and conjoining the three
pieces of the body anubkava.
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by virtue of their surgical skill, cut off the
sage’s head and stitched a horse’s head to his
neck. Then through this horse’s head, the sage
taught Madhuvidya to Ashvins. As soon as
Indra knew about it, he chopped the horse’s
head off the sage’s neck, Then Ashvins refized
the sage’s own head which they were hiding #till
now. This compassionate act of Ashvins is

referred to in the verses 1.116.12%2 and
1.117.2983

Demons imprisoned the sage, Atri, in a
blackhole and put him to torture through husk-
fire. The sage prayed Ashvins., The pitiful
twin-gods put out fire by means of cool showers
and rescued the sage. This is narrated in the
verse 1.116.8.%¢

82 aq@i v #7% {8 sAmifrQfy @agd aften )
TAT_ g FFAAPEQ qraaer deaf 7 315w ||
83 eI gf¥syed fim: gAw@a |
g 91 Y 9 NEAA A g qaranwd a9 1l
Here the sage, Dadhyan, is alambsna, his helpless
position uddecpana and action of Ashvins anubhava.
84 fERmifia wenarAai Rrgmqedaear w99 |
HAY AEERamadagfrag: edag @Ra |l
Hese the sage, Atri, 1is alambana, his torture
uddeepana and action of Ashvins anubhava.
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The sage, Gotama, was dying of thirst in a
desert. Hearing the sage’s prayer, Ashvins
pitied him, took outa well from a distant place
and brought that well near the sage. Then,
for the sake of his convenience, they upturned
the well 5o that a stream of water flowed. Such
is the narration in thc verse 1.116.9.%5

King Jahusha got surrounded by his enemies
on all sides and being alone he was helpless.
Looking to his distress, during the night,
merciful Ashvins lifted him in their chariot and
took him away, out of the circle of his enemies,
to the mountains upon which the king’s rivals
could not climb. This is described in the verse
1,116.20.°°

85. quad ATEATIRATY=AT3 FFgfFaare |
Q@A 7 NFA17 U g g9d Made ||
Here the sage, Gotama, is alambana, his unbeate
able thirst wuddeepana and action/ of Ashvins
anubhaav.
86. afifase srgd fiyaa: & gfudwaey Wil |
fafiegar Araar @ & @at sy HAE_
Here King Jahusha is alambana, his encirclement

by enemies uddeepana and taking him away by
Ashvins anubhava.
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Ghosha, the daughter of Kakshivat, was
suffering from leprosy and hence she could nob
get a husband. She was passing sorrowful daye
at her father’s house. Then Ashvins pitied hef,
cured her of the disease and got her a husband.
This is narrated in the verse 1.117.7.%7

Ashvins, were never tited of obliging people
The verses 1.116.16°° and 1.117.17°° state that
Rijrashva became blind by both his eyes due
to a curse : and the verse 1.117.8%° tells about
the sage Kanva who being a prey to blindnfzss
was unable to move. The kind-hearted twin~
gods fels great pity for these individualsand
brought back their eyesight by curing their

87. gd 70 tgad Fhwam fsure gggRaFA |
i faRaaes g off sdwar gkaaEE e |l

Here Ghosha is alambana, her disease uddecpan
Ashvins’ action anubhava.
88. d AFIR IR & fard F#T
T wY area e Wy gar fsEadl!
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blindness,”*

These are some of the instances out of many
which bave heen narrated by the Rigvedic poet
to eulogise extra-ordinary compassion of Ashving
who never hasitate to shower their clemency
upon innocent sufferers.

And so also is Indra about whose kind-
ness the poet speaks in the vevse 4.30.19°2,
A certain blind person was discarded by
people and so was the case with a lame
fellow. Indra took pity on these two and
removed their disabilities®®. '

This kind act of Indra makes clear
that other Rigvedic gods also possessed a
tender-heart, but Ashvins easily surpassed
them all in tenderness. As a matter of
fact, a tender-hearted person not only pities

O1. So here Rijrashva and Kanva become alambanas,
their blindness uddespana and curing hy Ashvins
anubhaa.

92 W3 @ SfRAr AqIsed NG 7 T967 | 7 a7 grAwsEA ||

93. The blind and the lame are ‘alambanas’ here,
blindness and lameness ‘uddeepanas’ and removal
of their disabilities by Indra ‘anubhava’.
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and helps the man in troubled waters, but
he also gives whatever he can to the needy.
And so is the case with the Rigvedic gods
who in no way lack in zeal for giving.
This zeal for giving is, in poetics, sthayi-
bdhava of dana-veera-also a Kkind of veera-rasa.
Dana-veera conceives of a giver who stands
at the fore of munificence and Indra is
one such.

So great a giver is Indra that he has
placed at the disposal of people the earth,
the sky and even the heaven. This is
stated in the verse 3.34.8°*

No doubt, Indra is very liberal. He
has made available to all creatures the
entire vegetation consisting of a variety of
plants and herbs. This is asserted in the
verse 3.34.10.°°

94 gar@rE I G} g TeaRd qAl: |
ga ¥ 3fud! amImfeg’ agrag deae: |

Here the inhabitants are ‘alambanas’ and Indra’s
action ‘anubhava’.

95 T AWdEAREA FARTARINZAG, |
filz a6 gaR Fasisaprag, TRAAFTETE,

Here creatures are ‘alambanas’ and Indra’s action
‘anubhava’.
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The verse 3.34.9°° also speaks about
generosity of Indra who for the material
prosperity of men has given to them wealth,,
cattle and horses. And for their benefit,

he has been kind enough to put the sun
in their service.®”

~ Soit is but natural that the generous
beart of Tndra cannot restrain itself from
giving something to -those who solicit.
The verse 3.81.15°° asserts that wbhen
persons pray for, Indra gives to them
fields, livestock and even gold.’®

The god, Indra, is indeed so large.
hearted that he does not ignore even the
humblest man. The verse 3.30.7*°° narrates

96 sariai s gd @@ €aq gsq‘ma: |
Riwana Wi gem g gE@ NE agarEd |l

97. Hete men are ‘alambanas’ and Indra’s actiom
‘anubhava’,

98 afk J+ g& wt FfgaAia e(iamzaviﬁ & |
TR FhrsAgdoaE: % |dged aagafad |
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99. Here solicitants are ‘alambanas’ and Indra’s
action ‘anubhava’.
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that when Indra distributes his gifte, such
a man receives those domestic favours
awhich he has not enjoyed before.°*

Above examples of dana-veera clearly
prove that the Aryans gave much value to
the finer qualities of head and heart just
as having zeal for something good. Now
a periusal of the examples of veera-rasa has
already shown how enthusiastic they
were for fight (against the bad), for stren-
€th, for compassion and for munificence
(a8 revealed in the instances of yuddha-veera,
bala veera, daya-veera . and danaveera. Ins-
tances of dharma-veera do not need any
special elaboration hecause sthayt.bhava of
dharma-veera is also zeal, specifically, zeal
for religion and the Rigveda itself is a testi-
imony to the Ar yan people’s zeal for religion.
And to bring home to mind these attributes
of the Aryans, the Rigvedic poet too has
been very much expressed in his depiction
of veera-rasa. He has depicted it in his own
simple and effective style over which he

101. Here the man is talambana’, unattained comforts
of home ¢‘uddecpanas’ and bestowing by Indra
‘anubhava’.
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has full control. His narration is clear
and his suggestion is straight and pointed.
This is the reason that his portrayal of
veera-rasa draws the most eloguent praise
of everyone for him.

After weera rasa, bhayanaka-rasa® is given
the next place. Sthayi-bhava of bhayanaka-
rasa is bhaya® e fear, and bhayanaka-rasa
can be defined as the outbreak of fear.?
Fear is that latent emotion of heart which
manifests itself at any related instance-
of provocation. Of course, in some hearts:

1 as 9 HlapEegITaREq aga-al aaras: |
(mfmage, =T )

2 dzxgaar g 9 Fadeed w99 113 2esll #ka,
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its effect is immediate, but some tcy to
resist it to be called brave and fearless.
Fearlessness was a quality which the
Aryans valued very much and that is why
they did not rather like to talk about fear.
It seems, their opinion was that fear has
only got a place in the hearts of the non-
human or in the hearts of those human-
beings who are weak by nature. No doubt,.
fear hadto be shunned by a race which
was dauntless and heroic. Perhaps this is
the reason that examples of bhayanaka-rasa?
in the Rigveda can be seen only in counted
numbers, and there too bhayanaka-rasa is
not very explicit.

‘One of these examples is the verse 2-11-9.*
The poet says that when Indra’s thunderbols.
roars, the heaven and the earth tremble.®

Another example is the verse 1-87-3.%

4 W Frgmoa| mafEE qaasgda
B3] A& FrEna e Q) wex asire ||

5. Here the thunderbolt is ‘alambang’, its roar ‘addee-
pana’ trembling ‘anubbava’and ‘trasa’ ‘sanchari-
bhava’.
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Maruts make the clouds all-prepared to pour
down the rain in powerful streams. When
the clouds are so prepared and they roll in
the skies, the earth below begins to tremble.’

Some may say that suggestion of bhaya-
naka-rasa is rather faint in these examples.
But the reason is quite simple to understand
that the Rigvedic poet did not feel much
ajtraction towards depicting bhayanaka-rasa
in his poetry because of the Aryan dislike
for fear.

After bhayanaka-rasa, beebhatsa rasa® is next
in order. Sthayi bhava of beebhutsa-rasa is
Jugupsa,’ t. e., disgust. Beebhalsa-rasa can be

defined as the coming of disgust*® Generally

7. Hete clouds are ‘alambanas’ their rolling ‘uddee-
pana’ trembling ‘anubhava and ‘trasa sanchari-
bhava’.
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disgust arises in the heart on account of
something odious and hence depiction of
beebhatsa-rasa in poetry demands a suitable
occasion for it. The poet has to wield
his pen with great sagacity for portraying
beebhatsa-rasa =o appropriately that it does
not lessen the poetic effect. Due to this rea-
son, examples of beebhatsa-rasa are always

found in limited numbers and the Rigveda
also contains a few.

The poet describes in the verse 1-161-10'!
which is from a hymn connected with Ribhu-
brothers, that one is looking after blood, the
other is busy with flesh cut by a knife and
the third one is doing the cleansing opera-
ration'?

The verse 1-130-8'° narrates that Indra
overpowered the demon, flayed his black skin
and then killed him.**

11 shads 335 magrakt aigns: faft agaraa |
=1 f = OFH O e R ¥a: e s |
12. Here Elood and flesh become ‘alambanas’.
13 g=r: aaeg gsA@wIE Y gaqRafayg -
SREIFY | AAY QragAqIRT R I |
To@ g qavAsfy Aderefa I
14. Here black skin”‘alambana’ and its flaying ‘uddee-
pana’.
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The sage, Vamadeva, saysin the verse
4-18-13'% that once on account of circumstan-
ces he cooked even intestines of a dog.*®

When Indra killed the demon, Bheda,
people obliged by his deed made offerings
of horses’ heads to him. This is stated in
the verse 7-18-19.*7

Indra himself speaks in the verse
10-86.14,*® “Fitteen to twenty bulls are being
cooked for me and I eat them.”*®

‘More instaﬁées of becbhatsarasa are a few
verses from a hymn in which the poet prays to
Agni to destroy demons.

15 maeat g we=nfa & 1 3By &R aftara )
RO AAAGIAAGT § 333 Geq7 A |

16. Here the dog’s intestines are ‘alambanas’ and
cooking these ‘uddeepana’.

17 snaRex’ agar gaas ma ¥ edam@r anaq )
#ATav= (R agay afw Wsife sy e
Here horses’ heads are ‘alambanas’.
18 s¥q & ¥ dagy ar% wafa fof |
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19. Here bulls that are being cooked are ‘alambanas’.
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One of these is the verse 10-87-2.2° The poet
is asking Agni to cut demons into pieces and to
put these into mouth.2?

I.n the verse 10-87-322 also the poet requests
Agni, “O Illuminated-one, grind these demons
by your jawe,2®

Further in the next verse 10.87.4,2* the poet’s
prayer is, “O Agni, grate the arms of demons.”2?

And again in the verse 10.87.5,2° the poet
solicits the god, “Cut the skin of demons and
tear off their limbs.2”

20 mag'sY WS Argaray Wy ST afE: |
AT {9gFar qRIM Wa FAR) TFed T@re ||

21. Here demons cut into pieces are ‘alambanas’ and
putting them into mouth ‘uddeepana’.

22 sAtaafge AR o1 fa: RowAlsReET |
STaRY ik g Tweend): & Jafy FrawETL )
23. Here oo demons being grinded are ‘alambanas’.
24 agfy; dqamar w7 a0 g wyffaaa:
qifafa v €z? gamA A= agA Al aE [y )

25. Here the arms being rubbed are ‘alambanas’.
26 @ @« agaAe fafy RerafEar eaad |
7 9aify Arad: FQRFATHTG (418 T, ||

.21. Hete the skin being cut and limbs being torn off
are ‘alampanas’.
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These above instances obviously hint that
the Rigvedic poet had been very cautious while
portraying becbhatsa-rasa so-that ;his portrayal
might not become out of tune with the Rigvedic
hymns which are mainly devotional prayers
addressed to gods. Hence it is meeb that one
should not tty to find fault with him for not
being very much expressed in depiction of bee-
bhatsa-rasa.

After beebhatsa-rasa follows adbhuta-rasa®®Sthayi
bhava of adbhuta-rasa is vismaya,?® i. ©. wonder,
and adbhuta.rasa can be defined as spreading of
wonder.?® There have been many things in
tnis world so unusual that they have left the

28. i @A s qud | Agiig wfd AR
agNEIAY |
a1 7 IP-0A we facd <d@geds’ | (AfAIgs,
Hiuma-"1Ed)
29. fafady wardy Asdarfaatiy 1,26l
foewezqe) qeg @ fyag ITET: | (aIferzd )
80. T freagenrfpna wwaaRaa: 13- ¥RIl
diasul asg arwfquardad aqq |
qurAt q€q qfgar q@gdeE gA: NR|
wa: @ s 1 QAiANGAETITEHAT: |
qar AsfaFrarar s safdan | 1R
Rrastndubarar iRy | (ARERQ)

-
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common man simply amazed, because he has
been unable to account for their unusualness.
Nature itself is full of wonders. Gods are
prone to perform such miracles as are a
source of asfo‘n'\shment to wotldly denizens.
And for the Rigvedic people who lived in the
naive past, objects of wonder were number-
less. Their simple hearts wjere struck with
wonder as they pored at their surroundings.
They attributed: that all these wonders have been
wrought by majestic gods. Their poetry truly
reflects such notions.

In the verses 2.12.2°" and 2.12.3,°® the Rig-
vedic poet gives vent to amazement in these
words, “It is Indra who hags made the tremula-
ting earth steady, who has made moving moun-
tains stable, who has held the sky firm above
and who has made the seven rivers flow. And

lo!, he has generated fire in between two
stones.®? : )

31, 7 gf¥dt squmrAg Eg, a0 adaragal wEwa |
q mrafty Fad Q) gmeasd g @ STEEE: |

32, ) gemifEafRaq g fang A T SITILIH0 IA |
) HYAAFAET ST GIFGAEG T WG T 1l

33. Here Indra is ‘alambana’, his acts ‘uddeepanas and
sharsha’ ‘sanchari-bhava’.
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The poet expresses the same wonder addrss—
ing Indra thus in the verses 2.13.5°* and 2.13. 7 38
“You have made this earth worth seeing. You
have made the path of flowing rivers. . You
have installed flowering plants. You have crea-
ted manifold stars in the sky.*¢

Another wonderful act of Indra is described
in the verse 2.15.123" where the poet saysto him,
«“You made blind and lame Paravrik rise from
below®®

Astonishing acts of Indra are iu fact many in
namber. The verses 2.15.2°° ahd 2.15.3%° assert

34. maEQ gfadt ged &Y 9 NdTTaRkeRaara: \
d @ @afeefd aifad 39 a1 waa=argea: ||

35. 4: IRIYIYE FEARd R 17 AR |
ayarant F9A) g 3 seadt Afua: angaa: ||

36. Here Indra is ‘alambana’ his acts ‘uddeepanas’ and
‘harsha sanchari-bhava’,

37. wrn: ewecqaud & gilad = 2 T & 4 |
i grageag: qUIS qid Y HTARERGIA: ||

38. Here Indra is ‘alambana’, his act ‘uddeepana and
‘harsha ‘sanchari-bhava’

39. waq Ameqrag AT Agd HIUTARTA, |
@ qreaq Pt ayasT dWEq a1 AT TRITHR ||

40. agd9 =N 3 FaE AT T @EEIENAT, |
surgsafafidida: Qe ar 93 FREH ||
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‘that Tndra has placed the sun in the sky without
any support. He has held the earth and has
Widened it. He has dug out sources of rivers
and made these flow easily into their paths.t!

So overwhelmed is the Rigvedic poet by
Wondrous deeds of Indra that he has sung about
these again and again. In the verses 2.15.6%2
and 2.15.7.*° he says that Indra has made the
Sindhu flow northwards. And once in the past
Indra performed such wonder that the lame sage,

Paravrik, stood and walked before all and he
could see though he was blind.**

Similatly the poet says in the verses 3.30.5,%
8-30.9*° and 2.17.2*" that Indra has made the

41. Here Indra is ‘alambana,’ his acts ‘uddeepanas’
and hatrsha <sanchari’ bhava’.

42. 9" Rgafaeafiar asar sve: & @Ay |
AN SEAfif§gya<amen ar a5 TRIFHC N

43. g fagal A sHtArmniaagiiceg s |
qfd *Q: EA[Eaanase Qaeqar a5 FHIAHR |

44. Hete Indra is ‘alambana’ and his acts ‘addeepanas’.

45, STY JEEd HN(UXA Teegnae) I7@T 6 |
T fafgs Azt R gy auaraiaia ||

46. [ s Gf admant @33 geo |
HEHATE A1 I FeaRgAd=araecads g8qr: |l

47. g 4q 9@ & 972917 q179 NN GaE agaaaiEae |
T AN F a7 qfieqa ARy @i afgAr waq=a (|
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heaven and the earth meet together though they
are far apart. He has made the vast and 1i mit-
less earth even. And this very earth which Was
tremulous has been kept in its proper-place Ly
him. Indra has also kept the sky high above.*®

Such strange acts are rather a routine for
Indra and he even astonishes sacrificers by com-
ing from the heayen within a moment, as narrated
in the verse 3.53.8.*°

But the mcst miraculous capabilities of Indra
are described in the verses 10.28,4,°° 10.28.9°*
and 10.28.10.2 When under influence of Indra,
one can make rivers flow in opposite dlreotnon,

48. Here Indra is ‘alambana’ bis acts ‘uddeepanas and
¢harsha’ ‘sanchari-bhava’.
49. swq A9y AR AAn FLAEERT aft @

Paifa: aft ngaqm . EAAEAT HAAT |l
Here Indra is ‘alambana and bis arrival from
the heaven within a moment ‘uddeepana’.

50. 53 § & sfkaw fafE st e A el
A fag meagacar: Aner JUE G FAL U

51. qq: ¢ vag S @9 AREAR |
& fazed waarfy gagacE) I qIA: Ul

52, g9 gear Taar fmanaes: g T |
PreaRaafaseqsalar Mar aw #ad FI_a, I
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one can break a distant mountain by throwing
a clod, one can bring the big under control of
the smal] the deer can attack the lion, the jackal
can cha.se out the boar, the hare can overpower
the sharp.nailed enemy, the calf can fight the

bull and the bird can fasten its claws to the
heaven,.%?

-

. Similarly in the verse 10.171.45% also a such
miraculous act of Indra is described. The poet:
says to the god. O Indra, the sun which is

" seen going to the back is again brought by you

in the front.” TIn other words the poet means to

say that the sun which goes down in the west

at day-end is brought up in the east at day break
vy Indra.®®

53. Here Indra is ‘alambana ; flowing of rivers im
opposite direction, breaking of a mountain by a
clod, bringing the big under the small, the deer
attacking the lion, the jackal chasing out the
boar, the hare overpowering the sharp-nailed
enemy, the calf fighting the bull and the bird
fastening its claws to the heaven ‘uddeecpanas’s
cgadgadasvar’ anubhava’ and ‘harsha’ ‘sanchari-
bhava’. '

54 o cafier @ qgEAr @ TREEt | 3anai fafed s

55. Here Indra is ‘alambana’, his act ‘uddeepana’ and
charsha sanchari bhava’.
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That performance of such wonders was
-common with the Rigvedic gods is also proved
the verse 3.5.10°° where it is narrated that the
god, Agni, upheld the heaven simply by dint of
his lustre.®” )

The god, Agni, himself has got a marvellous
personality, The verse 3.5.6.°® asgerts that even
when Agni is sleeping his form is kindded with
brightness.®®

It is not strange if such a god has astonished
everyone at his very birth, This astonishment
has been expressed in a very fine manner by the
Rigvedic poet in the verse 10.115.1°° “What
a wonder itis that this infant is not going to
his twin-mothers for sucking and as soon as he

56 sgeawilafiar arEgenfaargadr Q1A |
q7 1w 9f Arafiar gay axi geaarE aHid ||
57. Here Agni is ‘alambana’, upbolding the heaven by
lustre ‘uddeepana’ and harsha ‘sanchari-bhava’
58 v & =e A fRarfy N agafy Gyl
q8Eq A9 goaaq JEAREA! TATIE |
59. Hete Agni is ‘alambana’ his bright form while
sleeping ‘uddeepana’ and *harsha’ ‘sanchari-bhava?,
60 o= gRgaraeued agdl @ Y AragER 9@ |
AW A siwATar 9 g 999 €D AggE 76
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is born, he performs the duties of an ambassa-
dorlet

The twin-mothers in the above instance
vefer to the two sticks that generate fire or
metaphorically to the heaven and the earth.
Another reference of the type is contained in the
verse 3.556.6.°2 Indeed it is quite a wonder that
two mothers should give birth to a son and
hence the poet says, “Though the progeny is one
only, that is the sun which goes to sleep in the
west at dusk and then appears eastward at dawn
o move unbound in the sky ; the mothers are
two, that is, the heaven and the earth.’®®

And the sun rising every morning with
ruddy splendour held the Rigvedic people awe-
stricken. That is why the poet exclaims in the
verse 4.13.5,°*  “This near-looking sun has not
been bound by anyone. Though it goes facing
downwards, how is it that it is not afflicted ?

61. Here Agni is ‘alambana and his acts ‘uddeepanas’
62 TF: AT g GaareaaEd wE o |
foeea ar 9eWe AT AEGRAFHEART, L)

63. Here one son is ‘alambana’, two mothers ‘uddee-
panas’ and ‘harsha’ sanchari-bhava’.

64 FAEA HTTE: FOA FATTIAFNST @I T
7 qIf TIET N qQY T TP ggas i a0
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If it is facing upwards, by which capacity does
it move?s ¢

Such were the wonders that filled the plain
hearts of the Rigvedic people. They simply
gasped when they saw the marvels their gods
were capable of doing. For example, their
amazement knew no bounds at the startling act:
of Ashvins described in the verse 1.116.7,°¢ “Ag
_ from a vessel of liquor, so from the hoof of their
horse the twin-geds poured out hundreds of jars
of wine.”%”

Another wondrous act of Ashvins is narrated
by the poet at length in the verses 1.116.3,°5
1.116.4°° apnd 1.116.6."° Bhujyu, the son of

65. Here the sun is ‘alambana’ itsstate ‘uddeepana”™
and ‘harsha’ “sanchari-bhava’.

66 39 7Y €gad Ao FHAT AEd TH )
FRTUBFEYTET T: ¥ oIt Afasa guan |

67. Here Ashvins are ‘alambanas’ and pouring out
wine from horse’s hoof ‘uddeepana’. ’

68 gt § Ysgal{aaRay f T sfyamgsl g |
aegdl fresadifrwaRagfaade®iia 1)

69 faa: ufgifanfatear gvaqed: i |
sRET IR eq ) et & wasfE: TR

70 FAn ag@ugaEaE FoAY 897 |
qaf{aaT gy Sgasa’ garkal Aaarafuaied b
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Tugra, Was going in a boabt to conquer the
enemies,. In the -mid-ocean the boat gave way
due to a strong gale and Bhujyu was stranded
in a supportless ocean. Then the impossible
bhappened. Ashvins reached there and saved
Bhujyu. The gods put him into their own
conveyance which moved up and above élie
the water and conducted him to safety even
through that turbulént ocean.”™

Ashvins’ own conveyance is generally their
chariot Which was wrought for them by Ribhu-
brothers and which itself is a piece of marvel.

In the verse 4.36.1,"% the poet utters in wonder
that Ashving’ chariot goes ahout in the sky

though it has neither horses nor reins.
Moreover it has got three wheels.”®

The credit for such a marvellous chariot of
course goes t0 Ribhu-brothers who were super-

71. Here Ashvins are ‘alambanns’ and saving Bhuojyu
from the mid-ocean ‘uddeepana’.

72 FA A FANGEILA uRT=wH: Rawdad o |
qENgA 5qE 9ATEA qAAE: afadt 39 gaa
473. Here Ashvins’ chariot is ‘alambana’ and its moving

on three wheels without horses and reins uddee-
pana.’
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craftsmen. Another instance of their deftness:
is narrated in the verse 1-110-8."* The cow of
a certain sage was dead and its calf was orpha--
ned. For the sake of the calf, the sage prayed
Ribkhu-brothers. They, by their miraculous
skill, created another cow and put on it the
hide. The calf again got its mother,”

That the Rigvedic poet has depicted adbhuta-
rasa in a style which itself is fascinating is clear
from the above examples. Not only the subject-
matter but its presentation also surprises all.

A further example of this is the verse 3-1-6,7%
Referring to the seven rivers the poet says that.
though they are not wearing clothes, still thay
are not naked; though they are eternal, still they
are ever-young and though they are seven, they
have conceived one foetus only.””

T4, (yadg x4 Mafiva € adqigsar aad 94 |
deraare: @eeqar A0 Bl gmar fRausdaT |

75. Here Ribhu-brothers . are <alambanas’ and the
creation of cow ‘uddeepana’.

76. amar GigagdRgsal A dgdae@r s |
&1 WA gaad: @A W gRR e AR |l

17. Here the seven rivers are ‘alambanas’, their not being,
naked though unclothed, their being ever-young,

though eternal and their eonceiving onc foetus
only ‘uddeepanas and ‘harsha’ ‘sanchari-bhava’,

(LR

3]



( 127 )

This very style of seeming contradictionis
followed in the verse 10.102.107® also where-the
poet utters in amazement, “Has anyone seen
anything like this far or near ¥ Drughana who
is yoked to the chariot is also placed upon it.”7°

Tbrough these examples of adbhuta-rasa one
gets a glimpse into the simple hearts of the
Rigvedic people and one himself wonders how
homely the ancient world was. The Rigvedic:
poet himeelf was a denizen of that world and .
hence he has portrayed in a surprisingly lucid
style that- simplicity of heart which was awed:
by majesticity of Nature and miracles of gods.

After adbhuta-rasa is the place of shanta-
rasa.*® Sthayi-bhava of shanta-rasa is nirveda.
according to Mammata.®* J agannath too accepts-

78. =R N RN Foen 338 4 dwifq v ewreata |
AER Y ATHA TR 9A g w2307G

79. Here Drughana is ‘alambana’, his yoking to and
placing upon the chariot ‘udeepanas,’ ‘netravikasa®
‘anubhava’ and ‘harsha’ ‘sanchari-bhava’.

80. aafEanicAFvafaadfiadafiafigatcns dgwa: e
% ERHEIT @I || (HhEagy, siman)
81. fdgemfgurdisRa grNsH Faa4y wa: |

(R FIR#T, #157 qHY):
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nirveda as sthayi-bhava of shanta-rasa and defines
it as non-attachment.®? On the other hand
according to  Vishvanatha  sthayi-bhava of
shanta-rasa is shama which he defines as
pleasure of the soul.®® In short, shanta-rasa can
be defined as becalming of the self.’* The
Rigveda, as main, was composed by the poet-
.sages whose very aim of life was to rise above
-worldly affairs and to achieve that state which
was supra-mudane. To this aim they gave
their lives., Gradually their senses became less
immune to earthly perceptions. Finally they
were able t) enjoy that pleasure ‘which was
hetero-sensual. The sages infused this spirit

82. fefiaacafmer Fafvae f[dg: |
(79R197, wWiime)
83, ) fAdgearal @rRAEHES §&@q 113.850()]
gl gdg
B84. gra: gRenfpa SIA mFERAFA: 13wk
FelggRg:  MATUIRAa: |
Rfcgeaarfya symaegfa:arar g ar (13.2¥8||
qEHIEAEARS 9T aETEaAfasad |
qEIAAERYAANAFAITTEA: [13.3¥0]|
AR EAAMEAENGEIITRAY: |
QriErgAETET GHMRTRY: 113 ¥l
frizgiorgafiyagasa: | (EiRe g9g)
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into their poetry as well. Hence the Rigvedic
poetry may rest upon terrestrial subjects, but
its tone is always transcendental. No wonder,
very often the Rigvedic verses reveal clearly the
poet’s delight of the soul which apprently gave
a philosophic bent of mind. And *these verses
form very fine example of shanta-rasa.

In a verse®® the poet prays to Maruts,

“Destroy the darkness of ignorance lurking in
out hearts. Give us the light of the Supreme-

Spirit’s knowledge which we desire”, °°

About the Supreme Spirit the poet reflects
in the verses 1.164.4%7 and 1.164.6,°° “Who has
seen the first-born 7. Or he, Who has sustained

the worlds, is without birth and onealone ! From
where the soul has come?’’s*

85. gar g@ aAwY ¥ gra Fyaatiga |
sqifassal agwafe l.s&.20ll

86. Here the light of the Supreme Spirit’s knowledge
is ‘alambana’ and ‘dhjrit1 sancharibhava’

87. 91 g 9ud wEAaAtusasd  ggAer & |
QAT RG] 49 (Taed) [HareguRasgAad
88.. =mfafkcarfalfraaRags sAa =81fd {3 a &7 |

3 geqeasn  Sfawr wWikasies & (Fafq Ragsq |l

89 Here the Supreme Spirit is ‘alambana’ and ‘dh*riti’
‘sapcharibhava’..

F.9
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That the Supreme Spirit and the soul are
correlated is undoubtedly clear to the Rigvedic
poet and about these two, in the veree 1.164.20,°°
he speaks very beautjfully in the language of
yisionaries, “The two birds that are correlatives
and of even identity are perching on the same
tree. One of the two eats the fruit ; the other,
not eating, simply sees”. The two birds
obviously refer to the Supremc Spirit and the
soul, because the soul relishes the world-and the
Sureme Spirit is above it.”*

The poet truly knows the importance of this
knowledge of the Supreme Being and the eoul,
which knowledge is the source of spiritua)
delight and, with a view to learn mose and more,
he prays to deities in all humility,’* “I do not
know the right. I do not know the left. I do

neél know the front. I do not know the back. Iam
also raw in my learning. So, led by you, may

90. &1 giul &3 @A @M+ T AR FEEE |
aNwg: e angaaA=e s amnii |

91. Here the Supreme Spirit and the soul are ‘alam-
banas’ and ‘dhriti’ ‘sanchari-bhava’.

99. 7 zfgur iy 43 7 @sa1 7 graAwifear AN ay=7 |

qi7ar Figgedt Al faggsariadr = sl i)
Re.220H
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I obtain the fearless light of knowledge”.®?

The poet also knows that this learning can
be imparted only by him who has himself
perceived. And for this who else will be better
than Indra. Consequently he prays,®* “O Indra,
you know and, therefore, lead wus to the
wider region, and noble be that fearless light of
knowledge.”*?

- The poet repeats his prayer in the verse
2.27.14°° saying, “O Indra, may I obtain the
broad, fearless light of knowledge and let .
not the long nights of ignorance engulf
us”®?

Certainly the poet is so very keen

because he knows that this supreme learning
only can open the mystery of life. He

93, Here the fearless light of knowledge is ‘alambana’
and ‘dhriti sanchari-bhava.

94 3% AY AAg AR fgareEsaed @R |
Al d % eufRem arg 3w &8IH T &A1
g.¥o.5ll
95. Here the fearless light of knowledge is ‘alambana’.
96 wik3 far awa o agal aF FTHAT HEIWE: |

STYIE sffs ar @Y Qaf sy ageafaan: |

97. Here too the fearless light of knowledge is ‘alam-
bana’ and ‘dbriti sanchari-bhava’.
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remarks in the verse 6.9.5,°° “The egternal

light in form of the.Spirit has been lodged
within the animate and it is to be perceived
by knowledge.®®

Gradually spiritual knowledge opens the
mystery of life for the poet. He speaks
in the verse 10.177.1.* “Learned men vision
that the spirit has been taken up by the
illusion and it is all within the Supreme
Being. Hence they desire a place in His
rays.?

About this mystery of life, the poet
further speaks in the next verse, 10.177.2,°
“Phe spirit bears the speech within and
it was spoken in the embryo. This divine

98 ud wAffiRkd 03 F AN fL aaEEEs: |
{4y 2a1: @qwa: @%ar uE wgafw f3 afq ag |l

99, Here the eternal light in form of the Spirit is
‘alambana’ and ‘dbltiti sanchati-bhava’.

1 qnAsAguEd A1aan &1 gyaffa gaar faefy=a: |
agr wea: F14) [ 990 aQ=A1 wgfegfa 398 ||
2. Here the Supreme Being is ‘alambana’ and ‘dh!tti
sanchari-bhava’.
3 qimy ars @@ Guf ai wedlsigg WA |
g damAl @d aTmEE ) s foata g
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speech possesses the mind-and visionaries
pretect it in the region of truth.*

No doubt, the poet is overwhelmed by
bhis perception of mystery and he exclaims
in the verse 10.177.3;°> %l have seen the
immortal protector moving to' and fro
through his paths.”’

In spite of his perception of the mystery
of life, the poet does not leave his humility.
When asked to answer the riddle as to
how this creation has evolved and how it
looks like, he very courteously says’
“I do not know the warp, I do not know the
woof, nor what it is that they are weaving
to and fro in the concourse. Whose son,
who has been instructed by his father below
here, can speak about the secrets beyond®”’

4. Here the Supreme Spirit is <alambana’ and ‘dbriti

¢sanchari-bbhava’.
5 mqyd aqafigaaEar | o 9 aEfEgEean |
g afid: @ fBddaa w F@af gy
6. Here too God is ¢alambana’ and “dhriti sanchari-
bhava’.

7 € qeg’ 7 {3 ST ° 4 dta @Al S A |
67 facqs g8 asca @ FEIFE@ fa=r 1&.ERU

8. Here God is ‘alambana’, the creation ‘addeepana,
and ‘dhriti’ ‘sanchatj-bhava’.
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The poet has likened this creation to a
cloth being woven by some invisibl.e'hands’
8nd he asserts further,” “He, the guardian
of immortality, who walks unseen and
Unknown in this universe as well as beholcs
1t from beyond, knows about all these. He
knows the warp, he knows the woof and
be does reveal from time to time the divine
knowledge‘ 110 )

In fact, this riddle- of creation bas
haunteq time and again the mind of the
Rigvedic poet himself. He has deeply
Pondered over it in an endeavour to arrive
at a solution with the help of the inward
‘eywe, and one finds glimpses of hijs reflections
!N 8ood many verses of the Rigveda. .

«r. The poet speaks in the verse 1057,
Before the creation, the non-existent
80d the exigtent hoth were in the highest

9w Y & fy SFiEg @ IRAEagar QI )
T X (A¥agmae M9T BIEE oA w7 e 1831

10. Here God is ‘alambana’, the creation ‘uddeepana’
and ‘dbjriti’ ‘shanchari-bhava’.

U 5eq ag mar ova ag@ s skdeed |
BFAE 7: guasr WIA 93 WIFT TREET 8¢ |
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heaven.”*2

Very like this, in the verses 10.3L.7%°
and 10.31.8,** the poet muses, “Which is
that tree and the forest wherefrom deities
made the heaven and the earth ! But this
is not all. There is one which is above all
and he developed his form even before the

steeds carried the sun.”*?

So also in the verse 10.72.21® the poet
asserts, “In the aeon even before deltles;
the existent was born of the non- .existent”.”

Talking about that aeon the poet says

12. Here certainly God is ‘alambana’.

13 ﬁf fReqad % 3 @ 79 W@ 4@ gl feag |
daeqy WX ool maly glfewqy s

14 Jar3T @ wegEgy @ amghe Gl
@e 9T FUd @TEraE gl eRadr 28l
15. Here God is ‘alambana’, the creation cuddeepands
and ‘dhriti’ ¢sanchari-bhava’.
16 AmuafRa § saiwaEag | 39w gasaa
gzaad i

- ?
17. Hete God is ‘alambana’, the creation cuddeepand

and ‘dhriti’ ‘sanchari-bhava’,
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in the verse 10.81.1® “Our omniscient
father had drawn together all the worlds
and he himself bad contracted. Then
desiring and having created, he entered in
the form of the spirit”*®

This creation is indeed unique as the
poet reflects in the verse 10.81.22°, “Where-
fpom the omniscient creator created, was
there any support and was there any cause
of any typs 1” In fact, none was there.?!

And so ‘the creation is the work of
that illustrious one whose face is every-
where, whose arms are everywhere and
whose feet are every where.’2?

18 7 ga1 fazar wamfa geFefEiar -adigeddar 2 |
g sifgwr zfawfEsgura: ganssggad =1 ¥y )

19. Here God is ‘alambana’, the creation ‘uddeepana’
and ‘dbriti® ‘sanchari-bhava’.

20 & fagEigfasmaay sqafassndy |
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21. Hete God is‘alambana’, the ‘creation ‘addeepana’
and ‘dhjriti’ ‘sanchari-bhava’.

22 faraavage fyadgdl fFyadage Rrygasd |
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Here God is ‘alambana’, the creation ‘uddee-
pana’ and ‘dhriti’ ‘sanchari-bhava’.
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As a matter of fact, this secret know-
ledge has dawned upon the Rigvedic poet
through medltat.lon and hence he calls upon
the others also,?® “O thinkers, you too
inquire through mind into all this”.

This contemplation has resulted in the
solution of the riddle of creation being
given in a few outstanding hgmns of the
Rigveda.

One of these is the hymn 10.90. The
poet conceives that this creation is the
outcome of Purusha, a form of the Supreme
Being, and asserts in the verse 10.90.1, 24
“Purusha had thousand heads. He had
thousand eyes and thousand feef. Though
he covered all the universe, still he extended
beyond ’.2°

23 f& f%aqam %3 @ 3 W@ g aagfud Fseag: |
T wEr TeRg agageAfiagEaATA FIEEa |
g0.5R.¥1k
04 ggayist gaw: @gErw: @& |
g yff fawad  earcafassggaigad, |l

95. Here Purusha is ‘alambana’, the creation ‘udde-
pana’ and ‘dhriti’ ¢sanchari-bhava’.
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Further the poet says in the verse
10.90.2,%° “Purusha is thisall. He is the
Ppast and the future. He is the lord of
immortality.”2?

. " The poet is sure that the whole creation
is only a small portion of Purusha and
hence he says?® ¢Such is Purusha’s
greatuess. But he is more than that,
because a fourth of him is all being and
the rest is immortal in the heaven.”2°

The poet puts forward the same point
in the verse 10.90.4,°° “Purusha with
three quarters has risen above and his
one quarter has come into being in this

26 g5 €3 @ I 99 werq |
AMEAAWA AT 1)

27. Here Purusha is ‘alambana’, the creation ‘uddee-
pana’and ‘dhrti’ ‘sanchari-bhava’.
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29, Here Putusha is ‘alambana’, the creation ‘uddec-

pana’ and ‘dhriti’ ‘sanchari-bhava’.
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wvorld repeatedly. Thus one quarter Paru-
sha has spread everywhere in form of
t¢hose that eat and those that do not eat’®*

Another hymn which speaks about the
greation is 10.121, where the poet again and
again reflects that there is one Sapreme
Deity fromi whom the creation has come
out and who alone should deserve -his
offering. Else, to whom the offering is to
be made ?

The pset says in the verses 10.121.1,32
10.121.2,>* 10.121.3,5* 10.121.4,°° 10.121.5°°

31. Here Purusha is calambana’, the creation cuddee-
pana’ and ‘dhltiti’. ‘sanchari-bhava’.
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and 10.121 6°7 that, at first, there was only
the Supreme Deity, Hiranya-garbha, the
lord of all being and the giver of the soul
and of vitality. All creatures and all deities sub-
wib to bis order. His shadow is immortality and
mortality. He, by his greatness, is the one king
of the animate world;he rules the two-footed and
the four footed. His are mountains and his are:
the oceans along with rivers. And his arms the:
directions are. He has established the sun—and
established the heaven and the earth where ther
rising sun shines. So the illumined  heaven aud
the earth look to him.”

Inall the above verses the Supreme Deity,.
Hiranyagarbha, is alambana and the creation
uddeepana, and in all these verses the Rigvedic
poet’s thoughts prove his being convinced again
and again that there is only one Supreme Deity
who is above and beyond all and who alone is the
creator of the world,

This is further proved by thr verses 10 121.7,>*

37 % megdl wa@) qe@Ad mEwal qFal WaE |
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10.121.8°%° and 10.121.9*° where the poet contem-
plates that when Hiranyagarbha began creating,
he first created waters, which spread all around
bearing him amid, whence fire generated and then
wind, the breath of deities. By his greatness, he

-surveyed that was being created, And he was

one deity above all deities and his nature is
truth.**

And it is this conviction about the oneness of
God that makes the Rigvedic poet speak ouf in
the verse 10.121.10,*2 “O master of the creaticn,

Do one except you can encompass all the’created.”

But the grandest is the hymn 10 129 where
the poet introspects the creation of the cosmos. In

the verse 10.129.1,*3 he visions the state before

9. IRFN ARAT qdgagEy THAT  FAGGITH, |
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41. Here the Supreme Deity, ‘leanyagarbha is calam-

bana’, the creation ‘uddeepana’ aad ‘dhriti’
ssanchari-bhava’.

42. gEd 7 @dara) fgay snare aft ar @ |
e I JEHEAEA) HEG T €aTq A F) W ||
43. aragiEFl sxrEEgrEl ArEdiEs 81 A o g |
fraradd: 3 FF TeAeq: (Fardigmed ofie il



o -
( 142 )

the creation —“Then the non-existent was not
there. The existent was not there. The universe
“was not there. The hcaven was not there. And
there was nothing beyond.” Obviously the poet.
reasons, “Then what did the cosmos contain ?
Whete was the cosmos ? Was there water
intense and deep !’ Certainly. water was not
there.**

Further the poet reflects in th verse
10.129.2,%° “Death was not there, Immortality
was not there. Perception of night and day was.
nct there” The poet here wishes to stress that
only God was there then and so he remarks,
“That one breathed, without air, and by its own.
ability. Other than that one nothing else was.

there.’’*¢

Explaining the begi:x):ing of the cosmos, the:
poet speaks in the verse 10.129.3,%” “In the begin~-

44. Here God is ‘alambana’, and the pre-natal state:
of the cosmos ‘uddeepana’.

45. T geguElEE G afy” T usAT =g "W |
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46. Here God is ‘alambana’, and pre-natal state of:
the cosmos ‘uddeepana’.

47. o midawer qEgadsedd efvd edar @Al
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ing darkness was hidden in darkness. Impercep—
tible this was all water. That, which was to be,.
was covered with the void. Through vigour of
meditation that one quickened.”*>

Continuing the poet says in the verse
10.129.4,*° * “Desire, at first came upon that one:
and it was the first seed of mind.” Desire here:
means God’s desire to create and hence the poet.
continues, “Visionaries contemplating in their’
hearts, with wisdom found out the bond of the.
existent in the non-existent.”’

Next in the verse 10.129.5,°* the poet pro-—
ceods to state in a metaphorical style the expan-
sion of the cosmos—“Their cord Was extended
across. But was it below or was it above:
There were impregnators. There were powers.
There was energy below. There was impulse:

7:8. Here God is ‘alambana’, and the cosmos ‘uddee-
pana’.

49. wE@ed eugdai wAd @ g AEE |
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50. Here God is ¢alambana’> and the cosmos ‘uddee--
pana’.
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above.®?

The poet’s introspection has yielded this
solution of the riddle of creation ; but he does
not proclaim that this is the most correct
solution, because he realises his own limitations
and his smallness before greatness of God and
His mysterious powers which make him speak
‘humbly in the verse 10.129.6.°° “Who knows
traly T Who shall here announce? Whence
it has born: whence 1is this cosmos ? KEven
.deities wete later in this creation. Who knows
.whence it has come into being ?**

Consequently the poet declares in the verse
10.129.7,> “Whence this cosmos has come
into being ; Whether he holds it or not ; he who
in the highest heaven is its surveyor alone knows

.or else he knows not,”3°

52. Here God is ‘alambana’ and the cosmos ‘uddee-
pana’,
53, & W& 3T F §§ ¥ e A WAT T §4 [ |
wIRaT FA  fyeqAqar A Jg g9 WA |l
4. Here God is ‘alambana’ and the cosmos ‘uddee-
pana’.
- ~ ¢
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36. Here ,G od is ‘alambana’ and the cosmos ‘uddee-
pana’,
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In the verse 10.129.7 the Rigvedic poet has
summed up that true knowledge of the creation
rests with God alone and it is beyond percep-
tion of the beings. And it is only when one
receives light from Him that one’s mind can
get a glimpse of the supreme truth.

With this aim in view the poet speaks,®’
“We meditate upon yonder distinguished light of
God, the Procreator, Who may inspite our
minds,)58

Only on receiving this distinguished light
the poet hopes to achéfve that state which is
sapra-mundane and beyond mortality and hence
be asserts,’® “We worship the parent of the
three worlds whose fragrance is everywhere and
who is the seed of the creation.” The poet implies
that existence of God is everywhere as the
sweet smell of flower and prays to Him, “Just
as a cucumber is loosened from stem, liberate

57. seafagated wii uex Al |
faY 9y a4 LI (138201
58. Here God is ‘alambana’ His light ‘uddeepana and
¢dhriti ‘sanchari-bhava’.
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me from morta.]ity, but not from immortality.”°®

Such are the instances of ‘shanta-rasa’ which
have been composed by the Rigvedic poet, a true
wotshipper of God and his devotion to God has
made him achieve something which other poets
ardently strive for. He has used this world as
the plane of his poctry ; but he has risen
bigh above it, looked deep into his soul and
2 vision has come to him-g vision which,
at  the sublimest moments pushes him off
the scene and in his boetry, ‘“thespirit of
all seewg alone to be there speaking out sover-
eignly its owp secrets.” Commending this
singular achievement of the ancient poet, the
modern yogi Aurobindo writes,® “The earliegg
Surviving poetry of ancient India Was philoso-
phical and religious, the Veda, the Upanishads,
and modern notions tend to divorce thess things
from the instinet of delight and beauty, to
sepatate the ‘teligious and the philosophic from
the aesthetic seanse ; but the miracle of these
antique writings is their perfect unjon of heauty
and power and truth, the word of truth cowing oug

60. Hcere God is ‘alambana’.
6l. Shri Aurobindo : The Future Poetry,
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‘spontaneouslv as a word of beauty, the revealed

utterance of the Universal Spirit who is descri-
bed in the Upanishads as the eater of the
honey of sweetness, ... ; and
this high achievement was not surprising in
these ancient deep-thinking men who discovered
the profound truth that all existence derives
from and lives by the bliss of the eternal spirit,
in the power of a universal delight, Ananda.”

Ananda is the cause of the Rigvedic poet’s
peace of mind which makes him speak of the Div-
inity “qrar @1 qf gaver qwfads sarmlmiaaeg, 1702
and which is reflected in the following
verses— ' .
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62. 10.128.7.
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So far one has been viewing the examples of

‘rasa-dhvani’ that can be traced out in the Rigveda.
These reveal a lovely pandtama_ of the Rigvedic poet’s
fancy. The poet has portrayed a wotld of imagination
which fascinates every one. And the poet’s portrayal
itself is very attractive though very simple. The
poet has portrayed ‘rasa’ in a style which is effortless,
but which shows decisive signs of poetic art, His
language is characterised by brevity and simplicity of

expression.

His nartation may be sometimes elaborate,



2

( 149 )

but it is never unnecessarily | labrynthme He bas
fully depicted in his poetry what is awe-inspiring,
grand and super-natural. But at the, same:tlme,|hls
depiction of ¢rasa’ indicates that he may be more
interested in the world of divinities; yet he is well-
acquainted with intricate human nature. This point
becomes more clear by the following instances of
‘rasabhasa’.*

The basis of ‘rasabhasa’ is impropriety in depiction
of ‘tasa’%® As an example one may take the verse
10.10.1.% Yami says to her brother Yama, “In this
solitude I am restless to couple.” In this verse Yama
is ‘alambana’ solitude ‘uddeepana’ ‘autsukya’ ‘sanchari-
bhava’ and, of course, ‘rati’ ¢sthayi-bhava’; but
Yami’s expression of conjugal love towards her brother
is full of impropriety and hence this will be an
instancc of ‘shringarabhasa’. -

One may as well take up the verse 10.123.5% where
it is described, “The nymph smiles at her paramour

TG + STFTERTE
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and holds him”. Here paramour is <alambana’,
smiling and holding ‘anubhavas’ ‘harsha’ ‘sanchari-
bhava’ and as before ¢rati’ ‘sthayi-bhava’, but
expression of conjugal love to a paramour being

improper, it becomes ‘shringara bhasa’.

A glimpse of ‘rasabhasa’ can be had in the verse
1.134.366 also where it is narrated—“The paramoar
softly arouses his beloved who has sleepily closed her
eyes geiting tired by long waiting”. Here the beloved
is falambana’ arousing ‘anubhava’ and ‘rati’ ‘sthayi-
bhava’, but conjugal love between a paramour and a
lady, not being proper, comes within “shringarabhasa.’

So the Rigvedic poet definitely possesses first hand
knowledge of kaleidoscopic human nature and his
treatment of ‘rasa’ shows his familiarity with the
diverse and delicate feelings of human heart. And
it is this profound knowledge of the inside of man
that has helped him to fill in his verses the tepidity
of heart. He quite often excels in portraying appro-
priately an emotion in a few words. No doubt, .
sometimes his depiction of sentiments is so deep and
forceful that it moves the heart, and sometimes it is
only faintly suggestive. In short the Rigvedic poet
has dealt with the suggestion of ‘rasa’in a noble and
elevated style full of vigour and grace and he is
most impressive when he is simple and natural.

66. agisd AT argeaar 17, @ "l gk Q=g afisr
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Apropos the suggestion of “rasa” Vishvanatba
writes in Sahitya Darpanal, “Rasa cannot be without
“bhava™* and “bhava” cannot be without rasa”l But

sometimes it also so happens the “bhava” becomes
specifically suggested in an instance although “rasa’

- too be there; just as in the marriage of the king’s
servant, the servant has a specific accentuation, despite
the king’s presence. This specific suggestion of *bhava”
has its own poetic effect and is called “bhava-dhvani”
in poetics®. Defining Sbhava” Mammata says® that
love relating to a deity etc. and a suggested ¢“vyabhi-
chati-bhava is called “bhava. Vishvanatha includes in
it “udbuddha-matta-stbayi-bhava+also.4.

So according to Sanskrit rhetoricians when conjugal
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love is manifest it is ‘‘shringara-rasa” ; but when in
poetry is suggested love towards a deity, towardsa
sage, towards the perceptor, towards the child and the
like, it comes within “bhava-dhvani.® Now looking
for traces of “bhava-dhvapi’ in the Rigveda, one can
very easily trace out examples of love relating to a
deity, that is, “deva-vishaya-rati* In fact, practically
all hymns of the Rigveda can be said to have been
composed urged by ‘‘deva-vishaya-rati”, bcsa.use in
every hymn there is a deity to be adoted love for whom
bas made the poet say a few words of prayer. Hence
examples of “deva-vishaya-rati’ exist sufficiently in the
Rigveda. However some which are rather striking are
being dealt with here just for the sake of illustration.

The Rigvedic poet possesses special love for Agni
because he is the envoy of gods and he conveys the
sacrificer’s offering and prayer to them. Hence the
poet says in the verse 2. 4. 4. &, *“Nourished health of
Agni is as pleasing as that of the self. And like this,
his appearance is also very pleasing.’

5. #RYsIrgRAaRgagRkAnar, S g s
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7.  Hete Agni is “alatnbax_la”,'his pleasing nourishment
and appearance “uddecpanas” and “harsha,’ ‘san-
chari-bhava.”
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Continuing the poet speaks in the next verse 2.4.5%
‘“Agni is seen by his pictut;s'que and charming glow.
Though he wears out, still he becomes young again and
again.?

That Agni’s appearance delights the poet is also-
indicated by the verse 3.14.11° where the poet asserts,.
«True and visionary Agni appears in the sacrifice. He-
bas flamy bair and possesses a lightning car.1!

This fine appearance of Agni is also referred to in
the verse 4. 5. 1512%—«Covered in lustre, Agni has beeo
shining with his good-looking form.13

In fact, the poetis charmed at Agni’s very first
,  appesrance, that is, when sacrificial fire is kindled at

8. W1 I WH A : gArNfgEAD Aifasla 99 |
g7 fay R <g arer 99di 9 gga Ta a1
9. Here Agni is “alambana,” his picturesque charming

glow and becoming young though worn out
‘uddepanas” and “harsha” and “vismaya’ ‘canchari-
bhavas.”
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11. Here Agni is “alambana” his attributes “uddee-
panas” and “dbriti’ ‘sanchari bhava”
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13. Here Agni is “alambana”, being covered in lustre:
and having good-looking form “uddeepanas” and:
«harsha’ and “dhriti ““sanchari-bhavas”.
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daybreak, and he exclaims in the verse 5.1.24 «Now
awakes Agni and rises up in.a fine mood.1s

And from this very time Agni governs the sacri-
fice as is clear.from the verse 10.6.3,16 “Agni governs
all sacrifices and he governs at the very break of ¢he
morning-light.. Then offerings are made to hjp 17

For the sake of this governance Agai stays in this
world as is asserted in the verses 1.73.3.18 and 3.1;18,19
“Agni stays on the earth liké a king. The immortal
‘80d stays in the houses of men, regulating sacrifices
and knowing all poems.”

\ .
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15. Hege Agni is ““alambana”, his rising “ddeepana”
and “harsha-sanchari-bhava.”
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17. Here Agni is ‘alambana’, his governing ‘“ddeepana’.
making of offerings ‘anubhaya’ and ‘hats}:a;
‘sancharibhava’ A
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Here Agni is <alambana’, his attributes “ddee
Panag’ and ¢dhriti’ ‘sanchari-bhava’.
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Hence the poet is right in saying,?! “Agni is true
and he has true knowledge. He is the guide of terres-
trials and divinities. As he is all-knowing, let bim
make the suppliant pass over all evils.??

So Agni is the beloved gulde of all and the poet
says to him,?® <O Agni, we offer to you in the high

and in the low. We worship the place whence you
<ame out. We give you oblations”.2*

But the climax of the poet’s love fot Agnl is in the
verse 10.7.325 where he proclaims, «I take Agni to

‘be my father, to be my brother, to be my friend and
to be my relative”
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22. Here Agni is ‘alambana’, his attributes caddee-

panas’ and ‘dhriti’ ‘sanchari-bhava’.
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24. Here Agni is ‘alambana’, offering to him.and

worshipping the place of his coming out ‘anua-
bhavas’ and ‘hatsha’ <sanchari-bhava’.
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As Agni so other gods were also loved by the
Rigvedic poet, because they were all true well-wishers
of the Rigvedic people and hence they all inspired the
pPoct’s love for them which he has exzpressed in his
prayers. One may, just for the sake of acquainting
onesclf with the poet’s deep love for various deities,

glgnce over a few distinct verses where suggestion of
this love is pointedly marked.

In the verse 2.23.1,2¢ The poet says to Brahmanas~
pati, “You are the lord of divinities and the visionary
among visionaries, hence we invoke you”.??

Further in the verse 2.24.9,% also the poet prays
Brahmanaspati saying, «“He is union, he is guidance
and he is the ministrant”.2

The poct’s love for Adityas is expressed in the verse
2.21.9,° where he speaks about them that these
golden and  shining Adityas are dreamless and
winklesg.31

26. @Al @ el gamy FH FTETNTEag |

SO AT FFQAE /T A2 MIRAT: Gy aga |l

27. Here Brahmanaspati is ‘alambana’; his attributes
‘uddeepanas’, invocation ‘auubbava’ and <dhriti*
‘sanchari-bhava’.

28. ggax: § fyma: gAfa: € g4 @ T AEweafy: |

SR agast W@ ad wiReadwef qoaggtan |l

29. Here Brahmanaspati is ‘alambana’, his attributes
‘uddeepanas’ and ‘dhriti’ ‘sanchari-bhava’,

30., =it Q=mar Rear g Rewaar G qRYarn |
RnEAS) AR W7 T TR wealy |

31. Here Adityas are c¢alambanas’, their attributes
‘uddecpanas’ and ‘dhbriti’ ‘sanchari-bhava’,
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And the verse 2.28.6.52 tells about the poet’s love
for Varuna whom he entreats. «“O Shining Lord,
favour me ; release me from sin, remove fear far away
from me. No one apart from you controls the winks”.33

That' Raka, the full-moon night, was very dear to
the poet is clear from the verse 2.32.5.3¢ where he

calls, «“O Raka, come here in good humour and with
your charming moods”.35

Rudra was also dearly loved by the poet who foadly
speaks about the divinity,3 «The ruddy-brown god has

many forms and on account of his bright gold orna-
ments he shines along with his firm limbs”.3?

‘Then the poet speaks to Rudra,’ «“Worthy you bear

bow and arrows. Worthy is your adorable all-coloured

32. w1 g 3aq °q (9§ FeaHEzaEIs a1 WA |
AT Tearl ggnddl Afy eqr fafime=ad o

33. Herze ,Va.:una ig ‘alambana’, his attributes ‘uddee-
_panas’ and ‘dhritj’ ‘sanchari-bhava’,

34. TR UH gA: AU wiEIR TG TG |
Al wa gRaT samfy  agaq Gt W ||

35. Here Raka is ‘alambana’, her attributes ‘uddee-

panas’ and ‘dhriti’ ‘sanchari-bhava’.
36. RadfiEd: gewg s W g R Reed: |
AR YATWT qH a1 3 Avggragaq IR32.El

37. Here Rudra is ‘alambana®, his attributes ‘addee-

panas’ and ‘dbriti’ ‘sanchari-bhava’.

88, mEfaul arefy sandfins aud Mygsw |
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pecklace. Nothing is mightier than you, O Rudra”.®

' Equally dear to the poet is the god Apam Napat
whom he describes very beautifully in the verses
2.35.9% and 2.35.10.41 “Apam Napat has donned the
lightniog and golden streams are flowing around him.
He is of golden form, of golden aspect and of golden
complexion”.1?

So also, the verses 1.85.3.43 and 1.85.4.1 assert how
dear were Maruts to the poet who speaks about thems
«When radiant Maruts toilet themselves with cosmetics,.
they also put bright ornaments on their bodies. They
shine forth with their spears as well, over-throwing
with their might even what has never been over—
thrown.45 ‘ ‘

39. Here Rudra is ‘alambana’, his attributes ‘uddee-’
panas’ and ‘dhtiti® ‘sanchari-bhava’.

40. 3 Aargr edgee el fGEd agE
ey 953 AfgmA agdfy voranh: aR afa agd: |

41, foys: @ Rugdemi andg fuaad: |
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42. Here Apam Napat is ‘alambana’, his attributes

. ‘uddeepanas’ and ‘harsha’ and ‘dhriti’ ‘sanchati=
bhavas’.

43. MAEQY g wiffiang g air fresa:
A Faafimiiaae geatangg a93 gay ||

4. 3 3 919 guare sl genaadl serar faeer v
AANY el Qe gErarE: g, |

45. Hete Maruts are ‘alambanas’, their attributes-

‘oddeepanas’ and ‘harsha’ and ‘dhriti’ ‘sanchati~
bhavas’
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The brilliant form of Maruts makes the poet say
to them -in the verse 7.56.13.16, <O Maruts, embellish-

ments adorn your shoulders and necklaces adorn your’
chests”.47

In fact the poet is so pleased with Marats for the
reason that they always come along with the raiss, as
he tells in the verses 2.34.1,%% 2.34.2.4° and 2.34.3%;.
«Showering Maruts, -who wear golden helmers and

necklaces and who are alike in their mood, go on
sprinkling and playing on the lute”.5!

These examples of deva-vishaya-rati make clear
that the Rigvedic poet is so full of love for gods because:
they all stand for the welfare of people. Just as, the
poet praises Savita in the verse 5.8).252 saying, < Visio~-
46. HIAT AR @IERA N TG wEAT I CABrAIQW |

& fad 7 e @A wq asmasaEn )

47. Here Maruts are ‘alambanas, their attributes-

‘addeepanas’ and ¢‘harsha® and <dhriti’ *sanchari—
bhavas’.

48. 9EY %) TENEE gar 7 @greaEeitg o
FIAA G GEATAT HSQ 377 qo=97 =g a7 HITIT ||
49. =N T GUARFIFT @IfRAY afigar 7 REREE) Fe7 |
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50. ST B AATTN(Y Tgeq Tqegeaa mgh:

fgrmafgar A& gfdaa: g qra gedfin: sa=a: ||

51. Here Maruts are ¢alambanas’ their attributes.

<uddecpanas’ and ‘harsha’ and <dhriti’ ‘sanchari-
bhavas.’
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-nary Savita liberates all forms and brings forth good
-for the two-footed and the four-footed. Thus distin-
guished he shines forth.53

The poet tefers to goodness of Savita in the verse
10.149.1% also, “Savita gratified the earth as he milked
the cloud”. The poet suggests that when Savita makes
the clouds rain, people of the earth are pleased.ss

But the poet knows that gods must be loved not
.only for material prosperity they give, but also for
spiritual good they bestow ; hence he says in the verse
1.23.5%, “I invoke Mitravarunas who are protectors of
the light of truth and who augment truth by truth”.5?

The poet is definite that such benevolent gods must
‘be loved by people and so, with reference to Surya,
he gives a call to them, “Praise the great god, Surya,

:53. Here Savita is ‘alambana’, his attributes ‘addee-
panas’ and ‘harsha’ and ‘dhriti’ ‘sanchari-bhavas’,

54. gfyar 7 gREfmeqresR afiar aaeEd |
FyEfagRgRaaiarad ag afaar sgay ||

35, Hete Savita is ‘alambana’, his acts ‘uddeepanas’
and ‘dhriti’ and ‘harsha’ ‘sanehari-bhavas’,

6. 7 argrgIzaE sAfEed | ar fEEE gy )

57. Hete Mitravarunas are ‘alambanas’, invocation

‘anubhava’ and ‘harsha’ and ‘dhriti’ ‘sancbari-
bhavas.’
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who is the son of the sky and who sees from afar. Bow
to him”.%? '

About Surya the poet is aware that®® <he knows the
three worlds, he knows the secret birth of gods; and
knowing good and bad acts of men ke shines’ : and
therefore the poet addresses him in the verse 10.37.9,%
«O Surya, rise day by day. By your count, creatures
move by day and rest by night”.62

Thus the Rigvedic poet has deep love for.all divini-
ties and this very love urges him to say fondly in the
verse 10.75.863; ‘“Beautiful and golden Sindhu is ever

young and is the pretty possessor of corn, wool and
bhoney-growth.64

59. " Here Suty'; is ‘alambana’, his attributes ‘uddee-
panas’ and ‘dhriti’ and <“vismaya’ <sanchari-
bhavas’. :

60. Jz q%iﬁﬁn fra=Ant Jq=i s=A @qa = &g |
M AAY AT T 9ygaliy a2 g0 w4 Al

& 43Rl

61. ae7 d fwar g3 vrft Fgar 7 @ fr 3 g} wwln |
wAEAT eRFT walgmr A gezeEeanki |

62. Hete Surya is ‘alambana’, his attributes ‘uddee-
panas’ ond ‘dhriti’ “sanchari-bhava’.

63. @ear Y gL garar fwwmdl gwar aifelad |

- siadt gafe: damagafs aed gan aggeall

64. Here Sindhu is <alambana’, her attributes cuddee-

panas’ and ‘dbriti’ ‘sanchari-bhava’.
F. 11
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But among all these divinities Indra enjoys a partl”
culat position ; because, as one is already aware Olr
he was the favourite god of the Aryans. Hence th€
Rigvedic poet has also paid particular heed in express”
ing his love towards Indra. A number of his versed
-are suggestive of this love and a few of these can b®
taken to represent all.

The verses 2.12.195, 2.12.7%¢ and 2.12.97 agsert that
wise Indra, as soon as he was born, became the chief
and excelled all gods. Under his command af€
chargets, chariots, cows and counties. He is the image
of the world.es

Similarly the verses 2.16.2% and 2.16.37 assert that
there is nothing without great Indra, because all
energies rest in him. His prowess cannot be subducd

65. A A gT FUA AFEERA JFFHIAT T |
qeq g;cq]i}a\a'} Wq%‘ﬂi T A l 9 S9(9 g 1}
66. awarare: gy aeq aE) 74 AT AT fagy <ura |
7.9 436 S A I A9 FA4E g
67. awmen 3 fead S 4 oAt 7 gy |
A fayaeq afm YT | FGASTAE SATE T ||
68. Here Indra is calambana’, his attributes ‘addee-
Panas’ and ‘harsha’ and ‘dhriti’ ‘sanchati-bhavas’.
69. FEnfiziggea: fs a3gd AvaraRaxaaaty 9 |
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even by the heaven and the carth.”™

In fact, greatness of Indra exceeds the heaven and
the earth and there is no match for him, as is asserted
in the verse 6.18.1272,

It is on account of his greatness, the verses 8.96.17
and 8.96.27¢ assert, that for him dawn makes its appear-
ance and the seven rivers become easy for crossing : and

what Indra has done no other god or man can surpass
that.?s
L

For this very reason, the verse 8.96.1276 asserts,
“They bow to Indra as soon as they eye him.7?

71. Here Indra is <alambana’, his attributes ‘addee-
panas’ and ‘harsha’ and <dbriti’ sanchari-bbavas’.

72. (a) 9 gfia e wfyteg gRfEal W afgn gfue: |
e WA afywAaka @ ol geaEe awn: i

(b) Here Indra is calambana’. his attributes <uddee-
panas’ and <dhriti’ <sanchari-bhava’.
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75. Here Indra is <alambana’, his attrlbu(c;h udde
panas’ and dhriti> and <harsha’ ‘sanchari-bhava’s.

76. agfafifss aw ¥ ganeaR @l awer fyara |
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77. Hese Indra is alambana’, bowing ‘ar’:\ubhava’ and
<harsha’ and dhriti’ ‘sanchari-bhavas’.
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Of course, the poet also bows to Indra in reverence,
but at the same time, he lovingly says,” “Wondesful
is Indra who has green beard and who rides on green

steeds”.”

And fondly the poet extends his loving invitation
to Indra saying® “O king, graceful is your chariot
and disciplined are your steeds. You hold thunderbolt
in your hand. Come to us by a speedy path.8!

Under the spell of this®? very love for Indra, the
poet visions that Indra who_came riding two steeds sadl
is asking for soma.83

Then, as if, he finds Indra standing before, the poet

78. aw ay= & ggAld <EUd RATM QAW |

- AERIWGHT T T 1004,
79. Here Indra is <alambana’, his attributes <udee-
pana’ and <dhriti’ “sanchari-bhava’.
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81. Here Indra is ‘alambana’, his attributes <uddee-

panas’, calling him ‘anubava’ and ‘harsh’ and
‘dhriti sanchari-bhavas’.

82. =l aeedt Fam sawesar 1 asad |
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83, Here Indra is ‘alambana’,
panas,” and ‘harsha’ and

his attributes cuddee-
‘dhriti sanchari-bhavas’.
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addresses the god, #4“How am I to kaow your prayet ?
You know and so you tell us from time to time.%5

Indeed there is so great an intimacy between the
po=t and the god that he cajoles’® <O Indra, I hold
your right hand, so that you favour us.8?

‘This intimate love is fully mirrored in the poet’s
vocation®—«O Indra, I take you to be the adorable

.among all those adorable, I take you to be the moves
of the immovable, I take you\to be the indicator of the -
able and I take you to be the wish-giver of men.%

Such is the Rigvedic poet’s profound love for dei-

84. Fuf q qagenr (AHd eeq qFEIIE AN |
= 9\ figt sraar & AN q@d 3 AFA AL
3e.:5.41}
85. Here Indra is ‘alambana’ addressing ‘anubhava’
and ‘nirveda’ and <dbriti’ ‘sanchati—bbavgs’.
86. s ¥ ghrufrz, ged  IEEN ggra agAIA |
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87. Here Indra is <alambana’ holding hand
<anubhava’ and ‘dhriti sanchari-bhava’,
88. #:¥ @ afwd afgaAi A e AATAGATATH !
o eEAlEE ¥g w9 a1 I Strucigl
’ RABH]

89. Here Indra -is ‘alambana’, his attributes ‘uddee-
panas’, invocation «anubhava’ and ‘dhriti sanchari-

bh_ava’.
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ties as it is suggested in the above few examples of
‘deva-vishaya-rati’ and these simply represent the
multitude. In fact, the Rigvedic poet, who is intensely
devout by nature, bas utilised evety opportunity to
express his love towards deities in each of his prayets
which come out of his heart seething with love for all.
Por instance, his love for the goddess of dawn is fully
tevealed in his hymns to Usha at whose arrival the poet
exclaims—

qar & gRar magli sgegrdt gt g |
et qifiaer 967 o W g o 1)
2’ 223.)

Really the poet’s love for all divinidies is clear from
the verse 1063.3°° whete he says that the mother earth
oozes honeyed milk and the heaven drips nectar for
all gods. And in all the examples of ‘deva-visbaya.mgi
its suggestion is appropriately mild in a language defi-
nitely remtkable,

Akin to ‘deva-vishaya-rati’ is ‘putra-vishaya-rati®*
that is love for child, which js a natural urge in all
creatures; for who is not enchanted by the angelic
children and hence its description tightly enjoys a
place of distinction in lit:f'aturc. In the Rigveda one

90+ AQT AYARTR o fig Mefefrelzagd: |
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example of ‘putra-vishaya.rati’ is the verse 1.33.1%
where the sage Vasishtha speaks, “Vasishtbas, my
children, should not go away from me. They, who are
fair in complexzion and who have matted hair rightwatd,
delight me.” Here Vasishtha’s children are ‘alambanas,’
thete fair complexion and matted hair on the right
‘addeepanas’ and harsha ahd ‘avega’ ‘sanchari-bhavas.,
And.it goes without saying, that this instance of ‘putra-
vishaya-rati’ is itself very pleasing.

Now so far as instances of ‘deva-vishaya-rati’ and
‘putra-vishaya-rati’ are concerned, therein ¢sthayi-bhava’
‘rati’ is fully revealed; but since it is other than conju-
gal love, it is given a place within ‘bhava-dhvani’.
Other ‘sthayi-bhavas’ can also, as opined by Vishva-
natha, be placed within ‘bhava-dhvani,” when those are
described being just on the point of manifestation,
that means, they are not fully revealed and as such ate
unable to be suggested as ¢rasa’. Vishvanatha calls
such a ‘sthayi-bhava’ as ‘udbuddha-matra-sthayi-bhava.’

By the way, some isolated .examplcs of ‘udbuddha-

matra-sthayi-bbhavas are traceable in the Rigveda. One
of these is the verse 10.108.192 which is connected with

the story of the Panis and Sarama, the divine bitch.
When the Panis saw Sarama coming to them, they won-

Y1, fraeaa) ar gfguaestal Cuafeaa =i & gag: |
SfarY aft afgMas ¥ gqualEd afeewen
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dered as to with what wish she bad come. They even ask-
ed her, “What do you desire from wus ? How could you
cross the waters of the river »” Here ‘sthayi-bhava’ is
‘vismaya’ no doubt, and Sarama is *alambana’ and hcr
crossing the river ‘addeepana ; but ‘vismaya’ has just
revealed itself and is not suggested as ‘adbhuta-rasa’.

4

The other example of ‘udbuddha matra-sthayi bhava
can be the verse 10.143.1.22 Tt is already knowa that
Ashvins released the sage Atri from the blackhole of
demons. The poet says to the twin-gods; “You
enabled Atii by releasing him, to move off towards his
desired object like 2 horse’! Here comparing the
sage to a horse and saying that his walk resembled the
going of a horse become rather amusing and hence
‘hasa’ appears here as ‘sthayi-bhava’; Atri being ‘alam-
bana’ and his hurried walk being <uddeepana’; but
appearance of ‘hasa’ is slight and does not suggest
itself as <hasya-rasa.’

_The verse 10.102.6°* can also be an example of
‘adbuddha-matra-sthayi-bhava’ if it is interpreted in the
in the like manner. It is desctibed in the verse that
when the bull had been yoked to the " chariot, the
charioteer gave out a wild cry. The chariotcer means
Mudgalani and surely she bad the encouraging thought

93. @ (wiCragendnyd 7 @@y |
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that she will now’be victotious. Here very clearly
‘atsaha’ is sthayi-bhava’, the charioteet ‘alambana’ and:
the cry ‘anubhava’. How ever ‘utsaha’ is not so revea--
led as to be suggested as ‘veera-rasa’.

In short, Vishvanatha seems to be of the view that
when a certain ‘sthayi-bhava’ begins to appear on the
support of ‘alambana’, but is not completely nourished
by the relevant aides and hence is unable to be
suggested as ‘rasa’, then it should be taken within
‘bhava-dhvani’; because in an instance of such udbu-
ddha-matra-sthayi-bhava also there is a poetic beauty.
Mammata and Jagannatha make no mention of
caddbudha-matra-sthayi-bhava’ under ‘bhava-dhvani’.

Nevettheless, all these three rhetoricians agree that
in ‘bhava-dbvani’ is included any <vyabhichari-bhava”
which becomes suggested. Vishvanatha writes® that
it is quite pro%bable that in an instance a certain
‘sanchari-bhava’ may become acutely suggested surpass~
ing others present. Jagannatha goes a step further and
asserts®® that it may be suggested as ‘sthayi-bhava’ is-

95. quT ARTETERIAT 991TF 113,383
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-suggested or it may be suggested as ‘rasa’ is suggested
and it may bave its own suggesters. To sum up, 2

suggested ‘vyabhichati-bhava’ is distinguished when
its suggestion gives out a marked poetic beauty.

Now rhetoricians recognise thirty-three ‘vyabhi-
chari-bhavas’ in poetry. Vishvanatha has enumerated
these in this order-‘nirveda’ "avega’ ‘dainya’ ‘shrama’
“mada’ ‘jadata’ ‘augrya’® ‘moha’ ‘vibodba’ ‘svapna’
“apasmara’ ‘garva’ ‘marana’ ‘alasata’ amarsha’ ‘nidra’
‘avahittha’ ‘autsukya,’ ‘anmada’ ‘shanka’ ‘smriti’ ‘mati’
‘vyadhi’ ¢trasa’ ‘lajja’ ‘harsh’ ‘asooya’ ‘vishada’ ‘dhriti’
“chapalata’ ‘glani’ ‘chinta and ‘vitarka.’” These mirror
different traits of human nature. Emotionally man
has not much changed. What-ever emotions and
-feelings he has to-day he had also in-the past. And
the Rigvedic people were not exceptions. Hence an
attempt to trace out in the Rigvedic poetry, ezamples
of suggested ‘vyabhichari-bhavas’ will not be quite out
-of the way. Admitted that in rising poetry of the
Rigveda all of these cannot be as are in advanced
poetry of classical Sanskrit; but some of these which
tepresent particular prominent traits of man’s mind,
can be cxpected to be in that ancient poetry. All the
same, whatever suggested ‘vyabhichri-bhavas’ may be
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traced out in the Rigveda, all these will be there in the
seed-form and not in the developed form available in
classical poetry, because development of these was a
‘happening of the post-Vedic period.

Keeping this point in mind to begin with, one
ccan take up ‘psirveda which can be defined as self-
bumiliation according to Vishvanatha.l An instance
of suggested ‘nitveda’ in the Rigveda, is the verse
40-7-6.2 The poet says to Agni that for you what that
‘man can do who is yet to mature and who is lacking
in knowledge, and [ am such a man. Hence you youf-
self conduct the sacrifice ; because unless you tell me,
1 will sot know anything.  Here the poet calls himself

a man yet to mature and lacking in knowledge and
this suggests ‘nirveda’.

Another instance is the verse 10.39.63, Ghosha is
speaking to Ashvins, “You instruct me as the parents
instract the child : I am ignorant and poor in intelli-
gence.” FHere Ghosha calls herself jgnorant and poor
in intelligence aad this suggests ‘niryeda’.

Yet another instance is the verse 4.54.31. The poct
1 SagAedsaiRfAae: smanaa
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prays Savita, “Whatever undesirable I have done to yov
upknowingly; and not only to you, but also to othef
deities and men; forgive that because I have done it
being a fallible man : and please view me as sinless.”
Here the poet presents hisself as a sinful man and this
suggests ‘nirveda’.

After “nitveda’ one can take up ‘gatva’s which stand®
for conceit and following are a few instances of sugges-
ted ‘garva’ traceable in the Rigveda.

The verse 10.108.58 is from a talk between Saram?
and the Panis who exclaim, «“O Sarama, who can tak€
away these cows from us without fighting ? Our we~
apons too are sharp.” Here the Panis take pride i%
their valour and io their sharp weapons and thi®
suggests ‘garva’.

Referring, to the cattle-wealth that was with the
Panis, they proclaim,” “O Sarama, the Panis who are
good protectors, protect that wealth. In vain have yow
come to this place.” Here the Panis ate proud of theif
ability to protect the cows and this suggests ‘garva’

5 @&t ag: garE-si-RaregaaEs: |
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in the verse 10.63.6,% the sacrificer speaks to deities
thatexcepting me ‘who prepares the hymn for you
and who embellishes the sacrifice for you’ ? Here the
sacrificer shows vanity that he is the only worshipper
of deities and this suggests <garva’.

In the verse 10.125.5,° Vak says about herself,
“Whom-soevet 1 desite, I can make powerful, I can
make sagacious and I can make a visionary.” Here

Vak has high opinion about her omnipotence and this
euggest‘s ‘garva.’

In the verse 10.60.12,10 the speaker says, “This my
hand is holy, nay, it is holier. It is a general cute. Its

touch is auspicious. 2 Here the speaker talks highly of
his hand and this suggests ‘‘garva’’,

In the verse 8. 1. 30, King Asanga sa

ys to the sage
Medhyatithi, <Praise, praise : we are the greatest
donors of wealth amongst all the rich.” Here the
king is vain-glorious about his donations and this
suggests “garva’.
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In the verse 10, 26. 5,12 the sacrificer says, ‘.Pufh“:-
is the sacrificer’s friend who removes the c-nemfes. f
Here the sacrificer is proud that Pushan is his friend
and this suggesys “garva”

Then one can take the entire hymn 10. 48 where:
Indra lauds his ownself—«All invoke me. Iam the
lord of a) wealth. I cannot stoop low. I do not stoop:
€vn before death. I defeat a single enemy. I defeat
‘WO eDemies. What harm even threc enemies can do
to me} | desttoy a host of ememies.” His self-praise
is in fact more extensive and is suggestive of “garva”

After “garva’, can be taken up “amarsha”!® which
™2Y meaa indignation : just as in the verse 10. 86. 5f! &
Iadranj €xclaims, “The ape has spoiled my favourite
oblations. 1 hall cut off his head.” Here Indsani is
indignant wigy the ape for his annoying act and this-
Suggests “amarsha”,

After “amarsha” one may take up “autsukya”!® whichs
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can mean eagerness, as perceived in the following:
instances, :

In the verse 7. 86. 217, the poet, because of his will
to unite with Varuna, converses with himseif, “When
shall I be in communion with Varuna ? When shall T
see hioy” Here the poet shows his impatience to meet
Varuna and this¢ ‘suggests’ autsukya.

In the verse 8. 94. 7,18 the poet thinks about Maruts,.
“When will Maruts come to my sacrifice ? Whea will
they shine »> Here the poet wishes for an early arrival
of Maruts and this ‘suggests’ autsukya.

In the verse 2. 33, 7,19, the poet, longing for Rudra’s.
compassion, asks him, “O Rudra, where is that merciful
hand of yours which is healing and cooling ?”” Here the:
poet means that it is high time he should feel the touch
of Rudra’s hand and this suggests «autsukya.”

In the verse 5. 3. 9,20 the poet ‘wants Agni’s favour-
thus—«O Agsi, when will you look at us? When will
you lead us ? Here the poet is undoubtedly eager for-
Agni’s favour and this suggests «autsukya”.
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After ‘autsukya’, smriti?! may be taken up which may
‘pe explained as remembering. Just as in the verse
1.105.18,%% the sage, who has fallen down in a well
and is in a helpless state, indulges in brooding and
-recollects an incident of the past, “Once a wolf saw me :
.going by my way and he stood up btiskly to attack
me”. Here that occurrence of the past now appears in
.the poet’s mind and this saggests {smriti’.

A reference to this event is also made in the verse
1.105.112% where the poet sees in the mental eye, “The
-sunrays are keeping the wolf away from the path as

‘he swims the water” The poet is certainly reviv-
ing in his mind what happened in the past and this
-suggests ‘smriti’, -

After <smriti’ ‘mati’?* can be taken up which may be
-explained as ascertainment. For example, in the verse
10.37.2% the poet speaks, “Let that true speech protect
.
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me in which the heaven and the days exténd,all being
rests and moves, the waters are ever-flowing and the
sun ever rises’>. Here the poet has come to know for
certain the faculty of true speech and this suggests
‘mati’.

After ‘mati’, one may take up-*harsha’2® which means
joy. Just as in the verse 2.11.727 the poet narrates,
“When Indra’s fast steeds sounded the coming of the
rains the even earth swelled.”28 Without doubt,
the poet is desirous of expressing that when the earth
heard the thunder and knew that it would receive
the long-awaited rains, it puffed with joy as it were :
and thus here puffing of the earth suggests ‘harsha’.

Another example is the verse 10.174.5?° where the
sacrificer asserts, “I have now gained the kingdom.
I have become the lord of all men. I am now withcut
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28. Kalidasa too fancies that the earth is intensely
joyous when the first rains of the season come
and be has made this fancy the subject of a very
beautiful simile—
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enemies.”, Here the sacrificer is delighted at b1
- - -
elevation and this suggests charsha’.

After ‘harsha’ one can take up <asooya’®® which
means envy and following are a few ezamples wher€
it is suggested.

In the verse 10.37.12,3! the poet speaks to gods>
«Place the burden of sin upon our enemy who misact$
towards us.” Here the poet shows his jealousy towards
his enemy and this suggests ‘asocya’.

In the verse 10.103.12,32 the poet prays to the deity>~
«Burn the hearts of enemies with sorrow. Let enemi€®
be doomed in darkness.” Here the poet expresses bis
intolerance towards his enemies and this suggest®
‘asooya’. '

In the verse 4.3.13,3% the sacrificer speaks to Agni»
«Do not go to the sactifice of that neighbour who is vio-

30. mamErgugrEa ey |
Qg fAigEeRERaiEE 1328l wiRET,
arfecq 29T
31* 7gdl }Mg=sA (MgTAT I& 439 a1 93d agaan, |
myar @Y A w1 gPAAQ aAaRA agd 4 qaa 1L

© 32, g faw gREWER wREOEETE  af )
wfy GRkfAgs w8 MITAIfR=TEaaar ga=, ||

32, @y %4 A oW W AT ATE  AfGED Wy |
ar wiged wEE ¢ b eegdd RdgSa



( 179 )
lent by nature”. Here the sacrificer is stopping Agn |
from going to his neighbour and this suggests <asooya’.

Similarly in the verse 6.52.1.% Rijishvan speaks
aloud, “Let the mountains destroy *Atiyaja. Let his
priest become low”. Here it is clear that Rijishvan is
unable to bear the prosperity of his rival Atiyaja and
this suggests <asooya’.

A very good example of suggested ‘asooya’ is the
hymo 10.145 where Indrani says, «I dig out this
herb which torments the co-wife.” Then she addsesscs
the hetb, « O plant, remove my co-wife. Keep her low;
place me high, nay, higher. Make my busband mine .
alone”. Further she exclaims, <1 do-not utter even the
name of the co-wife. I remove bher far far away.”
Here Indrani’s assertions uadoubtedly suggest <asooya’.

After <asooya’, ‘dhriti’3¢ may be taken up which
expresses complacency, as is revealed in the following
instances. ’

In the verse 6.51.16,%” the poet sings, “We have now
obtained the path which is good to travel, which is
evilless and following which one avoids all those
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hostile.”’ Here the poet is pleased onfinding the path
of satisfaction and this suggests ‘dbriti’.
In the verse 10.136.3,38 the sages assert in trance, “We
*are occupying air. You see only our bodies.” Here the
sages are at ease that they have become omne with air
on getting release from the world and this suggests
dhriti’,
Then a fine example of suggested ¢dhriti’ is the hymn
10.71. ‘The poct speaks enlightened by wisdom, <The
_ thoughtful poets have obtained the speech which was
in the hearts of the sages. And just as Dbarley is
cleared with a winnowing fan, so also the poets utter
theit speech purifying it through vision. Having

entered the precincts of knowledge, they know all

inner meaning., In their voice dwells noble beauty.

But although this specch is perceived by some one,

he does not have cleat perception. Someone hears it,
but he does not listen to it. On the other hand, to

someone this speech reveals its ownself. And those
who have learnt the wisdom of speech gathcr to-
gether as friends. In fact, friends are unequalled in
feeling the hearts of their companions. Though some
are like shallow ponds and some like common tanks,
yet others are like beautiful lakes in which one can
take a pleasant dip.” Here the poet’s composute is
clearly revealed as his mind pezceives higher knowledge
and this suggests <dhriti’.
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Equally*® lofty is the hymn 10.191. The poet puts
forward his noblest thoughts in the most beautiful
language—«You all gather togethcr Together you
speak. Together your minds may know. Alike be your
tesolve. Alike be your hearts. Alike. be your minds.
Alike be speech and mind and thought of all”. Here
the poet, who has no desires for himself, speaks for
selflessness and this suggests dhriti’.

After ‘dhriti’ one may take up ‘chinta’! which can
mean anxiety as will be clear from the following
instances suggestive of it.

In the verse 10.95.12%2 Pururavas says to Urvashi,
“After our son is born, when will he desire me, his
father ? When will he, while crying, stop shedding
tears perceiving me ?” Here Pururavas is concerned
about his son to-be and this suggests chinta’.

In the verse 10.29.4.4 the poet, in his mind, asks the
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deity, «Indya when will you come to us ?” Here the
poet s uncasy because Indra has not yet come to him
and thig suggests ‘chinta’.’

Also in the verse 4.21.9% the poet muses, “Indra,
Where g your presence now? Why do you
00t gladden us ? Why are you not pleased to gift

Us ?” Here the poet is worricd because Indra has not

Yet favoured him and this suggests “chinta’.

) In the verse 10.48.14,1¢ the poet inquires of Ashvins,

12 his ming, «Ashvins, where are you now ? Amongst

what People do you please yourselves ? At whose house
¢ have yoy gone away ?” Here the poet is pondering

over the possibility on account of which Ashvins have

B0t yet shown themselves to him and this suggests
‘chinta’,

After <chinta® <tarka’’ can be taken up which may
be €xplained as reasoning.. Just as in the verse
1.161.1,%  Rippu-brothers reason when they see

a figure like them, ¢Is he the eldest of us or is he
\

5. 921 ¥ ey gz @ AAAT @I AT |

¥ 3 faafa: frg Y aaka 5 Arggend @A S I
46. = Raza sameafeaar fig war aead gresd |

F % 7 3% sawer swnafiseg ar gawmea a1 @A
47. &t fer: d2erq wfodsgfads: nreetll

wftwr, @8 T9Y

48. g siss: f§ afasd 7 Menbaad get waif=A |

7 fifgw 9qd 4) qEIFAST weg @ QTR



( 183 )

the youngest of us, who has come tous? Orishe
the envoy ? If we should speak to him, then how ?”
Obviously they are trying to make out the reality of
Agni who took a form alike them and this suggests
‘tarka’,

After <tarka,’ to end with, <dainya™® can be taken up
which can be represented, in meaning, by misety.
Just as in the verse 10.33.2,%° Kavasha narrates his
wtetched state, “My intestines on both sides are tot-
menting me due to hunger; wicked thoughts are
haunting me; nakedness, due to lack of clothes, is
hurting me ; weakness is afflicting me for want of food
and my mind is wavering.” Here Kavasha is in deep
waters and this suggests «dainya’

Further in the verse 10.33.3,51 Kavasha speaks,
«Q Indra, agonies ate eating me up.” Here Kavasha
makes clear to Indra his mental and physical suffering
and this suggests ‘dainya’. :

A perusal of the foregoing instances vivifies that all
¢yyabhichari-bhavas’ that have been dealt with just
béfore, represent the oft-found traits of human mind and
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One should not be startled to find these suggested in
the Rigveda; because the Rigvedic poet could not
femain altogether different to  human feelings.
Moreover suggestion of these ‘vyabhichari-bhavas’ is
devoid of any complicacy and, in fact, its very simplicity
is capable of winning one’s heart. The Rigvedic poet
too has been very easy-going in his depiction of feelings.
However, at some places, he inadvertently gives an
exhibition of higher poetic art illustrations of which
are the following verses containing <bhava-sandhi.*

‘Bhava-sandhi’ can be defined as suggestion of two
‘bhavas’ in apposition,s2 just as in the verse 10.159.1,58
. Shachi says, “The sunrise is the rise of my fortune.
I have taken possession of my husband. I am the
defeator of my co-wives.” Here Shachi is pleased as
she has won her husband and this suggests ‘harsha’;
at the same time she says that she has defeated her
co-wives and this suggests ‘asooya.’

Shachi speaks again in the verse 10.159.2,5 « have
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become the head: Now, I will see my husband chat”
with me. He will follow only me as I have subdued
my co-wives.” Here Shachi is joyful at her success and
this suggests harsha’ : she also talks of vanquishing her
Co-wives and this suggests ‘asooya’.

These examples of ‘bhava-sandhi’ unmask the

complexity of human heart and .so do the following
examples of ‘bhavabhasa.*

The basis of ‘bhavabhasa’ too, like that of ‘rasabhasa”
is impropriety, as is displayed in the verse 10,10.75 in
which Yami says, “Desitre of Yama may come to me for:
copulation.”” In this assertion Yami’s eagerness for
intercourse with her brother, Yama, is contained,.
suggesting ‘autsukya’ ; but eagerness to have conjugal
relation with brother being highly improper, this is-
an instance of ‘bhavabhasa’.

In this connection one may as well go through the
verse 10.10.13%¢ where Yami speaks to Yama, «Alas, I
am unable to understand your mind.” Here Yami feels:
dejected at Yama’s refusal for intercourse which he calls.
absolutely undesirable and due to this impropriety
‘bhavabhasa’ is here, as the statement of Yami suggests-
‘vishada’, ‘

All these instances of <bbava-dhvani’ combine

e |
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together to exzhibit the Rigvedic poet’s art who i$ 2
smason who builds with equal dexterity a temple 22
"..a home : and his building is not a mere structure, it 15
the replica of human heart where miscellaneous feeling-
—tender or strong, ephemeral or permanent, similar OF
-contrasting—dwell mystetiously, come and go, mingl®
togetheér and send forth their echo to proclaim th€¢
indefinable character of heart which is at times loving:
at times complacent ; at times sad, at times delightcd;
-at times humble, at times proud ; at times. discriminat-
ing, at times enraged ; at times eager, at times dejccted$
-at times envious, and at times reminiscent

Taking a bitd’s eye-view of the instances dealt with
till now, one finds that these are all examples of
-‘alakshya-krama-vyangya-dhirani’ displaying the dis-
tinctive genius, the exuberant imagination, the deep
yision, the wide outiook, the rich exzperience .and the
solemn wisdom of the Rigvedic poet who is a devotee
-of the Divinity and sings his devotional songs to some
‘heavenly tune, yet breathing into these the warmth of
human aspirations: and his sodgs-—-which, like
Ashvins’ car, reach every nook and cotner of the
universe (sometimes flying among the celestial deities ;
-echoing their moods and actions, their battle with the
atmospheric demons and their benevolence towards
terrestrial beings : sometimes moving among the
-earthly denizens ; reverberating their will to live, to
'.ptosper) and which, coming out from the innermost
«depths of the poet’s bosom, enter the very heart of
:man, touch it, stir it and possess it ; and spontaneously
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‘zeveal the banyan-like passions that, rooting from the
branches, dcvelop into new trees shooting new branches
indulging in new formations and in thesc is entangled
the whole of the mortal world...loving, laughing, fight-
ing, lamenting, all the time awed by the magnificence
of the creation—are composed in a language chaste
and elegant like Usha bathing in the morning light of
unembecllished . beauty ; and in a style which like the
mountain-rill (sometimes rapid, sometimes lingering ;
sometimes calm, sometimes laughing ; somctimcs
;tunmng upon the sunlit rocks, sometimes hlddcn in
obscure caves; sometimes ﬂowmg underneath the
sweet-smelling trees, sometimes passing through the
zeeds) is lofty and admirable, and yet is puzzling to
those who are accustomed to the elofigated and mono-
tonous classical style resembling a plain-river.

And ‘alakshya-krama-vyangya-dhvam is one of
the two main divisons of ‘dhvani’ bascd on ‘abhldha .
(In this division, as one already ‘knows, process
towards suggestion is so quick that it cannot be
perceived). The other division_of ‘dhvani’ based on
“abhidha’ is ‘lakshya-krama-vyangya-dhvam in which,
as one is already aware of, process towards suggestion
is slow, that is, at first one follows the literal meaning
and then gradually conceives the suggestion. Ananda-
vardhana says that it is like resonance. 57 Mammata
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also opines likewise and trifurcates ‘lakshya.krama-
Vyangya-dhvani’ as “*shabda-shaktyudbhava’ ‘artha- sh-
aktyudbhava,’ and <‘shabdarthobhaya-shaktyudbhava.’?®
Then he divides these into minor sub-divisions, 5
However it will not be meet to look for all these
sub-divisions in the Rigveda, because these were the
Cteations of the post-epic period and are to be found
in delicately,wo:ked up classical poetry. . Nevertheless,
since it has already been made certain that traces
of ‘dhvani® ¢xist in the Rigveda and ¢alakshya-krama-
Vyangva-dhvani’ can be sighted therein often in its
clemental form, it will a worth-while attempt to see
if some germs of ‘laksh;'a-krama-vyangya-dhvani’ can
be detected as well, broadly speaking in shape of
*vastu-dhvani or talankara-dhvani:
—\*_ ° : -
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“Vastu-dhvani’ is factual suggestion, that is, therein
.sno~‘alankata’ (figure of speech) is suggested.s® Vastu-
dhvani’. can be of many types, but since an attempt
is being made here to detect only the trace of ‘vastu-
dhvani’ as a possible occurrence, it will be un%cessary
to go into elaboration. At the same time it is not
ezpected that one will come across subtle and clearcut
examples of ‘vastu-dhvani’ in the Rigveda. What is
expected is that few marks of ‘vastu-dhvani’ might
be visible in some instances. Hence during this
attempt it will be satisfying if in an instance
svastu-dhvani’ can be marked out, of whatever type

it be.

For example one can take the verse 1.86.3.% The
poet is saying, «The sacrificer who brings Maruts in
form, enters, by nature, the house full of cattle.”” This
means that when the sacrificer pleases Maruts, then he
comes to possess plenty of cattle and whenever he
enters the house it is studded with kine. Now in
those days cows were the indicators of a man’s
prosperity. Hence by virtue of “*ganta gomati vraje’
«yastu-dhvani’ is that the sacrificer becomes prosperous

forevct.
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In thijs example, of a certainty, marks of <vastu-
dhvani’ are discernible and in fact these can be pointed
out in few more examples some of which are being
critically appreciated hence.

In the verse 1.142.3,58 the poct says, “Agni sprinkles.
the sacrifice with honey”. Honey is sweet and hence:
this can mean that tne outcome of the sacrifice is
full of Sweetness, that is, just as swectness pleases a.
man so also the outcome of the sacrifice pleases the:
sacrificer because consequently his wishes are fulfilled "
by Agni. From another point of view, honey stands-
for abundance and happiness, and hence the meaning
can be that Agni showers prosperity on the sacrificer.
Thus by virtue of t‘madhva: yajnan mimikshati’
“Vasti-dhvaaj’ is that the sacrificer’s wishes are fulfilled:
and he becomes prosperous.

The second point of view is supported by the.
verse 6.70.5%! where the poet prays, “Let the heaven
and the earth sprinkle honey for us.” Without doubt,.
honey represents plenty and pleasure and the poct
obviously means that let the dual deities make us
joyful by bestowing prosperity on us. Hence by virtue-
of *madhu no dyava prithvi mimikshatam’ vastu-dhvani
is ‘we be prospcroué by grace of the heaven and the:
earth.’
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A verse equally beautiful is 10.25.6:%5 The poet-
expresses his wish to Ashvins, “With honey should:
I go and with boney should I come. O gods, make:
us men of honey”. As one already knows, honey
stands for sweetness and happiness which results in-
sweet behaviour towards all and the impetus of sweet
behaviour is love for all. Honey also signifies:
abundance which makes a man prosperous and . happy.
Hence ‘vastu-dhvani’ in this versc is ‘<O gods, make us-
prosperous, happy and loving so that I may move as a-
prosperous, happy and loving man.’

So it is explicit that for the Rigvedic people honey"
was the analogue of happiness and fulfilment of desires-
and this idea is elevated more in the verse 1.154.56¢
where the poet visualises, “In Vishnu’s highest footing:
is the spring of honey”. It means honey origi-
nates and is always flowing there. This literal meaning
certainly conveys the idea that there is a perpetual
happiness of a divine order and all wishes are gratifted
there. Hence by virtue of ¥*madhva utsah ‘vastu-dhvani™
is that Vishnu’s ‘highest footing is the source and place:
of eternal happiness and there all wishes are satisfied.

While talking about happiness it will be of much.
interest to learn that for the Rigvedic people butter also-
signified prosperity. '
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For the same reason the poet asserts in the verse
11.85.3¢8, <In the paths of Maruts, butter flows following
‘them.” Now abundant butter was a pointer to the
Rigvedic people’s prosperity and happiness, and hence
‘the meaning is that affluence comes to that region
through which Maruts pass. Sayana interprets that
Tain-water follows Maruts along their paths. It can
-be explained thus that the region through which Maruts
Pass gets the rains. Where there are enough rains,
there are crops in plenty and people are prosperous and
mirthful. Grass also has a luzuriant growth there and
"COWs are well-nourished. As a result, yield of butter
is more and this makes people happier. So by virtue
of *vartmanyeshaminureeyate ghritam’ ‘vastu-dhvani’
is that people of the region through which Maruts
‘Pass become affluent and happy. '

The verse 1.188.57¢ has the same echo. It asserts,
“The doors are oozing butter” which means that the
doors which lead to the place of the sacrifice are
.giVing out butter. As butter represents affluence, the
‘POet wants to convey the idea that as a result of the
Sacrifice people will be prosperous. So by virtue of
T duro ghritanyaksharan’ ‘vastu-dhvani is that when
‘€ven the doors put up for the sacrifice are capable of
‘Making people happy and flourishing, then the out-
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come of the sacrifiee itself will make people happier
and more flourishing '

A verse composed in this very vein is 9. 62.9.72
The poet prays to Soma, “You are the sweetest. You
make us receive wealth. You ooze butter and milk.”
Needless to stress that butter and milk both stand
here for affluence and the poet not. only desires butter
and milk from Soma, but also all that isirequired for
pleasant life. Hence by virtue of f‘pari srava ghritam
payah” “vastu-dhvani” is ‘make us thriving and happy’. ~

It will be interesting to note that the poet calls
Soma not sweet but the sweetest, because, Soma makes
people reccivE wealth and by virtue of ‘svadishthah’
<vastu-dbvani is that Soma be pleased {ully so that
he accepts the prayer surely.

The above examples iudicate that fine grains of
«vastu-dhvani’>do exist in'the Rigveda. With respect
to suggestion these examples may not be as sharp
as those of classical poetry, but these definitely
have a poetic beauty, simple yet refined. These certainly
touch the heart, although may not shake it. To have
a better conception of <vastu-dhvani” as traceable in
the Rigveda, one may go through a few more sporadic
examples.

Out of these the vecse 1.161.478 narrates the well
known tale of Ribhu-brothers and Tvashta that having
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dexterously carved out four shining bowls from the on
made by Tvashta, Ribhu-brothers)searched for Agni, th
envoy, to hand over these to him. And when Tvashta
the divine artificer, saw those four bowls, he went an«
hid himself among women. The poct here means tha
when Tvashta saw his expert knowledge outdone by
that of Ribhu-brothers, he got so much ashamed of hi:
inferior-know-how that he took himself to be a female
and not a man ; for women in those days were not sup-
posed to possess such high skill. So here, by virtue of
fegnasvantarnyanaje” “vastu-dhvani is that Tvashta ad-
mitted his inferiority in craftsmanship to Ribhu-brothe;

And in th€ verse 1.3,3{3,74 the poet 33}'3} very wittly,
«O Indra, while giving your favours, do not be Pani to

us.” Pani wa$ a trader of those days and whenever he
gave something, he always demanded the price of it

and was often greedy to have more. So the poet rema.
tks to Indra that he should not ask something in
return for his favours, because after all what mortals
can give taa god. Hence the poet Wants to stress that
whatever modest offering a sacrificer gives to Indra, he
should accept it in good humour taking: it to pe suffici
ent. Thus, by virtue of $‘ma panirbhooh’ “Vastu-dhvani’
is ‘you should not demand in return and pe satisficd
with our little offerings’. '

In the verse 1.41.4,5 the poet is assuring Adityas,
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“Your way to the sacrifice is nice and thornless. So also
in the sacrifice there is nothing -unpalatable for you.”
To bring Adityas to the sacrifice and to receive their
favours, the poet is giving them assurance that they
will not have any difficulty in the way and once they
come to the sacrifice they will find all oblations really
a treat. So ‘vastu-dhvani’ in this verse is ‘you do come,

be pleased with our tasty oblations and fulﬁl’ our
desires’

The poet, in the verse 1.187.5,7 talks lightly to the
corn-deity about the cffects of savoury dishes—<«The
people who relish your flavours, move as’ if having a
large neck.” The poet means that because those people
are well-fed, they have rounded necks. Hence, by
virtue of *<tuvigreeva iva’ ‘vastu-dhvani is that persons
who eat well are sturdily built,

In the verse 1.41.8," the poet is saying to deities, «I
do not tell you the person who injures a sacrificer long-
ing for gods, nor I tell you the person who abuses such
a sacrificer.” The poet means that for fear of speaking
evil, I do not say anything to you' about any wicked
person, but you know him yourselves and hence should
punish him. Thus by viriue of {‘ma vo ghnantam’
ma shapantam prati voche devayantam’ <vastu-
dhvani’ is <you should mark out and punish the wicked
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Person who acts against the sacrificer longing for
gods,

And for the sake of such an action the poet relies
heavily on Indra as. hesays in the verse 10.38.4, «For
our protection we make Indra turn his face towards us >

he Poet means that we make Indra so much pleased
that he looks towards us favouringly and ‘gives us his
Protection. Hence by virtue of f{carvanchamindram-
avase karamahe’ ‘vastu-dhvani’ is ‘we pleasc Indra and
make him favour us by his protection.’

The poet knows that Indra is pleased beyond
Measure if he js to get soma to drink. That is why the
Poet narrates in the verse 10.92.15,7 «Casting his looks
Indra becomes great by noise of the grinding stones.”
The Poet wants to convey the meaning that when Indra

€ars nojise of the grinding stones and sees .that soma
is beiﬂg juiced, his heart becomes large with delight
and he puffs up. Thus by virtue of *‘ycbhirvihaya
abhavad vichakshanah,’ ‘vastu-dhvani’ is <Indeg be.

Comes greatly pleased to see soma being juiced by the
Stones,’

For this reason, the poet again says in the verse
10.116.2,80 «O Indra, the bestower of welfare, drink this
choice soma, enjoy by the heart and then look towards
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us.” <Vastu-dhvani’ in this verse is vivid—You be
b
pleased with soma and and then please us.

The poet is sure that to please 'Ipdra soma is
instrumental and hence he x:equcsts,81 «O Indra, do
drink soma which was juiced in the morning. And in
the noon-time it is being juiced for you andAyou alone.
Hence you enjoy this honeyed soma.” ‘Vastu-dhvanj?
is clear—‘you become joyous by relishing your favourite
drink as much as you like and then gleefully fulﬁl[ our
desires.’

And about the fondness of Indra for soma the poet
is very soon assured of as he asserts in the verse
9,60.3,52 «Soma is entering into Indra’s heart”™ The
poet means to say that Indra is taking soma, because
soma pleases his heart : and generally people take only
that which pleases their hearts. Thus, by virtue of
tIndrasya hardyavishan’, ‘vastu-dhvani’ is that Indra
is drinking soma and he is much pleased as he is fond
of it.

Then the poet utters his prayer‘“ «O Ind:a, let
our enemies be united with blinding darkness.” The
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poet desires to say that just as a thing in darkness vanishes
being invisible to eyes, so also the enemies should vanish
and be no longer visible having been sent by Indra into
the dark regions of death: Hence by virtue of
{i‘andhenamitrastamasa sachantam’, “vastudhvani’ is that
Indra should destroy the encmies.

A similar prayer the poet utters in the verse
10.152.4,5%¢ «O Indra, let him, who hurtles against us
meet with lowly darkness” <Vastu-dhvani’, by virtue
of *adharam gamaya tamal’, is clear—‘destroy him so
that he never comes within our sight again’.

Ultimately Indra fulfils the prayer, as the deity him-
self speaks in the verse 10.49.6,%° «I have removed the
growing enemy away and beyond this world.” Indra
means to say that just as when a thing is removed, it is
not to be seen; so also enemies are to be seen nohere
in this world. Hence by virtue of {‘doore pare rajaso
rochanam’, ‘vastu-dhvani’ is <I-have totally destroyed all

enemies.’
It is this greatness of Indra which makes the poet

exclaim,# «O Indra, when you keep your body along-
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side the sun, then your grace is marked.” The poet
wants to stress that generally all are subdued by the
radiant sun, but Indra outshines even the sun. Hence
‘uastu-dhvani’ will be that Indra is quite extra-ordinary.

And the poet finds even Nature echoing the great-
ness of Indra as sung in the verse 4.18.6,7 <«Thesc
rivers full of rippling water are flowing on babbling.
Ask these, what these are humming ?” The meaning
is : rivers are singing the greatness of Indra. So ‘vastu-
dhvani’ in this verse will be that rivers are.the proof of
Indra’s greatness as he made these flow.

These examples reveal that marks of ‘vastu-dhvani’
are in some instances quite clear and in some rather
fajnt. But on account of poetic pleasure thesc give,
these come very well within the realm of suggestive
poetry. The suggestion may be sometimes impressing
and sometimes lacking in finish as perceived in the

following verses. N

In the verse 5.52.3,%8 the poet speaks about Maruts,
«These skip over the nights”. The poet means to say
that night after night comes and ends and Maruts always
leave these back. Other creatures sometime ot other
succumb tQ death and arec unable to go across all the
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nights which arc the portions of eternal time. But
Maruts transcend all nights that is all portions of time.
So by virtue of <ati shkandanti’ sharvareeh’, ‘vastu-
dhvani’ is thatMaruts are eternal like time.

In the verse 5.75.6,8° the poet says to Ashvins,
“Those steeds may bring you here which are yoked
by thinking alone” The poet’s meaning is that as
Ashvins think, the steeds voluntarily are yoked to the
chariot. Thus, by virtue of *‘manoyujah’ ‘vastu-dhvani’
is that the steeds are so well-disciplined that those
seem to possess some supernatural sensitiveness.

In the verse 10.844,° the poet speaks to Manyu,
“You one are for many.” The poet wants to assert
that though Manyu is one and alone, he is so violent
as to be epough for a host of enemies. Thus, by virtue

of <“feko bahoonama51’ ‘vastu-dhvani’ is ‘you alone can
defeat many enemies’
(In fact, Manyu is the god of anger and itis,

common occurrence that when some petson is filled with
anger, he secems to have gained some uncommon vigour
and zeal to fight alone with many.)
The poct, in the verse 10.92.4,°! states, “The vast
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heaven and the limitless earth bow to Agni. So also
Indra and other gods recognize him”. <Vastu-dhvani”
is obvious that Agni enjoys an exalted position.

And to the selfsame Agni the poet says,*? «Thrice:
the demon may go into the bond of your flames.” The:
poet means that just as when someone is bound three
times, then he is securely bound ;so also the flames
of Agni may cover the demon three times so that he:
is surely bound for death. Thus, by virtue of *<trityatu--
dhanah prasitim ta etw, ¢vastu-dhvani’ is ‘you totally
consume the demon in your flames.’

In the verse 10.117.6,% the poet proclaims, “He who-
eats alone is only sinner.” The poet means that the
petson who is so selfish as not to give a single morsel to-
any one else, does only sin and being a sinner becomes
devoid of all virtues. Hence by virtue of *kevalogho
bhavati kevaladee’, ‘vastu-dhvani’ is that a person who-
thinks of the self alone becomes an all-round sinner.

In the verse 10.136.2,% the sages are heard speaking’
that they follow thc movement of air. The sages
mean that being in. trance their souls are not bound:
— . -
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by body and as such the souls move freely in space. So,
by virtue of #“vatasyanu dhrajim yanti’ ‘vastu-dhvani’ is
that they as souls are invisible and free as air.

In the verse 10.11.9,% the poct Says to Ashvins, «“You
Yoke your chariot which oozes nectar.”” The meaning
is that in their chariot Ashvins carry nectar which is
the cause of gods, immortality and perennial happiness.
"Thus the poet wants to stress that the immortals look
the chariot as the fountain of happiness, because when
Ashvins céme they briﬁg ‘nectar in their chariot and
the mortals also take it to be the fountain of happiness,
because when Ashvins arrive in their chariot, they
‘remove all sufferings to make people happy : and this
'Way nectar comes here to signify happiness. So ‘vastu-
dhvani’ by virtue of famritasya dravitnum’ will be <the
«chariot sight of which makes everyone happy’.

In the verse 10.59.5,°7 the sages implore the goddess,
Asuniti, «Place us in the sight of the sun.” The sages
anean : ‘make us long-lived for to enjoy the sunny days
-of our lives.” So they implore again in the next verse

(10.59.6).98 «For long may we see the rising sun.”
‘erily <vastu-dhvani’ in both the verses by virtue of
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sooryamuchcharantam’, is ‘we be long-lived by your
grace.

In the verse 10,120.3° the poet requests Indra,
“Combine the sweet with that which is sweeter”. When
2 man is in pleasure and he gets something more plea-
sant, then he is pleased beyond measure. That is why by
virtue of {*“syadoh svadeecyah svaduna srija sam” <“vas-

tudhvani” is“while, by your grace, one is happy, make
him still happier.’

In the verse 6. 66. 1(1) ‘the poet is praying, “Let that
appearance of Maruts be for the knowing”. Here
«vastu-dhvani, by virtue of **tat’ is ‘appearance Wthh
is well-known for its striking characters.’

Aunother instance of this type is the verse 1. 80. %)
where the poet eulogises Indra, «By fabrication you
killed him—that fabricating beast.” Here, by virtue of
*<tyam” ‘vastu dhvani’ is, ‘that beastly demon who was
notorious for his evil fabrications and troubling people.”

A similar instance is the verse 6. 43.13)in which the
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poet says to Indra, “In rapture of soma, you killed that
Shambar”. Here “vastu-dhvani, by virtue of *‘tyar,
can be ‘that Shambar who was notorious for his mis-
deeds.” Sayana interprets ‘tyat’ withT‘randhayah’ in
which case <vastu-dhvani’ will be ‘you killed Shambar
in such a way that it was praiseworthy and it became

a2 common talk of all’ . :
In the verse 1.105. 12,* the sage, Trita, prays to gods,

‘By your power, rivers flow and the sun shines_.’ The
sage desires to say that when you are so powerful, you
can easily savé.me from this distress. Hence ¢vastu
dhvani’ in this verse will be ‘take me out of this well.’

Then the sage particularly speaks to Agni*you have
brotherhood with gods. You sit in our sacrifice and
give oblations to deities.” The sage intends to say
that “remove my ‘sorrow so that I can perform the
sacrifice where I shzll give oblations to you to be con-
veyed to gods.” Hence here also “vastu-dhvani” will be

‘take me out of this well.’
In the verses 10. 108. 4% and 10.108.6”'Sarama warns
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the Panis, I am the messenger of that Indra who cannot
be defeated by anyone. O Panis, you will sleep killed by
him. I am afraid, Brihaspati will not comfort your
bodies.” <«Vastu-dhvani” in the statement of Sarama
is clear that “looking to the valour of Indra and of

other gods, return the cows so that you be not killed
by them’

. . 424

Apart from such marked instances of “vastu-dhvani
others are also there in which can be detected very
minute germs of suggestion.

As an example, the verse 1.29. 1% can be taken up
-where Shunahshepa prays to Indra, «Bless us with cows
and horses.” He wants to impress upon Indra that he-
belongs to a poor family and the deity should make
him prosperous by giving him plenty of livestock soO
that he can make others also happy aud for this rcleas’c
is essential. Thus “vastu-dhvani” in his prayer 1§
“release me, O Indra~”

Another example is the verse 10.164.1° in which the
-poet says to Manasaspati, “Be away, go far, travel yor~
der.”. Here ¢yastu-dhvani’ will be ‘we should not €€
bad dreams’; because Manasaspati is the deity who
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controls the mind during sleep.

One may as well take up the verse 10.132.5,° whick:
asserts, “Whatever sin belongs to Shakaputa; it kills his
enemiecs when Mitra favours him.” The mecaning is
that no doubt Shakaputa has sinncd, but when Mitra is
pleased with him and takes him into favout, then that
sin, instead of tormenting Shakaputa, torments his
enemies. Thus ‘vastu-dhvani’ is ‘by the power of Mitra,
the enemies of Shakaputa are destroyed.’

The verse 10. 131.2.11 is also remarkable. The poct
says to Indra, “You make wealth here and here”. The

poet means to say that, in these regions, you give

wealth to people.: So ‘vastu-dhvéni’ will be ‘make

people wealthy, so that they can enjoy life’. Ifin the

context of the first half of this verse *bhojanani’is taken

- 11 <
to mean <food’, then the meaning will be, “You make

food here and here”, that is, let in these regions corn.
grow luxuriantly so that people get food as desired and
can enjoy life, becoming rich : thus <yastu-dhvani will
be similar-“make people prosperous and happy.’

A perusal of the foregoing examples points out that
germs of <vastu-dhvani’ do throb in these Rigvedic
verses. Although <vastu-dhvani’ in these may not be
as pointed and polished as in classical verses, yet it is
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there in 2 shape which proves its existence. The
perusal also points out that the Rigvedic poet may not
be knowing existence, name and shapeof ¢vastu-dhvani”
(rather dhvani as such) ; but he seems’ to be definitely’
aware of the way in which a verse should be so composed
as to be more effective and more beautiful in sense. He
alsoseems to have realised that only expressed sense is not’
competent to spray poetic brilliance in verses. There is
to be some sense concealed, yet asserting its existence:
by the way of witty poetic effect. That the-Rigvedic.
poet has been thinking in this light is supported by the-
examples of ‘vastu-dhvani’ which one has just viewed..
In these it is that hidden sense (centuries after called:
‘dhvani’ by Sanskrit rhetoricians) which emits the fasci--
nating light of poetic beauty and which seems to be:
the aim of the poet himself. And yet the poet has-
translated his thoughts in a manner quite natural and-
simple, in no way bringing in pazticles of artificiality’
and laboriousness.

The associate of *vastu-dhvani’ is <alankara-dhvani”
which means figurative suggestion or suggestion in the-
guise of ‘alankara’. Here a question arises asto when
suggestion is here, then how it can be called ‘alankara”
because suggestion is always *<alankarya’. Mammamlz"
and Vishvanathal3 reply that here the word ‘alankar?’
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is prefised to <dhvani’ only informally; because
otherwise it would have been known as ‘alankara’
had it been expressed : just as when a brahmana
.changes his faith and becomes shramana and is a
brahmana no more, still then people are wont to call
him brahmana-shramana informally ; because otherwise
he had been known as brahmana.

Now it is an established fact that some age-old
figures of speech, like* upama, i.e. simile, do exist
rudimentarily in the Rigveda and hence when an
attempt has been undertaken to find out traces of
“dhvani® in the Rigveda and is being made to detect
germs of ‘lakshya-krama-vyangyg-dhvani, then it is
in no way ridiculous if onec begins a probe to see if
perchance a faint trace of ¢alankara-dhvani’ can also be

-sighted in the Rigvedic poetry.

And in the course of this probe one comes across
-the verse 7.18.41 which asserts, «“O Indra, Vasishtha
is offering prayers to you to milk you like a cow”.
The suggestion is : just as 2 calf is brought before a
‘€ow to please her so that she gives more milk, so ‘also
Vasishtha says his prayet before Indra so that the god
is pleased and fulﬁlis the sage’s desires. Thu_s by virtue
of “*u*pa brahmani sastije’, fupame yopamanabhava’
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between prayer and calf is suggested and so this is
an instance of ‘upama-dhvani’.

The verse 1.72.2'¢ is also of interest from this
point of view. The poet narrates an incident—<The
divinities could not get their dear Agni. They, who
were on foot and who were one with fatigue, reached
the place of Agni”” The suggestion here by virtue of
the words *vatsam, **shramayuvah’ and *¥**padavyah,
inter alia, is that just as men search a child (or a calf)
when it is lost and and in their search they roam here
and there on foot and they are so tired that they
look as if they have become one with ‘fatiguc
and ultimately they reach the place where the child
(or the calf) is to be found : so also the gods searched
for Agni when he was to be seen nowhere and in this
search they, walking on foot, were rather tired and
ultimately they reached the place where Agni was to
found.l? Thus ‘upameyopamanabhava’ between Agni
and the child (or the calf) and between deities and men

is suggested and s0 this becomes an instance of ‘upama-

dhvani.’ .
Another verse worth noticing is 10.89.2.1% The poet

says, “That virile Indra turns round his brilliance and
kills black darkness.” In this verse Sayana interprets

16 e acd ai v 7 frgfasga fRd #Rar g |
tigga: Y rogel) frlawass: 9 WA [ ||
can also mean that they have

17. ‘Shramayuval’ :
! pecome one in their labour, that is, they all

assembled and worked together in their effort.

F. 14

be
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tSuveerya, and generally Soorya
means the sun. Hence the suggestion can be that just
as the sun tproing round its blaze—that is, rising daily
and by spreading brightncss——destroys darkness of
night : so also Indra destroys gloom by his light (ox
destroys demons). In this way by virtue of the word
*Sooryah, inter alia, ‘upameyopamanbhava’ between
Indra and the sun ijs suggested and this verse can be
taken as an instance of ‘«upama-dhvani’.? :
And these instances reflect that the Rigvedic poet is

aot a novice in his art. That he is fully capable of
in the spheres of poetic art is proved

weflding his pen !
w cxamples of «alankara-dhvani”’—although

be natural and simple has kept him away
All the same one should not form

1Soorya, as meaning T

by the fe
his desire to
from artificiality-
the notion that the Rigvedic poet has 2 first hand know-
ledge of suggestive poetry and has composed these
verses with 2 will to suggest «alankara”. It is rather

ral way
is comman

in a natu that the suggestion has come u
because of b d over poetic composition. P

In fact in his poetry, won'is gssembl.e togcther to
form an image of beauty which is exceptional and in
the veins of which run the hidden bloodstreams of
of suggestion——-thc bloodstreams that fill in it the
vigous of ¢ poet’s thoughts and give to it a ruddy
prilliance of his ideas testifying his faculty of creation
whichs through some divine inspiration, has urged him
to create his poetic image and to put into it a honeyed
— ~_ e

e tHET
18 a*gd: 938 FUENZY FTAIRLAT T |
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oint of view i . :

1 dzP"“dcnt upon Say;:a’st?r:fer;r]:::ggi_ls wholly
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sweetness of fancy which can be experienced only by
one who is adventurous (as the honey-bee through the
instinct of Nature creates the honey€omb and stores in
it sweet honey which can be enjoyed only by him who
is venturesome) and it is that divine inspiration which
has helped the Rigvedic poet to envisage and create the
image which possesses latent qualities that need efforts
for to be discovered and appreciated, as is evident
from the examples of ‘lakshya-krama-vyangya-dhvani’
one has already gone through. '

And these cxamples of <lakshya-krama-vyangya-
dhvani’ together with the previous cxamples of
<alakshya-krama vyangya-dhvani’ pinpoint the marks of
<dhvani’ based on gabhidha’ traceable in the Rigvedic
poetry which, pervaded by the moon-light of a supreme
devout sentnnent bringing into bloom charming lilies of
devotional songs in the opaque waters of the lake of
fascination, is like the full-moon night which instils
into all some divine rapture spread over the animate .
feelings, covers the terrestrial objectg with misty hue
suggesting supcrnatural transformation, and hides in
vast regions of the sky faint stars discernible by keen
search just as the bee’s search for honey discovers the
drops of floral nectar hidden, by Nature, in the petals
of flower; and when into this moon-lit world pass
one’s cyes through the silvery veil of moon-shine, they
become aware of the magic of that creator whose wand
has materialiscd this stupefying creation at once real,
though looking unreal,

After being satisfied that marks of ‘dbvani’ based on
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<abhidha’ are certainly visible in the Rigveda, one can,
proceed to see if some marks of ¢dhvani’ based on
<lakshana’ can also be sighted therein because it is as
well a part and parcel of suggestion. It will be un-
necessary here to reassemble the proposition that
although the theory of dhvani is of classical origin,
traces of dhvani do exist in the Rigvedic poetry
which is a lofty onme. In fact, poetry cannot be
composed without a language and every languageé
depends upon suggestion for its _npourishment and
growih. If the language were to usc only expression,
then it will became a rickety language. It is only
suggestion that lends to language a beauty and lustre.
Instead of saying, ‘he very soon logses his self-control’,
it is always nicer to say cheis s!nor't-tcmpered.’. For
this obvious reason, suggestion has been utilised by
every language for its development. And so has been
the case with Sanskrit language. Speakers of Sanskrit,
since remote days, havc been making use of suggestioﬂ
to enrich and to beautify their language. Hence the
scion of suggestion automatically struck root in poetry.
That is why this attempt to search out traces of
dhvani in the Rigveda is not unjustified. And when
traces of dhvani based on ‘abhidha’ have been marked
out, then traces of dhvani based on <lakshana’ are€
also likely to be seen; because . ‘dhvani’ based on
dlakshana’ occurs at the place where expressed sense
that is ‘vachya’ does not fit in and the suggestion is
based on implied sense. Just as in the sentence I have
a sweet home’, the expressed sense of sweet does not
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f:stl:, :Iz(r;sethk;ot::eeai; ant ax-1 article having sweet
home’. the impli jd peaker implies I l.lave a pleasing

me’, ¢l implied sense of sweet being pleasing in
this instance. Upon this implication is based the
suggestion of the speaker that in his home he is happy
and such happiness he does not get elsewhere, and’
because of this he very much likes his home where he
gets the much-desired peace.

Thus in <dhvani’ based on <lakshana’ the expressed

sense has got to be ignored and it is the implied sepnse
h is the base for suggestion. For example in the
«t is-a burning problem’, the expressed sense
ng does not fit in [that means <vachya’ is
hita’] because 2 problem is not a substance
purn by fire. So one has to take recourse
to the implicd sense that ¢it is a striking problem.” And
¢his implied sense gives rise to the suggestion that
it is 2 problem which ngcds immediate and fore-
most attention of all and it is the cause of much excite-
racat and talk among the people. In this way, the
expressed cense of burning, that is burning by heat,
has been totally ignored and is called by Sanskrit
*‘atyanta—ti:askrita-vachya.’

whic
sentence
of burni
*‘avivaks
whiCh can

shetoricians *
Nonetheless while searching for traces of ‘atyanta-

ti:askrita-vachYa’ in the Rigveda, onc- must make a
start with an unprciudiced mind. Onec must not look
for such examples which are at once clean and sparkling
like those quoted by Anandavardhana and others;

P e CI R S RIS
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-because the aim of the Rigvedic poet had not been
to . compose such verses as would conform to all rheto-
tical details of future age. Hence onc must prepare
himself to appreciatc even those instances which
contain tiny molecules, of catyanta-tiraskrita-vachya>
the like of which arc to be seen in the following verses.

In the verse 7.59.12,2 the poet tells, «“We worship
Fragrant God”. God :being attributeless cannot be
fragrant (and so ‘vachya’ is ‘avivakshita). The poet
implies that existence of God is perceptible. Hence the
suggestion in f‘tryambakam yajamahe sugandhim’ is
that the existence of Omnipresent God can be ascertained

_in this creation by our senses (—by seeing His creation,

by reflecting over His creation and the like) and this
experience about His creation makes us happy and
mindful of His glory which pervades all around.

In the verse 7.104.8,21 the poet requests Indra, “That
being should not be visible who speaks badly of me
whereas [ possess a cooked mind” The mind of a living
man cannot be cooked (and so ‘vachya’ is cavivakshita’).
The poet implics that his mind is devoid of 1{1:1Puf““3‘s
‘Hence the suggestion in *‘paken’ manasa’ is that in
the poet’s minde no evil thoughts ever occuf, not the
poct indulges in vice and misdeeds.

20 feqvad awiay gakd ghaadaq |
IAFEMT FAAIAY Q1T AFAE I
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dcs?::‘:iagly in the verse 7.104.922 the poct expresses his
talk 1 oma, «They be under the control of sin who
ooscly about me, where as I have a cooked speech”.
.SPCCC.h being abstract cannot be cooked (and so <yachya’
is cavivakshita’). The poet implies that his speech is
devoid of impuritics. Hence the suggesfion in *pakash-
amsam is that the poet’s speech is devoid of bad words
and falsehood (which make speech undesirable).

1n the verse 7.27.5,2% the poet says to Indra, <We
make yout mind turn round”. The mind not being
movable cannot be turned round (and so <vachy?d’ is
‘avivakShita’)- The poet implies that we tuin round
your thoughts towards us. Hence the suggestion in
ca te Mano vavrityama maghaya’ is that ‘you should

think about us nOW and decide to give us your favours.

The vetse 6.65.5- 21 asserts, “Angirasas are breaking
darkness by means of their prayer.” Prayer being
apstract cannot break any object (and so <yachya’ is
‘avivakshita’). The poet implies that prayer is the cause
to make darkness lose its hold. Hence the suggestion
in skcyyarkena bibhidurb:ahmana’ is that hearing the

prayes of Angiras as; Usha comes and_by virtue of her

9 m fygeea €A AT wg geafa @t |
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’

light, darkness is gone.

The above verses will dispel any doubt one may be
having .about the existence of ‘atyanta-tiraskrita-
vachya in the Rigveda. To be sure one may also go
through the following verses.

In the verse 8.22.4,5 the poet entreats Ashvins,
“Your goodwill may run towards us.” Goodwill being
abstract cannot run (and so ‘vachya is ‘avivakshita®).The
poet implies that we should be the aim of your goodwill,
Hence the suggestion in Tsumatir 2 dhavatu.’ is ‘you
should make us the subject of your attentl?n, and
because of your goodwill should favour us definitely’.

Ia the verse 8.26.13,%6 the poet speaks about genero-
sity of the twin-gods, «Ashvins make that man bless'cd,
who is covered with sacrifices.” Sacrifices not being
substance cannot cover (and so ‘vachya’ is ‘avivakshita)
The poet impliers that)the man has been influenced by
the sacrifices. Hence the suggestion in 'l'f‘yajncbhijfavri
te is that the man who performed numerous sacrifices
and gave oblations to Ashvins with the result that he
gained the good qualities of purity €tc, connected
with the sacrifices, is fit to reccive divine favours.

In the verse 8.62.5,%" the poet praises Indra by saying,
‘_\

25 73 2uex ofk aEsigg gnf-agmiasuaia |
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“B.lcssed are the gifts of Indra for him who adorns the
deity with salutations. Salutation not being articles cannot-
adorn (and so ‘vachya’ is “avivakshita’.) The poet implies
that the sacrificer adds significance to Indra’s personali-
ty by his salutations. Hence the suggestion in *namob-
hih pratibhooshatah, is that the man puts stress upon-
Indra’s grace and greatness by salutations and at the-
same time pleases him ; thus he is fit to be favoas¥td by’

the deity-
In the verse 8.65.4,% the poet prays, <“O Indra, the

steeds may> bearing in the chariot, bring your greatness-
and brilliance”. Greatness and brilliance being abstract
annot be brought (and so vachya is cavivakshita’) The-
ies that the steeds should bring you along with
. ness and brilliance. Hence the suggestion in.
the verse is that Indra is great and brilliant and when
he will come in his car, he will, by his greatness and:
brilliance remove all evils and favour us with riches
and happiness-

This verse and others quoted here are -potent.
to prove that traces of <atyanta-tiraskrita--
ly exist in the Rigvedic poetry, but:
qualities of a high class poetry, as
owing instances as well.

3,20 the poet speaks, <“Maruts

C
poet impl
youf great

enough
vachya’ not on
also infuse in it
perceivable in the foll

In the vetrse 1.87.
o8 =1 a T A &T ]9 d 7 |
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sthemselves trade in their greatness.” Greatness is not
‘a commodity which can be traded in (and so ‘vachya’
is «avivakshita’). The poet implies that Maruts make a
Hence the suggestion in

show of their greatness.
is that through the

<tsvayam mahitvam panayanta’ I
-acts of Maruts, their greatness is so well clear that
cveryone becomes easily aware of it. .

In the verse 1.100.2,3" the poet asserts, «In battles,
',Indra.is a drier,” Indra, not being a source of heat,
.cannot dry anything (and so ¢vachya’ is ‘avivaksnita’),
The poet implies that Indra makes his enemies invisible
in battles. Hence the suggestion in *#<bharcbhare
vritraha shushmo asti’ is that in battles Indra kills
his enemies, the demons, and they are 10 morf: seen
roaming here and there thus Indra removes all evils.

In the verse 1.102.4,3t the poct requests Indra,
«Brealt the valours of the foes. Valours being
non-material cannot be broken (and so ‘yachya’ is
<avivakshita’). The poet implies ‘make useless the
valours of the foes’ Hence the suggestion in
***¥pra shatroonam maghavan vrishnya rujah’ is ‘you
make our enemies weak and divided and make us more
powerful so that we can destroy them easily: or
you yourself destroy them so that we lead a happy life.

»9 FAsAy frgta Tad yfwatag 7€ 399 G4 |
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In the verse 1.116.7,3% the poect eulogises Ashvins
saying, <«You inscribed wisdom for Kak shivat.” Wisdom
being abstract cannot ibe inscribed (and so ‘vachya’is
‘a vivakshita’). The poet joiplies that Ashvins made
Kakshivat’s wisdom visible to all. Hence the. sugges-
tion in *Kakshivate aradatam purandhim’ is that
Ashvins made Kakshivat so wise that he became famous

for his wisdom through his wise speech and acts.

e itself shows the Rigvedic poet’s wise

And this vers . .
his verses. His masterly

er of effecting beauty in

mann ot of the concealed senses of the words 1is
me :

tr eatled in the following verses also.

revea

In the verse 1.186.7,%% the poet says, “Our minds
n . . . ;
king indra’. Minds being inanimate cannot

lic . . .
are (and 50 «yachya’ is ‘avivakshita’). The poet
lick o5 that minds make Indra the subject of fondness.
impli¢ jon in {‘ma eem matayo rihanti’ is

t
the sugges .
Hence caise Indra, having great fondness for him

: ” . ; i ,
that W inds and appreciate his actions and favours.
in our M
exse 1 18.3,3 the poet entreats Brahmanas-
v .
In the ve& ¢ the foe should not touch us.” Curse

. o
pati, «Cursé ouch anything (and so ‘vachya’

being abstract cannot t
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s that curse should not

is avivakshita’). The poet implie
contact us. Hence the suggestion in *‘ma shamso
pranan’ is that the deity should destroy the foe so that

we may not hear curse alle : because when the foe wilb

disappear then who will be there to call bad names.
In the verse 1.158 4,% the sage Dirghatama invokes
Ashvins saying, «“Your own man is eating the earth.””
The earth being inedible cannot be eaten (and so
cyachya’ is <avivakshita’). The poet implies that
dust from the earth is entering his mouth. Hence
the suggestion in *-]-‘khadati ksham’ is that 4the sage is .
tied and thrown upon t Being in pain, he.is.
and his face and

helplessly rolling on th . _
other limbs are besmeared with dust w%lxch has cc;ltc;.ed
even his mouth : and therefore Ashvins should pity.

him and favour him immediately. ; .
In the verse 1.182.4,%¢ the pocet rcunStshAShvms,;
«You bejewel the speech of the peflo?i ziﬁlpf:ﬁi
Speech being abstract cannot b’e decke et irL lies
and so ¢vachya’ is ‘avivak§h1t? ). TthEncc theiu?
that speech be associated with jewels. tnineem ktitangx’
gestion in *+t¢vacham VaCl}afln ]arit:l? raen leased witﬁ
is <after hearing the prayertt speects ith j

the entreater fnd gl:i‘vey him wealth long with jewels
and other favours’.

he earth.
e ground
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No one can have any doubt about the fineness of
this example which is a proof of the Rigvedic poet’s
originality. So also are the following instances.

In the verse 6.21.6,37 the poet says to Indra, “Men
d your renowned acts.” Acts being abstract
cannot be bound (and so ‘vachya’ is ‘arivakshita”.
The poet implies that Indra’s acts have been brought
within the encompass of the prayers. Hence the
,suggestion in *<te shrutya anu yemuh’ is that Indra’s
acts have been made the subject of prayers.

In the verse 6.45.7,%8 the poet speaks, «I invoke

friend Indra to milk him by dint of prayers”
But fndra cannot be milked (and so ‘vachya’ is
«¢avivak3him’)' The poet implies that Indra is capable
of giving favours. Henc'e the suggestion ig T¢sakhayam
dohas¢ puve’ is ‘I am saying my prayers to get favours

£rom Indra.

have boun

mY

6.51.14.3° the poet asserts, “O Soma,

In the verse .
longing for your friendship.”

these stones are
Stones being inanimate cannot desire (and so ‘vachya’

is aviVakshita.’)‘ The poet implies that as friends
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Hence the suggestion

these are to contact each other.
huh’ is that

in *‘gravanah soma sakhitvanaya vavas
the stones are kept ready for grinding the soma
In the verse 6.74.3,1° the poet prays to Soma and.

Rudra, “Loosen and take off the sin which is tied
Sin being abstract cannot be tied,.

-plant.

to our persons.”
loosened or taken off (and so ‘vachya’ is cavivakshita).

The poet implies that sin is the cause of our afflj--
ctions which are unbearable. Hence the suggestion
in *%¥ava syatam munchatam yanno asti tanooshy.
paddham kritameno asmat’ IS ‘no doubt, We are
sinners, but you treat us 2$ sinless and do oot make.
us suffer : rather make us happy 22d ptosperous’

In the verse 8.12.5,%% the poct tells Indra, “This.
prayer is fattening”. The P¥aYer being abstract
cannot fatten (and so «yachya’ is <avivakshita’). The.
poet implies that prayer is becoming large. .chCe
the . suggestion in F<mam girvanah pinvate,” 15 that.
because of Indra’s pumerous attributes the poet has.
to say more and more words of praise and he does.
not kaow where to finish his prayer

In the verge 8.8.11,42 Ashvins

................

are told, “The

SHESET IR fg e
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visionary poet has spoken for you words mixed withr
h?ney. “Words being ‘non-material cannot be mixed
with honey (and so ‘vachya’ is ‘avivakshita’). The
poet implies that words arc extremely pleasing to
Ashvins. Hence the suggestion in **mudhumadva-
choshamseei'i is ‘words are such as you like and there--
fore be pleased and favour us.’

In the verse 8.39.3%% the poet says to Agni.
«] sacrifice prayers in your mouth.” Prayers being
non-material canpot be sacriﬁced as oblations (and so
syachya’ is cavivakshita’). The poet implies ‘with each
sweet oblation put into your mouth, I assert sweet
prayers’. Hence the suggestion in *manmani juhva.
asani’ is ‘you be pleased not only by our sweet oblations,.
put by our prayers also which you carefully listen
pecause these arc such as you like and thus fully-
pleased fulﬁl‘ our desires’. .

These esamples of ‘atyanta-tiraskrita-vachya”
support the view that.radicz.:.ls of suggestion are to be
in the Rigvedic poetry positively. The.
|l these ezamples is based on implied:
sense, because the cxpn.:ssed sense does not fit in-
four squares. And this shows  that suggestion:
has been an inheritance from the language. But in
these cxamples\’t is not mere inheritance which counts..

perccivcd
suggestion in a
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At appears that the poet has utilised this inheritance to
.achieve his own purpose—to make his verses more
beautiful and his meaning more far-reaching. Of
course he has done it in a natural way, without taxing
the brains, in the course of his poetic compositions.
‘And for this the credit must be given to tbc Rigvedic
lthough he did not sit with paint and brush
rtrait upon his poetical
1 back-ground of light -
lti-coloured rainbow

poet that a
to finish a highly artistic po
.canvass, still be shaded a tranqui

blue on which was to appeat the mu

.of Sanskrit poetry.
The other aspect of ‘dhvani’ based on ‘lakshana’ is
In an instance of

#%<arthantara-sankramita-vachya’.
-vachya’ the cxprcsscd sense does

<arthantara-sankramita
at it is desired to specify

not fit in on the face of it, b
4t and this specification is the subject of suggestion

For example in the sentence «Now 1 have made my
‘heart very hard,’ the expressed sense of hard, that ig’
unyielding to touch, does not fit in ; but the speaker
implies that he has made his heart ‘difficult for
Aimpression  and ﬁpon this implicd sense is based the
suggestion that. the speaker is nOW determined notAbe
-easily moved by feelings and emotions- In this manner
~arthantara-sankramita-vachya’ is also 2 W2¥ of sugges-
‘tion which one generally meets in the language and
when this way of suggestion enters the realm of poetry
then it hclps_ the poet in saturating his verses with
.beauty and as such a perusal of the following Rigvedic
yerses will be quite delightful.

- —
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In the verse 1.63.5,% the poet requests Indra, ‘Open
the directions’ Directions not being articles cannot
be opened (and so <‘vachya’ is ‘avivakshita’). The
poet implicates the specification ‘make the directions
easy for going.’ Hence the suggestion in *vyasmada’
kashtha arvate vah’ is “kill our enemies so that we
can go in all directions without check and calamity’.

In the verse 1.64.6,%° the poet de\scribcs, «Maruts
milk the cloud.” The cloud not being a mammal
cannot be milked (and so <vachya is avivakshita). The
poet implicates the specification that Maruts empty the
cloud. Hence the suggestion in {cutsam duhanti’ is
that by the power of Maruts the rain falls down from

the cloud.

In the verse 1.92.11,%¢ the poet narrates, “Usha is
known uncovering the limits of the sky.” The limits
of the sky, that is directions, not being articles cannot
be uncovered (and so ‘vachya’is ‘avivakshita’). The
poet implicates the specification that Usha makes the
directions visible. Hence the suggestion in{t‘vyoornvati
divo antan’ is that the light of Usha removes darkness

and makes everything visible in all directions.
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In the verse 1.116.10, the poet praises Ashvins,
«You released the old age off Chyavana.” The old age
not being an article cannot be released (and so ¢vachya’
is ‘avivakshita’). The poet implicates the specification
the Ashvins changed the old age. Heénce the suggestion
in *¢vavrim’ pramunchatam’is that Ashvins ‘ removed
the effects -of old age from Chyavana and made him
young. A ' .

S

In the verse 1.27.5,% the 'poct prays Agni, “You
teach us the riches.” The riches not being a subject
cannot be taught (and so cyachya’ is avivakshita’). The
poet implicates the specification “yo! make us know
the riches”. Hence the suggestion 1o f¢shiksha vasvo’
is you give us wealth and also impart t0 US

about it and about its acquirement.”

knowledge

the Rigvedic poet

These examples show clearly that
pection following

has a fertile brain. In this cof
instances are also remarkable.

In the verse 1.28.7,# the poct states about pestle
. »

and mortar, “The two are dallying. Pestle and

. >

mortar being inanimate cannot dally (and so «yachya
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is cavivakshita’). The poet implicates the specification
that these are active. Hence the suggestion in Teta
vijarbhritah’ is that pestle and mortar are being used
incessantly. :
In the verse 6.2.4,5° the poet speaks, “The sacrificer
swims the enemies.” The enemies are not water that
can be swam (and so ¢<vachya is ‘avivakshita’). The
poet implicates the specification that the sacrificer goes
a cross the enemies. Hence the suggestion in *<dvishah

tarati’ is that by Agni’s grace the sacrificer vanquishes
the enemies.

In the verse 7.91.3,51 the poet tells, “Vayu is with
them who have fat corns.” Cofns being inanimate
cannot be fat (and so ‘vachya’ is ‘avivakshita’). The
poet implicates the specification ‘who have enlarged
corns’. Hence the suggestion in f‘peevoannan’ is ‘who
possess corn in plenty by grace of the deity’.

In the verse 7.18.19,52 the poet asserts, “The Yamuna
gratified Indra.” The Yamuna being a river cannot
gratify (and so ¢vachya’ is ‘avivakshita’). The poet
implicates the specification that the regions of the
Yamuna gave pleasure to Indra. Hence the suggestion

-
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in t{avadindram Yamuna’is that people living in th,c
regions of the Yamu%, were extremely Pleased by Indra’s
act and gratified him. 4 «Tell

In the 'verse 8.24.30,53 the poet’ requests Usha, .
bim who inquires that King Vary jnhabits the ‘Gomatld'
The Gomati being a river cannot be inhab,lted (at‘}Jw‘
so ‘vachya’ is ‘avivakshita’), The poet imphftz; th;
specification that the king jnhabits the ban e
Gomati. Hence the suggestion in HegOMATES the
tisf{:ti’ is that King Varu has full 5727 %70
Gomati and its regions. i, «I am

In the verse g8.43.2,54 the poet says to,Agn:bsf;:ct
giving birth to prayer”, The prayet e‘iia,)_ The
cannot be - born (and so “vachyas is ‘aviVaks tbc{ prayer
poet implicates the specification I bri?8 in Hjanami
Into existence’. Hence the suggestion !

H ourt
i ) o gain Yy
sushtutim’ is <I am Saying this pl:ﬁYcr ‘
favout.’ . ’ta’ vaChYa

These instances of gram!

) ‘arthantara-sas are still
dhvani,’ though not to ambeLs

o .
worth noticing because thes :‘::gst 1;; comif8
&‘;lutstif)n tha't suggestion is surely to be pexe {th its faift
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Thus there is no denying the fact that though in
the Rigvedic poctry, suggestion is existent only in its
conceptual stage, still it is potent enough to lend an
effectiveness and a force to what the poet has to say.
In fact, suggestion in the Rigveda is like sub-soil water
which though lies in subterrancan depths, yet gives
to shrubbery a lush greenness; and justly so suggestion,
lurking in some dark corner of the poet’s mind, often
influences his thoughts and contributes to his utterances
a freshness in meaning. How brightening and how

natural this freshness is has been observed in the
illustrations of ‘dhvani’ based on <lakshana’.

One can now speak confidently that, in poetry of
of the Rigveda, ‘dhgvani’ not only exists in fudiments,
but also exerts a poweful influence, justifying the
conclusion that suggestivity is the life-blood of the

Rigveda and makes its poetry to this day a living poetry
capable of suggesting a beauty which, like Usha, is
ancient, yet ever new because the visionary poets of
the Rigveda, in their moments of inspira'tion, envisioned
such poems as contain the light of eternal beauty as
is manifest in the pre-mentioned instances of poetic
clements like ‘rasa’ and ‘dhvani’ represented in a nice,
little way through the following verses pregnant with
the Rigvedic poet’s desire for universal happiness and
prosperity.
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ne reaches the ultimate conclusion that the

Thus o ‘
stics of great poetry

Rigveda truly possesscs characteri
though these be in pre-development stages, and also to
lusion that to _undcrstand the Rigve-

an important conc
ke recoutse to sugges-

dic verses propesly one has to ta

tion'; because as a matter of fact only suggestion helps
‘one to reach the depth 'of their meaning, simply for the -
reason that it is their veiled suggestive quality which is

the secregt of their liveliness like the sap of plants.’ It

.is heartening to-note that Sayana ‘seems tO have recog-

nised this and one proof is his interpretation of the

wortd *vrishabha‘as T*kamanam varshaka® (in relation to

Indra)% suggesting that the god gives to men what they

ask for. Needless to say that this scems
having in his mind

to be the

meaning the Rigvedic poet must be
when calling: Indra vrishabha’. Bqually exemplifying is
the beautiful use of theiword *¥karu’ in the verse 3.33.105¢
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Literal meaning of <karw’ is no doub¥ <maker’ But here
itis used to mean ‘poet’ because the poet assembles
words to compose his songs that are suggestive by their
very nature. Incidentally it will be of interest to know
that English word ‘poet’ itself literally means <maker’,
as Gilbert Murr% writes,57 “Again, the the literal trans-
lation of <poctes’ (poet) as <maker’, helps to explain a
term that otherwise scems a puzzle in the Poetics. If
we wonder why Aristotle, and Plato before him, should
lay such stress on the theory that art is imitation, it is
help to realise that common languaage called it ‘making’,
aad it was clearly not ‘making’ in the ordinary sense.
The poet who was ‘maker’ of a Fall of Troy cleary did
not make the real Fall of Troy. He made an imitation
Fall of Troy”® In this context one must note that

—-—"’—_ .
57. Preface to Aristotle on the Art of Poetry : Ingram

Bywater,
58. Aristotle writes :—

(2) Epic Poetry and Tragedy,.....cccereernesniate all,
viewed as a whole, modes of imitation.

(b) Imitation is natural to man from childhood,
one of his advantages over the lower animals
being this, that he is the most imitative creature
in the world, and learns at first by imitation. The
truth of this second point is shown by experience :

though the objects themselves may be painful to
see, we delight to view the most realistic represen-.
£ations M ALtyeeecarecereeranosnsnraseses
(c) The poet being an imitator just like the painter
‘or other maker of likenesses, he must necessarily
in all instances represent things .ccccecee.oeee
(Aristotle on the Art of Poetry : Ingram Bywater)
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simple/imitation is less likely to be called <are unless
it is suggestive. And it is this suggestivity which is
the secret of all great art including poetry where it has
been called ‘dhvanit by Sanskrit poeticians. And, in my
modest opinion, it may be a thing like suggestiveness
which Arisiotle be bearing in mind when he says in the
Poetics,® ~If the poet’s description be criticized as not
true to the fact, one may urge perhaps that; the object
ought to be as described——.........If the description,
however, be neither true not of the thing as it ought to
be, tl_xe answer must be then, that it isin accordance
with the opinion.’’s9

The Poetics in fact contains Aristotle’s views about
the poet’s art and, at one place, he states, “But the
the greatest thing by far is to be a master of metaphor.
It is one-thing that cannot be learnt from others ; and
it is also a sign of genius, since a good metaphor
implies an intuitive Perception of the similarity in
dissimilars.”60 Ag , matter of fact, dependent as
it is on perception of similarity, metaphot is "not
basically different to simile or upama which is recognised
as the chief figure of speech based on analogy by
Sanskrit poeticians. Qpe of them, Appaya Dikshit,
temarks that upama is the only one damsel who dances
on the stage of poetry displaying her splendoue in
various ways.®! When he opines like this, he, of

59 and 60. Aristotle on the At of Poetry : Ingram
Bywater. ’
61. Appaya Deekshita, Chitra_meemamsa.
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-course, has in his mind something more than is
expressed in the common definition of upama which
* asserts that this figure of speech occurs when two-
objects are compared on the basis of some common
pxoperty He certainly means to say that, no doubt,-
upama is used primarily to compare an mfcnor ob]ect
with a superior one ; but it must not be a mere assertlon
based on resemblance : rather it must create a picture-
sque poetic bcaufy in the statement. And indeed:
Sanskrit poets so deftly employ upama in their works
that it amazingly enlivens their poetry moufded only
in woztds, just as wise use of colours gives a new glamour
to the wooden. 1dol Kalidas very artistically decorates
his poems with clourful similes and Valmiki tastefully
inlays these shining jewels into his epic. And who will
not find scattered upon the green lawn of poetry
lustrous similes which glow like bright stars smiling
in a clear, moonless sky, if he goes forward to meet the:
Rigvedic poet saying his morning prayers ?

Vewy early at day-break, a cool and fresh breeze had
gently awakened our poct, ‘just ‘as the lover softly
arouses his beloved who has sleepily closed her eyes,®
getting tired by long waiting’. On awakening the poet
had perceived the still night sadly departing from this-
wozld and stars stealing away one by one <like thieves®
retreating to their hiding places.” Then he had seen:
the rosy hand of a young maiden <slowly folding aside.
the black curtain hung in the form of darkness,®* and:

——

(62) 1.134.3. (63) 1.50.2. (64) 3.614.
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;appearir}g in the east lovely Usha in all preparedness
10 SCt In motjgy the whole Nature, ‘just as the noble
housewifeds g the first to wake up carly to get the
household ready o, day-long  activitics. To hijg
wondering eyes>'heavenly splendour of Usha hag
appeared as Charming <as does wealth of the rich® tq
the eyes of heijrg, The poet had also seen Sun closely
following Usha ang pjg rays <hurriedly folding the
-stretched deel‘-skin of darkness’ and soon ocCLlPYng
€VEIy 100k and ¢oppe. of the sky, <just as the old age

:silently €akes over the humap body’-®®

His long and close contact with Nature has left a
-deep impact UPpon oyy poct and all his thoughts are
co-mingled with hiSAfeeling of comPa‘nionship towal.:ds
Nafurc' .This feeling, ,5 time passes om, l?eglns
;glv’ll']g ISC, withjn its compass, to 2 nEw fcehn.g of
-admiration for Varied natural elements which are cither
benevolent to my, or which are unconquerable by
him ; so much gq that, apart from treating them as
bis companions, he deifies these . clements and  this
deification is clearly seen exerting a wholesome eflect
A4upon our poet’s similes. For him these deified natural
-€lements become adorable gods and that is why with a
-devotional prayer 4, the rising sun our poet begins his
.day and for hijny ‘all days arc as alike’®® as are the
anvarying features of Maruts. He remembers the
march of arrayed Maruts when, at sun-rise, he sces

©(65) 1.48.5. (66) 7.15.5. |
(67) 7.63.1. (68) 1.71.10. (69) 5.58.5
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<birds flying in rows to distant places’® and he smil-
ingly thinks of the moment when Maruts proceed and
Earth shivers <like an aged king’™ <frightened by the
approaching foe,’ hills jolt like 2 chariqt and wild
crecpers tremble ‘like a woman sitting inside’.”

Verily those are only numbered moments in which
Ouf poet does not think about all pervading Nature or
about its all-powerful gods. He is, doubtless, wont to
treat gods as his counselling companions, but, all the
same, the fact does not embarrass him that he is also
xequitcd to worship them ; for he fully realises that
only powerful’ gods like these can protect the world
from evils <as the shade™ of a tree saves a man from
the burning sun’ and they alone can destroy enemies

a5 an ito-nrod™ breaks carthen utensils into pieces.?
Not only that they help him to ward off outer calami-
ties, they are also a source of solace to him for his own
sorrows and hence when acute sufferings start nibbling
our poct ‘like the wolf eating tbe thirsty deer™ at the
ook, be well contemplates to approach §uch mighiy
god who will sweetly speak to hima few assuring
words ‘reseémbling the branches of a tree laden wigh
sipe fruits® and who will try to cool him dowg
affectionately <like a2 master soothing his tired horse’.77
Although a favoured access to such kingly goq
is not always ecasys the poet however SuMS UP Courage
to go Bearhim hasitating and moving ‘like¢ 2 piece of

—~— o~ .
70) 5.59.7. (1) 1.31.8. (712) 1.166.5,
f73) 1.73.8’ (74) 1.36.16. (75) 1.105.7,
(76) 1.88. (17) 1.25.3.
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woolly cloud blown by a swift current of air’ ;8 for he
correctly estimates the power of prayer which, <pure
and sweet like fresh milk’? is fully capable of capturing
pleasure of the god <just as a lasso unfailingly entwines
a horse®®. And <just as a little child, confidently
walking beside his father, stretches out his small arm
to hold the end of father’s clothing’,®! so the poet also
sends forth his prayer to catch favour of the god.

This beautiful picture of a father and his sop
walking side by side urges us to havea flying glance
into the family-life of_thc Rigvedic poet. So happy was
famil;:-life in those days and so peacefully the poet
passed his hours at home that he wishes to enter into
old age “like the master of a house entering unperturbed
into ‘his own dwelling.82 There, inside his home,
he beholds <his little child running to him with a
wild expression of joy’ss and he remembers this naughty
babe even at the sacrifices. He compates the active
horde of numerous creatures struggling vpon the
Passive earth to the playful child sitting in his
bpareat’s lap.8t In his imagination, he views the
chariot of Ashvins waking them up in the morning
‘like the small chilg tendeﬂy rousing his® parents. 85
On some rare moments (like the one on which, <imita-
ting a beloved embracing her dear to whisper a secret’s®

(718) 7.89.2 (Here meaning of the word <driti’ has
been taken as <cloud’. Vide V. S. Apte’s Prac,
S. E. Dictionary).

(79) 5.19.4. (80) 7.104.6. (81) 3.53.2.
(82) 1.116.25 (83) 7.103.3. (84) 1.185.2- .
(85) 7.67.1. (86) 6.75.3.
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the Whirriqg bow-string touches a warrior’s ear,

€ven during fierce battles, he remembers his happy
home.

Nothing else except tender grace of deities can
tead our poet to such celestial happiness <like a forest-
guide leading a traveller on and on his way®
&nd just as that traveller, not knowing ins and outs
©f the forest, lcaves bimself completely at mercy of
the forest-guide ;so the poet also surrendcrs.himsclf
L0 gods’ grace for his well-being. It is this grace
*hich by turn raises high the distressed and the trod-
€0 and puts Jown the heads of the arrogant and the
InDsolent, “just as a man walking on foot first puts in
f;orxt one of his legs and then bringing it 'li'ailzwplaces
1o Ward the ocher leg which was uptit kept

Chind.e For the immortals certainly wish to erase
'evil-doets £ oF i ign <like the old age mbbing
‘Out chapy, oW thel,r reign <lik ory limb abounq,
in herg; Ms of youth™ and 'thelr ev 4% by per

lc.deeds cas a well is surrounde Song

Sei our poet
Contioyg of this grace of godss poet,

Aas o fulf)] pjs long-cherished dcsire;; . a:van"e

his praye, towards them <ust as the % lih Toughye
‘before the Cow to get enough milk’.** Then i © 8odg,
s adoraeq ., young pridegroom™® start ;i‘rd"mg in
-rovP® SPreagjng their celestial halo <like 2 “Catche,
N

16.
87 lLig3.s.  (88) 6.47.15. (239)5.202 13,
(0) 155, 91) 7.18.4- 92) .
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throwing his o
the Richdicnet Upon the greens 93 These similes of

eye two liy,) Poet yiyidly present ]?efom our menta}
ing it is Plctures of day-to-day life. How linterest-
upon greep Watch 3 pjrdcatcher spreading his net
innocent b, 8Tass and throwing fooé‘PaIfldfs t0 lure
‘a young brids’ and stjl] more interesting it is O see

“8room wrapped In gorgeous clothes

z:nd Wearing dazzliny orpaments- Not only all thig
“Just 2s the Youths.gaffc; carefully .srhartening thei;
look, encircle a Yo:m girl wishing to court her ang,
vying with eacy, other %Hs lay theif Chivalry in varioyg
Ways® so the gods aiso Eomc and bescat themselyeg
around the SOma.yesse] each having a secret long}[lg

in his heart ¢, haye 5 few more draughts of som, -

than the othe,,

At this  moment, our poet does no¢

lack alacrity and towards these bounteous lotrds a]}

his desires wing . their way asking for wealth “like
eager birds ﬁying back to their nests in a reddish
evening’,

: ?uch ¥ondious gimijes distinctly reveal to us_the
genius of t},. Rigvedie poct whose Prayers are studded
with.sparkling pearls ofI;octxy- He possesses not only
an 1nnovative genius, but also 2 keen sense of
observation and , tich experience of life. No wonder,
when he coins ki similes, all these qualitics are
truly mirrored jg them. A certain poct, when he.
falls into a well, says that these two walls of the well
are tormenting me in the same manner ‘in which two

(93) 44.1. (94) 1.83.2. (95) 1.254.

o e
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co-wives harass®® their husband’;
curing a poisoned patient, prays to t
away poison ‘just as the village-belles €
to their homes®’. And yet anothes, passing thr0§gh a.
forest and catching sight of a hungfy wolf getting up-
briskly to attack him, ‘revives in his mind the vxl'lage-.
carpenter who often stood up _alarmingl)' on fc"'hng'a
sudden acutc pain in his back’.%. Inspite of all his.
serenity, the Rigvedic poet'does not :
side of life and when he eyes colossal mountains, he.
exclaims, «Ah! these are as steady <as the persons.
at a feast® waiting eagerly for the hot meal to come.”

and another when
he Pea-hens to take:
arry water®?

jgnoze the lighter

. In this way, when one gets acquainted 'Wltl; some:.
of the excellent similes occurring it the Rigveda, one

simply gasps at the robust poetry of the Rl.gvefhc age.
Then one has to admit that the Rigvedic poet dig.
Possess in him all the rcquirements of a poet and he’
did, quite often, interweave into his devotional hymns.
multicoloured threads of poetry- Judging Py his high.
attainments, he can be parallclcd only by the poets of
the highgst rank in the world literature. When ope.
studies fine verses composed by him, onejs heart jg
filled with intense delight gushing out of his beautjfy)
poetry..

One can have a further illustratiof when the poey.
fancies that the young god, Apam Napat, standing in.

(96) 1.105.8. (97) 1.191.14-
(98) 1.105.18.  (99) 6.30.3.
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ithe centre of the ocean with his freshly washed limbs, -
Is radiating his faultless beauty and the ocean-waves,
like modest maidens, are adorning this youth having
Sutrounded him on 21l sides.! Again : the poet urges
his companions to approach mighty Indra, ;he guardian
-of sacrifice, with their glotious hymas, just as young
-damsels go up a hillz to gather flowers. Of. ccrtai.n
the Rigvedic poet has been able to accomp.hsh this
arduous task, only because he has conceived the

Beautiful from the very core of his mind.
"And it is by reason of the conception of the Beauti-

fal that the Rigvedic poet often’delighted in transfor-
ming into words the lively actions and appearances
-even of creatures moving around him. His o-bfcrvatiog
greatly enabled him to describe these in a striking YVaY-

. Oneg of the common creatures in the Vedic dwellings
‘was the graceful horse which was dearly loved by every
Aryan because of its immense utility in war and peace.
"The Rigvedic poet is charmed at thythm of the legs and
sound of the hoofs when he sees the horse galloping
.upon hard ground.® He simply marvels at immeasurable
strength of the steeds| when they pull forward the
,hcavy chariot with all their might and perspiration
.trickles down 4

Very fondly he narrates the glorious deeds of his,
stallion at a battle with the non-Aryans. The stallion
_in the battle-field, yoked to the chariot and desirous of
.darting forth into the opposite army,impatiently jumps
o this :ide and that, and chews its bridles  While

(1) 235.4. (2) 1.56.4
3. 2.31.2 4. 46.9. 5. 4.38.6.
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tunning straight into the horde of the enemies,it throws
dust upwards as if to toilel itself.5 Aloag with the
chariot it speeds down to the wargior-ranks, n7e1gh1ng
loudly, and treads the aggressors with its hoois.

-~ Fy

Among the rows of such brave chargess It I8 nozl un;:
common to find one with a timid heart. The :iv(;)lr d§ o
the poet once paint picture of a horse which, saddled on

both flanks, wheels back again and again on account
of fear.8

No wonder the Rigvedic p

such graphic descriptions of t
who will not be charmed to see a horse

its tailf

oet was lured to portray
hsge noble animals, .for
gently wagging

Likewise there should be no astopishment if frolic-
ing frogs attract the atténtion of the poet-at the advent
of the rainy-season when trailing clouds moisten the
earth and £ll the hallows with muddy watet.

Then, all- of a sudden, there appear QV?IY;Vh'P;e
swarming toads—green and brown, some voice 1_1 e
the cow and some voiced like the goat.?’ Aftet having
observed a tediously long silence for W-ell nlgf}' a year,
they blurt out a uniform chorus unceasingly night aff’
night.11 When the singing rain-drops fall UPOID :1 ¢
earth, the green and the brown toads 3are gh:e.at {imbe;
lighted to give calls to each other.? With t ;gn o
well-developed, they jump into watef ICSO?atheirg o
cries, just as the pupils repeat the wozds © oo the
cher.3® Inside the pool, one frog mctIﬂY,lgwm pning to
other with a shriek of joy like the dl’.‘ he.e
his father with a loud expgression of delight.

8- '6o46¢140

T 6. 4380 7. 6.5.7.
9. 244 10. 7.103.6. 11. 7-103.2.
12. 7.103.4. 13. 17.1035. 14. 7-1033.°
F. 16
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Such is the animated word-painting of jubilant frogs
asdone by the Rigvedic wo:d-pai?cr.lt does not, O
course, refiecct that he is deft only in the depiction of
everyday scenes, he is equally keen-cyed towards the
rare sights of afe Nature.

" He does not miss to glance at the quick-flying hawk
the moment it gives forth a shrill whistle!® when swoop-
ing down the shimmering, blue sky with its neck bent
forward and flapping its wings in the air. And he
very vividly recollects the flight of a falcon which start-

- ingly shot up into the high, swiftly gliding up. and up
the receding blue. Then, from the body of the ageending
bird, a lone feather fell outl€and silently journeyed
downwards, swinging and floating in the gentle breeze,
till it softly touched the greens below.

These are the glimpses into poctic beauty sprayed in
the Rigveda by the ancient poet who composcs poctry
truly great. Mammata, that well-known Sanskrit rheto-
rician has said® that a great poet possesses thred indis-
pensable qualities, namely, genius (including the faculty
of imagining),ability (gaincd through contemplative
study and observation) and perseverance (of effort,
tesulting in a masterly style.) One cannot deny that
these qualities are fully saturated in the Rigvedic poct
who has, not without success, scanned many 2 fathom
of the poetic art.

_ And I endeavoured, rather ncrvously, to din? deep
deep into the sea of the Rigvedic poetry in the silvern
hope of being rewarded in the form of some unknown
jewels of the bardic Musc. The task was 2 herculean
one ; beccause the Rigvedic hymns well nigh enter the
depth of poetic vision, having been composed by the
saint-poets who were in direct communion with God ;
and also because I was an amateur diver. Still what-

15. 4.27.3. 16. 4.21.4.
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ever gems and pearls I could explote; I am placing
before the men of knowledge so that the rare beauty
of these may be appreciated.

I am very much grateful to all those august perso-
nages whose writings inspired and assisted me in
setting my foot on the path to the shore of the Rigve-
dic poetry and specifically to Sayana for his “Rigveda
Bhashya”; to Anandavardhana for his <“Dhvanyaloka”
to Mammata for his “Kavya Prakash>’; to Vishvanatha
for his “Sahitya Darpana”; to Jagannatha for his
«Rasagangadhara” ; to Abhinavagupta for bis “Abhij.
nava-bharati’®; to Appaya Deckshita for his “Chitra-
meemamsa® ; to Kalidasa for his <“Raghuvamsha® ; to
Tulsidasa for his “Ramacharitmanasa’ ; to Aristotle
for his “Poetics (and particularly to Ingram Bywater
for his ““Aristotle on the Art of Poetry” and Gilbers
Murray for his Preface to “Aristotle on the Art of
Poetry’’); to Virgil for his ““Aeneid” (and particularly to
John Dryden for the English translation of ‘“Aeneid”) ,
to Homer for his «Iliad” «Odgssey” and <Hymn to the
Sun’(and particularly to Andrew Lang, Walter Leaf ang
Earnest Myers for the English translation of «Iliad> .
and to S.H. Butcher and A Lang for the ?ﬂglish
translation of <«Odyssey”) ; to Dante for his “Divipe
Comedy” (and particularly to Henry F.”Gary for the
English translation of <«Divine Comedy”); to P. B
Shelley for his poem <To a Skylark® and for the Englisy,
translation of Homer’s <Hymn to the Sun’; to Aurg,
bindo for his “The Future Poetrye ; to A. A. }’viacdo.;cn
for his “A Vedic Reader”, <India’s Past” and «jp
History of Sanskrit Literature” ; to S. S. Bhavye
for his «Vedic Similes” ; to P. V. Kane- £q
hijs <A History of Sanskrit Poetics” ; to Madhavy,_
charya for his <«Rigveda-bhashya” to Udgeethachary,
for his <“Rigveda-bhashya”; to Skandaswaml fqr his “Rig.
da-bhashya” ; to Ramgovinda Trivedi for his “Hingj
Rigveda” and “Vaidika Sahitya”;to Bal.aﬁle.VG UEadhyaya
for his ¢<‘Vaidika Sahitya aur Samskriti” to J- Gonda
for his Remarks on similes inSanskrit Literature ;.
Yaska for his “Nirukta” (and particularly to Durg, -
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chatya, Shivadatta, Mukund andChandramani for their
comty;xe,ntaxiqs on “Nirukta’); to Vishvabandhu for
‘Vaidik-Shabdaztha~pa:iiata s to V. S. Apte for his
“Practical Sanskrit-English Dictionary”’; to M. Monier

illiams for his “A Sanskrit-English Dictionary”; to
H. H. Wilson for his “Rigveda”; to T. H. Griffith for
his “Hymns of the Rigveda™; to T. Goldstucker ch
his “Inspired writing of Hindumism agd Higdu Epic
Poetry”; "to D. R. Bhandarkar for his article <Th.
development of figure of specch in Rigveda Hymnolog-*
in “A volume of studies in Indology’; to Vidyanid’
for his article “Vaidikalankara-nidarshanam in «“Sidqp
Bharati”; to P. 'S. Shastri for his article, “Figureg ¢
speech in Rigveda in ‘“Annals of Bhandarkar Orjeptg,
Research Institute”—1947; to Abel Bergaingne for pis.
article <Some observations on the figure of Speech in
Rigveda’ in «Annals of Bhandarkar oriental Research .
Institute®—1935.36; to A. Venkatsubbiah for his article
‘Five similies in Rigveda’ in. «“Siddha Bharatj»; to -
Velankar for his articles ‘Similes of the Vamdeyas® -
and <Similies of the Atris’ in “Journal of the Bompay-
branch of Royal Asiatic Society®® “volume 14 anq Volume .
16 respectively; and to Ramji Upadhyaya for his artjcle
“Vaidik-Kaya-dhara® in “Alochana” january 1959-

- That
said that

It 15 my duty to €Xpress my profound gr2
those persons, known ot unknown, who P I could
way for me to reach that shore from wherelco
pick up a tiny pebble,

-
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