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The Atharvaveda Samhita (AV), being the second largest compendium in the Vedic literature of the Rgveda
Samhita (RV), occupies a great position in the ancient history of religion and philosophy. But unlike the RV, the
religion and philosophy of the AV have not been properly analysed, rather somehow misinterpreted. It has been
portrayed that the religion of AV is primitive, full of magic and devoid of priestly religion. Again, the philosophy
of AV does not represent anything new or original, even if it is a preacher of pseudo-philosophy. In the backdrop of
this picture, the paper aims to revisit the old theories on the one hand and on the other hand, it has shown the
religion and philosophy of the AV of a new dimension in the Vedic Corpus. This new dimension in the Vedic
Corpus needs to be addressed properly. Thus, in the proposed paper, it has been tried to establish that the religious
culture of AV fills up the gap of the total gamut of Vedic religion with its social responsibilities. For philosophy, it
is the AV that represents more originality than the RV, not only in quantity but also in introspection. The
philosophy of the Upanishad, which represents Brahman as the ultimate reality and creator of the world, has been
more vividly represented. It has prepared a bridge between the Samhita and Upanishad in respect of philosophical
concepts. All these have been elaborately dealt with documents and references in the proposed paper.
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Introduction

We would like to enter the world of Atharvaveda (AV)—the fourth Veda, which rumbles round so many
controversies since the early days of its redaction. Its content, its language, its age, its religion and philosophy,
even its true spirit have gathered so many debates and queries, which are not always addressed properly. But in
this small, humble attempt, it is not possible to depict all issues, thus we would restrict our tread into two
aspects, i.e., religion and philosophy. It is obvious that as a continuity of Indian tradition, it should not differ
much from the Rgvedic tradition, yet it unfolds a few more aspects and they are to be addressed and examined
from a different perspective. It is a no denying fact that the word “Dharma” is difficult to translate into English.
Though it is roughly translated as “religion”, it is a very unsatisfactory rendering. To some modern scholars,
“religion consists of a belief in the powers higher than man and an attempt to propritiate them”.> Again, in
early period of human civilization, like Vedic, this belief in these powers may take form of Gods, like Agni,
Indra, and Visnu which is implored by devotees to favour them with prosperity of men, cows, horses, etc. by
means of offering sacrifices along with the recitation of prayers. Shende (1972) went on saying that “it is the
sweet will of the deity, who confers such favours to its devotees” (p. 1). But in our opinion, this concept does
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1 Quoted by Shende (1972) in his book Religion and Philosophy of the AV, from “The Golden Bough”, Part I, p. 1.
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not go at par with the Vedic Dharma. It is narrow and of restricted nature. In India, right from the Vedic age
down to Epic Purana and Dharmasastra period, the sense is far wider in nature. It pervades and permeates every
activity of ours in every branch and department not even from our birth to death, but commencing long before
our birth and continuing its rule over us for long ages after death.? Religion may be a part of it, but not the
totality. Dharma in Vedic senses a way of life, before and after, “Dharma is the explanation through intuitive,
meditative and scientific discovery of that Reality”.® This difference between Dharma and religion has been
echoed even by Tagore once in his lecture “Religion of man”.# Thus, Manu had to declare in his treatise
“Vedo 'khiladharmamiilam”, i.e., the whole proposition of the Veda is Dharma. The word Dharma has been
used in the Rgveda more than 60 times singly and nearly 20 times as a compounded word. The early
commentators equate it with activity, the highest kind of activity that they called “yajfa”, i.e., sacrifice. Yaska’s
Nirukta explains Dharma iti yajiiasya nama (Nir. 3. 13). Rgveda itself explains it in verse in purusa-hymn,
“yajfena yajfamayajnta devastani dharmani prathamanyasan™.® The verse implies that the divine activity
with a motif of “tyaga” (sacrifice) performed by the deities known as the primary form of Dharma. To explain a
verse from the Rgveda (RV), Sayana explains dharma is one kind of activity that beholds us. Even Satapatha
Brahmana (SB) claims: Yajf# is the highest kind of activity.5 The root of the word Dharma comes from Vdhr
that means what upholds all.” This is the basic characteristic of Vedic religion (Dharma), which has been
extended and moulded in later epic puranas, but the original concept remained unchanged.® It is divine and
revelation. In our dharmasastras as well, a few novel characteristics of human beings, which are highly ethical,
have been equated with Dharma. What | wanted to mean here is that Vedic religion does not restrict itself in
only ritual activities, but a profound self-sacrifice philosophy worked behind it, but it was sometimes narrowed
to mere religious activities, rites and rituals in later period. Now the question is “What is more with Dharma or
religion—of the AV, that differs it from the RV?”. Or at all are there any differences? Shende has shown some
new characteristics in his book. We shall cross-check its propriety. But we shall keep in mind that the Vedas
themselves deal not merely with the means required for the attainment of happiness and joy in the future world
(amusmika phalam) but also prescribe the necessary means for securing happiness; the physical, mental,
material and other so-called “secular” values of life as explained by Swami Bharati Tirtha (Sec-Bharati Tirtha
in his essay, “The Sanatana Dharma” in the book The Dharmasastra by Swain, 2011, p. 121). The
interpretation of the Atharvana religion may be explained from that perspective. Now, we have to examine the
characteristics as observed by Shende and others.

Shende in his book has noted about 10 points. If we sum up them, the following may be noted:

1. It is magical in nature to be applied by Atharvana (AVn) priests.

2. Atharvana (AVn) religion aims at securing a full span of life, i.e., 100 years.

3. AVn spells are both offensive and defensive; its spells are peaceful magic and hostile magic by Angiras.

4. It is reformist in nature.

2 See the article “Sanarana Dharma” by Swami Bharati Tirtha in the book The Dharmasastra (2011, p. 121).

3 See the article “Dharma and religion” by Jatindra Saha in the Journal of Vedic Studies (Bandyopadhyay, 2014, p. 120).

4 See the essay “Religion of Man” by Rabindra Nath Tagore.

5 RV. 10. 90. 16.

Yajiio vai Sresthatamam karma—SB; also see the essay “Interpretation of Dharmasastra” by M. Rama Jois, p. 484, of Swami’s
book The Dharmasastra.

" Dharma dharayate prajds, ... Mahabharata, Santi Parvan.

8 See the book The Dharmasastra by Swami.
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5. 1t makes a bridge between Brahman in the sacrificial activities and Brahman of Upanishad.

6. To glorify and justify the religious practice they borrowed deities from the RV.

7. They are secular in nature and may be practised other than Brahmins, even by $tidras and women.

8. It forms the basis of statecraft, which later on developed Indian polity.

9. It makes the foundation of sciences of Medicine, Erotics and Grhyasitras of the Vedic Aryans.

It is no doubt that Shende’s observations are important, and the observations of classical scholars do not
differ much from him. According to them, AVn religion is primitive, full of magic, folk elements and far from
high class priestly religion (Bali, 1981). Before entering into the religious character of the AV, a few more
references to the concept of religion and its evolution down the ages are to be noted. When Manu declared, the
Vedas as a whole is the root of religion, he kept in his mind that only the sacrificial performance was not the
suffice to Dharma but had a greater vista of it. The concept of rta was never out of sight. The guardian of rta
was Mitra and Varuna “mitravarunau tvottaratah paridhattam dhruvepa dharmana”.® Then, the dharma and
yajfa became a unified character which is reflected in the well-known verse of purusasiikta of the RV. 10. 90. It
is the mimamsakas, who chiefly propagated the sacrificial activity as the prime character of Dharma.'® Again
the Vaisesikas, instead of accepting “Karma” as “Dharma”, categorized Dharma as “guna” (quality), which
does not change its original character of the matter. Even then, they give a definition of Dharma as a means of
prosperity on the earth and the highest aim of life.!* Manusmyti iterates 10 qualities of humans as the essence
of Dharma.*? The human qualities, like perservence (dhrti), forgiveness (ksama), restraint (dama), non-stealing
(asteya), purity (sauca), control of senses (indriyanigraha), wisdom (dhi), knowledge (vidya), and truth (satya),
comprise Dharma. He added later on other human qualities, like four stages of life to be performed by the upper
three castes, were included as varzadharma. It included 10 or more sacraments (samskaras) as a part of
Dharma. Our oldest Dharmasastras, smrti-texts too partake clearly the code of conduct in family and social life,
through a whole span of life that elevates man from humanity to divinity, differs human beings from other
animals get the sign of Dharma (dharmena hindh pasubhih samanah Mahabharata). What | wanted to mean is
that only a few ritual activities as prescribed in our ritual texts by mimamsakas and Srautawriters are not the
only character of Vedic religion, but it is a whole-some existence of life. And this is important to understand
the religion of the Veda and AV as well. Each and every activity may be treated as religion in Indian sense.
Mahabhasyakara Pataijali in his paspasa understands study of grammar is also a Dharma. We can multiply
example from texts of different sciences, where each and every activity may be treated as dharma, whatever
may be the task, but rta, satya honesty and no trickery are attached to it. We get a verse in Naradasmyiti, where
this notion is transparently declared where it says, “there is no religion where there is no truth”.** | took a bit
excess in introduction, that may draw your annoyance, but | had no alternative but to explain that in the whole
course of our Indian Tradition Dharma is a much bigger concept than the Western concept of religion or even
Indian sectarian religion that narrows the scope of Dharma of ancient Indian tradition. In modern times too,
Rabindranath Tagore, the greatest poet philosopher of India, in one of his writings, explains philosophically
that religion is not the cause of prosperity, not the means of small bridge of happiness, but it is both means and

° §YV.2.3.

10 RV. 10. 90. 16, Mimamsa Siitra, 1.1.2.

U Felssgedta: 44 fAfe: aesH: | JAhgT-¢ 2.

12 Dhytih ksama damo 'styeam Saucamindriyanigrahah/dhirvidya satyamkrodh dasakam dharmalaksapam//Manu—6. 92,
18 Nasau dharma yatra na satyamasti na tat satyam yacchalenanvyupetammll(Narada Smyti).
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ends (Tagore, 1034 B.E.)
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Point 1

Let us come to the focal point. We have mentioned beforehand a few characteristics of Atharvana religion
as laid down by Shende. Before him, Keith in his famous book Religion and Philosophy of the Vedas and
Upanishads (two parts) has elaborately discussed Vedic religion—what includes the sacrificial activities, the
characteristics of Vedic gods, magic, rituals—everything (Keith, 1989). But when he comes to the AV, his
understanding runs thus,

it is a collection of spells for every kind conceivable end of human life, spells to secure success of every kind, in the

assembly, in public life ... to procure health and offspring, to defeat rivals in love, to drive away diseases ... and so on.
(Keith, 1989, p. 18)

Bloomfield (2000) had discovered a double face of religion in the AV, both auspicious and inauspicious (Santa
and ghora-Atharvan with auspicious charms and Angirasa with aggressive witchcraft). The opinions of
Winternitz, Macdonell and their Indian counterparts do not differ much from it. It is as if a book of magic
formulas, a collection of popular spells current among the masses, which always preserve primitive notions
with regard to demoniac powers (Macdonell, 1976). The normal tendency is to level the AV in a contemptful
fashion, without advanced religion of $rauta-rites of the other three Vedas. Macdonell and Keith and a few
other scholars tried to show that it was not primarily accepted as fourth Veda and a deliberate attempt was later
made to bring it in the Vedic fold, so the 20th book of the AV was added, which contains the hymns used for
soma sacrifice (Keith, 1989). Bloomfield (2000) referred Burnell who reports that the most influential scholars
of south India still deny the genuineness of the Atharvana.

We need to examine these theories properly by thorough investigation of the original text of the AV in
order to find out the real truth and at the same time the causes of such deformation. A few points are noted
below.

1. Most of the classical Vedic scholars have taken for granted the AV as a book of magic spells, full of
witchcrafts with primitive notions of common mass, being influenced by non-Aryan aboriginals of native India
who were non-Aryans.

2. To interpret the AV-content, they mostly depend upon Kausika Satra (KS); Darila bhasya and
Kesavapadhati and a so-called Sayana commentary whose originality is now in question but avoided Vaitana
sttra (AV) cleverly.

3. Scholars did not always verify the content of the text, not even the spirit and interpretation of the
Gopatha Brahmana (GB), nor do the srauta-text VS, not even the spirit of the opening verse of the
Sayana-commentary of the AV, where it clearly mentioned that both earthly prosperity and heavenly bliss are
the subject matter of the AV (aihika and amusmika phalam).!* But buttressed upon the application of KS, |
must keep aside Gonda here who contradicts the 19th and 20th century classical scholars in a number of eases
to rectify their misunderstanding.

14 «Aihikamusmikaphalam caturtham vyacikisati”, introduction to AV Comentary by Sayana.
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4. As the content of the AV has been misinterpreted, so the religion of the AV has also been manifested
half-truth. On the basis of modern investigation, we wish to modify the earlier observations.

There are a number of parameters to judge the truth, but it is not possible to elaborate all the aspects, but a
few are placed here. First of all, we will verify the character of the chief redactors of the AV, then the records
of GB, then the Kalpa texts and finally the observations of modern scholars, who worked on the AV seriously
and also the content of the original text without its application.

My Propositions

1. First of all, the most ridiculous question, that among the Vedas, the AV was not first included into the
Vedic fold and it struggled hard to achieve Veda-hood. The word “Trayi” represents the other three Vedas, i.e.,
RV, SV, and YV. It includes the fourth one (Macdonell, 1976). But this question is neither factually true nor is
the brain child of the modern scholars. The old commentator Sayana had to face the same controversy and had
to refute the arguments of the opponents, to establish its “Veda-hood” in his own way. One can get it from his
long introduction to the commentary on the AV. We should remember that Sayana was a south Indian
Yajurvediya Brahmin and an ardent mimamsaka. Had the south Indians, as the question raised by Burnell and
Ridgeway were against the AV, at least Sayana would not take his pen to defend it. The concept of “Trayi” is
actually three-fold knowledge of the Vedas (i.e., Vidya, not three Vedas) and it is clear from Jaimini’s
standpoint.’® Indian tradition does not support it and the point is not factually true. Even Keith (1989)
suspected Ridgeway’s contention (Keith, 1989). Gopatha Brahmana, many times referred to four Vedas; even a
number of Brahmanas and Upanisads accept the AV as the fourth Veda.'6

2. The next question is that the AV has a double face regarding its religious character. The two chief poet
seers, Atharvan and Angiras, represent two opposite faces of it. One is santa, i.e., holy represented by Atharvan,
while the “ghora™, i.e., terrible is represented by Angira, who is lean and black complexioned and preaches
abhicara-rites. Mitra in his introduction to GB has first discovered it and Bloomfield referred to it in his book
The AV and the Gopatha Brahmana. This is also not factually true if we go straight to the text. In the AV, we
find 85 poet seers, whose names are to be found in the RV. But Atharvan, and his disciples, composed the
largest number of verses of the AV (A record shows 1,612 verses by Atharvan and his sons, Bhrgvanigiras 231,
Bhrgu 224, Angiras 88, Atharvangiras 52, in total 2,331, i.e., 2/5 of the total verses).}” Though Atharvan has
been mentioned several times in the RV as an old poet seer, yet no hymn is composed by him in the RV. A few
references of his name (in the RV: 6. 16. 13. 14; 10.120. 9; T B 3.5.11). In the Satapatha Brahmana (SB), he is
an acharya. Atharva is one Of the priests of Yudhisthira in Asvamedha sacrifice. He is also occurred in Avesta
as “Athravan” as a fire priest. Even his practiced penance with Manu and Dadhyan as mentioned in the RV.
Thus, can we say that right from the RV to puranic age? This regardful poet seer changes as a composer of folk
elements, primitive culture is not justified. The word “Atharvan” is derived from the root Vtharv, which means
one who does not injure. Sabdakalpadruma derives “atha mangalaya arvate prastiyate yat” (he who prepares
himself for the benefit of the people). | have searched from the text of the AV, the verses composed or seen by
this seer and have noticed no such references of magic or inauspicious objects. The same is the case with
Angiras. He is enormously found in the RV, particularly in the 1st Mandala. Agni was first produced by Angira,

15 “Saisa rk yatratharvasena padavyavastha | gitisu samakya Sese yajuh sabdah//Jamini Sutra, Chap. 1.
% GB.1.3.2.
17" See footnotes of the book “Veda-Mimamsa”, p. 67.
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(RV.1.1.6;120.1); he dispels darkness as recorded in the RV.1.62.5 and it has been attested by Nirukta (3.17.)
too, where the word has been derived from fire (Arngara). In the AV, he is the healer of diseases, even mental,
drives away evil dreams, but not as a priest of witchcraft, and the original text too does not approve. A hymn of
the AV 2.35, where Angira is the seer, is clearly associated with sacrifice.'® | have traced verse by verse, hymn
by hymn, but could not trace inauspicious activity of this poet seer. Recently | have written a paper on this issue
which was published by the school of Vedic Studies, Kolkata, on Atharvana priests and abhicara to show that
these poet-seers were never associated with so called abhicarika or black magic (Adhikari, 2014). T have tried
to show there that the word “abhicara” used only four times in whole gamut of the AV (8.2.26; 10.37; 11.1.22;
19.9.9). Even the KS does not support the contention, where sometimes its application is shown Upanayana
Karma, or protection from evil effects or Brahmaudana rite, a $rauta ritual. No specific negative witchcraft or
black magic is noticed thereof. | also showed there, the word “abhicara” perhaps underwent a doctrinal change
and began to signify witchcraft, sorcery being influenced by later literature, like puranas and tantras. Naradiya
purana once (5.7) refers to six types of activities, like marana, mohana, ucatana, vasikarana, stambhana, and
later Atharvanic literature, like KS, DB used those materials applying free style interpretation that leads to such
misinterpretation. Bali too admits that it is academically indiscreet to level the AV as a Veda of magical
formulas.’® Even when Prof Sashi Tewary writes on ethical Values of the AV, where she shows the higher
values embedded in the AV, not magic.?

3. Shende has leveled the AVn religion as reformist in character. Keith too hinted it in his observation. We
think it is an important observation, but not completely correct, but only partially true. We should like to draw
attention to the scholars towards a new perspective of its religious character. It is a no denying fact that the AV
is more distinct in character than the RV or YV. Sayana once hinted that both earthly prosperity and heavenly
happiness are the aim of the AV, while other three Vedas chase only the heavenly prosperity. Anyway, we want
to modify that both srauta and grhya activities got a balanced proportion in the AV. Sri Anirvan explains that
in other three Vedas, the aim is to achieve immortality through soma sacrifice with the help of gods, where as
in the AV, the chief application is on grhya rites (santi and paustika rites), which aims at prosperity of both
worlds with the power of gods.?! We would like to add that both benefits can be achieved from this Veda. In
one part, all kinds of worldly benefits listed in grhya text Kausika-stitra; at the same time, all kinds of srauta
rites are prescribed in the Vaitana siutra & GB. Unfortunately, we overlooked it. Keith once commented that
srauta rites were deliberately a later addition in the 20th chapter of the AV. But we are not satisfied with their
observations. If we follow the hymns of the first seven chapters of the AV, we can discover that the
commentator Sayana showed application of the hymns both in grhya rites and usual srauta rites too in the
sacrifices, like homa, iszi, and soma. Anyone can verify it. Not only the VS, even if we go through the passages
of the GB, will we see that all kinds of srauta rites are depicted there. In my book The Gopatha Brahmana: A

8 Atharvangirasogoptarah—GB.

19 See Bali (1981, pp. 48-53), where Prof. Bali has severely criticized the freestyle interpretation and remarks on magic elements
of the AV. To him there is no such primitive or black magic exists in the AV. To him if abhicara means killing and Angiras is
preaching all such heinous acts is funny and without any foundation.

20 See the article, “37UdE AT A AfATISTOT in her book Vedic Studies, pp. 126-127.

2 See Veda-Mimamsa (Vol. 1) by Anirvan, p. 66 (38 fafeiaieT sitaersf-ar #e JerreT gof WA, o167 SacR 39 AgeAT
R 373 ccd 187, 3R YA Tt AT aeT gof J[arehat =111 eAlfecieh 3T GHf¥eh fohame, IR oe gl Caeifcht TeTd 318Gy
aITeT).
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Critical Study, | have elaborated them (see my book, mentioned above Chapters IV and VI). All kinds of
normal sacrifices, like Adhana, Agnihotra, Darsapiirnamasa, Caturmasya, Soma yaga, particularly Ekaha
soma sacrifice, have been elaborately depicted there. From a book on Srauta rites of the AV has been published
in Delhi by Partiva Prakashan, one can justify my contention. More of it, a new kind of “Savayajfa” has been
depicted in the AV. Jan Gonda has written a book on this subject, while a detailed paper on Savayajia has been
prepared by Urmila Rustagi, published in the book of Bali. The system of performance of this new kind of
sacrifice which involves isti pasu and soma sacrifices in a shorter reformed way has been depicted as the aim of
which is heaven.?? Even Gonda has contradicted the opinion of Roth & other 19th & 20th scholars and detailed
on the Sava, its origin and feature in the AV. Some may argue that KS is the prime Vedafiga text of the AV and
VS and GB were composed later on to bring it into the Vedic fold. Bloomfield has tried to show it in his book
AV and GB, but scholars, like Caland, contested it. | have shown the probable chronology of GB-KS-VS in my
book, refuting the arguments of Bloomfield (Adhikari, 1994).

To conclude this part, | would like to point out that the AV is not a book of magic formulas, but a balanced
religious book of social life, family life, and the prayer book for ancient wisdom to give a new edge to fulfil
both worldly and heavenly desires, even philosophically very sound that we will discuss later part. And even
for argument’s sake, if we accept magic or witchcraft or abhicara in the AV, particularly showing a verse
repeatedly altered “yo asman dvesti yam vayam dismah” (AV 2. 19. 23, five hymns), it is to be seen that the
same verse is to be found in other Vedas too. So, when they are overlooked, why do we point only to the AV?
This is academically not acceptable. Even if we verify the content of these five hymns, where these parts occur,
we can see that they are addressed to the Vedic deities, like Agni, Vayu, Siirya, Candra, and Apah. Are these
deities related to abhicara? They are prayer for protection not abhicara. Prof. Chakraborti, in his paper
commented that “abhicara” is not the monopoly of the AV (Chakraborti, 2002). We again remind that to
understand the religion of the AV, its character we have to go to the original text, not depending on the
commentators, application or books of late-dated texts influenced by later literature. Then, you will get the real
flavour of this Veda, its unique character, its religion and a wonderful collection of lyrical literature.

For the final part of its religion, we can say it is a religion of poets. Apart from other things, the AV
exhibits some finer taste of poetry. The text itself records the AV as a piece of immortal divine poetry that
never decays not dies.?® Shende wrote a full book on the poetic elements of the AV and we can discover
hundreds of hymns with poetic beauty. We can refer here to the Bhimi sitkta of the AV 12. 1. The poetic beauty
of this hymn has been eulogized by both Indian and Western scholars. Even the serious scholar, like
Bloomfield, remarks, “The hymn is one of the most attractive and characteristics of the Atharvan, rising at time
to poetic conception of no mean merit and comparatively free from the stock artificialities of the Vedic
poets”.4

Anyway, we would wind up this portion to avoid excess, but we must remember that this Veda is varied as
well as its religious character, though different from the other three Vedas, yet it never loses its weight. Even
Tagore translated a number of verses of the AV, which are magical to commentators, but lyrical to the great
poet and he defended his justification for his translation and who can deny that a poet understands poetry better

22 See the article, “37Udafgea=a3iIRTIT in the book of Bali (1981, pp. 181-200).
2 Devasya pasya kavyam na mamara na jiryati, AV.
2 See Bloomfield-Hymns of the AV, SBE, Vol. XL, p. 639. Anirvan too has mentioned in the same language in his book.
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than an orthodox commentator.

Vedic Philosophy and Atharvavedic Philosophical Elements

To begin with the second part on Atharvavedic philosophical tenets, we need some sweeping remarks on
Indian philosophy, Vedic philosophy and its development in the AV, as a general introduction to enter into the
original subject. We all know that philosophy that is termed as Dariana’ in Indian tradition both in India and the
West as an endeavour to satisfy his thirst for knowledge through his natural understanding of this world. Plato
rightly commented that “philosophy begins in wonder”. Human beings, since the ancient period, have been
fascinated with their perceptible world. Then, he questions: From where has this world been created? (Kuto va
iyatavisttlib—RYV. 10. 129), who create it? Why did he create it? Is there at all anyone who is behind this
creation? What is the reason of creation? What is the final goal of human life? How can it be achieved? All
these are some of the basic questions related to basic doctrines behind philosophical quest. In India, since the
days of Rgvedic era, these questions have driven the Vedic seers and later philosophical thinkers. As a result of
which, in India, a number of philosophical schools developed. India thought men have been driven by the quest
of searching for the four ends of life viz dharma artha kama and moksa. Except carvaka-school, on other
systems, acknowledge “moska” as the highest goal of life, but each school (out of 16 schools as recognized by
Sayana-Madhava), where the Vedanta system alone again is subdivided into more than 10 schools) the
“svartipa” (form) of moksa (salvation) and the means to achieve it is different. Analyzing the highest goal
(parama-tativa) and understanding the “highest truth” is the chief aim of Indian philosophy that is termed as
“metaphysic” in Western sense? Classical Western scholars, like Plato, Aristotle, Hegel, Bradley more or less
accept “metaphysics” as the central theme of the philosophy, but in modern times, Western philosophy has been
developed in so many systems, like: (a) metaphysics, (b) epistemology, (c) logic, (d) ethics, (e) aesthetics, etc.
(Chattopadhyay, 1963). Professor Chattopadhyay has tried to show that in both Indian and Western philosophy,
the basic problems or questions are, more or less the same, even the final goal, but Western philosophers differ
in methods of judgment of truth and systems of thinking. In Indian philosophy in general, it has been taken into
account the metaphysics, logic, epistemology, ethics in each stream, which is a synthetic outlook. That is why
in Indian religion, philosophy is not clearly remarketed, but inter-related where as in Western philosophy; they
are different systems (Chattopadhyay, 1963).

Now, the Vedic literature in directly two systems was developed; one is based on Karmakanda (Minamsa)
and the other is Jhanakanda (Vedanta). The former one emphasizes the performance of sacrifice and the goal is
“heaven” a place of complete happiness, on the other hand, Vedanta is based on Upanisads, where the doctrine
of “self” or “brahman” and the way of achieving this brahmanis the main theme. In both cases, the basic
questions regarding this world are the same and both accept the “Veda” (sruti) as a “svatahpramarna”
(self-proof). Monoism and pluralism is a pet subject there. From many to single, from many gods to one,
Brahman or atman is a favourite topic of Vedic philosophers. We shall try to see the connection or rejoinder of
the Atharvaveda in this development in our discussion with refutation some misconception raised by scholars,
while discussing the philosophy of the Atharvaveda.

If we try to discover the elements of philosophical ideas embedded in the Vedas (excluding Upanisads),
one may find a number of ideas. The composers were surprised by the creation of this world, its objects and
thus started to find out its answer. The poet-seers, praised deities, worshipped them and prayed for earthly and
heavenly bliss. Though in general, these Vedic deities were their everything, yet their enquiry about the
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creation, they might not have been satisfied with those ideas. The well-known hymn (RV 1.164),
(asyavamiyasiikta), where a question comes out from the mouth of seer Dirghatamas, “who has seen the first
created from non-existent to existent? How was ‘self’ (atma) created”??® Where does this mind come from?%
“prechami tva” is an idiomatic usage of this long hymn, where one can discover at length the germs of Vedic
philosophy.?” The Nasadiyasikta (1.123) is one of the finest examples of such enquiry where not only of this
existent world, but a deeper question of “pre creation” has been asked. “What was the state of Universe before
creation”??® The tuning line of Hiranyagarbhasiikta (10.121), “kasmai devaya havisa vidhema”, points to us
about the philosophical enquiry by the first philosophers. At least a dozen of such hymns can be traced in the
RV. Alone, where creation, queries and their empirical answers are given by the seer-poets, where it shows that
this universe is created by one great soul.?°

Objections

Let us come to the AV. Earlier we started with an introductory verse of Sayana. That verse has been
coined in order to understand the philosophy of the AV. Following Kausikasitra & Vaitan-asikta, he has given
the list of contents that has been restructured by Bloomfield into 14 heads.®® In spite of that, we are co-arced to
say that Sayana was not as sincere as Rgveda, because of his overdependence on Kausikasitra, Darilabhasya,
etc. He has diluted his statement. Anyway, what | submit with fear is that the characters painted by partly
Indian commentators and their Western counterparts are not fully true.3 Unfortunately, the scholars, without
going through the semantics of texts, relied upon its application, which sometimes even ruthlessly criticized by
Whitney (Macdonell, 1976). Winternitz speaks the most negative remark about the philosophy of the AV. Let
us hear him,

but they, too, are only conjectures who pose as philosophers, by misusing the well-known philosophical expressions
in an ingenious, or rather artificial, web of foolish nonsensical plays of fancy, in order to create an impression of the
mystical, the mysterious. What at the first glance appears to us as profundity, is often in reality nothing but empty
mystery—mongering, behind which there is no more nonsense than profound sense. (Winternitz, 1927, p. 131)

% Ko dadarsa prathamam jayamanam asthanvantam yad anastha vibhartti//bhiimya asurasrg atmakah svit ko vidvamsam upa
gat sragtum etat//(RV 1.164.4).

% Manal kuto adhi prajatam (1.164.18).

27 Nasad dasin no sad asit tadanim nasid rajo no vyoma paro yat/ (RV 10.129.1).

8 Ko addha veda ka iha pravocat/kuta Gjata kuta iyam visystih/ (RV 10.129.6).

29 Winternitz (1927) observed, “but there are about a dozen of hymns in the Rgveda which we can designate as philosophical
hymns, in which, along with speculations on the universe and the creation, that great pantheistic idea of Universal Soul which is
one universe appears for the first time—an idea which since that has dominated the whole Indian philosophy” (Vol. I, p. 85).
Hymns like 1.164; 10.90 (Purusasikta); 10.121 (Hiranyagarbha); 10.125 (Vak); 10.129 (Nasadiya), etc. bear the germs of
philosophy.

30 The content of the AV has been classified by Sayana, in his introductory portion of the AV. Acc to Kausikasiitra—the contents
are as follow paustikani, (krsti pusti—anaduh samyddhi karanpani) bhaisajyani, (vata pitta Slesm nirodhakani) stri karmani
(garbhadhana prasavadi karmani), Qrhasantividhih,  duhsvapnanivaranam, abhicarikani, parakrtyabhiicara—nivaranani,
savayajfeh,  vivaha,  paitrmedhikani,  pindapitryajfah,  ajya—tantrah, astaka  karma, etc.  According to
Vaitanasitra—darsapirnamasau, agnihotram, caturmasyani, agrayanestih, pasuyagah, agnistomadi catuh samstha somaydagah,
sautramant, gavamayanam, rajastiyah asvamedhah, purusamedha, etc. It is clearly reflectsthat both aihika & amusmikaphala
can be produced by only Atharvaveda.

81 Bali (1981) in his book Historical and Critical Studies of the AV has dealt this issue elaborately and showed that the
interpretations done by Westerners are not to be actually found in the AV. The word “abhicara” as explained by them is also
doubtful. Even the very word “abhicara” has been used by Atharvaveda only four times the verses containing the word does not
show any kind of abhicara (four verses are AV 8.2.26; 10.3.7; 11.1.22; and 19.9.9; Sayana interprets it in some negative effect, pp.
22-23).
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Actually he considers the subject matter of the Atharvaveda, like other classical scholars, a book of magic
formulae and this remarked that the allegations of Winternitz are very serious. So, we shall have to examine
this issue to find out the truth.

Our Opinion

Anyway, let us turn our attention to the philosophical aspects represented by this Veda. We shall take up
only two or three aspects here. Like Rgveda, the AV has a number of philosophical hymns that contradict the
opinion of Winternitz Among them, | mention here a few like Virdtsikta (8.9), Atmasikta (9.9 & 10)
skambhasitkta (10.7), Jyesthabrahmasiikta (10.8), Ucchistabrahmasiikta (11.7), Varunasikta (4.16),
Rohitasiikta (13.1), etc., one scholar has counted nearly 30 philosophical hymns in the AV3 see...) where the
philosophy of oneness in the midst of plurality, the speculations on creation of this Universe from a great (vrhat,
mahat, virar) soul has been depicted. One may ask what can we get extra, in these hymns, that we cannot have
in the Rgveda? Yes, according to Anirvana, to the Vedic Aryans, there was no fundamental difference between
“one” and “many”%® “ekam sad vipra bahudha vadanti” is its famous example. Yaska in his Nirukta (chapter
VII) has dealt this issue of puerility with “mahabhagya” theory (mahabhagyad devataya eka atma bahudhd
stiyate—Nirukta—Chapter VII).

The original contribution of the AV in Indian philosophy is that, for the first time, it connected Brahman
with creator or great soul that has been elaborately discussed in the Upanisads. The philosophical thoughts of

the AV are pre-upanisadic (3rIGHTRAR 3Ric AR gar iaferviea AT, Anirvan Veda-Mimamsa, p.

66). The philosophy of oneness or singularity among plurality is the common character of the Vedic philosophy,
but we never come across the word “Brahman” in an upanisadic concept. In the Rgveda, the word Brahman is
not unknown; at least to be found nearly 100 times, if not more, but in most cases, it means Vak or
Stotra/Sastra (vavad vrhantam brahma tavatiyam vak). The famous Vaksiktya (10.125), where a feeble touch
of Atmatattva can be traced, but that great power, the creator of this Universe has never been categorically
identified with the word “Brahman”. In Nasadiyasikta “anidavatam svadhaya tad ekam” (10.121) one
“svadha” is there, but no direct mention with the word “Brahman” of the highest principle is not shown there.
Here, we can say, it is the AV, who connected the Samhita’s “Brahman” with Upanisadic Brahman. Let us take
a couple of examples from the AV. In Jyesthabrahmasiikta (10.8), the hymn begins with the all-pervading and
all creating power who is Jyesthabrahma (yo bhiitam ca bhavyam ca sarvam yas cadhi tisthati/ svaryasya ca
kevalam tasmai jyesthaya brahmane namah//10.8.1). Here, 44 verses are to be found in this long hymn,
depicting the power, greatness and all parvadedness of Brahman,

yatah siirya udety astam yatra ca gacchati/
tad evam manye’ ham jyestham tadu natyeti kificana// (10.8.16)

Any reader will simply realize that this Jyesthabrahman, who is all pervading in the Upanisads (sarvam
khalvidam brahma) is one and the same as this Jyesthabrahman. Again, this Jyestha brahman is one and the
same as Skambha.

32 Whitney (1996), AV Samhita (edn), says that the native commentators’ explanation is nothing to do with the verses.
¥ THSIAIATE HR dgeadrare e AR Mo dea i, 17 Qs sfA-g8r-217, U 3N g 7L R
FeTeT &Y clfdheh Hel... AGT-J-217,
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skambheneme vistabhite dyau$ ca bhiimis ca tisthatah/
skambha idam sarvam atmanvad yad pranan nimisac ca yat// (10.8.2)

Skambhasiikta (10.7) is also a long hymn with 43 verses. Where everything in this Universe is created and
existed in Skambha.
yatramrtam ca mrtyus ca purusa’ dhi samahite/

samudro yasya nabhyah puruso’ dhi samahita//
skambham tam brtihi/ (10.7.15)

or

bhutam ca yatra bhavyam ca sarve loka pratisthitah/
skambham tam braihi katamah svid eva sah// (10.7.30)

All gods are Skambha (10.7.30). And these types of expressions are enormous in each and every line of
Skambhasitkta. And this Skambha is nothing but Brahman. The same is the case with Ucchistabrahmasiikta
(11.7). Hymn 11.8 is also highly spiritual, where the one purusais depicted in a mystic way, in which
everything enters and there it is very clearly mentioned that purusa is Brahman (tasmad vai vidvan purusam
idam brahmeti manyate// 11.8.32). All these clear evidences prove that the upanisadic Brahman has got its first
revelation in the AV. In the AV, the word Brahman has been uttered more or less 230 times in the AV.

Svetavataropanisat starts with (1) 1/1—kim karam brahma kutahsma jata jivama kena, kva ca
sampratisthah/ adhitistha kena kalah svabhavo niyatir yad yechd bhiitani yonih purusa iti cintyd/

The Taittiriyopanisat (2.3) describes the AV as the foundation of Brahman, conceived as Purusa. Thus,
Atharvanic conception of Brahman is the basis of Upanisads (Shende, 1952, p. 212).

The Svetasvatara upanisad (1.3) describes kala (time) as such:

Which is the root of creation? Is it nature or destiny or arbitrary?

Answer: Kala is the root of everything, te vyayayoganugata apasyan ... yah karanani nikhilani tani
kalatmayuktanyadhitisthatyekah/ Kala as the first principle. The conception of kala is the source of eternal
principle. The conception of Kala as the source of eternal principle of the world order (Rta) is to be found first
in two Kalasiiktas of the AV.3*

kale ha bhatam bhavyam cesitam ha vi tisthate/ (19.53.5)

or

(kale tapah kale jyestham kale brahma samahitam
Kalo ha sarve$varo yah pitasit prajapateh/ (AV 19.53.8)

or

Kala sayate paramo nu devah (AV 19.54.5)

Do you think these verses are profound nonsense or mongering? I hope you won’t.
Now if anyone asks “What is the intention of the creator in creating this Universe?”, we have a number of

3 Yas tvam asi so’ ham asmi—Kausitakiupanisat—ayam atma brahma—ekamevadvitiyam sat—Chandogya—6/2/1 tat tvam
asi—6/8/7 etc. so’ kamayata—>bahusyam prajayeyeti—Tai. U. 2/6/4; satyam jianam anantam brahma—Tai. U. mano brahmeti
prajanat 2/1/2; brahma devanam prathmah sam bhabhiva visvasyakarta bhuvanasya gopta/sa brahma vidyam sarva vidyd
pratistham atharvaya jyestha putraya praha—Mundko. 1.1.
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stories in the Brahmanas. Prajapati was alone in the beginning. He desired to be many (eko’ham bahu syam?).
This “desire” is considered by the Atharvanic seer as the basis of creation. It was “Kama” to him. In the AV,
we get a hymn on desire (Kamasitkta).*® Kama was there in the beginning. It was the product of mind
(kamastad agre samavartata manaso vetah prathamam yad asit/ 19.52.1). Another Kamasiikta is to be found in
the AV 9.2, but there, the spirit is different.

The concept of Atman also in the sense of highest power is to be seen in the AV.3 We shall conclude our
topic about the philosophy of life and death in the AV. In the AV, we find a positive outlook about life. To the
seer, this world is the world of immortality, which actually means to attain a fullest course of life (ihayamastu
purusah suhdsana siryasya bhage amytasya loke/f” or (imam sahasra viryepa mytyor ut parayamai®® (AV
8.1.18). One desires to cross the death by his power.

There are two long hymns in the 8th Kanda, where longing for the fullest course of life is to be heard and
a prayer to all deities is to be seen for a long life.3® What is this length and how would be its span?

Listen to AV Seers:

Jivema $aradah Satam// pasyema $aradah Satam//
Budhyema $aradah $atam// rohema $aradah $atam//

pusema $aradah $atam// bhavema $aradah satam//
bhilyema $aradah $atam//bhiiyasi $aradah $atam//*°

The logical construction of this hymn deserves attention. Here the poet prays want to live hundred
autumns (100 years). Not just to live, but we want to see with eyes the beauty of this beautiful world. Our
senses should be healthy, therefore. Not only senses, but our intellect shall remain alive, so that we may be
capable of understanding everything for hundred years. This is the aim of the AV, which has been designated,
unfortunately as charms and spells of unholy magic by some scholars.

Now, another question arises—“How can we live so long?”. The answer also is that the AV. It is also
known as a Bhaisajyaveda that is the root of Indian Medical science. The first Indian medical science
developed in the AV. It is fact, what once Caraka declared—there is no beginning of Ayurveda.** Yet in ancient
India, when Ayurveda, first developed at the hands of Caraka, Susruta and Vagbhatta (Vrddhatrayi), as a
faculty of medical science, then these ancient physicians drew our attention that they had received inspiration
and information from the AV. Ayurveda developed as an Upaveda of the AV.*? [“yad bhesajam tad amytam
yad amytam tad brahma”—GB—1.34], i.e., vayu, pitta and kapha are the basis of Indian Ayurvedic system did
exist in the AV or not. Though Prof. Bhattacharya is doubtful of its existence, yet scholars, like Karambelkar,
Dasgupta and others including this humble fellow think that some references of tri-dhatu-tattva, in other names
existed in the AV.*® Recently, it came to my notice that Prof. Dasgupta in his book A History of Indian
Philosophy (Vol. 1), showed that the theory was known to AV. I only add here one more point that about the
causes of diseases Darilabhatta, the commentator of Kausikasiitra observes that there are two basic factors of

% AV 19.53 & 54.

% AV 19.52,

$7 AV 19.51.

% AV 8.1.1.

% AV 18.1.18.

0 AV81&2.

4 AV 19.67.1-8.

42 Na hi nabhit kadacid ayudhah santano buddhi santano va—Caraka. 1.30.27.
4 Tha khalu ayir vedo namoparngam atharva vedasya—Susruta (1.1.5).
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diseases: (i) due to wrong consumption of food; and (ii) and due to sin (aharaja &papaja). The first kind of
diseases are treated by herbs and the second sort by the spells of the AV. GB (2.1.19), finds a relation between
disease and change of season “rtusandhisu vyadhir jayate”. Anyway, about Ayrveda, Atharvaveda, and their
relation, courses of diseases, their treatment etc. are elaborately dealt with by Karambelkar, Dasgupta, etc. My
intention here is that it is AV that turns our attention towards human health, its wellbeing and earthly prosperity
philosophically. It shows that not only for the “heaven” after death, but in this beautiful earth too, one should
complete his long span of life being quite healthy. Remember: “Sariram adyam khalu dharmasadhanam”
(Kalidasa in Kumarasambhava, Canto V).

Have we noticed that the largest number of Upanisads are attached to the AV? And why? Shende has
counted 112 in number.* There is a controversy about the number, yet it is a no denying fact that the highest
number of Upanisads find their basis in the AV and even the Upanisads of TU., Ch., UP., Br., up etc. have
drawn philosophical elements from this Veda.*> Still shall we say that this Veda is a collection of old primitive
charms and spells and magic formulae? We strongly refuse to accept it. If the Veda is a “knowledge per
excellence”, then the AV is not out of its periphery.

Conclusion

The religion and philosophy of the AV, in general, does not differ from other three Vedas, yet it expands
its area; it is between earth and heaven; it includes the philosophy of a poet which is also one kind of religion
(apare kavyasamsare kavirekah prajapatih...). And both $rauta and smarta culture are the basis of its religion.
So, we showed not encircle on its magic, but think about the power of mantra, not its abhicara, which actually
exists very few in the original as it is the culture of all ancient religion including Vedic religion (Shende, 1972).
The philosophy also is very strong and sound. Scholars must pay attention to the new perspective of the AV
(Shende, 1972). It is a matter of hope that during the last 30-40 years the situation has been some-how changed
and scholars right from Gonda to other Vedic scholars are trying to show its new dimensions including content,
language, power of mantra or music and philosophy, and we are hopeful that the new Atharvaveda, a source of
varied intrinsic knowledge and wisdom, will emerge in the passage of time rubbing off its grey unwanted
character.
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