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Introduction

Among the Suktas of Rg Veda, the ones that are most
extensively used and that are philosophically most significant are those
that have Vishnu and Indra as Devatas. Of the forty-five Suktas that are
included here, there are Suktas which are ascribed to Indra and Vishnu
together (Indra-Vishnu). The relatedness of Indra and Vishnu is an
important issue in Vedic exegesis; its symbolism is very significant. The
traditional interpretation focuses attention on this. The present volume
seeks to present this point of view.

This volume also includes in the form of an appendix, a rare and
important text, ‘Rg Vidhana’, which is of invaluable help in
understanding the Vedic hymns.

S. K. Ramachandra Rao
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EXCERPTS FROM ANANDA-TIRTHA’S RG-BHASHYA

( with Jaya-tirtha’s gloss )
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EXCERPTS FROM RAGHAVENDRA-TIRTHA’S
MANTRARTHA-MANJARI
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INTRODUCTION

The six mantras (rks) constituting the first portion of Vishnu-suktani are
from the twenty - second sikta of the fifth anuvaka of the first mandala
(corresponding to the vargas 4 to 7 of the second adhyaya of the first ashtaka )
of the Rg vedic corpus. The seer rshi of this entire hymn is Medhatithi, son of
sage Kanva. Kanva and his descendents are celebrated as the seers of many
hymns in the Rgvedic corpus, especially in the eighth mandala. The first
Kanva, father of Medhatithi was the son of the seer Nrshada (cf RV,
10,31,11); according to Brhaddevata (6,39), however, he was the offspring
of the seer Ghora. He has been referred to as many as sixty five times in the
Rgvedic corpus; most of the mantras he has visualized are with reference to
Indra, so much so that Indra is described as ‘Kanva-manta’ (8,2,22). He was
blind before the Aévins restored his vision (8,5,23 and 1,118,7). Medhatithi
himself has been referred to as many as ten times in Rgveda. The name
signifies that he was the honoured guest in the sacrificial ressions. He is
referred to in RV 8,2,40. And the poetic form (chhandas) is Gayatri. The
hymn has many devatas : The A$vins (for mantras 1-4), Savitr (5-8), Agni (9

and 10), the Devis (11), Indrani, Varunani and Agnayi (12), Dyava-prithivyau
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(13 and 14) Prthivi (15) and Vishnu (16-21). The concluding six mantras are
taken by the Anukramani as forming one unit (shad-rchah) associated with the
devata Vishnu (shad-vaishnavyah). Katyayana’s Sarvanukramani has this

account (Kandika 1,24,3).
PG I C R = e D e a1 o) -
AATHF TR ATaTgRsy T vg Ssorrsar
v

Shadguru-§ishya’s Krtsna-vrtti comments on the above (the details

within brackets are mine).

THAT glear fRErfe: (Re) | AfRedr @@ fSRfOREwT (according to
Paribhasha, 12,4) | HeTARATEsA | sfgaeraarsBeadn (2-v) | a7 569 3 |
A4 WO, 1 SR I (Panini, 4,2,24 and 4,1,15) (F69: W57, «-¢) |
I F AME (2, go) | SHUH AT TR Wiiaw (afiaet 3 T
AT W|ETST) | ST A9, S 92 (Panini, 4,1,63 and 7,1,54) |
FYFETON - TR | geearoft (¢R) g fa@y 94 & |zl ST
SEFRIANT  (ibid. 4,1,49) forat TaT Srgar | srfifer gumrssfif g Yo
(ibid. 4,1,37) | 319 w2l AIRFT & AramgREfieaer (23, ¢v) | AEmgRERERR a1,
g, ofte M, AT (ibid. 4,2,32 and 4,1,4; also 6,1,87) | 377 gwEidaar
ATl | gREAT SO T (2%) (ibid. 4,2,24 and 4,1,15) | 31 9 FET soeaar
FTT: (26-R2) | Fawiidaario sffor: <y iy 497 (ibid. 4,1,15; 4,2,24; 6,1,77
and 6,4,146) | ST a7 3977 7 (28 ) TIF AT SFTAT 07T 7 ||
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The account we have in Brhad-devata (3, 91-93) is similar :

e g TqAT AT qAAETeTRET (2-%) |
feroaqIor STfsae T T (w-¢) 1|
THIA(R)3 T AT (20-22) Fezam (23) 39T |
(v. 1. 3T 5 ST in Sarvanukramani)
g2TofT FOTHT STt = 79 T ||
GERCED)
ATETYIIEAT 5 7 (23-2%) WTeATeE T (g@) T |
AT ATST 3T (28) GTRATE] T (29-22) ]
(GTH‘TQQTS’%?Q“TV L)

(The word 9T indicating option suggests that Vishnu could also be

construed as the devata of the sixteenth mantra, which is strictly ascribed to

the devatas. Devatanukramanisays : (3TdT 23T 3fq 24T | W@WH )

Although the last six mantras addressed to Vishnu are relevant to us here
(as they form part of Vishnu-sikta), it must be noted that all the mantras in the
hymn are related to each other, and form a continuity. It is true that the
mantras 1-15 are adressed to different devatas (Aévins, Savitr, Agni, Devi,
Deva-patnis, Dyava-prthivi and Prthivi). But all these devatas form a single
group when viewed in their essential significance. For instance, the A$vins

constituting a pair are symbolic of dyava (sky) and prithivi (earth), ahas (day)

Rgveda-Dar$ana 41

IZRAYAN IZALAN TRALAD AZRA 1z AD 1R



~ >

AAZTAANY AAAZDANY A

Aavaany HARIAIAN

and ratri (night); strya (sun) and chandrama (moon) . The first member of
each pair represents light (jyotis) and the second essence (rasa) (cf. Deva-raja-
yajva on Nirukta-Nighantu, 5,6, p.482). Their duration (kala) is said to be the
period between midnight and dawn, when all the other gods are also in
worship (ibid., ‘Grdhvam ardha-ratrat saryodaya-paryantam tasmin anya
devata upaste’). We must note that the other gods mentioned in the first
twelve mantras represent light. The next two mantras are associated with sky
and earth (dyava-prthivi), verily the A$vins. The devata of the fifteenth mantra
is Prthivi (earth), which is recognized as a madhyama-sthana-devata in
Nirukta (Nighantu 5,2). And significantly enough, Prthivi finds mention in the
next mantra, when Vishnu’s accomplishment is detailed; this mantra is the

inaugural mantra in Vishnu-siikta.
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(1)
(Higarre:)
aret e ot
et farsujfer |
gfere: gw amt: 1) 2 1 (213R125-32)
(73913:)
3 | AT | =g | T | Fe: | o | s
=T | FH | arshE |
(377:)
q: feo: gieam: qa(fn) amfy: = o @ = orag 1)

qd: (1) wherefore, because

(2) whence, from which place

EEWJT: (1) starting from the earth (‘Iﬁﬁﬁm{‘—?)

(2) from the earth, where the gods also dwelt

(3) from the atmosphere and the earth.

WA (1) by seven realms

(2) seven-fold rays of the sun
ﬁm@: The all-pervasive Spirit, the Sun
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fawy (1) strode across
(2) pervaded

A (1) therefore

(2) from that place (viz. prthivi)

& (1) the gods, the lights

(2) the sense-organs

«: us

SEE protect.

Vishnu’s passage (or strides) across the worlds (vikramana) is the
subject-matter of this stanza. The gods, thus benefitted by Vishnu, are begged

to proffer protection for the devotees.

The devata of the mantra is either Vishnu himself, who is the devata also
for the subsequent five mantras, or all the gods (devah) benefitted by Vishnu;

or both.

The Anukramani (12,4) mentions that all the six mantras (i.e. from 16 to
21 in the siikta) have Vishnu as their common devata (shad-vaishnavyah) but
suggests that the first of these (viz. the sixteenth), beginning with the words
‘ato deva’ may also have optionally (va) the entirety of gods (krtsna) as its
devata (‘ato deva daivi veti’). Jayatirtha justifies this position on the ground

that the mantra has specifically the words ‘ato deva avantu’, but excludes the
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option provided in the Anukramanika. The mantra has both Vishnu and all the

gods as its devatas :
STAT e 7 9 ST, Foeg TR = |
Raghavendra-tirtha accepts this position and says :
UARTIE 0 TOT: | ITET 2T 7 ||

Sayana, however, favours the option given in Anukrmanika, and repeats the

words from that source :
TASTSATSAT AT 3T A ||

Bhatta-Bhaskara, while commenting on Taittiriya-samhita (1,6,5, the passage
‘vishnoh kramosyabhimatiha’), explains that all the gods are comprehended in

Vishnu, and cites a Brahmana passage (T.S. 1,7,5,4) to this effect :

fersopgar 3 <A genfe arern

In fact, Vishnu is identified with Aditya (sun), and the devas are in fact
symbolic of the rays as the sun (cf. ‘deva ra§maya uchyante’, Devarija-yajva

on Nirukta-Nighantu, 5,6). We will return to this theme in due course.

It is to be noted that Asvalayana-Srauta-sitra, while prescribing the

present mantra to be recited along with another mantra addressed to Indra
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(RV 8,6,1) during the ‘somatireka’ ritual in Pratas-savana, gives the sttra
’jtyaindribhir-vaishnavibhischa’ (6,7), thus specifying the present mantra as
having Vishnu as its devata. Sayana refers to this detail, without however
pointing out that the mantra is addressed to Vishnu rather than to all the gods.
The prescription in the sutra cited above also brings out the intimate

association of Indra with Vishnu, which will be discussed later.

The six mantras associated with Vishnu (shad-vaishnavyah) are
employed as ‘stotriya-mantras’, recited by the priest known as achchhavaka in
the variety of Soma-yaga called Aptoryama (cf. the sttra, ‘ato deva avantu na
iti stotriyanurtpau’, As’valéyana-Srauta—sﬁtra, 9,11). In the Pratas-savana
ritual, the first mantra alone is employed as a ‘Sastra-mantra’. The first two
mantras are to be recited first during the expiation ritual (prayaschitta-homa)
in the sacrificial session known as DarSaplrnamasa; and these mantras are
recited along with the vyahrtis, (according to the sttra ‘ato deva avantu na iti
dvabhyam vyahrtibhischa’ 1,11), thus making it clear that the three strides of
Vishnu (‘tredha nidadhe padam’ in 1,22,17 the second mantra to be recited in
this connection) refer to the three worlds indicated by the vyahrtis (bhuh,

bhuvah and svah).
1. 3@ ([m) | Far (ﬁ'ﬁ‘{[:) Il

The mantra begins with the word ‘atah’ (which means ‘therefore’, ‘on

that account’, ‘for this reason’), which is to be construed with ‘yatah’
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(‘because of’, ‘owing to’, ‘wherefrom’) occurring in the second pada. The
association between the two words is invariable; and correlative (‘etasmat

tasmat ity arthe grahyam’) .

IR TR 3R ST ||
The word ‘yatah’ in effect menas ‘yasmat karanat’, while ‘atah’ is expanded
into ‘tasmat karanat’. It is therefore that in the syntactical arrangement of the

sentence (anvaya), ‘ato deva avantu nah’ comes after ‘yato vishnur

vichakrame’.

Tl faogfa=shar 31T 4T 31 AT ||

This further implies that Vishnu and the gods are related in the same
manner; Vishnu as causal in significance and the gods as dependent on him.
Vishnu is to be construed as the very source of all the gods. The reference
here is probably to an ancient myth, narrated in Satapatha-brahmana
(1,9,3,9), where Vishnu is said to have gone across the three worlds
(transcending them), and by that act empowered all the gods to pervade the
three realms. A variant of the myth in the same text (1,2,5,5) relates that the
asuras defeated the devatas in a confrontation and appropriated the entire
carth for themselves. The devatas, headed by Vishnu who was short in stature
(vamana), claimed their share; and the asuras agreed to part with the stretch of
earth that would be covered by Vishnu when he lay down. Vishnu lay down

and grew into a gigantic form encompassing the entire earth. The devatas
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performed yajfias on different parts of the body of Vishnu as he is grew in size;
and were thus able to take possession of the earth in its entirety. This is how
Vishnu was identified with yajiia (‘yajfio vai vishnuh’), and this is also how the
devatas became masters of the earth, thanks to the prowess of Vishnu. The
same myth is found with slight variations in Taittirlya-samhita (2,1,3,1),
Taittiriya-brahmana (1,6,1,5) and Aitareya-brahmana (6,15). It is in this

context that we find in Taittiriya samhita (1,7,5,4) the statement :

feropgaT 3 <A |
and in Satapatha-brahmana (14,1,1,5) a eulogy that Vishnu is the best and
foremost ($reshtha ) among all the gods; Aitareya-brahmana (1,30,19)
describes Vishnu as the guardian and protector of the gods (‘devanam

dvarapah’).

Thus, according to the ancient myths related in the Brahmana texts, the
gods derive their power ($akti), pervasion (vyapti) and position (pada) directly
from Vishnu. Ananda-tirtha summarizes this myth when he paraphrases the

mantra thus :

STGRAT STgAT Far et |
S0 IRt TG ih: AT STl
eh GO TSRITAT AT 37ag T 1|

In conformity with this background, Jayatirtha explains the word ‘ato’ in

the causal sense : ‘evam vishnuprasadat labdha-padatvena samarthatvat’.
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With reference to the devatas of this mantra, the ‘devas’ aé well as
‘Vishnu’, mentioned in the mantra answer to the description of ‘paroksha-
krta-mantras’ in Yaska’s Nirukta (7,1) as the ‘action’ (verbal form) of the
devas as well as the action of Vishnu is in the third person (prathama-
purushaiSchakhyatasya). Neither the ‘devas’ nor Vishnu can be said to be
actually present before the devotee (in which case the devata would have been
pratyaksha-krta); there is no address to them directly. Yaska’s prescription
that the devata who is sought to fulfil a practical purpose of the devotee is to
be regarded as the devata of the mantra (‘yat-kama rshih yasyam devatayam
arthapatyam ichchhan stutim prayunkte tad-daivatah sa mantro bhavati’)
would suggest that the ‘devah’ would be the devata of this mantra. But the
prayer (stuti) would identify the devata by an explicit mention of the name of
that devata, by the associates mentioned, by the actions recounted, or by the
form described (‘stutir nama-rupa-karma-bandhubhih’). The ‘devah’ does not
name any particular devatd; it is a general expression; likwise the forms of
these gods, their actions or associates do not find mention. Vishnu, however,
is explicitly mentioned, and his action (vichakrame) also is spelt out (7,6
‘paurusha-vidhikaih karmabhih’). He is both ‘marta’ (having a distinct
personality) and ‘eka’ (one) , while the ‘devah’ are both ‘amirta’ (having no
specific forms) and ‘bahu’ (multiple, many). Further, there is another clue
provided in Nirukta (7,4) that whenever many gods are mentioned, they are to
be regarded as but aspects or limbs of the one God (‘ekasyatmano-nye devah

pratyangani bhavanti’, comm. Durgacharya : ‘‘ya esha mahan atma agnindra-

Rgveda-Dar$ana 49

Pag

12RAN NZAD 12RAD AZAD 1A 1714



AARINAN AARIAAAN AAZIARRN AAZIARAN

stiryadyanga-pratyanga-bhavena vytham-anubhavan ekah api san bahudha
stiyate’’). Vishnu is therefore the devata of the mantra, and the ‘devah’
whose protection is invoked in the mantra, are united in Vishnu (as in a

vytha).
2. (3D @1 (Far) g

The meaning and significance of the word ‘devah’ has been explained
already (in volume IV, in connection with Purushasukta). The shining ones are
referred to in the etymological sense (‘div’, “‘to shine’”” divyati); they also
benefit mankind by their gifts (danartha, ‘datarobhimatanam bhaktebhyah’);
and again they illumine the minds and energize the spirits of the devotees
(diptyartha, ‘taijasatvad dipta va; dyuter vapi bahulakad rapa-siddhih’)
(‘pachadyach, 1,134, Nirukta-Nighantu 5,6). The devah also suggest their
being denizens of the upper realms, viz. sky (‘divas-sambandhino va devah’,
dyus-sthana ity arthah) (‘dyupragapaguduk-praticho yat’ 4,2,101) (cf. also
Panini 3,3,120). The devas are usually counted as thirty-three in number,
distributed in the three realms (sky, atmosphere and earth), eleven in each of

them (cf. RV. 1,139,11). Thus they are not necessarily heavenly beings.

The other meanings of the word ‘deva’ are enumerated in the following

passage :

AT ST TR =T ST TR |

T AT F AT ||

(zfr ZaaTear AraTe e AT 1)
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Devaraja-yajva (in his gloss or nirvachana over Nirukta-Nighantu (5,6)
points out that the expression ‘devah’ in the Vedic context refers to the rays of
the sun (‘deva rasémaya uchyante’), and cites a Rgvedic passage in support. We
have also this mantra (1,115,1) where the rays of light in the three realms,
mentioned above, are identified as devas (belonging to the devata Sarya) :

REECIRICUICE ERRIRER K Lt o
3T 9T AT ST §F ATCAT STAER T ||
The word ‘devah’ occurs here in the plural, and without any
specifications as to who they are. And they are invoked to protect. There is
another mantra in Rgveda (1,3,7) which describes the gods as protectors and
preservers of human beings :
SirroRT ke o e | (St 3 s |
fifer Rrgfena: R | Unadi satra 1,141, 379 TQOT | SHUET: FTEAT: |
a geaTfeAT gRafs 3fq =vefrge: | @ | dEEwdifa
yRRTE: | 4 99 | S 1)
The role of devas as protectors is assigned to all the gods. The expression

’

‘visve devasah’ in this mantra refers to ‘“‘all the gods.” This is in accord with
Yaska’s suggestion that Viéve-devah means only all the gods (Nirukta,
12,39). Similar is the view of Gopatha brahmana (20,120) and Kaushitaki-
brahmana (4,14)

7Y, g Tgead dedea S 3Ad 34T o formfafa
YT |
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He refers to Sakapiini’s view that the gods called vi§ve-devah conutitute a

special group of gods (thirteen in number), and rejects it. (cf. Sayana on
RV 1,3,7 Toomee: wdamemald gfa amed #aq | SafRmesammErel fosHfd
TMFPHA]  Saunaka and Sandilya agree with Yaska's interpretation (Brhad-
devata 2,18 ff).

There are sixty-three stktas in Rgveda, having Visvedevas as their
devata; and in all of them not only gods like Indra and Agni but rivers, plants,
hills, cows and horses are included in the devata. There is no suggestion of

the ViSvedevas being a special group of devatas, as Sdyana would want us

believe. (IPTRATSHRIEEARY ARINATY A aram ofq ufear | )

We must also note that Satapatha—bréhmana (3,9,2,6) takes Visvedevas
in the sense of the rays of sunlight. This is also the view of Durgacharya, the
commentator on Nirukta. The text mentioned above (14,2,2,37) also suggests
that alternatively the term ‘visve-devah’, refers to the vital currents in the
body (pranadi-vayavah). ‘The rays of the sun’ is the adhi-bhautika
interpretation; ‘the bodily functions of prana’ is the adhyatmika approach.
Interesting in this connection is the use of the expression in the singular
number in Atharva-veda (20,62,6). The mantra is praise for Indra, who is
victorious, who provides light for the sun, and who makes all things (viz.
creator of the universe). He is called ‘viSva-deva’ in the sense of

comprehending all the gods (viz. all pranas and indriyas) :
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TRy & giwE: |
[ERERIRERCEIR EANES ]

Two references in Taittiriya-samhita illustrate the true Vedic import of

the devas :

q AT WAISITAT: FIgT: WeT SfieRed T: 9g 1l (1,2,3,1)

The devas are indeed creatures of the mind, they are conjoined with thoughts,
but they are potent enough to be effective presences, and they bring forth

competence in man.

F=afedr & @il AT |l (6,1,1,2)

The world of the gods is interwoven with that of human beings; the two
worlds function together, and are mutually dependent on each other. One

cannot be separated from the other.

That this meaning becomes relevant to the context becomes evident
when we consider the meaning of the word, Vishnu (Stirya in the present
context). The word Vishnu, according to Nirukta-Nighantu, is derived from
the root ‘vishalr’ which has the sense of pervasion (vishalr vyaptau; visheh
kichcha, iti nu pratyayah; Unadi-sitra, 3,37) : Vishnu is what pervades
especially (viSeshena apnoti). Yaska presents three dimensions for the
derivation of the word : (1) pervading (vishlr vyaptau); (2) entering (vi$

prave$ane); and (3) encompassing (vevi$, or ast with the prefix vi) :
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I qfafaT vafa afgeoplafa | fasyfdamat | srdat i (12, 18)

The first emphasizes that Vishnu pervades all over creation by his rays; the
second points out that he enters into the entire creation by his light, or that
light enters into him; and the third describes that he encompasses all things.
Brhad-devata (2,69) paraphrases what Nirukta says, and explicitly identifies
Vishnu with Sarya :

farsoTrefaaraat Tag IR oA |
faeupfie=ad 9 o wai=aed T ||

Durgacharya’s explanation on the Nirukta passage also makes the

identification clear :

gy fafve: sATatsTHT At deahiniafa gt fawopdafa | famat
gy faw: wfee: wear dFafiniafe aar fvopiafa | srdat e
AT FaT AR e wafq s a1 dEahing 99 aar
fawRrfear wafa 1l

The essential import of the expression Vishnu is universal pervasion,
omnipresence : The Nighantu (5,6) explains that the bright rays of light enter

everywhere and make an inspiring presence.

dRfRHEReT W anfamfa | fREigeReyeaTe
NEEiRee kil
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One of the names of Vishnu, Sipi-vishta, has the same significance,

according to Sayana on Tandya-maha-brahmana (9,7,8):
BTt o Qe ||

Uttama-brahma-vidya (Ilattari Sundara-raja Bhattacharya, 3rd adhikara)
identifies Vishnu with the most resplendent lustre of the sun (cf. Gayatri :

‘savitur varenyam bhargah’, ‘‘bharga-$abdasyantas-tejah-paryayah’’).

qRGHULS FeAwwg: T ARET: | T dfe s et |
TRV FlEgroeafefe: @ uarsied’ samts gaafifgar |

gaATR TG T | i T gl e
iRt 11

UG 6 ¥ SR Ao i g1 30 | S

T TR | TeRTeea] ARECTIE: ||

Here Purusha, Savitr, Vishnu and Upasana are significantly bracketed. It
is also to be noted that Vishnu is described as Yajiia, another name for

upasana. The Nighantu (3,17) includes Vishnu in the fifteen names of Yajiia.

Bhatta-Bhaskara (on Taittiriya-samhita, 1,11,1) points out that Vishnu is

called Yajiia in the sense of pervasion :

ooy =Tl 75t | @ o O 3 ey (3,3,8) | @
T AT | qreET aE: g5 3 i 0
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Vishnu being Yajiia is also mentioned in Aitareya-brahmana (1,15,4),
Taittiriya-samhita, 2,1,83 and  Taittiriya-brahmana (3,1,6,7). Vishnu is
described as the protector and preserver of Yajia (cf. Aitareya-brahmana
3,38,3, ‘yajiiasya durishtam pati. . . yatha vai matyam eva yajfiasya vishnuh’;
cf. also S'atapatha—bréhmana 4,2,2,10 ‘vishnus tvam indriyena patu; vishnum
tvam pahi, and Taittiriya-brahmana, 3,2,3,12 ‘Vishno havyam rakshasva’).

We read in Satapatha—bréhmapa (4,3,5,8) :
fawy SeTAY T W W | AT @ gdrfd a9 d

0o [V faN
BRI BRIEER R NI R

The identification of Vishnu with Yajfia has a further involvement with
the devas. Vishnu is regarded as the comprehensive image of all the devas.

Aitareya-brahmana (1,1,1,) has this statement :
I AT fSo: X | dereRor WA ST AT ||

Agni is the ‘least’ (avama) among the gods, and Vishnu is the highest
(parama). In between them are all the other gods ranged. The expression
‘avama’ however in the context signifies ‘the first’ and ‘parama’ (uttama)

means ‘the last’. We have the same text mentioning elsewhere (1,4) :

ST T AT ST R I
(cf. Taittiriya-brahmana 2,4,3,3, ‘3R g2y Zq@HT )

Agni is the first or the foremost, as the very name indicates (agni, agre

nayati), for all sacrificial conduct precedes the installation of agni; the setting
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up of the fire on the altar together with an initial, ceremonial worship being
accorded to this fire is the very first sequence in all rituals and sacrifices. Any
yajfia begins with, ‘dikshaniyeshti’, where Agni is worshipped, and ends with
udayaneshti, which is the ritual offered to Vishnu. Such a ceremonial is known
as ‘agna-vaishnavam’, where the devatas Agni and Vishnu are taken as but one

devata (agnavishnu) (cf. Taittiriya-samhita, 2,2,9 and 5,5,1,4).

It should be noted that even in the dikshaniyeshti ritual, which is strictly
intended to appease Agni, the underlying idea is that Agni and Vishnu together
protect the ‘diksha’of the gods; they are together lords of this initiatory

sequence. Aitareya-brahmana (1,4) says :

Al & F oo ST drammet (g Tefary) |
T 2T ST (= QAT @) | aaEEeeE gfndafa 3 emr
3T AT T e gEsar a1 e qr et 1|

Agni being the first devata, and all the devatas aproaching the devotee
only through Agni (the ritual fire), Agni is tantamount to all the devatas (‘agnir
va sarva devatah’) Taittiriya-brahmana (3,2,8,12) says that all the gods

deposit their physical forms in Agni alone :

o QAT ST A TS | RETRTgR: Wa T 3fe |
Vishnu is likewise all the gods (‘vishnuh sarva devatah’), for Vishnu being the

last to the placated implies that all other gods have been placated. Besides,

Vishnu is also the Yajia personified ( Taittiriya samhita, 5,5,1,4) :
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forsodsT ST ||

Sayana commenting on Aitareya-brahmana (op.cit.), explains the idea of
pervasion suggested by the word Vishnu as follows : derived from the root
“Vishlr’ which means ‘to pervade’, it indicates that Vishnu is the creator of the
entire universe, and also the material out of which the universe is fashioned; in
fact, therefore, he is everything and everywhere. That is why it is said “*All

beings are Vishnu, and all the worlds are Vishnu™.

fag =ardr (SR 23) | =i SRR

qucuchcougwu?i | 3Td UF Tfd—

STty et fegfefa i

We see here the importance of Vishnu being identified with Yajna on the

one hand, and with Agni on the other; this involves the identification with
Vishnu with all the gods. Hence, when the offerings are made to the twin
divinities Agni and Vishnu, they are made in one act. It is prescribed that in the

sacrifice known as agnavaishnavam, eleven kapalas are to be offered :

TSR TRTTS Fafa (FE) |

By so doing, all the gods are satisfied. The Kapala offering refers to the
mixed rice-flour (puroda$a), shaped like a tortoise and placed on a thin
earthern platter (kapala) and baked. The baked ball of rice-flour is then

transferred to a vessel called ida-patra, and melted butter (ajya) is poured on
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it. This is offered to the fire during homa, to the accompaniment of a mantra. It
is usually the practice that each god that is invoked and eulogized, gets only
one kapala-offering. If there are more gods, the purodasa-pieces are baked
separately and offered separately, while separate mantras are being recited.
But in the ‘dgnavaishnavam’ ritual, eleven kapalas are offered all together.
This indicates that the divinity for whom the offerings are intended is but one;
but it is a composite unity, involving all the gods flanked by Agni and Vishnu.
Vishnu being the ‘last’ of the gods (parama, uttama) comprehends all the gods

and represents all of them.

The words in the mantra:

AT <@ 37 AT Far FAofaase |

must be viewed in this background. Vishnu transcends all the gods in the sense
of comprehending them all in himself. In this context, Vishnu’s special

prowess (vikramana) comes for praise.

There is another interesting explanation suggested for the expression
Vishnu, based on the authority of Ajtareya-aranyaka. Ananda-tirtha points out
that Vishnu is so called because of his especial might (bala) and remarkable

accomplishment (cheshta) :

faRresaaTfamReafinT &t |

9107 9 YRR T ORI =18 f§ yfa: ||
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The scriptural passage referred as the authority appears to be this (3,2,6)

“OTRRT Ff TeRTC: JTOT TTEAT |
T AT g § TRRERE] ST ag |

The word Vishnu is taken here to be composed of three syllables
(varnas) : ‘vi’, ‘sha’, and ‘nu’. (‘visha-neti varna-trayam’). The first syllable
(‘vi’) employed as a prefix (upasarga) indicates some extraordinary character
(‘vityasya visishteti’). The syllable ‘sha’ signifies the principal vitality (prana),
which is tantamount to the self (atma). And the syllable ‘na’ has the sense of
strength, energy, power, might (bala). Hence Vishnu signifies the especial
source of all activity and the special might to accomplish all things (‘cheshta-

bala-vachitvam’)

(R) (@) =g

The devas, being endowed with might by Vishnu, are sought here to offer
the devotees protection (‘avantu nah’). The meaning of the protection for the
devotees is spelt out in several Rgvedic passages, Nirukta (12,39) cites RV

1,89,2 as an illustration of ‘deva-pradhana-stuti’ :
AT Trferfir A7 oy adem |
AT T AT
74 39T 7 AM1g; T fereg) S 1)
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( AT T AT qAT FTRATHI AT SAT ZwhT Ay
e | ST S Te | 39 AT 7 g yadaq SfE
faar gam | w9 ST At )

This mantra occurs in a Stkta (with ten mantras) visualized by the sage
Gotama-Rahtigana; the devatas of the suikta are ViSve-devas (all the gods).
The above mantra is in Jagati chhandas. The mantra speaks of the excellent
and adorable (bhadra) intentions (sumatih), which incline favourably to those
whose conduct is correct and straight (rjiyatam), and which are entertained by
the gods (devanam); and prays that these generous (ratih) intentions (of the
nature of grace) may approach us, the devotees (nah vartatam). And may the
devotees reciprocate the gift of the gods by developing a fast friendship with
them (devanam sakhyam upa sedima). The gods are invoked for prolonging
our effective life (nah ayuh pra tirantu jivase). That the intention of the gods is
to do good to the mortals who tread the path of rectitude has clearly been
brought out here : when they are sought to bestow on us protection (avantu

nah), this is what is meant.

(3) = ww g |

The word ‘prthivyah’ should refer to ‘vichakrame’; mening the earth
from where Vishnu set out to stride across (prthivyah vichakrame). The word
can be taken in its ablative case (‘lyal lope pafichami’) or in its genitive case

(‘sambandhe shashth’). If the former, then the meaning would be the place
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from which the striding starts (‘prthivim arabhya’). If the latter, then the word
should be related to ‘sapta-dhamabhih’ (‘‘seven realms’). In one case, the
seven realms would exclude ‘prthivi’, which is only a foothold for striding

across; whereas in other, the seven realms would belong to prthivi itself.

Sayana’s interpretation is as follows :

BRI R T L DIk G TR B U R HCIER D GREE

fAT: TR ST |

Vishnu, the supreme lord, took the earth as his take-off point, for it was
on earth that he was, and all the gods for whose sake he undertook the mighty
strides were also on earth; the human beings for whose welfare the gods strive
were likewise on earth. The striding forth of Vishnu was accomplished with
the instrumentation of the chhandas-forms. Sayana, while presenting this
view, refers to a passage from TaittirTya-samhita (5,2,1,1,) in support of his

position :

W§ w@—'aﬁ“ﬂ*liszl%ldqvltqqquqi”

The gods headed by Vishnu employed the chhandas-forms and conquered all
these worlds. The same text, elsewhere (9,7,5) expatiates on this cryptic

statement (but Sayana does not refer to it).

o @ Eefieaiin gREEe emmEE |
MA=ATATCHST GRS || Fih T o IR (2,9,%) |1
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Prthivi (earth) is itself gayatri; it is therefore that the devas could conquer

earth and other worlds by gayatri and other chhandas-forms.

However, it is not certain if the seven ‘dhamas’ mentioned in the mantra
really mean the chhandas-forms. The word ‘dhama’ (dhaman, ‘du-dhai
dharana-poshanayoh’, dhamabhih is formed by the elision of the terminal na
in ‘dhdman’ in accordance with the siitra ‘na-lopah pratipadikantasya’) has
several meanings : house, abode, body, influence, birth, origination (dadhati
dhiyate). Sabda-kalpa-druma (vol. I, page 794) gives ‘rasmi’ (rays of light ) as

also a meaning of the word; it cites an illustration from Magha-Kavya (1,2).

Even in Vedic Sanskrit, this meaning holds, and appears most appropriate in
the present context. Especially so, when associated with the word ‘sapta’,
which means “‘seven’ (from srp, ‘sapta srpta samkhya’, srper gatyarthat,
‘sapta $ubhyam tut cha’, Unadi-satra, 1,155). Nirukta-Nighantu (4,26) gives
‘sapta-rshayah’ as synonymous with ‘ra$mi’ (rays of light, among the fifteen
names of rasmi), and Yaska explains that the seven rshis signify the seven rays
of the sun (sapta-aditya-ras$mayah, Nirukta, 4,26, ef. also 12,27). He points
out that whenever the word ‘seven’ is used along with another word, the latter
word cannotes the sense of rays of light. There are several mantras in the

Rgvedic corpus which justify Yaska’s position. For instance, 1,164,2 and 3 :
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T g TIHFTh

UehT IFAT T FEAT |
fmfir T o e

AT fora a7 1)
o T T 9 Ty

T Toh T &4 4T
T TR 07§ Aa

o AT FRAT GHA |

Yaska explains that here ‘seven’ in every case stands for the sun (who creeps
across, srpta) and the words that follow indicate the rays of the sun (which
move across constantly, ‘sarpana-svabhava rasmayah’). The rays are also

enumerated as seven (‘sapta-samkhya rasmayah’). Yaska says (4,27) :

GEATAT T ST AT WA= = 1|

As soon as the sun rises, seven rays join in him, to absorb the liquids from
the earth and other things. ‘““Why is the sun called aditya?’’ asks Yaska and

answers : ‘‘Because they take away the juices, or they shine forth™.

STfee: FEATq ¢ e O | SATEed W S ST it

Taittiriya-aranyaka (1,14,1) speaks of the sun as rising taking away the

lives of all beings :
RIS IR IR RISIERIEATTT
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A mantra in Rgveda (10,72,8) says that Aditi (from whom aditya or the sun
springs forth) approached the gods with her seven sons (called adityas, cf.
Taittiriya-aranyaka 1,13,3 *‘putraih’), and established the solar orb

(martanda) in the sky for the benefit of all beings.

AT T ATOHTE |l

The seven sons of Aditi are so many aspects of the sun (like bhaga, pushan,
aryama etc.). In an ancient age, Aditi settled her son as the composite form of
her seven sons in the sky to create all beings and also to cause their decay and

death (10,72,9) :

FHAT: PRy 3 |
ST e AU AT ||

It was also a convention to speak of seven suns (as in 9,114,3 ‘deva
aditya ye sapta’,‘sapta-diso nana-suryah’) to indicate the seven aspects of the
year (samvatsara) as a time-stretch for which the sun is responsible : ‘ayana’
(half-year), rtu (season), masa (lunar month), paksha (fortnight), divasa (day),
ratri (night) and muhtrta (moment). There is a passage in Rgveda (9,114,3)
where the number seven is made to correspond with the seven priests (‘sapta-
hotara rtvijah’, hotr, maitra-varuna, brahmanachchhamsi, potr, neshtr,
achchhavaka and agnidhra), who officiate in the three ritual sequences
(savanas : pratah, madhyandina and trtiya), reciting the seven prescribed

mantras (called, sapta-yotr-mantras or prasthita-yajya-mantras). Sayana while
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making a reference to seven signifying the six seasons (shadrtavah) along with
an extra-month (adhika-masa), says that they represent different functions,
mutual distinctions and unique contributions (‘sapta-prakara-karyah
asadharanah paraspara-vilakshanah’).

A mantra in Rgveda (1,164,36) associates clearly the seven rays of the

sun with Vishnu :

THTTIT yEE T
faeomifeqsf=r gfezm fpifor)

T fifafindTar 7 faofem:
TiyE: TR waf=T faega: 1)

The rays of the sun pregnant with energy in the atmosphere (ardha-
garbha), are the seminal matter of the entire universe (bhuvanasya retah); they
sustain all existence (vidharmani) and discharge all functions (pradisa) of
Vishnu (the symbol of Aditya or the sun), to whom indeed they belong
(vishnoh).

The expression ‘sapta-dhama’ is taken by Jayatirtha and others to mean
the worlds represented by the seven Vyahrtis : bhiuh, bhuvah, svah, mahah,
janah, tapas and satya (‘sapta-tattvatmika vi$va-satta’). And the words
‘sapta(bhih) dhamabhih’ is regarded as properly meaning ‘sapta-lokais sakam’
(the words actually used being ‘vibhakti-vyatyaya’). Vishnu set out from this
earth (which is also the abode of the gods, ‘vishnor vikramanasya yan-mulam

sthanam tad eva devanam api’) and conquered all the seven realms (akranta-
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van) from the asuras. The gods are sought to protect us being stationed in this
abode of light (atah, in the sense of ‘tasmat tejonidhch sthanat’). Protection is
viewed in terms of growth, material and spiritual development (avantu
vardhayantu).

The sapta-dhamans are closely related to ‘prthivi’ in the mantra. What
does prthivi mean ? Generally it means the earth. But etymologically it means
that which is widely spread (pratha prakhyane, prathatesau prthuh, prtheh
shivam samprasaranam cha’ Unadi-satra, 1,148; prth+iv, prthiv, pratya. shit,
Panini 4,1,44), an expanse. The Nirukta-Nighantu includes this word not only
among the twenty-one names of the earth (1,3), but also among the sixteen
names of the atmosphere (antariksha, 1,3) and among the names of the sky
(dyauh, 5,3); and also among the names of the earth and sky conjointly
(dyava-prthivi, 3,30).

’Singe the ‘sapta-dhamans’ refer to the rays of the sun (symbolized by
Vishﬁu who is all—;;ervasive), the related word ‘prthivyah’ can only be taken in
the genitive case : the ‘sapta-dhamans’ of ‘prthivi’. Vishnu strode across the
prthivi in the form of his own rays of light, which spread out in the prthivi; and
these rays of light became the distinguishing features of prthivi. Here prthivi
can mean either earth and sky conjointly (dyava-prthivi) or sky alone (dyauh).
The normal location of the sun is the sky : it is there that Aditi settled him (cf.
RV, 10,72,8). But his functions (rasa-adana and bhasana) are with reference
to the earth : he takes away moisture from the earth and dries out the plants;

he creates all beings and causes their decay and destruction.

Rgveda-Darsana 67

IZRLAD NZRAD 12RED TZAAD 1R AD T34



dAz3Raa10 AR AR AARIAAR AAZ AR

We have a further explanation of the ‘Sapta-rshis’ mentioned above, as
referring to the rays of sun-light. This is from Vajasaneya-Samhita (34,55).
What was given above was the adhi-daivata interpretation : the rshis
representing the powers and processes of the divinity within the solar orb
(purusha in aditya-mandala as the adhishthatr-devata of the seven rays). Now
the present explanation is of the adhyatma type. Here the rshis or the rays of
sun-light are seen as the six sense-functions (five organs of cognition together
with mind which is common to them all) and consciousness (vidya) as the
seventh (‘shad-indriyani vidya-saptamani’). This is also the approach

suggested by Atharvaveda (10,8,9). The Samhita passage is as follows :
a9 g gl R o9 Wi e qE S
AR STRTAT g Fgar 7 &l . . . ||

In this context, prthivi would mean the body; Vishnu is the sun residing in
the ‘heart’; and the seven dhamans refer to the seven centres (called chakras) :

miladhara, svadhishthana, manipira, anahata, viSuddha, ajfia and Sahasrara.

(¥) T

This is an important word in connection with Vishnu-imagery. Derived
from the root ‘kramu’ (pada-vikshepe), it means striding, stepping, pacing,
moving on foot. The word and its variants like ‘vikrama’, ‘vikramana’, ‘krama’
and ‘vikranta’ are repeatedly used in Vedic literature in connection with
Vishnu’s valour and accomplishments. Besides the present sikta, where the

word ‘vi-chakrame’ has been used three times, there are several places in
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Rgveda it has been used with reference to Vishnu. Atharva-veda (10,5,30)

speaks of ‘vishnoh kramosi’. Satapatha-brahmana (5,4,2,6) has this passage :

T BT T fEsRAoT |
faeoriasnT= | oo s 1|

The same text elsewhere (6,7,4,7) has :

[ERYEZEREIInItERICT L]

Vishnu’s stepping or out-stepping is related to the creation of realms
(loka), or spaces. The word ‘loka’ (from ‘loch’ or ‘lok’ which means *‘to see’’,
“to know’’, “‘to perceive’”’, ‘‘to look’’) is primarily associated with light
(aloka). Sayana (on RV 10,104,10) suggests that ‘loka’ is a synonym of free
space (avakasa), cut out space for free movement. Sarnkara (on Vedanta-sitra
4,3,4) speaks of loka in terms of the space available for beings to enjoy their
life (bhogayatana); so does Ramanuja, The word also involves the idea of

manifestation, things appearing for sensory perception.

The significance of the word ‘vichakrame’ will be discussed at length,
while explaining the next mantra where the word occurs again along with the
pivotal words: ‘three steps’ (trini pada).

The general import of the mantra from the adhi-daivika point of view may
be paraphrased thus : Vishnu (viz. the all-pervasive and life-giving spirit
abiding in the Sun) has spanned and filled all existence (vichakrame) with his

spreading (sapta) light (dhaman), which can be seen in the sky and on earth
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(prthivyah). The flashes of this bright and energizing light (devah) should
protect (avantu) us (nah) from wrong directions, evil dispositions and
unwholesome states of existence. The adhyatmika approach would regard
Vishnu as the Supreme spirit (atma) dwelling in the heart of every one of us
and being the source of our existence (satta), condition (sthiti), strength (bala)
and actions (cheshta). His unmanifest but real presence is to be brought to the
focus of our attention, and this is how we can be saved from the ills of life. Our
faculties of apprehension and action are the devas, and they are the
manifestations of the indwelling, supreme spirit (the antaryamin or bimba).
We can have normal access only to them; and it is through them that we may
realize the Supreme Spirit. The prayer is therefore addressed to them.
Raghavendra-tirtha explains in another context (1,1,12) that devas are
presiding deities of the elements in our constitution (‘devah

tattvabhimaninah’).
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(2)
(HIRdTIT3:)
= {1 4 v |
R T R (29)
(75T3:)
| e e e
5T | SF | TR 1|
(3779:)

fay: g€ famrrir | 3T o e | s (o) gt (33 )

oo
35‘3[: the all-pervading spirit (viz. the sun)
foshr strode across, pervaded
= all this (the entire universe)
Te his steps
fraa placed, planted
T in a three-fold manner
SR by his (Vishnu’s)
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W\Eﬁ dust-covered feet
(3) all this (the entire universe; its origin)
HHoorH became concealed; got merged; established.

This verse points out that Vishnu’s pervasion is accomplished by placing
three steps across. The entire world of three dimensions gets established or
concealed in the feet of Vishnu. Vishnu is identified with Siirya; and the world
is in terms of morning, noon and evening, or in terms of earth, atmosphere and
sky, or again in terms of wakefulness, dream and sleep. It is the origin of the

universe that is concealed in the dust-laden feet of Vishnu.

(2) 3 fawopfa=ed

According to Asvaldyana-srauta-satra (1,6) this rk is employed as the
puronuvakya-manra in the Upamsu-Yaga, connected with Vishnu and also

while offering the main oblation in Atithya-homa.

Yaska comments on this rk as follows (Nirukta, 12, 19) :
T WA | ‘3% FafaE T T @ e | e
g |1 Afeg e afgged o | T fraer v Sammam gfieat
Ay fafar gfer o | wARresT fooye mafRfy gfe siofar: |
‘WA YTgL SARASARE 78 T 7349 | AfT a7 37 &g |
WooeHET MY 3 & T 7394 3 | ‘qiwe:’ 71 G gfer &, v
3R 2fer & | fiRTET wedfe ar )
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And Brhad-devata (2, 64) makes this rk an important one in as much as it

explains why Vishnu is called Trivikrama :
ot wyrfeer ToTTees gererfT g oo |
a7 Tl g farsopee Frfse 1)

According to this text, Vishnu who is actually the sun who pervades over
everything by becoming Trivikrama divided himself into three parts and dwells
thus in the three worlds : earth, atmosphere and sky (as Sakapuni, cited by
Yaska, held, maintaining the structures and functions of the universe intact by
the flashes of solar energy; and this supreme spirit also abides in the belly of

every living being as the holy fire (1, 63 and 64) :

e i B v |
AT AT G a7 S AT 1|
fraed f& ¥ et st we |
e ST 2T TRAfe: 1|

The essential import of this mantra is that Vishnu strode across the entire

existence, planting his feet thrice, thus bringing into being the three realms.
The expression ‘‘ni dadhe’, which normally would mean “‘placed, or
planted”’, signifies here that he firmly established the entire universe in its
three aspects. The ritualistic involvement of this conception finds expression
in Taittiriya-samhita (1,6,5)
faotr: AT fimTfoeT T Tt I e e g
wd ey oot et ar . Ll
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explained by Bhatta-Bhaskara thus :

fersoTeaT 3 SaT: e FTETon | AT d: S AR R
T FW TERET ¥ UF W A A | AR
FETERIEEAT | e T A, AR @ aee
(21slw) T | T fafirsaa— stfwmior stfimfa: o, qe
ZeaT AR, F4T i wATSRY | 78T A7 T wATsEhmTaEr
fyraere wET o gdoEEEEE:  FE TR
TAIEET § U R AT AT B | AT TR
fogrior arfirnfy wEmafea=a o1 @ ST TEEnRfeemifn
IR B ISE | 3T - T B 3 |
AT TS TS | TR st 3 7R (2elw) |

Here the sacrificing priest identifies himself with Vishnu as Trivikrama,
and ritualistically imitates the three strides, in order to ward off all evils. The
Vikramana of Vishnu is looked upon as capable of destroying all sins
(sarvanishta-hanta); hence abhimatiha. The priest enacts this vikramana to
achieve the same result. Even as Vishnu is said to have strode across by the
chandas-forms, Gayatri etc., the priest also follows the gayatri and other
chhandas-forms, and resolves : ““This earth which was earlier won over by

Vishnu will be won over by me now.”’
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We find the background story in Aitareya-brahmana (6,15,11) of how

Vishnu took three strides to win back the worlds from the asuras :

T3 T 7 faooTey ST | A 2 W fea=g: Formg o |
T T T ST | AisylfeEr e e e
ATIEETHFAT AT | F T G FTRHsdT JaaT a7

I ||

In this account, Vishnu recovered for the devas not only the worlds that
we see (iman lokan) (with the first step). But also the whole Vedic corpus
(with the second step) and the entire speech-complex (with the third step).
The asuras were defeated because they lost these precious particulars. And the
devas were delighted by gaining them. Shadguru-sishya who recounts this
story concludes thus (comm. on Aitareya-brahmana, op. cit.).

LE Rl CFRICE R R I
RHATT S |
qAT 23T ATFIAG AT AT T8
GEHTY: X 1
In the Ukha-ritual, the sacrificer-priest makes in imitation of Vishnu,

three steps representing conquering the earth, the atmosphere and the sky

(Taittiriya-samhita 4,2, 1) :

T a7 TSGR 3 e e gany & S

fASITRAT: S ||
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CIREIERREETI=N
AR o |
feama s |

fezTrs o 1)

In sacrificial sessions, three kapalas are offered for Vishnu, as mentioned
earlier, and it is explained that this is on account of Vishnu’s three strides (cf.
Taittirlya-samhita, 1,8,8 and 17, TaittirTya-brahmana, 3,1,5,7 and Aitareya-

brahmana 1,1,7) :

fareraor =THAT 1)

(@ FEEeET e R [RnE
EARIERIETSEIEGHITD

The three strides of Vishnu acquire an added signifiance in Atithya-homa,
in which this rk (idam vishnur vichakrame) is recited as the puronuvakya-
mantra and another rk (tadasya priyam, RV, 1,154,5) as the yajya-mantra.
This ritual is in connection with the bringing of soma to the ritual-pavilion as
an honoured guest (atithi). Here soma is regarded as the monarch, who is
worthy of all honour. The three chhandas-forms, representing the three steps
of Vishnu, gayatri, trishtubh and jagati, are regarded as the monarch’s

attendants. They also receive honour on the occasion. It is to be noted that in
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the entire sequence, Vishnu is the principal deity, invoked in the ritual fire
(agner atithyam asi vishnave), and offered oblations with the three chhandas-

forms :

JEfET T SRS AT § e e fead
Fran ¥ T T TSRO | oy oo aame
Ffa | srfaufasmtiy fasorg S sereT vaaT Fid |

Followed by an offering to Agni with anushtup-chhandas and another to

syena who brought the soma with the gayathri-chhandas :

I 9T TS (AT ST UAdT AT | 39T

T G T SeTg T RT U M ||
(R) T T vew )

The word ‘padam’ (from ‘pad’, Dhatupatha 26,60) has two meanings ; ‘to
set foot’, ‘to move’ (gatyam padyate, hence ‘foot’ or ‘stride’ or ‘step’) and ‘to
settle down’, ‘station’, ‘abode’, ‘home’ (sthairye, padati). Employed with
‘vichakrame’ the word would more properly mean ‘from step to step’, ‘from
place to place’ (padat padam), in the sense of spread or extending ones
position. In the present context, Vishnu moved his foot from earth to
atmosphere, and from atmosphere to sky. This is three-fold movement

(tredha).
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The steps which Vishnu planted were three in number (trini padani). The
word ‘tredha’ is made up of the word ‘tri’ (for three) with the suffix ‘dha’
(trisabdad edhaccha). It means in three ways, in a three-fold manner. Yaska
identifies Vishnu with Sturya, which word he derives from three roots (Nirukta

12,14) :
T Fadt, gaaar, S )

The first ‘sr’ has the sense of movement (gatyartha, sarpana) : the sun
moves in the sky (sarati akase). The second root ‘si’ signifies generation,
procreation, creation (prasavartha) : the sun brings everything into being
(sarvam prasavati janayati). The third root ‘ir’ preceded by ‘su’ (su-pirvasya
irayateh) connotes movement by direction (gatyartha and preranartha) : the
sun moves, prompted by Vayu, and inspires the world to function in the

apportioned ways (vayuna hyayam sushthu iryate preryate).

Yaska cites two earlier authorities : Sakaptni and Aurnavabha. The
former held that Surya assumes three modalities (tredhd-bhavaya), in terms of
the three realms : earth, atmosphere and sky. The same Surya occurs on earth
as fire (agni, his own rays of light), in atmosphere as lightning (vidyut), and in
the sky as the solar orb (mandala). The three realms are his creations or
manifestations when he is called Stirya, and he pervades equally all three
realms, when he is described as Vishnu. The latter authority, however,

interpreted ‘three-fold’ (tredha) in terms of the sun-rise (samarohana,
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morning), noon (vishnu-pada), and sun-set (gayasiras, evening). The same
Sun produces these three phases (when he is called Surya) and permeates
equally in all of them (when he is Vishnu). Yaska inclines to accept the former

interpretation.

The three realms, according to him, are permeated by Strya by his rays;
and he enters into all things from all sides by his rays of light; he pervades the

entire existence and shines luminously (Nirukta, 12 18) :

ey fafte: sEsTHT g SwfindEfy, T foopEf |
faRTaat 7y faw: gfw: wdar Wwfinfafa, qer fepafe | et
faqEer arsei: gar RAARfeERAE swr waEfy, swfe ar
WRfid w9, qar fasoRrferr wafa |17

Earth (prthivi), atmosphere (antariksha) and sky (dyauh) are described as
‘lokas’ (bhu, bhuvah and svah, the three vyahrtis manifesting themselves as
realms, bhii-loka, bhuvar-loka and svar-loka). The expression ‘loka’ signifies
primarily light (from °‘lok’, *“‘to see‘’; “‘to perceive’” in bhvadi-gana; ‘“‘to
know”’, “‘to cognize’’ in churadi-gana) and secondary manifestation of that
light. There is a mantra in Rgveda (10,104,10) where Indra is said to have

made the loka (akrnod u lokam). Sayana’s comments are instructive :

FIHT 3T G TR | F SFFOI SR | ST 3L gl
TR A 3 ||
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Therefore, ‘loka’ is synonymous with ‘avakasa’ or opportunity for
movement; in other words free space. We have in Satapatha—bréhmana
(4,3,4,8) an interesting illustration of this sense of the word ‘loka’ : The
yonder world (asau lokah) in darkness (tamas); but this light (jyotih) will undo
this darkness and enable one to move into the world of bright light (svarga-

loka) :

THGT AT 34T @i I=dfad: | G UdT Ao qHIsTecd &
BIRTHHTAI ||
And all that exists is only these three realms (Satapatha-brahmana
2,1,4,11):
T 3 gerafaformead | 9 st | SRt feE |
UATHET 23 WA ATATCH AIHT: FAAT ||
Nothing exists beyond them. The realms of possible existence are only these
three (‘trayo va ime lokah’). But they are not be mistaken for the earth,
atmosphere and sky of common reckoning. They are neither physical in
nature, nor are they objective divisions. They are more in the nature of space
facilitating movement. All three realms exist in every being, and movement
from one to the other is possible for every one. For that matter, even Siirya,
identified with Vishnu, is not the physical sun, but the spirit of light energizing
and enlivening all things. In fact a Rgvedic mantra (1,115,1) explicitly
describes Surya as the soul or spirit (atman) of all things that do and do not

move, of the earth, atmosphere and sky :
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ATIT AT R ST e
T SATCAT SHTAETSYTH ||

There is a remarkable hymn in Rgveda which makes this idea even more
significant. Known familiarly as ‘Ke$i-stkta’ (10,136), it has KeSinah “‘the
bright ones’” as the devatd. Sayana expalins that KeSinah refer to the three
gods Agni (on earth), Vayu (in the atmosphere) and Surya (in the sky) (stktam
agnistiryavayu-devatakam). Kesinah would mean at first glance “‘the hairy
ones’’, the hirsute sages who were ‘air-eaters’ (vatarasana munayah), who in
fact are the rshis of this sikta. But Sayana himself takes the word, on Yaska’s
authority, to refer to the Sun who is filled with rays of light (raSmibhir yuktah
stryah) : Kesah are the rays of the sun, hair-like in their form, exceedingly
subtle and fine like filaments; the three gods (who are but variant forms of the
Sun) are distinguished by these rays of :

AT T | TG B | AEET: T | v T I |
(TR JoRETfe 3o 1)

There is a reference in Rgveda (1,164,44) for the three Kesins (trayah kesinah
rtatha vi chakshate). Yaska explains that the word Kesi refers primarily to the
Sun (aditya), the light, and secondarily also to the other two lights : Agni on

earth and Vayu in the mid-region (Nirukta 12,36) :
Fafie Sifae=aa geaTfeamg | TS I AT AT
IR | AT T T A || (AEET T aRafd =i
gafrenfufaazafa 1)
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These three gods, or these three realms, are really on earth alone, as a
later mantra (1,155,4 to be explained in due course) specifies the three-fold
stride of Vishnu is for the purpose for protecting the welfare of the mortals on

earth (jivase) :

7. qifdfafr rfirfefemifinee
FIATETETE a9 ||

Another mantra (7,100,3) suggests that Vishnu strode across the three realms

on earth (prithivi);
Fordr: fepefier ot faesrer |

and it is therefore that Nirukta-Nighantu takes prthivi to signify alike earth,
atmosphere and sky (1,3). All three realms are really within the individual. A
mantra in ‘Kesi-Sukta’, referred to earlier, speaks of the silent sage mounted

on air and travelling in the sky (10,136,3 and 4) :

W&mlﬁﬁiﬁ#waﬂw&wml
F=ATREOT Tt faam STe=ETR3 ||

Sayana rightly points out that this has reference to pranopasana (10,136,2) :

IIAET I Afe Feamar STfrga | (SToTIaTeaT JToRefuoT:
AT JI=1T: 1)
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Ananda-tirtha provides an adhyatma interpretation of the three lokas
caused by Vishnu’s vikramana. Earth represents wakefulness, atmosphere

dream and sky deep sleep (cf. Brhadaranyaka-upanishd-bhashya, 6,3).

ST TRET =59 A% gy T |
AT T 3T ST ||

We will return to this explanation later, when dealing with darahopasana.

We will revert to this theme while dealing with daharopasana, suggested

in the subsequent mantras.

The Trivikrama (Vishnu with three strides) imagery in later Indian
thought has the background story recounted in the Puranas. As the story is
well known, we will be content only with quoting the long account given by
Shadguru-sishya in his commentary entitled ‘‘Sukha-prada” on Aitareya-

brahmana as it is the earliest known version :
forfir: qesiTied T faofe=sne |
F [T DE TR hRgTIET 112 ]
TR FAT~T FaT: 3k T AT sy |
rTfeeafiumaT g a6 Srar gRaEr SEd 1R |
U7 479 T AT FA:
I AT |
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TS Izl
T BT |
TTedT FoeTaTe ST Tl 99
piEsTeE il ¥ 1|
TS ISy i T TRH
ftred a4 |
quTRRfTT T T B
g foaat AT 1l

Fefhat draaTieae gih: drse

forfes e |
IO TR ferer SIS [T "E

HFAqIRES @ | & I
TuTdTeTIRATE gl fedd T @

GRIEESRUEY
=t Yt e aeivsd gae

dafd 7|
ERINEEICEEEFEIE RIS TIEY

FAA IR 119l
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The account continues by narrating another legend, probably an older

one; being recounted also in the Brahmanas (e.g. Aitareya, 6,15,11).

TR T g 3T fvdeamiesr apgmmory |
SR I e A=Y

TSAIGHIT T V5 31T IATEIfasRAd BR: |
AT AT TASARST Tieh qeqaedd e 11 e ]

AT gt Re @ Jer arEd ¥ B |
ad @ 1T fad wd ey A ¥ gl IRZNL

U AT HEHTE S RIS AT oae |
qAT 3T ATETAIFAG FoAT E2T: TEATY: Jfer 122l
3o FTITRAOT ST T T IREY]

(3) HHEAET TG ||

The word ‘samulham’ (samidham) is derived from the root ‘vah’
(meaning ‘to convey’, ‘to carry’, prapane) with the prefix ‘sam’ added (‘sam-
purvakad vaheh ktah’, samprasaranam). Yaska takes the word in the sense of
hiding, concealing (na dr$yate). Sayana, following him, interprets the above

statement in the mantra as follows :

FET ||
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In the Vishnu’s foot covered by dust, this entire universe gets hidden; it is
not visible, being gathered inside. The expression ‘pamsura’ means the dust
settled on the feet; the dust as it falls off when the foot is shaken (‘padaih
sliyante iti’; ‘pannah $erate iti va’), it also suggests what must be thrown out,
shaken off or destroyed (‘pimsaniyah dhvamsaniyah, dhvamsanarhah’). It is
derived from the root ‘pi§’, (avayave, chuarnibhave) which connotes
““powdering”’, ‘‘reducing to tiny bits’’. So dust may be a proper detail to go
with the feet when walking. Vishnu strode across; and his steps raised dust,
which settled not only on his feet, but on what he stepped on. The worlds

which were covered by Vishnu's strides were also hidden in the dust of his

steps.

However, Ananda-tirtha takes the word in a different sense altogether. He

paraphrases the entire mantra giving importance to this word :

e T 9 g TeHTE |
T 7 faf f aigd e 0 1|

‘Parnisura’, according to him, would mean the gods who preside over the
dust-particles ‘pamsvabhimani-devah’ delight in Vishnu’s feet (‘ramante
atra’); alternately, the concept of delight (ramanti) involves shining brilliantly
($obhante, ramu-dhatuh $obharthah) (Srinivasa-tirtha). Jaya-tirtha suggests
that the expression ‘pamsu’ itself means the gods, who seek resort in the dust

of Vishnu’s feetl(‘pﬁmsu—éabdena tad-asérita deva vivakshitah’) ‘Parmsura’,
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therefore, refers to the feet whose dust is resplendent and in which the gods

delight. In the words of Raghavendra-tirtha :

TR 0T | TR 8T AT | WSS T | W ST
T | gL T | T T 1|

In that case ‘samalham’ also acquires a different sense. It means ‘firmly
established’ (‘pratishthitam iti yavat’, Jayatirtha) (‘samyak drdham, ilham
pratishthapitam idam sarvam’). Vishnu strode across with his three steps, and
as a result all the worlds got firmly fixed. Vishnu’s vikramana was for the
purpose of establishing the world properly (pada-vinyasam krtavan, tena kim
vrttam? samulham asya pamsure). The worlds became exceedingly integrated,
and well connected, like the fine dust-particles which are adhesive (‘parmsuvad

atyanta-sambaddham abhad ityarthah’, Srinivasa-tirtha).
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(3)
(Figarrs:)
Hifot gar fa <=
fasupiaT srEne: |
3TAT THITOT 9T |
(739T3:)
ST | T | ) T | A | T | S |
3t | IOT | AT 1|
(4=17:)
(2) FE: T fwop quifor qra srd: Sfifor war
far =l |
(R) or T (AT TRETIAR) faog: TT: SR
ot ey far = | (fF F?) awifor a1l
SIEESH the invincible, irrepressible and indefatigable (Vishnu)
T: the protector (of the entire universe) (Vishnu)
ﬁ'&ﬂ: Vishnu, the all-encompassing Spirit
o the orderliness of the universe manifest in diverse ways
CISCE N protecting, preserving
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Sffor qar with three steps
EREX] strode across.

It is for the establishment and upholding of the immutable and universal
laws or all details of the natural order that Vishnu planted the three steps. By

the vikramana what was hidden became manifest.

This mantra is employed as the yajya-mantra in the morning session of
sacrificial ritual known as Upasadana, and as the puronuvakya-mantra in the

evening session of the same ritual (A$valayana-Srauta-sitra, 4,8)

(2) T AR ﬁrslg: I

Vishnu is qualified here by two descriptive adjectives : ‘gopah’ and

‘adabhyah’.

Gopah is explained by Sayana as meaning the protector of the whole
universe (sarvasya jagato rakshakah); (1) ‘go’ means earth, being included in
the names of ‘prthivi’ in Nirukta-Nighantu (1,1) and in an extended sense
refers to the three realms, earth atmosphere and sky (op. cit. ) and (2) ‘p&’
is protector (palayita) as also creator (palana-sarjana-karta vibhuh) and

bestower of emancipation (mukti). Ananda-tirtha sees in the word ‘gopa’ :

TR 0T GEMGeaaeddT | ATgeed 7 fo: ||

There is another reference in Rgveda (3,55,10), where Vishnu is

described as the protector of the dear path; supreme and immortal :
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frotttT: o wrfer O foRT 4THT=EAT 34T ||

The word ‘adabhyah’ (from the root ‘dabh’ which signifies torture or
obstruction with the prefix ‘ya’, Panini 7,2,116; and na dabhyah, adabhyah,
Panini 2,2,6) means ‘incapable of being tortured or obstructed by any one’
(Sayana, ‘kenapi himsitum asakyah’.) Vishnu, being the supreme and all-
pervasive spirit is also invincible; his might is ultimate, and no one can
overcome or aviod his law. Raghavendra-tirtha takes the word to mean
incapable of being halted, paralysed or arrested by anyone (‘astarnbhaniyah,
anivaraniyah iti yavat’ from ‘darmbhernyah’, dambha-stambhane). No one can
control him or keep him under check (na vasayitum $akyah). That is to say,
the might and majesty of Vishnu cannot on any account be curtailed, altered,

diminished or controlled (‘anabhigamya prabhavah’).

(R) =HIOT g

It is to be noted, however, that the word gopa in Rgveda is usually
associated with rta (a seminal word signifying cosmic order, universal law,
propriety, truth, rectitude in conduct, invincible principle of all existence), a
correlate of another seminal word in Indian culture viz. dharma. There are
several passages in the Rgvedic corpus referring to ‘rtasya gopa’ (the preserver
of rta), like RV 1,1,8 (‘gopah rakshakam rtasya’), 1,163,5 (‘rtasya ya abhi
rakshanti gopah’), 3,10,2 (‘gopa rtasya’), 6,49,15 (‘maha-rtasya gopam’),
9,73,8 (‘rtasya gopa’) and 10,118,7 (‘gopa rtasya’). It is by rta that the solar
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forms (adityas) attain their importance (2,27,8); it is for rta that the earth
stretches far and wide (4,23,10); it is owing to the rta that the sun shines in the
sky (10,85,1). The rta holds its sway over the earth, the atmosphere and the
sky, the three strides of Vishnu.

Now, rta is interchangeable with dharma. Vishnu as the invincible
protector of rta (gopa adabhyah) upholds dharma (dharmani dharayan).
Dharma, derived from the root ‘dhrng’ with manin-guna (meaning to
‘support’, ‘uphold’, ‘preserve’, dharane). If rta is the cosmic order prevalent in
the aggregate, dharma is the individual version of the same order, consisting of
the right conduct that facilitates the preservation of the cosmic order as well as

the welfare and integrity of individual human beings :

A R ST AR =t uifor | are 9 fo=she 3fr
THA: ||

Ananda-tirtha interprets ‘dharmani dharayan’ as Vishnu ordaining and
preserving all the aspects of natural order, making the wind blow, fire burn,
and so on (‘dhdarakamschaiva vayvadin dharayan vartate tatah’). The dharmas
here are what support the structure and function of the universe. They are in
fact expressions of rta. The might and majesty of Vishnu it is that upholds rta

and all the aspects (dharmas) associated with it. Jayatirtha explains :

WQEWW 31d: FNOTRGHTOT ST SRFHE
ITATE § U 9T 344 ||
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Sayana, however, takes a more limited view of dharma, when he means by it
performance of rituals like agnihotra (‘dharmanyagnihotradini dharayan
poshayan’) Another interpretation clubs the dharmas here with the ‘vratas’
(ritual observances), mentioned in the next mantra, and makes Vishnu's
striding across responsible for manifesting or making explicit everywhere the

hidden ordinances :
faroyfagraT farafin amt fome, JaThT e ST wadid 1|

(3) &1

X3

The word (‘atah’, ““whence’’) means either ‘‘therefore’ (‘‘thus’’, ‘‘as a
consequence’’), or “‘from this place”” (“‘from here’’). The former sense is
evident when Vishnu’s vikramana is taken as a separate sentence : ‘trini pada
vichakrame’, followed by ‘atah dharmani dharayan (vartate)’. The statement
quoted above (‘vishnuvikramat dharma dhriyante’) justifies this view. More
usually, however, the latter sense prevails among glossators. Sayana also

states :
TRrEATfE T vy o7 TeT A )

Raghavendra-tirtha likewise takes ‘atah’ in the sense of ‘tatah’, after

Ananda-tirtha, as related to ‘kutah’ (from where?) :

venTRreET fasy: Aifor qer fEww 1 gt gRERE
ST | 3R F? T 9T ||
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Another authority makes the sense more explicit :

TR APAT: TR | T e S e
PR S T ||

From where was the striding across begun ? From the earth, for earth is the
foundation for all the three realms (earth, atmosphere and sky), which mark
the three steps of Vishnu. Having earth as the basis, the eternal ordinances

valid for all the three realms are preserved and protected.

(%) Tfor gay for =Ty 1)

The words have been explained earlier, when ‘tredha nidadhe padam’
was considered (in the previous mantra). A fresh interpretation by Ananda-

tirtha must now be noted. Paraphrasing this mantra, he says :

JE FIGH 0T S
ECEIGREAREIGH
SRS
7eT fa=ad ||
T FATIT G-

e |
Arefee 7 oy

R 7 H |
AT ITRIET AT

I ad: ||
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The three-fold strides of Vishnu, according to him, are not limited to the
three realms. All the details of the realms appear in a three-fold division. Jaya-

tirtha’s words are :
gatfor frfarfy gerfT weafor | Ff arf?

These details are the Vedas (Rg, Yajus and Sama), the time principle
(kala: past, present and future), the constituent elements of all existence (viz.
the gunas: sattva, rajas and tamas), the realms (loka: bhuh, bhuvah and svah),
the souls (jiva : gods, human beings and demons) and the things (living, non-

living and mixed like the body which is alive with the soul in it).
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(4)
(Hfgars:)
farur: wtfoT wra
Tl FaTie TR |
SRR I | | 2 | (2)
(73Y1S:)
faeott: | FHTfOT | AT | T | FA | R

T | 3o | ||

(3714:)

(a) A FATHT TERT 07T FATOT w33 | (o) Taeg o
crel

(b) T:(for Ia:) FATH TETZT, (T2T) IoF: TET, (&) faomr:

FATOT 727 |1
qq: Because of whom (whence)
FaT the fixed ordinances
EESE began to be observed
[EEUIE (the acts) of Vishnu
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FHT the acts (of Vishnu)

RERCE behold

T he, Vishnu

EEAx) of Indra

g closely related, invariably associated, suitable
q4r friend

“Behold the glorious achievements of Vishnu, who is a close friend of
Indra, and who set the cosmic ordinances into motion’’ The praiseworthy and
extraordinary actions of Vishnu are the striding across the three realms by
planting his three steps, the upholding of the cosmic order and the protection
of the universe, all mentioned in the previous mantra. The present mantra
makes a fervent call for all human beings to witness these actions of Vishnu,
which he accomplished along with his favourite ally, Indra, and follow the
ordinances without fail. Jayatirtha suggests that such should be the

construction :

I T O A e 5T 9O ae AT vdaTRA
ST |

Sayana points out that a nominative of address (sambodhana) needs to be

supplied in the mantra. He considers that the sacrificing priests are addressed
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here (‘he rtvigadayah’), in the adhi-yajiia context. In the adhyatma approach,
the mantra hearkens to the devotees and the spiritual aspirants (upasakan prati
sambodhanam). They would profit by reflecting upon the accomplishments of
Vishnu which were designed to secure the welfare of all mankind. It is only
after understanding the might and prowess of the supreme spirit that one is

inspired to honour the divine ordinances.

In this connection, the tenor of another mantra in Rgveda (9,88,4) must
be noted as very similar to this, and as referring to Soma, who like unto Indra
is credited with heroic deeds. India is a close associate of Vishnu, and Soma is

identified with Vishnu, as will become clear later :

=5l 7 g7 WETRAI1OT Ffsh-
&1 gorfer A g |

(2) T T TEET )

The significant expression in this phrase is ‘paspase’, which has been
interpreted in two ways : one of them is to derive the word from the root ‘spas$’
(meaning ‘‘to touch’ (spar$ane); ‘paspase’ would mean ‘sprshtavan’. Sayana

takes this meaning, and says :

T T FANT: FATT STRACHTE G673 §al I : Tea ||
BRSO EZRHI
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Vishnu, by his three steps, ordained the ritual actions like agnihotra to be
performed by mortals. The sacrificer ‘touches’ them, in the sense that he
performs them. This he does, by the grace of Vishnu. And Vishnu is the first
Sacrificer; his model is followed by other mortal sacrificers. There is an

explanation following this line of thought :

T FEfn Boesreen ¥ O Sty
fraafarrT(T FAtfor werr e )

Vrata is here taken to mean ordinances and religious observances,

instituted by Vishnu for the sake of preservation of the three realms.

The other sense in which the word ‘paspas$e’ is taken is to derive the word
for the root ‘spasa’ (meaning ‘‘to see what was hitherto obscure”, ajfiata-

dr$au). Ananda-tirtha, for instance, has this to say :

AT AIATAT WITa oed 3 |
TR FETfersed qled: 9@ ||

Jaya-tirtha explains :

AAEN TARTET ST96q 30T | ey 7893 2 foe=aer
qTehd: SFETT UF AR T87 T 39 |

The lord, viz. Vishnu, is for ever beyond the ken of mortals : he cannot

be beheld by sense-organs or by mind. He remains unknown and
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incomprehensible for ordinary human beings. But such is his greatness
(mahatmya) that he allowed himself to become visible for such of the human
beings as had taken trouble to become yogins. That is to say, Vishnu is
realized by austerity, asceticism and askesis. Jayatirtha points out that the lord

is normally unknown, but becomes known by scriptural authority :
WA §aed ARE: | I=gaad ||

Vrata in this context is taken to mean the ordinances arising out of
Vishnu’s actions, viz. Vikramana (‘Karmebhya Jatani’, Jayatirtha). The word
‘yato’, going with Vratani, is taken in the sense of ‘yebhyah’ referring to the

actions of Vishnu.

() fawoiy: FHTOT @29 1)

The word ‘karmani’ (plural) is to be really understood in its singular
sense. Vishnu’s action is the striding across (vikramana). But this
comprehends other details like creating the realms, protecting mankind,
preservation of the universe, and bestowing emancipation for those who merit.
Sayana has this in mind when he says ‘vishnoh karmani palanadini’. Ananda-
tirtha takes the plurality of Vishnu’s actions in the sense of the actions of all
living creatures, which are in reality only Vishnu’s actions (‘prani-karmany
aSeshatah’). Whatever is the action done on earth, in atmosphere or in sky, by

any one is to be construed as being done at Vishnu’s bidding.
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The cosmic order in its myriad aspects is eternal, but remained hidden
until Vishnu by his vikramana made it explicit, evident and mandatory (for

humans to observe and follow)
forea weT awT: FrewfsRamat < T fasRmoT e e ||

This is the real significance of the call to witness (and observe) the
accomplishment of Vishnu. Ananda-tirtha explains that the prescription to
““see’’and ‘‘observe’’ (pasyatha) connotes in fact knowing, comprehending or
understanding the greatness of Vishnu (janitha) through observing his actions
(the actions of all beings being made possible only by Vishnu’s presence,
inspiration and ordinance. Vishnu can be known by the fact that the very
existence (sattd) and behaviour (pravrtti) of all beings is due to him alone.

Ananda-tirtha’s restatement of the mantra is :
ST IRt grfoTRATog=e: ||

There is a reference in the Rgvedic corpus that one should see with the

eye of the Sun (9,10,9) :
CREERITI RN

(3) 356 To9: §E@T 1|

Vishnu is described here as the intimate friend of Indra. Indra is

eulogized in the Vedic corpus as the lord of the sky and of the earth (10,79,10
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‘indro diva indra 1$e prthivya’), and is the epitome of all energy (hence called
satyaujas, ojasam pati, and bala-pati). His arm is the symbol of strength
(Taittiriya-samhita, 1,1,20 ‘indrasya tva bahubhyam ud yachche’) : he is
verily like a bull (Satapatha—bréhmana, 2,1,1,20). All the gods concede his
superior prowess, might, magesty, sustaining power and glory. We read in

Aitareya-brahmana (7,16,9) :

F <A G GISATI(hT: — 37 F @ Arfoer afors: afzs:
HH: TERISILA: ||
and in Satapatha—bréhmana (3,4,2,2) that he is the best among all the gods,
that in fact he is all the gods :

T (SaT:) eaeT T st | AT WAl qadT SR
@

Indra is also sought after as a good friend (sakha), who is strong, valorous,

generous and ever cheerful (Sakra: $akti-sukha-rupatvena) :
afirg afgefmg & v § g
25y TAAIOT 999 (RV,1,32,1)

The word ‘indra’ is usually derived from the root ‘idi’ (which signifies

supreme lordship, paramaisvarye). Yaska refers to it :

$7EAAT UHEHHYT: | ST QRIAAT a7 ST T e fAd]

T IS |
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The supreme lordhip is manifested by destroying the enemies, by driving
them away, or by honouring the performers of sacrifice. But the Nirukta-
Nighantu (5,5) prefers the root ‘ira’ (signifying strength, cloud, food, energy,
movement and illumination). The shades of meaning from this source are

listed by Devaraja-Yajva, the commentator of Nighantu.

(1) SR T TOMMGEHTAG AT Ity (3o
RIRW) fe AT e | e o

(2) 3 I | I TG TgAdT IO SFId |
TS TAHITAT FETUTCIT 39 | 307 FeF (TTeT 2Ty e I

(3) 28 =1 | degfer aT | X qfer arafe av 1|

(4) ZFEgTTE Za: WAAT (T | 37 gafd T=sh | g
T | gear T 37T e 1|

(5) et Frrae | 37 Eraf seReread | Tt ool g
TR 37t 3T TT9T: | SRITTAd] qIoTaTa i ||

(6) IO AFMIAL AFESA AT GRS i
SATCHTITERT: | SCTTaTRRITT TN a7 375 1|

The last two derivations are interesting in asmuchas they identify Indra

with Vayu (in the cosmic context or Prana in the individual context), the life-
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energy which is also the light of consciousness in the individual (‘Sarira-
madhya-varti prana-bhavena kshetrajiia-samjiiakah’). Rgvedic passages not
only bring Indra and Vayu together (indra-vaya), but provide Vayu primacy
over Indra. Aitareya-brahmana (9,25) contains a story of the race among the
gods for obtaining soma; Vayu came first in this context (‘Vayur mukham’),
but Indra ran close to him, and shared the prize, which was soma (‘tau sahaiva
indra-vayu ud ajayatam’). However, Indra got but one part of soma, while the
other three parts went to Vayu. It is important to remember that in the Vedic
context, Indra and Vayu are bracketed. Yaska gives clear expression to this
when he speaks of three devatas which are but different names of the one
spirit, Agni on earth, Indra or Vayu in the atmosphere, and Surya in the sky
(Nirukta,7,5)

fogr v Zmar sfq e | ofn gREeEr g
FSARGEIT: AT oI | (TG AeMTaTeFearsiy agf
AT WAt | 1T a7 AT 1)

Strya here is identified with Vishnu (Nirukta 12,18), the god of the sky.
Ananda-tirtha notes this identification of Indra with Vayu (or prana) in the
context of Indra’s intimate association with Vishnu, and cites the Rgvedic

passage ‘tvayed id indra’ (8,92,32) and the Aitareya passage (1,1) in support :

TOTEEEATHS HiS=ae i 4d: |
afesfer =G 1T ZeRTFET A 1)

Rgveda-Darsana 103

IZALAD ARRAD 1RRAD TZRAD RN 07 A



AAIAARN AARIAAA AAZIAAA AAZIAAAN

The glossator Raghavendra-tirtha adds that among all the gods it is only
Vishpu and Vayu that are invariably associated with each other (‘mukhyatah

vayor eva vishnvavinabhavat’).

It may be noted that among the devata-dvandva {pair of gods) in Rgvedic
corpus, involving Indra we meet most frequently with indra-vishnt and indra-
vayu, less frequently with indragni, even less with so indra-varunat. Indra and
Viyu are together eulogized (RV 7,90,5 and 6; 7,91,2 etc.) as deserving of
honour (u$antau), as exceedingly mobile (dutau, ‘devater gati-karmano duta-
sabdah’ gantarau) , and as protectors of the path (gopa, gopayitarau). There is
employment in rituals of the three mantras addressed to them conjointly
(aindra-vayava-trcha) . According to RV 7,91,4, they are both as rapid in their
movement as they are strong in their body; they both have marvellous vigour.
And they provide sight for the humans to visualize the brilliance of Vishnu
(yavannaras$ chakshasa didhyanah). In RV, 9,27,2, we hear of the invigorating
and heaven-winning soma being pressed and offered to Indra and Vayu

together :

UY 3519 799 Wi fi=gd
Tf3= R 1)

Like Indra, Vayu is described as the soul of all the gods (Satapatha-
brahmana, 14,3,2,7 ‘vayur vai sarvesham devanam atma’ : cf. also 10,168,4);

all beings enter into Vayu ultimately, and come out of him again (ibid.,

104 . Rgveda-Dar$ana

IRRAD DRNIAD AFEAD AZRAD 1FRAD 03A



AARIFAR AARIFAA AARITAAY HAzamang

11,5,3,11 *vayum hyeva sarvani bhatany api yanti, vayoh punar visrjyante’).
Like Indra again, Vayu is the lord of the atmosphere of mid-region ( Taittiriya-
brahmapa, 3,2,1,3 ‘vayur va antarikshadhyakshah’). In RV (10,85,5), we
read that Vayu is the guardian of soma, of which Indra is very fond, and we
find the explanation of this idea in Satapatha-brahmana (3,6,3,19) : ““‘Soma is
in reality Vishnu, and nothing else’” (‘yo vai vishnuh somas sah’). The
references make it clear that Indra and Vayu are but different aspects of the
same devata; represented by the soul (or individual spirit, Jiva), and Vishnu is
the supreme spirit, the inner controler (antaryamin) of this soul. The
relationship, at once intimate and invariable is between Vayu (of antariksha)

and Sirya (of dyus-sthana).

In the rituals, Indra and Vayu constitute a pair (dvi-devatya), receiving
the soma in a single vessel (soma-graha, eka-patra) (cf. Aitareya-brahmana
9,2) even as maitra-varuna and the two Asvins do. Indra here represents
speech, while Vayu is prana (‘yah pranah sa vayuh’). They together function

as one entity.

o AT U FTUTT OF TE[SEACT: | 9T 7 W0 UEA: || T
T2 FATEROT: | 315 1T A0 |

If Indra is speech, and Vayu the vital principle, mitra is eyes and Varuna mind;
one of the ASvins is ears and the other the soul. They are all in fact different

forms of prana (‘prana vai indriya-rupa’). The reference cited by Ananda-
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tirtha is to the quarrel amongst the gods as to who is the best among them all
(cf. Shat-prasna, 6,2). Prana is adjudged as not only the best (‘tvam uktham
asi’) but the one on whom the devas are entirely dependent for their existence
and function. If Prana is there, the other devas exist and function (anvaya); if

prana leaves, other devas cease to exist and to function (vyatireka).

Jayatirtha, following Ananda-tirtha, not only identifies Indra with prana
(or Vayu) but explains the intimate relation between Indra and Vishnu on the

ground that scriptures state that Vishnu brought forth prana :

T IO | FHRIT=IEHGh SRl WITwATH, HieH=T
gfafye  sfemarfr sfq | gomESWfd gw fasqeEr-
Hermegiarfaed: | . . . (e TUETNS $6 39T 3 |
T g1 T T 3aTeaed U707 TERTERA |1)

Another glossator points out :

TEIEE U UF TS | g A SR -

AfFa G . . . JOHRGEIEITIeA [ augTh-
WAAIIARAT ToTe §aiaed A==, 9 @ Sga
e | e GEAi | 9 99 | e fd o)

The expression ‘yujya’ means not only ‘‘connected”, ‘‘related”, or

R T

““allied”’, but also ‘‘suitable’’, ‘“‘similar’’, ‘‘homogeneous’’ (from the root ‘yuj’,
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““to join”’, “‘to yoke”, ‘“‘to harness’). Sayana explains the word as yogya
(proper) and anukula (favourable ally), and he has in his mind the several
stories of Indra and Vishnu fighting together and successfully, against demons
like Vrtra and Sambara. But when Indra is taken in the sense of Vayu (or
prana), ‘yujya’ would mean ‘“‘worthy of being yoked to” (yogarha) or

“invariably joined with’’ (avinabhuta).

Yaska, while explaining the etymological significance (nirukta) of the
word ‘Indra’, repeats the Nighantu account but mentions the views of

Agrayana and Aupamanyava (10,8):

$% R (37, Nighantu 2,7,12) TOCIT o1, 2 egraifar
a1, 3 T a7 (Se-T0HT a7 §fes: 1), [ arEe 2hy AT, o
g Zaar |

(Indra is the giver, bearer, producer, posessor of food (ird) )
T2 (T gadife ar | zar @ 2faar )

(He flows towards or runs after soma; he delights in soma)

S AT (37F:, IR ) 971 ¢ “qares qrot: a-eaferaeT
¥z 3fq faemad

(He is the light of beings; he is the consciousness in life)

TSRO ATTAT: ||
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(He makes all these things, therefore he is ‘idamkarah’, according to

Agrayana)

e AT A TTH: ||

( He witnesses all things, therefore he is ‘idamdarsi’, according to

Aupamanyava)

Rgveda has several mantras which explain the close association of Indra
with Vishnu, and justify the statement that Vishnu is ‘indrasya yujyah sakha’.
When different devatas are mentioned in a partcular context it is usual to club

Indra and Vishnu together, like :
(%) ST 0t foepir geafe] weat AP | (4,2,4,)
(R) TeRTIAO] JAGTEAAT I AT FaHHIZETT | (4,55,4)
(%) a1 feeopsenTT fors sfirer

VT ST GET: 1| (5,49,3)
() TR Feraret a7 §IHeT 7 SETHA | (6,69,5)
(w) SrfEfaataryfdT = wefimzfop e @ded | (10,66,4)

(8) w5t fawoir qgmege
agd A =M (6,69,8)
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(\9) g7 ToIe] gt FereETfaTfeeT
RIEIR) AT AT T || (7,44,1)

(¢) Hegr 7 favopn: TR T
I SRR @8 11 (7,93,8)

(%) TEEfd fraTaary o8 g7 3eaufasoy TPmT IR | (8,10,2)
(o) Foqmafaeg fareorfer ag7 9 g = 11 (8,16,27)

(22) 33 fwpiears: o 1| (8,25,14)
(8R) AP 7 Fe3T faomr T 11 (8,83,7)
(¢3) @ffesm feoe @R s 1l (9,56,4)
(%) 37879 99 fEeor Sy JYEm: 11 (9,100,6)

There are references which explicitly bring out this association (like 1,155,2
and 7,99,5 and 6), while many point out to this in a suggestive manner (like
1,154,6; 1,155,1 and 7,99,4). Indra also partakes with Vishnu the great
achievement of striding across (6,69,5 ‘indravishnu tat-panayayyam va
somasya mada uru-chakramathe’), and in the drinking of Soma (op. cit. and
8,3,8 and 9,12,16 ‘yat somam indra vishnavi yadva gha trita aptye’). Together
they enlarge the atmosphere for the sake of the worlds and the mortals

(6,69,5) :
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STFUIARe TSI ST A7 S 1|
Indra drinks soma, pressed for him by Vishnu (2,22,1) :

Porepgay AT TR IR
Gramfieg [T o IR |

Vishnu helps Indra in vanquishing Vrtra (4,18,11 ‘athabravid vrtram indro
hanishyant sakhe vishno vitara vikramasva’). Vishnu’s celebrated ‘Vikramana’
occured in this context. We have in Taittirlya-samhita (2,4,12) an account of
how Indra who could not lift the mighty weapon vajra made for him by
Tvashtr, sought the help of Vishnu. Vishnu thereupon divided himself into
three parts (a significant reference to the three steps) corresponding to earth,
atmosphere and sky. When Vishnu in his part as earth inspired and
empowered Indra, Indra could lift the weapon, with which he killed Vrtra. The

text of the story is given below :

O T AEHIEA] | T a9 ST | TG TR | 37
§ qf¢ fworAr adrssHq | sy o §E e gheEr
Fmfafefufa | & @ famp | gfe qdd, sraRe
i, fefer g srfirmataatafin | 2 T qa i s a5
Sem=ad faagfum | WS ¥ R a7 g A A o
gereThy 3fq | deE UEesq | A Teeey TF 3fed
FTRafe I
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There is an allusion here to the Rgvedic passage (4,18,11) where Indra

asks his friend Vishnu to help him kill Vrtra by ‘transcending’ (by his strides) :

ERIFEICEEIREARIEISTY

T v e fageerer 1)
In fact, a mantra in Rgveda (6,69,8) transfers the strides of Vishnu to Indra
himself :
R F Y Faeer=ar:
Tz Tt gy |

T wRE {3 dedrer ||

and it is interesting in this connection to read an account in Taittirlya-samhita

where Indra and Vishnu share the honour (7,1,55) :
I AT GegTHEq T e A =g=sam | g
TRISHIT TTAT AT 32 9] Wedd vl 3fe | aeamaetat fum
WW I

The same text (6,2,4,4) contains a legend about Indra transforming himself as

a ram and running round the earth to vanquish the demons, while Vishnu
becomes as tiny as a thumb (angushtha-matra) and roams about the earth for
the same purpose. It is important to note that Vishnu and Indra together
undertook the ‘vikramana’ (striding forth in three steps) for the sake of all

human beings to live well, and expanded the atmosphere (6,69,5) :
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eI qeqaTat o7 W

Hg FETFATY |
SRR AATSTAT

S 7 T 1)
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(5)
(Figara:)
AlEEoT: 9 yeq
et At ?_{w': |
fesfta g 11
(939132)

| faoit: | wony | e | |et | e | g |
fafasda | =ef: | smsdaw 1|

(3H17)
T fAoT: o W 92 fefer strad g gar vzt ||
S SH The wise folk (behold)
feeor: (the real form) of Vishnu
aqd that (viz. far for ordinary people)
T supreme, transcendental
9 place, step, the real form (of Vishnu)
faf (like) in the sky
Hlddq (being) spread
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RIS like vision

gal ever

EERIET the wise folk behold (in their mind’s eye)
(2) af3wT: T 989 1)

“Tat’ (that) signifies what is well-known, celebrated in scriptures (‘sastra-
prasiddham’, Sayana). It qualifies ‘padam’ of Vishnu (tat-padam). And this
‘padam’ (literally foot or foothold) is transcendental, the highest, the supreme
(paramam). The three steps of Vishnu during his vikramana represent earth,
atmosphere and sky; the highest of them is the sky (svarga-sthana, Sayana),

the upper realm (svarloka), normally not seen by mortals.

The word ‘parama’ is formed from ‘para’, which has the meanings of
superior (Sreshtha), ‘later’ (uttara), ‘other’ (anya) and ‘distant’ (dara);
‘parama’ excludes the sense of ‘later’ as also of ‘other’ and retains other
meanings. It denotes what is exceedingly remote, most distant and also what is
most exalted and excellent (utkrshta) (param utkrshtam mati, atonupasarge
kah, 3, 2, 4). It is also the highest point (hence Vishnu’s epithet ‘girishtha’,
““settled on the mountain-top’’). The word qualifies ‘padam’ which has, as
already explained (see comments on mantra 2), two meanings : a step, stride
or pace (from pada gatyam) and a place which is reached (padyate, padati).

The latter sense appears appropriate in the context. The paramam padam is
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the final resting place of Vishnu, the most exalted abode (sky) which is also the
most distant (for ordinary people, dwelling on earth) as compared with earth
and atmosphere. But the word ‘paramam’ has also the sense of being most
widely spread and being all-inclusive : the final abode includes the other
stations or divisions (viz. earth and atmosphere). Vishnu took possession of all
three realms, and settled down in the third, which Sayana describes as

‘svarga-sthana’.

It 1s interesting to note that the word ‘padam’ also means the space
between the eyebrows (‘bhru-yuga-madhya-bila’, mentioned in Mandala-
brahmanopanishat 1, 3) where the light appears (‘tejasa avirbhavah’). Above
this space is the highest realm (‘yad bhri-yugatitam tad amdurti-tarakam},
which is identified with daharakasa (which is Brahman). ‘Paramam padam’
refers in fact to this bright space, where the individual spirit can experience
the inner controller, the supreme spirit. The adhyatma interpretation of this
‘vishnoh paramam padam’ will be explained in the addendum Dahara-vidya at
the end of the book. Suffice it to note here that the ‘paramam padam’ would
refer to the form or own nature (riapam, svaripam) of Vishnu, who is the all-

pervasive spirit.

(R) | Il T |

‘Sturayah’ are the wise folk, the knowers of truth (vidvarnsah, jianinah).

They are by definition those who have been absolutely emancipated from the
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fetters of the transactional world (‘samsaran nirmuktah’, Ananda-tirtha), for it
is such emancipation that characterizes the wise folk; it is in fact the fruit of
Wisdom (‘te hi mukhyatah sturayah’, Jaya-tirtha; ‘‘jianitvasyaiva tad arthatvat,
jhanaphalasya samsara-mokshasya tair eva aptatvad iti bhavah’’, Srinivasa-

tirtha).

They see (‘paSyanti’) what ordinary folk can never hope to see. Of the
three steps or divisions made by Vishnu, the third or the highest (paramam
padam) is also the most distant in this sense. As a mantra in Rg veda (1,155,5)

says :

@%ﬁwq%{rwﬂfﬁr
I TIg~: TIHT: ||

‘Where the third step was placed by Vishnu, no mortal can understand, neither
the maruts that travel in atmosphere, nor the birds that fly in the sky’.
Ordinary living beings dwell in the other two steps of Vishnu; the third one is
beyond them. Wise folk, however, behold this third step in their own hearts, in
the sky-like space within their being (dahardkasa). And their vision becomes
unceasing; they witness this, their own ultimate resting place, at all times
(sada, sarvasmin kale), day and night (cf. 10,10,9 ‘ratribhir asma ahabhir

dasasyet’).
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(3) TR = e e |

How do the wise folk, the liberated ones, perceive the highest and most
distant abode of Vishnu? ‘Even as the eyes fixed in the sky’. Sayana explains

this metaphor :
ST qATSTd Gad: TG0 T R f3rd w=afe | a5 1

The vision that is settled in the empty and spreading sky can perceive it
distinctly, for there are no objects there to obstruct the vision. Eyes turned
towards the objects on earth can but see some objects clearly, and others only
hazily, because of the focus of the eye, the play of light and shade, and the
factor of distance. But sky has no barriers of any kind, and it extends on all
sides; a further, it is bright and luminous. The wise folk turn their gaze to the
void of the clear sky, the third ‘step’ of Vishnu. It is there that Vishnu’s own
form is beheld. As the Upanishads say, it is of the nature of light (bhartpah)
and of sky that spreads all over (akasatma). The sky, in the adhyatmika
approach, is the space within ones own heart (dahara-akasa). The eyes are

turned inward, unlike the outward gaze of the ordinary folk.
TEARTRET g7 =TH frregtamy Tyia e g3 oo aq
T TS FeT L T3t 1|

The metaphor admits of another interpretation. The vision spreads in the

sky far and wide; it becomes pervasive. But the sky in reality can never be
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seen, for it is not in the nature of the sky to become visible. It is not something
physical, to be apprehended by any organ of sense. Even so, Vishnu's own
nature, although all-pervasive remains beyond cognition. It can only be
inferred by the existence, form and function of all things on earth and in
atmosphere. For it is Vishnu that provides the foundation, inspiration and

strength for things to exist and to move. Ananda-tirtha says :
Tygf T =T TeEEd ol |
(Jayatirtha explains : ZT & TURET ATMANT T 34,

F9 FATITS TGO T STAIAT | TIT TR Gy
T 399 | foheg ST Tera AT STt S gfd 1)

Srinivasa-tirtha’s gloss ?@T M ST
Ao ST UYHERT GUTHT (e 1|

The expression ‘atata’ is formed from the word ‘tata’ meaning ‘‘spread’

(tanu vistare), with ang’ as the upasarga. It denotes action (karmartha, and
therefore kta-pratyaya, atan + ta from the root ‘tanu’). It has the sense of
pervading. In the sighting of any physical object, vision as an activity (vrtti)
flows out through the eye (organ of vision) and pervades it (viz. assumes the
form of rthe object), before it is flashed back to the organ of cognition. Such
pervasion is not what is meant when we say we see the sky. We only mean that
the vision goes far, and covers even the moon and the distant stars. This it

does, because the unhindered rays of light facilitate this.
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The word chakshu (from chaksh, the visual faculty) is employed in the
Rgvedic corpus as intimately associated with the sun; indeed, the sun is
himself called ‘chakshuh’. We have also the compound (bahuvrihi) ‘stra-
chakshas’ (RV. 7,66,10). The sages are said to have Agni for their tongue and
Sarya for their eyes (1,89,7 and 1,16,1). In 10,82,1, the word chakshu is used
for the internal eye or spiritual vision of the seer; likewise in 10,87,12 Agni is
implored to bestow upon the seer an inner eye (‘tad agne chakshuh prati
dhehi’). The wise seers who are also inspired are described in 10,177,1 as
seeing what is hidden in the depths of the ocean (samudra, also a term for sky,

according to Nirukta-Nighantu), and tracing the course of the rays of light.

Gﬂiaﬁzaﬁ?ﬁﬁ?ﬁ
AT Tefr=stea 3 |

For such Chakshus, the entire world of immortality becomes visible
(1,13,5, ‘yatramrtasya chakshanam’). The gods, who see by the light of the
heaven (viz. the sun svar-dréah) can see the entire universe (‘visvam idam

vichaste’, 1,98,1).

The word ‘sirayah’ is employed in the Rgvedic mantras for those who
have sun for their eyes (‘sirayah surachakshuh’, cf. 1,16,1 and 1,110,4).
Therefore, the statement here ‘paSyanti sirayah’ taken along with ‘divi iva
chakshuh’, would suggest the meaning : the wise ones behold Vishnu’s form in
their own interior, like the sun brilliantly shining in the vast sky (viz. their own

heart-space, ‘daharakasa’). * % % % ok ok ok
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(6)
(dfgarrs:)
afzuiat et
ARTA: | |
Farordedet T 1
(7e13:)
| T | foe: | TSR | 6 1 g
fereot: | 3 | T | TN
(3777:)

far=rer: fagTay: foreo: 2 Wt 7 A A § 3 |

ad that (refers to I fasoTT: T 12T |)
EVIEE the wise ones
[EREER the adoring ones
WPFW: being awake, being vigilant
g T glorify; light up in their hearts
faor: (paramam padam) of Vishnu
aq what (refers to A fIwTr: =¥ 727 |)
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THq supreme
RELE foot-hold
(2) afguma: == |

The word ‘viprasah’ means ‘viprah’, and ‘vipra’ is as interesting a word as
it 1s intriguing. It is derived from the root ‘vip’ (‘vep’), which means ‘‘to
tremble’’, “‘to shake’’, “‘to quiver’’. We have the noun ‘vipa’ used in the sense
of ecstasy, excitement, inspiration (RV 9,22,3, and 9,71,3 ‘vepate mati’). The
sons of the sage Angiras were remarkable in that they were ‘vepasah’ for they
were deeply moved and inordinately excited (10,62,5, ‘gambhira-vepasah’).
There are also references like ‘vipa vyanasur dhiyah’ (9, 71,3), ‘vipam
agreshu dhitayah’ (8,6,7), where excitement or ecstasy is conjoined with
insight and genius (dhi). From all such references, ‘vipra’ is the sage who is
inspired by an intuitive vision, one who is ecstatic and also excited. He is also
equipped with vibrant speech (5,68,1 ‘vipa gira’). He is the leader of all the
wise and far-seeing sages (3,5,1 ‘viprah padavih kavinam’). There are
references to sages (rshis) among the vipras, and vipras among sages : (also
10,148,3 ‘vidvan rshinam viprah’). And a ‘vipra’ is also spoken of as a healer,
as the subduer of demoniac power and as a curer of deady diseases (10,97,6
‘viprah sa uchyate bhishag rakshohamivachatanah’). A vipra is truly an
offspring of Agni (6,7,3 ‘tvad vipro jayate’), and it is Agni that bestows light

and inspiration to the vipra (3,10,S, ‘vipam jyotimshi bibhrate’). Medhatithi,
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the seer of this sukta, is cited as an instance of vipra (‘viprah medhatithi-

prabhrtayah’, Raghavendra-tirtha).

The vipras (inspired ones) are also characterized as ‘vipanyavah’,
exceedingly wise. The word is derived from the root ‘pana’ which has three
distinct meanings : knowledge or wisdom (jiane ityato yu-pratyayah),
transaction (vyavahire), and eulogy (stutau). Ananda-tirtha takes the word in
the sense of those who are endowed with especial knowledge (vipanyavo

jiani-tamah). Raghavendra-tirtha explains :
ferRISoT =gt ST | 9 ST ST 9T | ST |

The significance of the upasarga ‘vi’ (especial) to the root ‘pana’
(knowledge) is brought out by considerations of grammar, according to

Srinivasa-tirtha, who says :

figTTe AfEEHET | [AEER @ F SRR g
F TR IR | . . . 7 R ol e Sfe— T
T | (Jayatirtha FXOT &J2) | ST HOT FfE FATGET T Tl
fergrerforer SRR = gerd: | 3T ST ST T 5T 1|

Sayana, however, takes the root ‘pana’ to signify ‘stuti’ (stutyartham

panih ‘vipaneh katrch, kshipechcha’, Unadi 3,4,8; ‘unadayo bahulam’, Panini
3,3,1 with yu-pratyaya, thus forming vipanyu), and interprets ‘vipanyavah’ as

those who compose or recite specially eulogies and prayers (‘viseshena
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stotarah’). Devaraja-yajva, commenting on Nirukta-Nighantu (4,15), points
out that Kshirasvami takes ‘vipa’ as the root and means by it “‘to scatter”’, *‘to
destroy” (kshepe) : ‘vipanyava’ means those who have extraordinary genius,
or those who scatter away evil or sin. It is evil or sin that obstructs the vision of
the supreme spirit, and binds us to the world of sorrow, anxiety, and
ignorance. It is difficult to be wise or to keep awake, when evil or sin

OVETrpOWers us.

fom & | Seras o JuT | fameg=mr o ar |

(R) SEHTE: |

The root is ‘jagr’ which signifies absence of sleep (nidra kshaye, litah
kvasuh); the word therefore means those who are not sleepy (nirnidrah), those
who are ever awake and alert, vigilant and watchful (nityonmesha-$alinah).
That is to say, they are freed from the sloth of transmigratory existence.
Ananda-tirtha paraphrases the word in the mantra as ‘samsarat prapta-jagarah
(those who have been awakened from samsara). Sayana describes them as
careful and cautious, freed from errors and lapses (pramada-rahityena

jagarukah).
(3) HfE=a (T Al W ey 1)

Ananda-tirtha while giving the essential import of the mantra says :
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eI a7 HERIeITasTiR: |
faeaT e from e e ||

Derived from ‘indhT’ (diptau, in the sense of lighting up), the word ‘sam-
indhate’ means, according to Sayana, to light up or illumine well (samyak
dipayanti) the supreme step of Vishnu. Jayatirtha takes the word to signify that
the wise ones, who have freed themselves from transactional bonds and are
awake, will know well (jananti) the real form of Vishnu. Raghavendra-tirtha

explains :

~ o
3]-—F|Ui q b\a g ﬁ.—&R] - 5“2].—(1 Y. ||
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INTRODUCTION

The sukta 154 in the first mandala, containing six mantras, is described as
Vishnu-siokta. In fact, this is the first stkta in the corpus of Rgveda to be
wholly addressed to Vishnu, and the following two stktas (155 and 156) also
have Vishnu as the devata. Katyayana’s Rk-sarvanukramani (10, 18) mentions

that this 1s well-known : (hi)
faoT: w2 Jre f2 ||

And Shadguru-sishya’s gloss thereupon (krtsna-vrtti) adds :

T % | g2 =fifor gmrf fasoqeaeatty | g ) e |

Sayana’s introduction to the stikta has these details :

feroTieh 2fe g Terel e | Sefawe | g | FoorE o)

The suikta has six rks; all of them were visualized by the sage Dirghatamas, son
of Uchathya; they are all in the trishtup chhandas; and Vishnu is the devata for
all of them. He further says that the employment of this sukta is principally in
the sacrifice known as abhiplava-shadaha, as also in another ritual called
Ukthya-yaga. In the third savana of these sacrificial sessions, the priest known
as achchhavaka recites this sitkta for increase and eulogy of stoma

(stomatisamsana) (cf. As$valdyana-srauta-siitra, 7,9 ‘stome vardhamane’,
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vishnor nu kamiti sikte paromatrayety achhhavakah). This sukta is also

prescribed to be recited in the sequence called somatireka.

The seer of this stkta is, as mentioned earlier, Dirgha-tamas, son of
Uchathya, brother of Brhaspati. He is described in another sukta (1,158,6) as

the son of Mamata (wife of Uchathya) :

e ATAAT oA 23 I |
e g1 ST wafd arf: o

He is also eulogized as ‘brahma-priya’ (1,152,6). He was born blind, but his
devotion to Agni and other gods got his sight restored. There are many stories
concerning his birth and early life, recounted in Brhad-devata (4, 16 etc). He
is a profound and prolific poet, and a large number of suktas in the Rgvedic

corpus are ascribed to him.
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(7)
Sl ETHquT ST |
g g
AT ey ||
(giRars:)
farsutie]  dreifor v are
7 qriseer o i |
T SAEHATIGTR TIRT
IEEEX LR ¢ PRTEET
(Y3913:)

feotr | 1 &g | AT | 7 1 A ) e
fASTr | TSITRT 11 2 | STER T | I |

FYSTI | FISTHRATT: | 347 | FeST: 1|
(H=17:)
7 QT TRy R, = ST T e S aaer
HERITI (TE7) foorr: ofgifor 3 & war=m 1)

The seer hastens to sing the glory of Vishnu recounting his extraordinary
achievements in bringing forth the realms pertaining to earth, and in fashioning

the space to contain the wide worlds, by striding across thrice.
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fasoTT: (accomplishments) of Vishnu
NELN instantaneously

rarfor heroic deeds, valour (of Vishnu),
T W eulogize

q: who (referring to Vishnu),

PIIREIES as extensions of the earth

famar created especially

A the realms

T who (again referring to Vishnu)

SIS IR created

EASEd widely spread

Iy space accommodating all three realms
[EEETIRE striding across

T in a three-fold manner

FAUIEH widely acclaimed by all
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Vishnu (details of which devata have already been given) is invariably
associated with his ‘vikramana’ or celebr;lted striding across. And this is how
he became expansive and pervasive (vyapana-sila), as his very name indicates.
The present sukta recalls this ‘vikramana’, mentioning especially the
projection of the three realms and also of the space to accommodate them. It
must be remembered that Vishnu is traditionally identified with Surya the sun,
and the three realms refer to earth, atmosphere and sky. The sun pervades all
these realms by his rays, and his own abode is in the highest realm, the sky
(paramam padam), sky in this context represents empty but bright space
(akasa), which is illumined by the Sun. The adhyatma approach indicates that
inside that heart of each living being is the sky (daharakasa), which is lighted
up by the atman. The divinity in the sun (purusha) is also the divinity within
the individual. The presence of the Purusha within oneself is in reality the

highest realm.

This inaugural mantra reminds us of the mantra visualized by the sage

Hiranyastipa-Angirasa (1,32,1), which begins in a similar vein :
T5e F Arifor A= |

In the adhi-yajia context, the mantra which sets out to glorify Vishnu is
employed in the Agni-maruta-$astra, according to AS$valdyana-Srauta-sitra
(5,20, ‘agni-maruta-$astra, adya viniyukta’). And whenever Vishnu is to be

invited and eulogized, it is this mantra that is recited by the hotr-priest (‘yad
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yada vaishnavim itdm hota Samsati, vishnor nu kam iti’). Further, Aitareya-
brahmana (13,14), lauds the utility and effective character of this mantra in

the sacrificial situation :

TARIHT ST Ty T Tt grfd | feogd gie
Tfq %o R TIeEg I | T & it g g fa
JooTell Fif | 39T I e O | T T gdigd gFe
YA FATTATEAHT U 33 ATEd Gud GIRe Fasfd aaai
T 3T 1

The 1k pertaining to Vishnu prescribed (for this purpose) in A$valayana-

Srauta-sitra (5,20,6) is, however, not to be found in the Rgvedic corpus :

FARISTET Th{T Ty
FrdfidfeauT mrfer
T JAd TTTaT TRIFT-

ERISE i IRICEa

Here, two divinities Vishnu and Varuna are together celebrated, and hence the
mantra 1s called Vaishnu-Varuni-rk. Vishnu is invoked to correct whatever
deficiencies and erros that have unwittingly occurred during the ritual
(‘vishnur vai durishtam pati’, Sayana,‘‘anga-vikalam yad anushthitam, tad
visShnuh pati’, vaikalyam nivarayati’’). And Varuna will assure the benefits of

the ritual correctly performed (‘‘svishtam sakalyena yad angarh anushthitam,
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tad varunah pati; tasya phala-pratibandham nivarayati’’). The Brahmana
passage has an interesting analogy. It makes use of an expression ‘matya’,
which means ‘‘deliberated upon’’, “‘well thought out”, “‘planned properly in
mind (mati)”’. (‘matau buddhau samyaktvena pratibhatam karyam matyam’) It
is in our common experience that an agricultural operation not properly
conceived (vaimatyam), will fail to produce the expected results; and a royal
mission entrusted to a minister who does not think about it well before setting
out to accomplish, will fail. But when the mistake has been recognized, and
after proper deliberation and planning, the endeavour will be followed by
success. The mistakes have been corrected (dushtuta is converted into
sushtuta). Even so, during the ritual sequences when the udgatr-priest makes
mistakes while reciting the stotra-mantra or when the hotr-priest incorrectly
recites the $astra-mantra, it will render the ritual ineffective. But when Vishnu
is invoked, he will counteract the errors committed, and will make the ritual

fruitful (‘tad etam hota Samsati’).

(2) fareor; & Saffor (ya=m) |

The expression ‘nu kam’ actually consists of two nipata words ‘nu’ and
‘kam’; but Yaska prefers to take it as one word (‘navottarani padani’, Nirukta,
3,12), or rather as two words combining to provide one meaning, viz. the
sense of urgency. The seer’s enthusiasm to recount the glory of Vishnu does
not brooke any delay; ‘nu-kam’ signifies ‘‘immediately’’, ‘‘instantaneously’’

(Sayana, ‘ati-sighram’).

Rgveda-Darsana 131

120D NRAD 1FAAD 1FRAD 1A 17 A



HAZIAAA AARIARAN FAZIAAA AARIAAA

What the seer proceeds to recount without delay is the valour of Vishnu,
which manifested itself in the many heroic deeds. ‘Virya’ is valour, strength,
power (‘$0ra-vira vikrantau’ with acho yat, 3,1,97; viryate anena). But the
word is used in other senses too. There is a passage in Rgveda (3,25,2) where

Agni’s favours as ‘viryani’ find expression :

i FATfr Sifor g |

Sayana explains that ‘viryani’ here denotes aspects of prosperity and
well-being. There is another passage in Rgveda (4,50,7), where ‘virya’, is

employed in the sense of bodily strength :

T ool Ffaa=ar o
3[SHOT ATy T ||

The lexicons mention two varieties of ‘virya’; one which is ordinary
(chintya) and results in action (kriya-hetu); and another which is uncommon

and far-reaching in effect (achintya, prabhava).

In the present context, however, Vishnu's ‘virya’ consists of the
marvellous strides (vikramana), by which the three realms of existence came
into being and by which all encompassing space flashed forth to accommodate
these realms. Sayana is right in suggesting that the achievements of cosmic

interest and individual value constitute the theme of this sukta.
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These exploits of Vishnu are eagerly narrated by the seer Dirgha-tamas.
The word ‘pra-vocham’ (from vacha pari-bhashane) means ‘I speak out,

praise and sing’’.

(R) T: aridaTfe faw|H e

‘Parthivani’ is ‘prthivi-sambandhani’, related to the earth. And earth here
(prthivi) , as mentioned earlier, does not mean only the earth on which we
exist.  Nirukta-Nighantu makes this word apply equally to atmosphere
(antariksha) and sky (dyus-sthana) also. It is to be noted that Sayana too sees

sense in taking ‘prthivi’ to represent all three realms :

I FT FT AT TREAREET | T T A
‘Afegnll smerT gfer wawme T sd e sfd |
(T 2180¢19)
FfEsfi—
qrser e ST TR AT fadet gt
Tfsm 21|
(afREfRamT 21R12R12)

‘T AT TR |l

‘Rajamsi’ signifies realms, lights and water. Derived from ‘rafij’ (or raj,

cf. Dhatu-patha, 23,30 and 26,58), the word ‘rajas’ strictly means coloured
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space, or dim space, where visibility is made poor by mist, vapour or cloud.
The expanse of space is appreciated, but the contents thereof are beyond
perception. Yaska however takes ‘rajas’ to denote light in the sense that it

makes all other things visible being itself mysterious (Nirukta, 4,19) :

T T T o 34 |

When the word is used in the singular, it may also mean water (udakam
raja uchyate), the undifferentiated watery mass from which creation
proceeded, and which in itself is a mystery, dark and unfathomable. (cf.
Nasadiya-siikta, RV 10,129). But when the word is in the plural form as it is

here, it signifies the realms, the worlds :

BT g ||

The three realms are earth, atmosphere and sky. Earth is the basis; it was
from here that Vishnu planted his second foot in the atmosphere, and the third
in the sky. This is suggested by the mantra in Rgveda (1,22,16), where
‘prthivyah’ is to be found. Earth is the realm from which the ‘striding” began
(prthivim arabhya). The earth is denoted as the first or ‘this’ prthivi (‘asyam
prthivyam’ in Taittiriya-sarmhita), whereas the atmosphere is the second
prthivi (‘dvitiyasyam prthivyam’) and the sky the third prthivi (‘trtiyasyam
prthivyam’).

Brhad-devata (2,24) explains that the three realms were lighted up by the

three steps of Vishnu :
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ST T T IR g T |

The three realms were ‘measured out’ (vi-mame, from mang mane,
‘yad-vrttat nityam’, Panini 8,1,66), in the sense that they were projected,
made to appear outside, brought into being. The prefix ‘vi’ may suggested ‘in a

variety of ways’ (Sayana, ‘vividham nirmitavan’).
(3) IT TR I T 1)

The valour of Vishnu does not consist only in bringing out the three
realms, but also in making them firm and well supported, as suggested by
‘askabhayat’. The word is derived from ‘skabhi’ in the sense of ‘pratibandhe’
(meaning ‘not allowing to lapse, come down or get lost’). It means that Vishnu
made the three realms stand firmly where he ‘measured’ them out (starnbhita-

van), by himself being the support for them (‘tesham adharatvena) (Sayana).

There is another mantra (RV 6,44,24) where a variant expression of

‘askabhayat’ (‘vishkabhdyat’) is used in the same sense, viz. “‘he supported

both earth and sky”
3 AR fasehr |l
‘Uttaram’ means ‘‘upper’’, ‘‘superior’’, higher”’, ‘“‘predominent’” or
“excellent’”” (from ut-tara, ‘uddhata-taro bhavati, uddhata-tarosau

uparishthad avasthanat’, Nirukta, 2,11). It signifies the realms that are at the

highest level.
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‘Sadhastha’ (from ‘sadha’, meaning ‘saha’, ‘‘together’’; and ‘stha’,
“‘standing’” from ‘shtha’ gati-nivrttau) is the meeting place of all the realms.
Yaska takes the word as synonymous with ‘saha-sthana’ (Nrukta, 3,15,
commenting on RV 10,40,2) , and suggests that it refers to an abode or house.
It is the shorter form of the word ‘trishadhastha’ (occurring in RV 6,8,7 and
6,12,2), which means the common abode for all three realms (‘lokeshu trishu
sahavasthanam). Taken along with ‘uttaram’, this word suggests the highest
point on top of the three worlds, namely Satyaloka, according to Sayana. In
effect, it is the same as ‘tad vishnoh paramam padam’. The three realms are
woven into it, and derive their existence, functions and distinctions from it.

Sadhastha in this sense means ‘the home’.

() S TsRATOT: 34T ST 1

Vishnu strode across thrice or took three steps, so that three realms came
into existence; the realms were filled with his presence, and thus they weré
pervaded by him. Sayana’s explanation is that Vishnu planted his steps in the
realms that he himself created (or flashed forth) (‘sva-srshtan lokan vividham
krama-manah’). It is not however, to be construed that Vishnu first created the
worlds, and then strode across them. The very stepping act of Vishnu
(vichakramanah, from kramu pada-vikshepe) was in a sequence; first step,
second step and third step (tredha, ‘edhachcha’, Panini 5,3,46, for ‘tri’). As

each step was planted, a realm flashed forth. So we read in Brhad-devata
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(2,24) : ‘trini bhanti rajarnsy asya yat padani tu tejasa’. The planting of the feet
is but an imagery for the projection of the realms, and pervasion there of Sturya
creates the worlds as well as lights them up (by traversing over the worlds with

his rays). And so does Vishnu.

Vishnu is praised as ‘urugaya’. ‘Uru’ signifies ‘‘wide space’, and
‘urugaya’ means ‘wide-striding’, ‘maker of large strides’ (Nirukta, 2,7 ‘uru-
gayasya vishnor mahagateh’). This is a descriptive epithet of gods who move
about much, and for great purposes: in the Vedic corpus besides Vishnu,
Indra, Soma and the Asvins are spoken of as ‘urugayas’. However, Sayana
takes the word in the sense of ‘much praised’, or ‘eulogized by great folk’
(‘urubhir mahadbhir giyamanah, atiprabhtutam giyamano va’, from ‘ga stutau’,

Panini 3,1,97 ‘acho yat’).

The valour of Vishnu comes in for praise here. The heroic deeds, which
were expressive of this valour, are three : ‘vimame’ (creation of the realms of
existence), ‘askabhayat’ (firmly settled these realms in their positions), and
‘vichakramanah’ (pervading the realms through and through, and making

himself the supreme home for them all ‘uttaram sadhastham’).

Rgveda-Darsana 137

1A 12AAD 1FRAD qRRAD 1R 12RA



AAZIARA FAZIAAAT AAZIAAR HARIAAN

(8)
(Higarirs:)
g Afgeo]: T dor
it virw: gt s |
Teriey B fasworsata
farafea waefa faar = 0

(939713:)

71 ) e | wE ) AT g | e fRse
7t | 36y | By | fasweong | srfrsfiafer | st | fot )

(7T7:)
g7 3y Ay gy foer yaarty sty fafe, & (o)
Tﬁ? (T 7)) W firfeer: afee: o7 T ||
RES whose (viz. Vishnu’s)
3% in the wide, expansive
%‘E three
ﬁm strides, steps
EEL all
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AT worlds
Aty comfortably

léiq ~d dwell

T (ﬁ“ﬂ) who (viz. Vishnu)

Tﬁ T is like unto an animal (lion)

i that is ferocious

FaC moves in difficult tracts (or moves about freely)
firfr: dwells on mountains

GIEAYE that Vishnu

ot for (or on account of) his valour

proEcll is praised

This mantra together with two mantras following (constituting a triad,
trcha) are employed as the Sastra-mantra during the Somatireka sequence in
the third savana (cf. A$valdyana-srauta-sitra, 6,7) , and also in the Vajapeya

ritual (ibid., 9,9).

This mantra is in effect a continuation of the previous mantra; where

‘vishnoh viryani’ is sought to be articulated, and the heroic deeds in terms of
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‘vimame’ and ‘askabhayat’ were detailed. The striding across by planting three
steps (vikramana) which is the distinguishing feature of this devata, has again
been mentioned; and the statement that all the worlds abide in these steps has
also been repeated. The metaphor of the mountain-lion is the fresh detail in

this mantra.
(2) 7 AfR: T T |

The construction would be ‘tad vishnuh viryena pra-stavate’. That
Vishnu (already praised for his valour) is again eulogised, glorified

(prastavate) on account of his heroic deeds (viryena).

“F HEITTAT | A0TSR FRE0T [EwE T | WA Sad
ﬁi I’ {Sdyana)

Alternately, ‘viryena’ (“‘in the matter of valour’’) may be taken to go

along with ‘mrgo na’.
(R) TTT 7 ¥ Fr i

‘Mrga’ is a name for the lion (simha). In Vedic language, the expression

‘na’ signifies ‘iva’ (“‘like”’, comparison): ‘simha-iva’. Sayana’s words are :

AT SIS TR | g T e

‘Mrga’ strictly means any animal (pa$u-matram), especially a wild beast

(‘aranyanam’), from the root ‘mrg’, signifying ‘‘chasing’’, ‘pursuing’’,
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“hunting” (margane). It may be the animal that hunts or that is hunted
(mrgayate, mrgyate). Usually, however, it refers to deer or antelope. In the
present context, considering the qualifying words ‘bhima’ (terrible), ‘kuchara’
(moving about freely) and ‘girishtha’ (settling in mountains), ‘mrga’ means a
wild, ferocious animal like the lion. Further, the imagery of a ‘mrga’ is meant
here to illustrate valour, strength and courage (‘viryena’). It is therefore that
Sayana explains that the word means here the hunting animal (‘anveshta’). As

mentioned, there are three traits of the mrga that are highlighted here :

(a) bhima : ‘terrible’ , ‘frightening’ (bhayanaka, bhiti-janaka). Derived
from the ‘bhi’ (bhi+mak, Dhatu-patha 25,2), the word means that which is
feared (bibhety asmad iti), the cause of terror (bhayahetu), that which is
awful, formidable and terrible. It is interesting that the devatas Siva (among
the eleven Rudras or eight martis) and Vishnu (Mahébhérata, 13,199,522
‘atulas Sarabho bhimah’) are also called Bhima. And in Tithyadi-tattva, Bhima

as a form of Siva represents sky or akasa (‘bhimaya akasa-murtaye namah’).

Yaska in this connection says :

I T o 3 frien L g o g ffker g
oA fereRHoTT HIHT e e TSI SEaEEd 11 ( Nirukta, 1,20)

(b) kuchara: There are two roots indicated here : ‘ku’ (with ‘mitaditvat

duh’), which means despicable, mean, contemptible, reproach, guilt,
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reprehensible (kutsita); and ‘kuh’ (‘ku’ with mitaditvat duh) meaning earth
(prthivi, hence Amarakosha 2,1,7), ground, base. In the former case, Kuchara
would signify performance of cruel and despicable acts like killing (the
enemies) ($atru-vadhadi kutsita-karma-karta); and in the latter case, it would
mean roaming abut everywhere on earth viz. the three realms (kau prthivyam
charatiti, Sdyana: ‘kushu sarvasu bhimishu loka-traye safichari’). Nirukta

(1,20) has this to say :
‘g 3l <A ol e | ST et T &7 T =i a1y’

The word may normally mean action which is despicable, like Kkilling and
attacking. But when the reference is to a god, it means ability to move about
everywhere (‘where does he not go?’). In case of the wild beasts like lion, both
senses apply : they move about in most difficult terrains like jungles (kusthane
charati, kantaradi-paryatakah); and they are predators, hunting other animals
and killing them. Here the analogy must not be pressed beyond a limit. Vishnu
is like a lion in valour; his movement in the three realms is unimpeded. And it

is only in this sense that he is ‘kuchara’.

(c) girishthah : Meaning ‘mountain-dweller’ (giri-sthayi, girau tishthati,
from ‘shtha’, gati-nivrttau with kvip), the term is usually employed in the
Rgvedic corpus for describing Soma, both as a plant (which grows in the
mountaneous regions) and as a god (who is moon, seen on top of a mountain),

like
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HFETHHSATY
a7 firfa: |
ST T AT ||

(9,62,4)

T gamT i
EERIIC
Y FIT 371 ||

(9,18,1)

Soma’s association with mountains has another common detail : both soma
and the mountain have ‘joints’ (parva). Soma is described as ‘vajra $ata-
parvabhih’, (1,9,1). The mountain also has joints, and it is therefore that it is
called ‘parvata’ (Nirukta, 1,20 ‘girih parvatah samudgirno bhavati, parvavan
parvatah; parva punah prnateh prinater va’); ‘giri’ is another name for
‘parvata’, and this name emphasizes that it rises high, aloft (ud-girna).

Figuratively, the mountain supports the sky, and even so Soma is said to do it :

“&oTT Hal fea

(9,72,7)

fedT 7: TRRT 9HOT: T |
AYOTT 73T TG fopra 1)

(9,74,2)
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In common with Soma, Vishnu has been described in this mantra
(1,154,2) as ‘girishtha’ ( in the next mantra as ‘giri-kshit’ in the same sense,
‘kshi’ nivasa-gatyoh), suggesting an intimate association with Soma. There are
numerous references in the Vedic corpus concerning this, and the Brahmana
literature highlights this. In fact, Satapatha—bréhmana (3,6,3,19) explicitly

identifies Vishnu with soma :
1 F e T T ||

(cf. also ibid., 3,5,3,2). The same text elsewhere (4,3,5,8) links up soma with
Vishnu :

ToreoT SUTAT o FTHET T ||

This has reference to Rgveda 2,1,3 (‘tvam vishnur urugayo namasyah’) and

2,22,1 (‘somam apibad vishnuna sutam yathavasat’).

There is another similar reference :

ERikeiic At ERICRIRIET
fareoT SEHRAT T QIHE T ||

Interesting also is the identifiction of soma with Strya in the Rgvedic
corpus; and it is by now clear that the traditional understanding of Vishnu is
that he is in reality Surya. And Soma is likened to Sirya in that he purifies

himself and stands above all the worlds as on a mountain (9,54,3) :
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37 faf fagfa
AT YFR |
SIEIECIEKRH]
Soma in fact shines with Surya (9,2,6) :
& T U= ||
He travels in the sky along with Surya (9,27,5) :

o T g S A |

He shines in the sky, having gone beyond the three realms which he

illumines, like Surya (9,17,5) :
srfer it g AT ey e o)

Soma is the principle which not only pervades all the worlds, but rises

above them. In this sense, it is ‘girishtha’. And it is exactly the sense in which
Vishnu is ‘girishtha’. Yaska (1,20) gives another menaing to ‘giri’ : cloud
(‘meghopi girih etasmadeva’) as it rises above the earth and atmosphere, and
floats in the sky; cloud figuratively is itself the sky, the third step of Vishnu,
the highest foot-step (paramam padam). Vishnu is ‘giri-shtha’ in this sense

too.

Sayana suggests yet another menaing for ‘girishtha’. ‘Giri’ means “‘in
speech” (from ‘gir’, which signifies articulation or utterance, ‘giri’ is the
locative case). The reference is to the sacred speech or the mantras; Vishnu is

the devata that ever abides in the mantras :
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it gerfesamt iy ‘s gder S99 |

(2) =T vy By sy
EIRIERIE I CENERCCIN]

The first line has already been explained. It refers to the three strides
(vikramaneshu pada-prakshepeshu) , wide in their nature (urushu
vistirneshu), which Vishnu took. These steps flashed out the three realms of
existence. The entire universe (viSva-bhuvanini) and all the creatures
subsisting in it (bhata-jatani) depend for their very existence and activities
upon the strides that Vishnu took (adhi-kshiyanti, asritya nivasanti). Vishnu is

the sole refuge for the entirety of the worlds.

Such being the process and might of this devata, the seer revels in

praising him, in glorifying him. Sayana concludes :

$EAIIST T IHT T 1|
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(9)
GLEGIEIED)
o farsota 3t wt et
BRI Rl
7 g 4 e qererEEt
fama ffafRerefi: n 3
(72913:)
7| foof | 3y ) og 1w | s |

SESTAT | T |
T: | 3 | N | TSEA | GIST | U |
fasmar | frsfin: | g ot 0
(37172)
7. 28 41 yad ged v 3q (o) fafin Tefin fw, frff,
SETATE, T, o7 79 77 7 7 ||
) (to go with Tq)
[ERHE to Vishnu
EIREN the powerful

(Mg may reach well
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praise

to the mountain-dweller (viz.Vishnu)
who (referring to Vishnu)

This

wide, long-enduring

extensive

BEEREE

occurring together (integrated)

/

Z

one alone (referring to Vishnu)
created, measured out
by three (padebhih)

in the sense of UF (to go with T&)

by steps (tribhih)

The seer is again eulogizing the celebrated strides of Vishnu (vikramana),
which brought forth the universe that is in our experience; Vishnu did it all by
himself, and by just planting three steps. The three worlds that came into
existence are immense in time and space; but they exist all together in
Vishnu’s exalted step (paramam padam). The seer prays that his powerful

praise may reach Vishnu, for whom it is meant.
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(2) ¥ (o) I o 7+ |

The seer seeks to make his prayer acceptable to Vishnu. ““May this

!?’

powerful hymn reach Vishnu well (pra etu). The expression ‘Sisham’
qualifies ‘manma’: ‘‘$Gsham manma, vishnave pra etu’. There is another

mantra where ‘$isham’ and ‘manma’ go together (10,54,6) :

317 {9 gpfiesmr o=
TEFAT JEGFATATT ||

The seer claims that a ‘manma’ which is dear to Indra (priyam indraya) and
also powerful (sasham) has been uttered by him, who is the maker of mantras.

The ‘manma’ is identified by the great uktha.

There are mantras where the word ‘Stsham’ is used independently, as for

instancein 1,9,10 :

EAREINEEICH]

The $iisha is offered to Indra. The word ‘Stasha’ is derived either from the root

9 ‘e

‘shi” which means ‘‘to procreate’’, ‘‘to bring forth’ (prasave) or from the root

79 (33

‘Sush” which means ‘‘to breathe’’, ‘‘to inspire”” (§vas). Yaska takes the word
as signifying “‘spirit”’, ‘‘vital energy”’ (Nighantu, 3,9 ‘bala’) and also
“happiness’” (ibid., 3,13 ‘sukha’). But neither sense applies, when ‘Susha’ is
something that is offered to Indra. It can only suggest eulogy or prayer (manma

or uktha) which is Sasham’: ‘Sasham’ here means ‘Stsham manma’. The word
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as going with ‘manma’ signifies ‘‘ high-spirited”, “‘bold”’, “loud”, involving
both senses suggested in Nirukta-Nighantu : powerful and pleasant), while

““manma’’ is song or praise.

‘Manma’ is an exceedingly important word, used very frequently in the
Rgvedic corpus, but almost completely dropped in later Sanskrit language, so
that its meaning for us now has become rather obscure. Sayana, commenting
on RV 1,26,2, derives the word from the root ‘mana’ (‘‘to know’’ jiidane, or
‘manu avabodhane’), and traces the grammatical formation of manin-pratyaya
to the rule ‘anyebhyopi dr§yante’ (Panini, 3,2,75). Yaska takes the word to
mean ‘‘the meanings or import, meriting deep reflection (mananiyam artha-
jatam)’’ or something worthy of contemplation (dhyanarha). Sayana usually
explains ‘manma’ in Rgvedic passages (too numerous to cite) as ‘mananiyam
stotram’ (prayer or eulogy, which deserves careful consideration and
respectful attention, ‘mananiydh mananarhah bahumanah stomah’); or
‘manana-riipam stotram’ (prayer in the nature of mental constructions, cf.

1,77,4).

Sometimes, he suggests that the word means ‘‘wealth (dhanam) that is of
great worth’ (e.g. 6,56,4 ‘tatsu no manma sadhaya’; 4,5,6 ‘na manma brhad
dadatha’; 4,6,1 ‘tvam hi visvam abhy asi manma’; 10,36,5 ‘jivase manma
dhimahi’; 4,11,2 ‘rasva sumaho bhiiri manma’;). In some contexts, he takes

the word in the sense of ritual acts, (karma), especially offering of oblations
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(havir adikam), but where thoughts and intentions predominate (‘mananiyam

stotram karma va uddi$ya’) :

VAT A0 ST | T &7 7 A ||

(1,129,6)

Sometimes, manma means whatever one earnestly longs for (as, for instance
in 7,57,2 ‘yajamanasya manma’; 10,35,9 ‘yoge manmanah sddha imahe;
1,96,6 ‘manmasadhane veh’; 6,68,9 ‘pra samréje brhate manma nu priyam’;
7,10,2 ‘yajiam tanvana asijo na manma’). In most of the cases of the
employment of the word, it is an articulation, sometimes ‘loud’ (‘ghoshi
manma’, 6,5,6), sometimes ‘novel’ (‘naviyaso manma’, 1,131,1; ‘navyaso
jaramanasya manmopabhushato’; 6,62,4 ‘navyam navyam haryasi manma nu
priyam’ 10,96,11), sometimes ‘ancient’ (‘pratnena manmana’, 8,76,6; ‘esha
pratnena manmana devo’, 9,42,2), sometimes ‘abundant’ (‘sumaho bhari
manma’, 4,11,2), sometimes ‘celebrated’ (‘pavake manma $rutam’, 6,49,3),
sometimes in the nature of an ‘uktha’ (‘brahma gira uktha cha manma’,

6,38,4; ‘manma Samsati uktham’, 4,16,2).

It is not, however, ordinary articulation. It has an extraordinary and
uncanny power, having a superhuman flavour about it. That is why it is
associated with ‘asura’ (in the sense of life-giving prowers, asu-ra), solar

energy or wind :
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fferge srgata 7= ||
(4,16,2)

e JO0T STGIT A ||
(5,12,1)

ST A1 T W ||
(5,41,3)

Gods are said to be active in it :

TRI=AT T g ||
(10,12,8)

It helps even in recalling a dead person or ancestor :

FAT 7 T g A HiT
gt = 7=wfar: ||
(10,57,3)

It is a fervent call for all gods to listen :

79 A o A goEg ||
(6,52,14)
we ey T |
(1,131,1)
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It helps one grow spiritually :

S H AT JT ||

(8,44,2)
AT FRT fagorr w=wfirer 1)

(8,41,2)
5 AT SR T A ||

(7,10,2)

It is intimately associated with extraordinary intelligence (dhi or dhiti),

transforming genius (medha or vipra) and transcendental vision (kavi) :

ﬁr:ﬁéﬁmaﬁww
Afaw meafir: ||
(1,26,2)

fag gt 3 w=fin 1)
(1,127.,2)
a1 7 f3g|T 77 a1 =i ||

(1,151,7)

¥ fepsarfy gleamRam 5=mi: |
fagTT ST 1)
(3,11,8)
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U ST fiaT A T |

(4,3,3)
I 7 H{Tf e |

(7,57,2)
faufir: g #=fin 1)

( 8,60,3)
AT FIAT JHeEr

T 399=q 771 ||

(7,87,2)
kel SfERT 7 197 1|

(10,36,5)
oo e ffE I

(10,66,2)

There is also an employment of the word in its verbal form, which is

interesting (10,35,8) :

fiyod AT dEaT TAEE Sd
AT G ||

The seer says that we (-- the word ‘amanmahi’ is in the plural) are aware

of the praises, that we know what and how to do (kartum janimah).

154 Rgveda-Darsana

A2 AD 12N IR 1R 1A 1R A



AAZIAAAN AAZIAAAA AAZIAA HARIHAA

From all such references, it becomes evident that the word ‘manma’
suggests the divine light (viz. knowledge) that shines in the mortal mind. It is
manas, not yoked to the sense-organs in order to perceive the physical world
around us, but hitched to the transcendental world of within us and without. It
is mind (manas) elevated to pure consciousness (buddhi); and it functions
from the very centre of ones being. In this sense, it is cognate with ‘brahma’
and with ‘bilma’ (which is used by Yaska while explaining the significance of
the Vedic vision). The hymn (mantra) is an expression of such profound

understanding (manma).

(R) Ry sw&emam Fwor )

The words qualify Vishnu (vishnave), for whom the powerful prayer
welling up from the depths of the seer’s heart (manma) is meant. ‘Girikshita’ is
cognate with ‘girishtha’, occurring in the previous mantra. It means : abiding
(kshita from kshi, nivasa-gatyoh) on the mountain-top (viz. the high place,
giri), on the highest plane of human existence, which has been also described
as ‘vishnoh paramam padam’. Alternately, it may mean ‘‘abiding in the speech
that is transcendental”” (Sayana: ‘girikshite vachi girivad - unnata-pradese va
tishthte’). ‘Urugaya’ has already been explained (the opening mantra in this
sukta) : having wide strides or being praised much or by many people

(bahubhir giyamanaya).
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“Vrshne’ (one who showers blessings), is derived from the root ‘vrshu’
meaning ‘‘to shower”’, “‘to sprinkle”, hence ‘cloud’ (sechane, ‘kanin yu-
vrshi’, Unadi-sitra 1,154). Sayana takes the word in the sense of raining down
fulfilment (viz. fulfilling or securing) of all that one desires (varshitre

kamanam).

(3) 778 € 79d aaerd ||

The pronominal form ‘yah’ (““who™) refers to Vishnu. The word ‘idam’
(‘““this”’) indicates the visible world spreading in front of us. ‘Dirgham’ and
‘prayatam’ qualify ‘sadhastham’, which has already been explained (mantral,
in this stikta). ‘Sadhastham’ is space accommodating all existence; it is the
common ground for the three realms; it is the spot where all worlds meet.
Again, it means only the highest step of Vishnu (vishnoh paramam padam).
This is ‘long’ (dirgham, in the sense of being far-reaching), viz. unending
(ananta). Sayana explains it as wide-spread (dirgham ati-vistrtam) or spatial
extension. Amarakosha (3,1,69) gives ‘dyata’ (extended) as synonymous with
‘dirgha’ (dr bahulakat, drnatiti). The other word, ‘prayata’, also referring to
‘sadhastham’, means literally ‘‘outstretched’ (from the root ‘yam’, with the
the prefix ‘pra’ and suffix ‘kta’, ‘‘extended widely’”, “‘spread out far and
wide’’), but Sdyana takes the word in the sense of being ordained (niyatam), to
endure for all time. Thus highest realm indicated by the description

‘sadhastha’ is infinite in space and time.
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(%) war o G g ez

Vishnu all by himself (ekah it, without help from any one or from any
instrument) fashioned this ‘sadhastham’ which is universal and immortal, by

planting his three steps. Sayana :

[ET YOI AR | U 3 U UATi g a: & frfin gefir
e | fame farer ffifaar 1|
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(10)
(Figars:)
AT WE = |
a1 3 forard g
R AT At e 0 (20)
(93913:)
aed | St | | A | TR | st | | A

701 S 3fd | forsang gfEe | S | AT | o | g | T |
faat 1|

(3=77:)

ey (fawofr:) wyAT qort e svafaToT AT qef, 3 3
(faoy:) gt 3 &t (30) fopam Tt forarg o (o) TR )

qe whose (refers to Vishnu)
Ell three (reference to padani or steps)
ot filled; complete (with madhuna)
qYAT with the delicious essence ; with honey, mead
garfT steps; strides (three)
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NN\

AT never-dying (refers to padani or steps)
LSRRI spontaneously; by his own inherent power

Al rejoice; delight (refers to the beings abiding in

the three steps)
() 3 who (Vishnu)

EE q tripartite essence; consisting of three parts

(triple, three-fold)

Elﬁl'a\tl'{ the earth (along with the atmosphere and the sky)
3q and; also; further *
EIES the sky; the heavenly space (along with the

earth and the atmosphere)

Ui alone (Vishnu)

QMHE bore; upheld; supported; generated
ﬂT’lT&f the worlds; mankind; living creatures
forar all (without exception)

The theme of the previous mantras in the siikta continues here. The three
strides (or steps) of Vishnu (yasya padani) are in fact the three realms

(tridhatu), inhabited by all creatures (bhuvanani vi$va). The realms are
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complete with the invigorating mead (purna madhuna), and therefore are
imperishable (akshiyamana). They make all beings rejoice (madanti), because
of their very nature (svadhaya). It is the all-pervading Vishnu that upholds and
maintains (dadhara) the realms, the earth and the sky and the space that yawns
betwixt them (prthivim uta dyam, tridhatu); and makes all creatures that

inhabit them (bhuvanani vi$va) rejoice (madanti).

There is another mantra in Rgveda (8,29,7) that summarizes neatly the

details in the above mantra :

oy Sear iy TR
T ATET 7 |

Sayana rightly notes that the two expressions ‘urugaya’ (spreading wide) and

‘vi chakrame’ (striding across) indicate a clear reference to Vishnu :

gETTEr 3 T 2f TefesTae=d |

These two expressions in fact occur frequently in the Vishnu-stktas. The
expression ‘urugdya’, which we find in the first mantra of the present sukta has
been associated with the classical striding (‘vichakramanas tredhorugayah’);
and the subsequent mantra confirms the close association (‘urushu.trishu
vikramaneshu’). The third mantra also has ‘urugaydya’ in the first half and “vi
mame tribhir it padebhih’ (which is but a paraphrase of ‘vichakrame’) in the
second. The present mantra (the fourth in the siikta) does not have either of

these expressions, but the suggestion is obvious. Vishnu strode across and
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generated all existence ‘alone’ : ‘eko dadhara’ in the present mantra, and ‘eka
urugayah trini vichakrame’ in the mantra cited above (8,29,7). And by this
act, the cratures; also brought about by the ‘strides’ of Vishnu, and denizens of
the realms (gods in the sky and mankind on earth) rejoice (‘madanti bhuvanani
vi$va’ in the present mantra, and ‘naro yatra devayavo madanti’ in the next

mantra, and ‘yatra devaso madanti’ in 8,29,7).

Sayana, while commenting on the mantra cited above (8,29,7), brings out
some new involvements of the word ‘urugaya’: (1) praised or eulogized by
large numbers of devotees (urubhir bahubhir gatavyah), this is the usual
interpretation he adopts; (2) travels widely in space (bahushu de$eshu ganta);
(3) widely acclaimed (bahu-kirtih); and (4) makes all enemies weep bitterly,
by his own might (sarvan S$atrin sva-samarthyena $abdayati akrandayati).
However, the most significant meaning of the word must be associated with
that of ‘vi chakrame’ (or its variant expressions), for the two expressions, even
according to Sayana, distinctively refer to Vishnu. He becomes ‘urugaya’
(spread widely, gone everywhere, moving far and wide}, because of his
‘vikramana’ (striding across, covering all the realms). And this in fact 1s what

‘Vishnu’ means (vyapana-silatvat).

(%) T& S QU /AT T 1)

Vishnu planted three steps, and these three steps were at once filled with

‘madhu’. The word ‘madhu’ means honey, mead, wine, water and essence; it
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cannotes something nectarine, sweet, delicious, delightful or intoxicating
(maddening). In the Upanishads, the word is used in the sense of essence
(rasa), the nucleus of existence. We have the famous description of Brahman
in Taittiriya-upanishad as ‘rasa’ (‘raso vai sah’), the obtainment of which
assures everlasting delight (‘rasang hyevayam labdhva anandi-bhavati’).
Further, the text wonders who could breathe and who could at all live, but for
this rasa in the shape of delight being in the very heart-space of all creatures

(‘ko hy evanyat kah pranyat yad esha akasa anando na syat’).

Sayana interprets ‘madhu’ as sweet and divine ambrosia (madhurenpa
divyena amrtena). However, it must be noted that the word is derived from the
root ‘man’ (‘‘to think’’, ‘““to know’’, Unadi-sitra, 1,19 ‘dhaschantadesah’),
and therefore has the sense of awareness and conscious enjoyment (manyante
viSeshena jananti janah yasmin). The three strides of Vishnu are alive with

consciousness and replete with the joy of living.

The three strides (padani) are taken here by Sayana in the sense of
‘planting of steps’ (pada-prakshepanani); but elsewhere (viz. 8,29,7) he
interprets the word as ‘planes of existence’, ‘realms’ (padani bhuvanani). In
this mantra here, however, there are also the words ‘bhuvanani visva’, ‘‘all the
realms’’, not only three (as the strides are ) (trT padani). One may recall that
the same expression ‘bhuvanani visva’, occurs in an earlier mantra (1,154,2),
but with a different significance : “‘in the three steps of whom all the worlds

abide’ (‘yasyorushu trishu vikramaneshu adhikshiyanti buvanani visva’).
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(R) srefiIHmom )

The word (more properly ‘akshiyamanani’) refers to the three steps (trini
padani), and signifies the immutability and immortality of the steps. The three
steps are in reality the three realms of existence (earth, atmosphere and sky),
brought into being by Vishnu. They share therefore the nature of Vishnu

himself, and remain for all time, undecaying and uncorrupt.

(3) &nqET HEfea 1)

‘Svadha’ is an important word in the Vedic corpus. Normally, it means
food, especially food offered to the manes. “Yaska includes this word among
the names of food (anna) (Nirukta, 3,9) and among the names of water
(udaka) (ibid, 2,23). Sayana while commenting on this mantra takes the word
in the same sense (svadhaya annena). But the word is employed in the Vedic
passages often in the sense of power that is inherent, spontaneous and free-
flowing. Sayana himself explains that sva-dha means whatever exists in oneself
and by itself; self-power, habitual state (10,129,2, ‘svasmin dhiyate dhriyate
asritya vartata iti svadha’). This is while explaining the famous hymn called

Nasadiya-sikta:
ATEATE THAT T ||

Elsewhere (8,10,6, ‘yad va svadhabhir adhi tishthatho’), he interprets svadha

in terms of power or strength that is ones own (‘atmiyais tejobhir balair va
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sadhanam’). The same sense is taken in another passage (1,113,13 ‘charati

svadhabhih’, ‘‘atmiyais tejobhih™).

There are passages where the word is used to signify ones own nature
(prakrti): ‘svadham anu $riyam’ (8,20,7) and ‘svadham ayudhair

yachchamanah’ (7,56,13).

In the present mantra, the three steps of Vishnu, filled with ‘madhu’, are
said to provide delight (madanti) by their own ‘svadha’. The ‘svadha’
therefore is intimately related to, if not identical with, ‘madhu’. ‘Svadhaya’ is

thus synonymous with ‘sva-rasata eva’. It is the ‘rasa’ that provides delight :
T AT FEATS TR ||

The expression ‘madanti’ is likewise interesting. Derived from the root
‘mada’, meaning ‘‘to rejoice’’ (‘mode’), ‘‘to eulogize’’, ‘‘to proceed onward”’
(‘stutau gatau cha’), the word has its primary significance in gladdening the
heart with a touch of inspiration, exhilaration and even intoxication
(madayatiti, madyati modate, cf. Dhatu-patha, 26,99). Even as the word
‘madhu’ in the Vedic corpus not infrequently refers to the sweetened drink
soma, ‘madanti’ also refers to Soma-intoxication. For instance, we find in RV

1,4,2, ““soma’ and ‘““‘mada’’ together :

ST 7 G e WrHey Far: fie )
’ﬂETSQHTﬁW{: 1

164 Rgveda-Dar$ana

IZALAD AZRAD 2R TREAD 1A @A



FAZIRAN AARIAAAN AAZIAAA AAZIAAA

(%) 73 g yffige amy

The word ‘tri-dhatu’ means the dhatu which is triple or three-fold; or it
may mean an aggregate of three dhatus (trayanam dhatinam samaharah).
What is dhatu? Etymologically, it means whatever in which placement is made
(dhiyate asmin iti), (from root ‘dhd’ with ‘tun’ Unadi-siatra 1,70 ‘sita-
nigamiti’); and in this sense it is synonymous with ‘dhama’ (abode or domain).
It is interesing that Vishnu is described as tri-dhama. He is so called because
his abode is three-fold : earth, atmosphere and sky (‘trini bhur adini dhamani
sthanani yasya’). His domain consists of three parts, viz. the three steps that he
planted. Sayana explains ‘tridhatu’ as a collection of three elements or

constituents (dhatu) : earth, water and fire :

PREEEERRIGERIEIRERRIEEIRERIg]

and cites a passage from Chhandogya-upanishad (6,3,2 and 3) as his
authority.

AT | g TAT IS T | TS TSYSIT | Tt Vg | A T
ST B | AETISTSA | . . . T ST U5 | T T ISty
SfT | AT SO | 49 AT | & STRHTRAET AT | I
ST STYfET AHEY AT 2 1)

But one fails to see how this explanation fits. The mantra does not refer to the

process or phases of creation, as the Upanishadic passage cited does. Further,
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the three elements are not called in the Upanishad dhatus. The mantra
employs the word ‘tri-dhatu’ only as a description of earth (‘tridhatu

prthivim); it may therefore refer to the gunas (sattva, rajas and tamas).

But this tripartite enumeration of guna is not explicitly mentioned in the
Rgvedic corpus, unless we identify earth with tamas, atmosphere with rajas,
and sky with sattva. Sayana himself provides this alternative interpretation
(tridhatu kala-trayam guna-trayam va), probably having in mind the possible
identification of earth, water and fire with tamas, rajas and sattva. His
explanation of tridhatu signifying the three aspects of time (kala-traya) : past,

present and future, appears likewise far-fetched.

The expression ‘tridhatu’ also occurs elsewhere in Rgveda, as for instance
in 3,26,7; 3,56,6; 5,43,13; 7,5,4 and 8,47,10. One of these mantras (7,5,4),
in fact, contains the very words that we find in the latter half of the mantra

under consideration :

CERERIGRIREISTICIE

FIT g9 g5 1|

The mantra says that Vaisvanara-Agni’s mission is being discharged by
tridhatu, earth and sky. The word ‘tridhatu’ here is interpreted by Sayana as
referring to atmosphere or midregion (tridhatvantariksham), thus completing
the wellknown triad of realms or spheres (trayo lokah), viz. earth (prthivi),

atmosphere and sky (dyauh). It is not clear, however, how atmosphere could
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be interpreted as ‘tridhdtu’. But the sukta in which the mantra just cited occurs
provides a few clues. The sukta is ascribed to Agni as Vai$vanara, who is the
inspirer and leader of all human beings (viSvesham naranam netah); he
represents the totality of mankind, both as its source and its goal. He is
described in the stkta (7,5,1) as moving between ‘diva’ (taken by Sayana in
the sense of atmosphere, antariksha) and ‘prthivi’ (earth) (‘divo arataye
prthivyah’); and (7,5,2) as placed between ‘diva’ (Sayana means by it again
‘antariksha’) and ‘prthivi’ (earth) (‘divi dhayyagnih prthivyam’). The
expression ‘diva’ (with its variant ‘dyauh’) actually signifies sky (upper
realms), and it is strange that Sayana takes it as meaning atmosphere

(antariksha).
Wereadin RV 10,158,1 :

oIt 7 fegeng amar s
T A7 qrfiena: ||

Agni is also said to become three-fold as Agni, Vayu and Surya to preside
over earth, atmosphere and sky (‘sa cha agnivayvaditya-bhedena tredha
bhiitva prthivyantariksha-dyulokan adhitishthati’). Another mantra is Rgveda
(3,26,7) speaks of tridhatu as (arka) (Surya or prana) who generates the
worlds (‘arkas tridhata rajaso vimanah’). Surya is Vishnu, for he pervades all
the worlds, enters into them, surrounds them, becomes all and dwells inside

all (cf. Brhad-devata, 2,69) :
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[ERIGIEEREIRZIFEE it e LI
Wﬂﬁ:ﬁ:ﬁ%ﬂ?ﬂ?ll

The three steps of Vishnu as Trivikrama manifest the three-fold world by

their very power and glory (ibid., 2,64) :

Sfifor wrfe Totieaer gererfy g oo |
& Farfafan: g g s 1|
Having created the three worlds, the creator established them one above the

other, but concealed from public view two of them (viz. atmosphere and sky)

(RV, 3,56,2) :

oI AR Tl

a7 & ffee agdan ||

Prthivi alone is visible; it is the transactional reality. But it contains within it
the two worlds that are invisible. It is interesting that the Vedic seers have
looked upon each of the three worlds as containing within it all three worlds.
The employment of the names of the worlds in the plural number is significant

(RV, 8,6,15) :

T AT FaAISTET AT
AT T fAr=r== 3 |

Also ‘tisro mahih’ in the mantra cited above (3,56,2); and 2,27,8 :
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et e Sheed o |
ST AT T2 ST |

Each world is a composite of three worlds, as Aitareya-aranyaka (1,1,2)

notes :
ERIEIRCREECIRICa ]

and in each of the worlds, two out of the three constituent worlds are hidden
from us. In prthivi, atmosphere and sky are hidden; in antariksha, earth and
sky are hidden; in dyauh, earth and atmosphere are hidden. But the principle
that pervades all the worlds, and took the worlds as footholds for its striding
across is the very substance and foundation for all three worlds, and hence is
called the tripartite essence or ‘tridhatu’. In a passage from Rgveda (8,47,10),
this principle is described as ‘tridhatu’, as happiness, as the refuge, as

auspicious, as free from ailment, and as the sure shelter :

TEAT: 3 FROT 45 95 TSI |
forTg TEEA dewTy fFEa . . |l

‘Tridhatu’ in a sense is thus a restatement of ‘madhuna puarpa’ as well as
of ‘svadhaya madanti’. The word should not be taken as qualifying prthivi, nor
should it be taken as atmosphere to complete the triad of worlds (as Sayana
has done). It refers to Vishnu, whose steps are filled with honey (yasya tri

purna madhuna), and who being Tridhatu (yah u tridhatu) supports earth and

Rgveda-Darsana 169

IZALAD 1A NFVAD AZREAT AZRAD TR



AAZIAAAN AARIFAA FAZIAAA AAZIAAA

sky (prthivim uta dyam dadhara), as also the atmosphere that occurs between

them (by upalakshana).

(%) T T & fopar 1)

He (Vishnu, all-pervasive) alone supports all three worlds. The word
denoting action, ‘dadhara’ means not only “‘supported’” or ‘‘maintained’’, but
also ‘“‘brought about”, ‘‘generated” and ‘delighted in producing”. The
significance is that Vishnu holds all the worlds together by his own power and

in his own essence.

‘Bhuvanini’ in later literature means ‘‘worlds’’, three (seven or fourteen).
But in the Vedic context, it refers to the creatures including mankind in its
several aggregations (from root ‘bht’, Unadi-sitra, 2,80, ‘bhavanty asmin
bhatani’). All the inhabitants of the three worlds, in their endless variety, are
borne by Vishnu, who is not only the creator and suporter of the three worlds,
but the sweet essence (madhu) and internal controller (antaryami) of each
living being in each of the worlds. Living beings are countles, and their groups
numerous; but the foundation of all of them is but one (viz. Vishnu), He is

variously called Agni, Strya, and so on. We read in Brhad-devata (1,63-64) :

Feaw fg Brarer oy SRy frsfr |
AT A ey Sy Ay |
TAEAY Gy SR e B 1)
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(11)
(Higarars:)
CESRVREIERIDHCER D
AR EECREIR G
faeom: wum A s lall (22)
(93913:2)

T | 377 | i | o7 | TRk | ST R | T |
ST | AR | TESHFACT | & | & | 37 | T |
ﬁmﬁzlﬂi’l@lm#:IW:ll

(3=3:)

(TEF) TEFHET FoT: O U HeT: I, I Saqe: AT A,
37 {97 qIT: AP | 3T §: R A )

daq that (celebrated, well-known) (refers to pathah)
e to him or his (refers to Vishnoh and urukramasya)
fo dear; fond ; favourite

(1) 9P The pathway (atmosphere); the sun’s passage; Vayu

SIERIL may [ obtain
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mortals

where

devoted to gods; god-seeking; pious
rejoice

his, the wide-stepping one’s
he, viz. Vishnu

indeed; it is well-known
friend; relative

thus; in this manner

of Vishnu

in the supreme foot-hold

blissful essence

spring; fountain; stream

A prayer is here articulated that one may be allowed to enter (aSyam) the
favourite pathway (priyam pathah), the supreme foot-step of Vishnu
(paramam padam), where abounds the nectarine essence as water in a spring
(madhva utsah), and where devout mortals (devayavo narah) rejoice

(madanti), for Vishnu the far-reaching spirit (uru-krama) is a dear friend
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(bandhuh) to the mortals. The pathway is symbolic of the atmosphere, hidden
in ones own being ; it leads to the sky, the abode of Vishnu, also within

oneself.

(2) TeEr gFaiy I oy )

The expression ‘pathah’ is same as ‘pathah’ (pathway), but has the added
significance of being well-protected, safe, and secure. (from ‘pa’ with ‘asun
thut’, Unadi-satra 4,204; ‘pati rakshati’). The lexicons like Medini give sun,
fire and water as other meanings of the word. Yaska suggests that ‘pathah’
refers to atmosphere (antariksha) (Nirukta, 6,7 ‘pathontariksham patha
vyakhyatam’). According to him, the etymology of the word may also have
water (udaka) and food (anna) as meanings (2,28, ‘panthdh patater va ‘‘to
fall””, padyater va *‘to go’’, panthater va’ “‘to move’’). He cites in support of
his taking ‘patha’ in the sense of ‘antariksha’, a pasage from Rgveda (7,63,5),

where the Sun’s identification with the pathway is strongly suggested :

AT AT TG
AT T e T O ||

Nirukta-Nighantu (4,3) explains ‘patha’ as a pathway in the atmosphere
(antariksha) for ‘patha’ (‘pathateh panthater va, gatyarthad asuni dhatinam
patha ity ayam adesah’; pathyate gamyate pakshyadibhih antariksha-vasibhih

va pathah’ Devaraja-Yajva’s gloss).
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The immortals have carved out for the Sun’s passage through the sky a
splendid pathway (viz. antariksha); it is along this path that the Sun shoots
forth, like unto a speeding hawk. And the subsequent mantra (7,63,6) points
out that if the Sun’s path is one, the paths followed by the mortals are many,
but that all of these paths become effective and excellent paths if they are
linked up with the Sun’s path (‘suga no vi$va supathani santu’). The all- seeing
and golden-hued Surya rises in the sky (‘divo rukma uruchaksha udeti’); he
travels far and goes across the atmosphere (‘dure arthas taranih’) (ibid, 4).
The atmosphere is therefore tha path that is dear to Strya (viz. Vishnu). In the
adhyatmika interpretation of the imégery of the triple-gods, Vayu (or prana) in
the atmosphere (torso) carries across Surya (atman) in the sky (the head);

Earth or Agni is represented in the navel region (nabhi).

The resolve in the heart of the seer is to attain to this path (aSyam,

apnuyam), which the sun (viz. Vishnu) has taken to stride across.

(R) X TF 9T W= |

‘Devayavah’ is the plural of ‘devayu’, meaning one who is devoted to
god, (viz. Vishnu) (devayati iti; devam yati upasyatvena prapnoti), (from ‘ya’
with ‘kuh’ ‘mrgau yadayascha’, Unpadi-sitra, 1,38). It means generally a pious
person (dharmika); or a pilgrim in life (loka-yatrika) according to the lexicon

Medini.
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Nirukta-Nighantu (3,18) includes ‘devayavah’ under the names of
sacrificial priests (rtving-namani). Devaraja-yajva the glossator explains the
significance of the word as ‘‘they attain to the devatas in their minds while

offering oblations’’. He also gives these details :

SRR AT A (SR ¢,3¢) | 3
FICHATAT T | ST AT~ H6T 8l Temm ||

The human beings (narah), loving or serving Vishnu, get into this great
path which is dear to the god (priyam pathah), and rejoice in it (madanti), as
the previous mantra also has it. Sayana explains that the ‘devayu’ desires to
have Vishnu for himself and performs sacrifices etc. in order to obtain him
(devam dyotana-svabhdvam atmana ichchhanto, yajfia-danadibhih praptum

ichchantah).

(3) SERAET AWM QO O I 3 1)

Vishnu who has been described as ‘urugaya’ in the previous mantras of
the sukta, has here been called ‘urukrama’, specifying that he has
extraordinary might which makes all existence subject to himself (‘atyadhikam

sarvam jagad akramamanasya’, Sayana).

It may be noted that ‘uru’ has been included in Nirukta-Nighantu (3,1)

among the names of prthivi (1,1) according to the glossator (‘urviti prthivi-
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nameti uru-$abdo vyakhyatah’). And prthivi in the same text is the word used
for earth, atmosphere as well as sky, viz. all three realms representing the
three strides of Vishnu. Therefore, ‘urukrama’ means ‘tri-vikrama’, and may
be paraphrased as ‘trini pada vichakrame’. The same significance can be seen

in the word ‘urugaya’ also.

In the highest, best and unsurpassed foot-step of such a one, which is
filled with bliss, is to be found a fount of delicious immortality. Sayana’s words
are:

ferouTretener THAET | W SRy FRIGEY Faegardd |
TS T | FEAT YT || SeqT IRy | 1|

The expression ‘utsa’, which is formed from the root ‘sad’ (or ‘syand’ or
yet ‘sr’) with the prefix ‘ut’ has the meaning of ‘“‘flowing upwards with ease”,
or ‘“‘spurting up without effort”’, with special reference to water (unatti jalena,
and, ‘undigudhikushibhya$cheti sah): it means a live spring, a perennial
fountain or fresh water well. Some lexicons emphasize that the word refers to
mountain-streams which well up in caves. (‘utsa utsaranad va utsadanad va

utsrndanad va unatter va’).

Vishnu’s highest foot-step is high in the sky (divi), spanning across the
atmosphere. We have seen earlier the significance of the description of Vishnu

H (X3

as ‘girishtha’, ‘‘perched on a mountain peak’’. This is the spring from which

‘madhu’ wells up in torrents, and fills all three worlds (‘tri madhuna purna

padani’), in the previous mantra.
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(%) ¥ & amgf=am)

Vishnu, it is well-known (hi), is the friend (bandhuh) for all mortals, for
he provides them with sumptuous and delicious ‘madhu’ which will secure
peace and happiness here and hereafter. The madhu welling up in the highest
footstep of Vishnu is an interrupted and free-flowing stream of bliss (‘satata-
pravahopetam srotah’), which is the source of this bliss (ananda). That is why

(itthd) he is described as the friend (bandhu).

The word ‘bandhu’ involves the idea of cordial relation, close connection
and intimate association. It is the bond (bandha bandhane with the ending ‘uh’,
Unadi-siitra, 1,11) in the mind or rather the heart (mano badhnati) which
renders the two kindred (svah, svajana, cf. Amara-kosha, 2,6,34)’. The mortal
human being is in reality bound with the immortal essence of existence,
represented by ‘madhu’, which lies hidden in his own being. We find in the
Taittiriya-upanishad (4,1,6) an explanation for this pleasant bondage : we are
brought forth into existence by this principle of bliss, and we arc maintained

byit:

q AT FRSt AT § feaar
TATI 38 AT T ||

It is therefore that we should be devoted to the bright source of our being and

bliss, viz. Vishnu (devayavo narah), so that we partake of the bliss (madanti).

Rgveda-Darsana 177

5 NRRLAD AN (RRAD 1FRAR AR 1FRE



FARIATAN FAZIAAA AARIRAA AARIAAA

(12)
GLEULIED,
o ST AT T T
T RCTST S |
X TgHe AT R E 1 (2R)
(93913:)

T | AT | AR | STHIG | T | T | A | ST |
AT | 9T | 9T | T | TESTIE | IT: | T | 92 | 37 |
R il

(H~17)

7 (ged) I YOI ST E: a7 (A1) I e
SEANY, STTE (W) SEIAET ToT: TH T& X T ||

ar (ar) they, the well-known (referring to vastiini)

Ell for the two of you (?)
Eﬂ“r_vﬂ%f happy abodes
CELITY we seek; we desire; we pray
T you (two) may go (there)
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RE) where

ma: rays of light

‘ﬂbﬁ’fﬁ that rise and spread high and wide
SIEICK wide-spread and shining brightly
SEIE) here, however,

qaq. that (well-known)

S of Vishnu who reaches out far and wide
ERME (of him) who showers blessings and benefits
Ee REUY (whose) supreme foot-step

CERMIT) shines

Hﬁ abundantly

A desire (or a prayer) on the part of the seer is here articulated (u$masi)
that some two friends of his, unidentified by names or characteristic marks
(vam), (who are addressed in the mantra), may reach out (gamadhyai) to the
happy abodes (vastini), which are brilliantly and extensively lit by the wide-
spreading rays of the sun (bhiri-$rngah ayasah gavah). The seer has already
the clear and radiant vision (bhari avabhati) of the supreme footstep
(paramam padam) of Vishnu, who is pervasive (urugaya) and who showers

benefits on mankind (vrshna).
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There is an argument concerning the propreity of including this mantnra
in the present siikta. The occurrence of the expression ‘vam’ (accusative, dual

> X3

form of the personal pronoun ‘yushmad’, ‘‘thou’’) in the mantra has caused
some confusion. Whom does this refer to? Durgacharya, the glassator of
Nirukta (2,7), suggests that it refers to the couple who sponsored the
sacrificial ritual (‘vam iti dampati abhipretya’); Sayana follows him, and
interprets ‘vam’ as an address to the couple : “‘he patni-yajamanau, vam
yushmadartham’’. Alternatively, it refers to the twin devatas, Mitra-varunau
(the devatas of 1,151-153). In either case, it would be inappropriate to
include this mantra in the stikta, which has Vishnu as the devata. The original
stikta had only five mantras and this was inserted later. Roth roundly declares
““Here we have rather a proof of the fact that, in the arrangement of the Veda,

many verses have been inserted in wrong places’ (cf. Muir : Original Sanskrit

Texts, vol. IV, p.73-74).

However, this argument can hardly be sustained or justified. Katyayana’s
Anukramani (10,18) explicitly states that it is well-known (hi) that this sukta

has six mantras, all of which have Vishnu as devata :
fereotr: g Fwor £ 11
(Shadguru-$ishya : T & | FEEHT SOT gl
faopeaeatf | gy | )
And we have the confirmation of it in Brhad-devata (4,19), where it is said

that the three suktas beginning with 154 are devoted to Vishnu as devata.
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farori firfer Sfrfor Jeomarfy o ||

Further, the same text provides the rule whereby a stkta is assigned to a

devata (1,88) :

T forsr: e 70T ey aoTe: |
ATREA F758 I T AT 2: ||

When we have in the siikta the characteristic marks of Surya (viz.
Vishnu), and also the qualities relating to his brilliance, then the devata of the
sukta is Strya. In the present mantra, there are three significant indications
(linga) of Vishnu : ‘urugdya’, ‘vrshna’ and ‘paramam padam’. And no other
devatas are suggested by their names or marks. The devata of the mantra i1s

obviously Vishnu. Its inclusion in the siikta cannot be disputed.

(2) T 7 AT AR T )

‘Ta’ is ‘tani’ {*‘they”’). The reference is to ‘vastini’, which has been
interpreted as happy abodes (sukha-nivasa-yogyani). The word vastu (pranino
vasanty atra, from ‘vas’ nivase, ‘‘to reside’’) is defined as the place where one
can dwell happily, with ease and comfort (sukha-nivasa-yogya-sthana). That
such happy-abodes are well-known is suggested by the pronoun ‘ta’ (tani);
they are desired by all mortals and sought after by them (Sayana: ‘gantavyena

prasiddhani’).
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‘Vam’ means ‘‘for the two of you’’ (yuvayoh). Who the two are is not
specified. That these two must also get into these happy abodes (which are
longed for by all) is the central idea in the first half of the mantra: ‘gamadhyai’
is Vedic expression for ‘gamanaya’, ‘‘for going into’’ (from the root ‘gamtr’ in
the sense of ‘‘gatau’’, going). Such going into happy abodes by the two is what
is desired by the seer (u$masi, from the root ‘vasa’, kantau). The element of
desire involved in ‘uémasi’ is an act of pacification ($anti-karma), according to
Yaska (Nirukta 3,9). Hence the two for the sake of whom the desire is

articulated may be deceased ones.

Yaska, while explaining the sense of rays of light involved in the Vedic
word ‘gavah’, cites this mantra as an illustration (Nirukta, 2,7). And he

paraphrases therein the meaning of this line as follows :
AT 3T AT FATHE T |

Sayana explains that the desire (indicated by ‘asmasi’) actually means a prayer

to Vishnu to help the two reach the happy abodes :
o7 geeed | T AT | TqeAe TSI | el gafar-
FrqTRT ST | T JEERTEE | SRR FEETE | aey e
AT 3 ||
(R) T &N OIRT AATH: ||

“Yatra’ is relative to ‘ta’ (tani), and in answer to the query ‘kani?’ What

are those happy abodes which the two much reach? They are distinguished by
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the rays of light (gavah). Yaska explains that the rays of the Sun are
figuaritively called ‘cows’ (‘sarve pi ra$mayah gava uchyante’, Nirukta 2,7).
Sayana also takes the word in the sense of rays (‘gavo rasmayah). The
Nirukta-Nighantu gives fifteen names for the rays of light (raSmi-namani), and
‘gavah’ is one among them. Devaraja-yajva explains that ‘gavah’ signifies that
the rays move all around, dispelling darkness (gachchhanti sarvatas tamo

vihantum).

And the rays of the Sun (identified in the imagery with Vishnu) are
qualified by two details. They are ‘bhuri-srngah’ and ‘ayasah’. The former
word literally means ‘many-horned’. Yaska suggests as many as five senses in

which the word may be taken :

CTET: TPgET | I TgAr AT | BT 6 | oTF
QAT (&) | HoTTaat () | TETAET (3) | IROTEFAHT AT () |
R frtafafa s (@) 1)

The expression ‘bhari’ has the sense of multiplicity, profusion, and
abundance. It is used here to qualify ‘$rnga’, which commonly means ‘horn’,
but may also mean a tusk (of the elephant), a mountain-peak, projection, and
elevation. According to Nirukta-Nighantu (1,17) $rnga means light, rays of
lights ($rnga-sthaniyatvad diptaya uchyante). It is suggested that the word has
its source in the Sanskrit name for “‘head”’, siras or Sirshan. Etymologically the

word can be traced to the root ’$ri’ ($rayate, ‘‘to depend upon’’, “‘to take
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refuge in”’), to the root ‘Sr’ ($rnate, ‘‘to tear up’’, “‘to kill”’), or to the root
‘sam’ (Samnate, ‘‘to dissolve’’, ‘“‘to end’’); or it may have the sense of
defending the animal (Saranayodgata iti); or it may mean that which has grown
out of the head (siraso nirgatam iti’). In the present context, it signifies what is
perched on the peak or on the mountain-top (viz. the dyauh or the highest step
of Vishnu); it is in a sense cognate with ‘girishtha’. Or it may suggest that it is

widely resorted to (Srayate) by the pious folk (devayavo narah).

Devaraja-yajva in his gloss over Nighantu (1,17) cites this very mantra,
and explains $rnga here as meaning light (tejamsi $rngani) and also cites in
support another mantra ‘vi Srnginam abhinachchhushnamindrah’, (RV ashtaka
1,3,3,2). He suggests that the word may be taken as having formed by two

roots (dvi-dhatuja) : ‘Srnateh’ or ‘Samu’ (himsayam) and ‘ga’ (nirgame) :
IROTTE TR T FEAahIGEgd ST ieae: |
YT IRT 0T dedgd Tl aq 1|

And, further, he says that Yaska’s third alternative explanation that $rnga is

what is ‘grown out of the head” must be interpreted as the rays of light as

emerging out of the Sun.

frgr  feiafafs a1 Rrasafetm o586, BRe
arfeef=riatier: 1| ‘smmETer: R g ¢ ofa sEeng
(T FTET 19, %, €,20) |
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It may also be noted that the Nighantu (3,1) includes ‘bhari’ under names
for multiplicity (bahunamani), and other synonyms are ‘uru’ (which is also a
name for prthivi), ‘visva’ (all), ‘Satam’ (hundred) and ‘sahasram’.

‘Ayaso’, according to Yaska, moving (dyanah), which the rays of light are
(explained by Sayana ‘‘ayana gantaro ati-vistrtah, yad va yaso gantarah,
atadrsah; atyanta-prakasa-yuktah’, widely spread, or extensively and
excessively luminous).

() ITATE T IWTIE JOT: ||

Sayana takes ‘atraha’ in the sense of ‘atra khalu’ (‘‘here indeed’’), with
reference to the sky which is the ground of the happy abodes (‘vastavadhara-
bhute dyuloke’). Yaska merely gives ‘tatra’ (‘‘there”’, in the sky) as its
meaning. This region is where Vishnu abides, or where his supreme foot-step
is planted.

Vishnu is distinguished by two characteristic marks ‘urugaya’ and
‘vrshna’; both words have already been explained.

(%) TH 9 A Al N

Yaska paraphrases :

o TAEEITAE FUTTHET: R 08 WrAeT SpTher yfY | e
T |

The highest step of Vishnu (in the sky) shines most luminously and its

splendour is wide-spread. Yaska notes that atmosphere (antariksha) is its

lower half.
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IV

INTRODUCTION

This stikta (1,155) which is the sixteenth one in the twenty-first anuvaka
is regarded as the second complete hymn ascribed to Vishnu as the devata.
Consisting of six mantras, this hymn has the first three mantras with Indra as
devata along with Vishnu (indra-vishna), whreas the remaining three have
Vishnu alone as the devatad. The intimate relationship between Indra and
Vishnu has already been explained, while commenting on the line ‘indrasya
yujyah sakha’ (1,22,). Katyayana’s Rksarvanukramani (10,19) has the

following details concerning this hymn :

T AT AT SR :

(Shadguru-sishya: TRET | T | WANE &
TTB-aeh | SECARae U5 | THRIG ST | Sl
T 07 ||

Saunaka’s Brhaddevata (4,20) has the same details :

7 27 fag i sy & &t 1|

The entire stkta is vaishnava, but the first three are also associated with Indra,

hence called Indravishnu. The seer of the hymn is Dirghatama-Auchathya.
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And the chhandas of each of the six mantras is Jagati. The hymn is prescribed
to be recited as stomatiSarnsana in the ukthya ritual. The second mantra in the
sukta is commended as a ydjya-mantra to be recited in the third savana-

sequence in Somatireka-fire-ritual. (cf. A$valdyana-srauta-sitra, 6,7)

& sk osk ok ook sk ok
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(13)
(HRams:)
q F: TRl
7 T forsurar Tmia |
I GIERERIEIC e 8
SEIRG LRI CCIRTRE] (22)
(9e913:)

T | | T | S | TS | W | IR | T T
ST | AT | G | AT | STEhAT | e | AR |

SIATSTT | FTAT 1|
(=17:)
AT W AT (FRIA™]) AT S EaT 3 aE,
feraaer e S T R I S AT 1]
T (to go with 374q) well; properly
EE yours (plural)
qr-di the nourishing
SIRSEK plants (used as food)
PRIR) for one who is desirous of praise (referring to Indra)
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q% for the glorious (Indra)

IR for the valorous (Indra)

faory and for Vishnu the all-pervasive one

TG () offer (ye, and worship)

T (3T) who (viz. the two, Indra and Vishnu)

CIGIE on top (of the mountains)

qaﬁTﬂT'{ (on top) of the mountains (viz. above the clouds)

AT (W?T\T) unconquered; invincible; trustworthy,

guileless (referring to Indra and Vishnu)

Hg: the great (referring to Indra and Vishnu)
qeq: standing majestically (dual number)

CERC] like a horse

AT well-trained (to climb mountains); leading

straight to destination.

Indra and Vishnu receive adoration here. They are both invincible, and
indefatigable heroes (adabhyah), who stand (tasthatuh) with composure and
majesty on top of the clouds. (parvatanam sanuni) (viz. in the sky, dyauh), like

riders of well-trained horses (sadhuna arvateva). Indra is described as one who
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is delighted when praises are offered to him (dhiyayate), as great (mahe), and
as a mighty hero ($traya). Vishnu is his friend, associate and benefactor. For
the two of them must be offered our most delicious, nutritious and excellent

libations (pantam andhasah pra archata).

(2) T o Ivd S1=98: 394 ||

‘Archata’ means ‘‘offer praise or honour’ (archa ptijayam); to it is added

LR IS

the prefix ‘pra’, meaning “‘well”’, “‘properly”’, ‘‘sumptuously’ (prakarshena).
This is a call for the devotee. Sayana takes the mantra as addressed to the

priests involved in a sacrificial ritual :
% anEata: 41 T |1

There is, however, nothing in the mantra or in the sukta to justify this

suggestion.

Offer what? ‘vah pantam andhasah’. The word ‘andhas’ which
incidentally has a Greek parallel, anqoV, which means food, especially juicy
food (andhat asun, Amarakosha gives ‘annam’ as a synonym). The word is
derived from the root ‘ad’ meaning ‘‘to eat’’, bhakshane (ader num dhau cha,

Unadi-siitra, 4,645). Sayana specifies that it is food in the form of soma.

ST QIAETH = | JHH0T g¥97edd ||
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He was probably prompted to make this specification, because the
mantra was employed in uktha and abhiplaha-shadah rituals. But there is

nothing in the stikta itself to support this specification.

‘Pantam’ is explained by him as referring to this ‘andhas’ or food in the
form of Soma, which is nourishing and protective (palana-svabhavam), and
which is a delicious drink (patavyam). (pa pane or pa rakshane) It is well-
known that Soma is a herbal plant, which when crushed is a nutritious drink.
Indra is said to be extremely fond of Soma(6,69,5); and Vishnu is reported to

have crushed and prepared soma for Indra to drink (2,22,1).

(R) T = 3 i) s =)

These three are the descriptive epithets of Indra. He is mindful,
thoughtful, alert, attentive and devout (all of which are the meanings of
‘dhiyayat’, from the root ‘dhi’ in the sense of being a receptacle). It may be
recalled that Indra has been identified with Vayu (or prana). Indra (or Vayu) is
associated with atmosphere (antariksha) and Vishnu is the divinity of the sky
(dyus-sthana). The relation between Indra and Vishnu is indicated here. In the

adhyatma framework, it means that prana is devoted to the dtman.

Sayapa, however, interprets the word as ‘desirous of praises for himself’
(stutir ichchhate). The formation of the ‘dhiyayat’, according to this meaning,

would be “dhiyam atmanah ichchati iti’, where ‘dhi’ is praise, eulogy.
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Indra is also great, strong and powerful, and hence worthy of respect and
reverence (‘mahe’ from ‘mah ptjayam’), The word ‘mahe’ is synonymous
with ‘mahate’. And he is courageous, and full of the spirit of adventure (Suraya

vikrantaya). This is the most characteristic mark (linga) of Indra’s personality.

Indra has come here for eulogy along with (cha) Vishnu, whose
characteristic mark (linga) is pervasion (vyapana). However, all three

descriptive words may apply to Vishnu alone, who is the patron of Indra.

(3) AT (3ETAT) TE: I

Indra and Vishnu have together been described as invincible,
unconquerable (adabhyd adambhaniyau, from the root ‘dabhi’ naii-
compound, ‘na dabhyau adabhyau’); they are impossible to be vanquished by
any one (paraih anabhibhavyau). If this is the interpretation of Sayana, the
word has another meaning which fits better. It is “‘freedom from deceit’ or
““trustworthy’’. Indra and Vishnu are worthy of our respect and reverence,

because they are altogether dependable as aids in times of stress.

It is therefore that they are great (mahas); they are powerful and full of

glory (mahas). (ata eva maho mahantau).

() AT AT [T | TEI; ST ST |

Sayana provides an alternative, and better, interpretation for the word

‘mahas’ in the previous line, linking it up with the word ‘tasthatuh’, to be
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explained now. In this interpretation ‘mahas’ refers to the might-and-glory
(tejas), which is a characteristic mark (linga) of both Indra and Vishnu. It is in

their own greatness that they rest (tasthatuh, from the root ‘stha’, “‘to stand’,

““to be stationed’’ :

5T | HE FERT WA | AT SR | TR |
ATYAT STHTRIYorEaT | STEaT FEar AT | I | aF T
STf 3T TRIBHT 954 39 T8 STT&er ||

The present line under consideration is an ilustration. Even as the horses
that are well-bred, well-trained, well-disposed and competent (sadhuna, from
‘sadh’, with ‘un’ Unpadi-sitra 1,1) climb the hill-slopes and stand on top of the
hill, the two devatas, Indra and Vishnu, stand on top of the clouds, viz. in the

dyus-sthana.

Yaska often takes ‘parvata’ (usually mountain or hill, in the sense of being
knotty and rugged) in the sense of a cloud. Nirukta-Nighantu (11,10) gives
‘parvata’ among the thirty names of cloud (megha-namani). The imagery of a
mountain fits well with the form of the cloud. And even as the mountain
indicates elevation, clouds are also high above us (lokdnam samuchcharita-
prade$e). And Yaska notes that in the Vedic passages the word ‘parvata’ is
frequently associated with Indra, and in all such cases ‘parvata’ is taken by him
as symbolic of cloud (e.g. RV 3,53,1 ‘indraparvata brhata rathena’). The

exploits of Indra are more often than not in the realm of the clouds. It is
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interesting to note that in the Nirukta-Nighantu the cloud (megha) is also
named ‘vrtra’, the demon with whom Indra repeatedly contends and seeks the
aid of Vishnu in the such encounters, and ‘asura’, conflicts with whom are

included in Indra’s exploits.

When ‘parvata’ means clouds, the expression‘parvatanam sanuni’ would
refg;_r to the region above the clouds (sanu, derived from the root ‘san’ with
‘fian’ Unadi-satra, 1,3, meaning summit, snuh). It may be recalled that Vishnu
has been described as ‘girikshit’ (‘‘dwelling on the mountain’’) in the same
sense. The word ‘sanu’ signifies high elevation, rising high (sanu
samuchchritam bhavati; ardhvam nunnam preritam bhavati). Thus the two
devatas are settled in the realm which is the summit of the clouds (meghanam

samuchchrita-pradese; parvata-sabdah megha-namasu uktatvat).

The other detail in the illustration is the horse (arva, the speeding animal,
or ‘arvat’ meaning ‘‘running’’ from the root ‘r’ which means ‘“‘to go’’, and also
carry to a destination, ‘gati-prapanayoh’ with ‘vanip’ suftix, Unadi-sitra
4,109; with ‘bahulakatvat’, the suffix ‘vanip’, ef. ‘anyebhyopi drSyante’,
Panini 5,54,14), the courser. The horse is qualified by ‘sadhuna’, signifying
“leading to the goal straight (sadh, samsiddhau), unwavering. In the present

context it is the horse trained to course up the hills unfailingly.

In Nirukta-Nighantu (1,14) ‘arva’ is given under the twenty-six names of

the horse (asva-namani). It is so called because he goes on the road and also
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helps the rider reach the end of the road (gacchhaty adhvanam, prapayaty
adhvanah param iti va). Skanda-svami cites in this context the Nirukta (10,31)
which links up ‘arva’ with ‘arana’ (arver arapavan) (cf. Devaraja-yajva’s
Nirvachana). 1t is interesting to note that among the names of the horse in the
Nirukta-Nighantu ‘nara’ is also a included (ning prapane, ‘“‘to carry the rider
across’’, nayanti arohinam, karmanam netai o va) : if horses lead the rider, the
human being leads the karmas. There is thus a correspondance between the

horse and the human being.

In the illustration, the horse {arvata) is in the singular number. If we may
press the imagery and rely on the Nirukta-Nighantu, the horse that ascends the
mountain-slope to reach the top represents Vayu (or prana) together with
mind (disciplined and devoted), and therefore corresponds with Indra, who as
leader (nara) symbolizes power, energy and effort. We have already explained
the conjoint significance of Indra-vayu (cf. RV. 7,90-92). Indra (an antariksha-
devata, like Vayu, Matari$van and the Maruts) is devoted to Vishnu, who is
well-known for his abode on top of the mountain (girishtha), which
symbolizes the top of the head (dyus-sthana). Vishnu is said to press soma for
Indra to drink (RV 2,22,1 and 8,3,8); Vishnu is behind Indra while Indra was
killing Vrtra (S‘atapatba—bréhmana, 5,5,5,1). Vishnu stands for the ‘atman’
(the word atman signifies pervasion, tata, even as the word Vishnu does), if
Indra represents ‘prana’ (or mukhya-prana). The strides of Vishnu being

transferred to Indra (6,69,8) must be viewed in this light :
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ST e ¥ derer ||

Vishnu stands at the highest peak (7,99,2 ‘kakubhah prthivyah’, ‘mahimnah
param antam apa’), and the idea of being worthy of our devotion is expressed

here as elsewhere (for instance in 10,1,3) :

fersogfRea T fagmar ge=ifi i g |
STHT, <67 W1 375k & 0T Ina=d=ea |
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(14)
GIEGIEIES)
farsuy g argEsafa |
1 wed T gt
FAAREGERATHE: 1R (2%)
(939732)

| 30T | GseRoE | Rl | Ry Efa | gas: |
A | SESANT | 4T | AT | Firs iy | 5 | Fl: | 37%; |
ST | ST 1|

(3=172)

(%) TRy, AT ety GRS o F
SEs:, fariaar: ot @Y gueet GauT: 37T SESA1d 1|
Y radiant; shining; energetic; glittering; exciting
Essll truly; verily; indeed
REREE approach (together) (of you two, Indra and Vishnu)

EICEGIH effective, mighty, industrious (reference to Indra
and Vishnu)
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Wﬁ'ﬁv[\ Indra and Vishnu (vocative)

SGRIE the severely austere (worshipper)

el of you two (Indra and Vishnu)

& offers; glorifies; worships (reference to

sutapah); seeks

a7 (A1) who (Indra and Vishnu)

qeTT for mortal man

IEIREICEY the rewards that must be received immediately
g indeed (eva)

W: of the good archer; the defender of soma.

3] the scatterer of favours (reference to Krsanu)
SREEE gifts like food

I bestow upon; proffer; distribute.

Indra and Vishnu are together addressed here. Their coming together
(samaranam) to where the the devotee is, is celebrated by the devotee given to
severe austerities (sutapah) with prayers and offerings (urushyati); their
approach is flashing, exciting, brilliant and radiant (tvesham). They are the

ones who bestow upon the mortal devotee (urushyathah martyaya) a ready
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and much desired favour or benefit (pratidhiya-manam) like the good archer
(kr$anu), who distributes favours to all (astuh). They are ever energetic,

effective and mighty (Simivatoh).

(2) ar aegra gfefraaT 3 S

The mantra is addressed to Indra and Vishnu, who are described as
providers of food etc., as immediate rewards for the mortal. ‘ya’ (for ‘yau’,
dual vocative of the pronoun ‘yah’) refers to ‘indra-vishnd’. They are
distinguished by their ability to confer boons on the mortals (martyaya). And
the boons are called here ‘asand’ (from the root ‘asu’, ‘‘to scatter’”, ‘“‘to
distribute”’, kshepane with ‘yach’ suffix, from Panini 7,1,1 ‘yuvoranakau’),
meaning what moves from one person to the other, from the donors to the
needy, from the strong to the weak (chalana-$ilam, pradana-$ilam
annadikam), like food, clothes, shelter, protection, and other necessities of
life. The gifts are further qualified by “‘which must rightfully and gratefully be
accepted by the devotee, as a reward for his devotion” (pratidhiyamanam,
from the root ‘dudhan’ meaning ‘‘supporting’’, ‘‘nourishing’’, dharana-
poshanayoh). Indra and Vishnu bestow upon the mortals life-giving gifts; and

this idea is completed by the next group of words.

(R) STE: TANH:, TEAY: |

The meaning of bestowing or conferring the gifts is suggested by the word

‘urushyathah’ (from the root ‘urushya’, which means ‘“‘to protect’”, “‘to
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preserve’’), referring again to Indra and Vishnu. The import would be : O
Indra and Vishnu, you protect your devotees by bestowing upon them

whatever they direly need’’.

‘Krsanu’ in later language means ‘‘fire’’ (agni), but in the Vedic passages
the four or five times the word occurs, it always has the sense of an archer
(from °‘kr$’ tanukarane, kréyati tantkaroti, meaning ‘‘bending the bow’ or
“‘sharpening the dart’’). It is strange, therefore, that Sayana interprets the
word in this mantra as signifying ‘‘fire’” (‘kréanoh agneh’), explaining that
Indra and Vishnu bestow the benefits on the devotee after having received the
offerings through the ritual fire and transmitting the rewards only through the
ritual fire (‘vahnau hutam havih svikrtya tanmukhad eva phalam api dasyatha
ity arthah’). Elesewhere, however, when the word occurs (as in 4,27,3;
9,77,2 and 10,64,8), he relies on the Soma myth, and interprets the word as
referring to one of the guardians of Soma (Soma-pala) with that name, who is

an archer, or to a gandharva who too is an archer.

It is to be noted that in this mantra ‘kr$anu’ is associated with ‘astuh’
(from the root ‘as’ or ‘asu’ meaning ‘‘to drive away’’, ‘‘to scater’”’, ‘‘to
destribute”, kshepane, with ‘tun’). Sayana gives the meaning of distributing
favours or alternately driving away enemies (‘astur abhimata-ksheptuh,

nirasitur va $atrinam’), referring to Agni.

However, this makes little sense. The same combination of ‘kr$anu’ with

‘astuh’ occurs also in two other mantras in the Rgvedic corpus. In one of them
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(9,77,2), the reference is to the archer ready to shoot a frightening arrow
(‘krs$anor astur manasaha bibhyushad’); and in the other (4,27,3), the archer
who shoots the arrow with lightning speed (the speed of a thought, ‘kr$anur
asta manasa bhuranan’). In a third reference (10,64,8), krsanu with his fellow-
archers is invoked for protection (‘@taye krsanum astrin’), along with plants,
mountains, stars and Agni. It is obvious from this reference that kr$anu is

different from Agni.

TR AT ST
FANTAE (T FLE . . . ||

The inevitability of the dart shot by an expert archer reaching its target is the
imagery here, to suggest the effective bestowal of gifts by Indra and Vishnu
(pratidhiyamanam). The word, derived from the root ‘kr§’ with ‘anuk’
(‘rtanyaneti’ Unadi-sitra, 4,2) also means ‘‘vast’” (prthu), ‘‘great’” (mahan),

large (visala) and extended (vistirna).

(3) Rrfiaar: af =Y JHEen 1)

‘Sam-aranam’ signifies the arrival (aranam, from the root ‘ri’, meaning
““coursing’’, ‘‘going’’ and ‘‘carrying’’, ‘‘leading’’, gati-prapanayoh) of Indra
and Vishnu (vam) together, in each other’s company (sam). The word has
been used in keeping with the imagery of the horse (arvateva) in the previous

mantra. It may be noted that Skanda-svamin connects ‘arva’ (for the horse)
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and ‘arana’ (trotting) : ‘arver aranavan’ {cited by Devardja-yajva in his glass

over Nirukta-Nighantu, 1,14).

This text includes ‘samarana’ under the names of battle (sangrama-
namani) (2,17) (‘sampiirvat ri st gatau’). The glossator cites a passage from
RV (4,42,5 ‘mam urtah samarane havante’); the devata of this mantra is

‘atma’ or self. This conveys the idea of encounter.

According to Sayana, the word ‘sam-arana’ means the coming of the two
devatas with perfect understanding with each other (samaranam samyak

paraspara-gamanopetam).

Qualifying ‘samarana’ are two words ‘tvesham’ and ‘Simivatoh’, the latter
referring to the devatas that arrive, while former describes the very act of their
coming. ‘Tvesha’ means ‘‘brilliant”’, ‘‘full of light and splendour™ {from the
root ‘tvish’, meaning ‘‘to glitter””, “‘to shine”, ‘‘to excite’’, diptau with ‘ach’
suffix, ‘nandigrahipacha’, Panpini 3,1,134). The arrival of the two devatas

together is marked by a rare brilliance, and excitement caused by it.

The two devatas themselves are mighty and majestic (Simivatoh, from the
root ‘éam’, meaning ‘‘to exert’”’, “‘to labour”, *‘to put forth effort’’). Yaska
includes the word ‘$imi’ among the names of action (karma-nama, Nirukta
5,12), and derives it from the root ‘éam’ as already indicated, or alternatively

bRl (X3

from the root ‘$ak’, meaning ‘‘to be able to do”’, ‘‘possible to be done’’ (Samiti

karma-nama; $amayater va $aknoter va). There is another passage in Rgveda
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(10,89,5) whre the word ‘$§imivan’ is used in the sense of one who works

(Karmavan), with refrence to Indra (or Soma) :

g AT EEAT FSiT |

() FEAUT T I&EAT 1)

Sayana, preoccupied as he is with the adhi-yajiia approach, interprets the
word ‘sam-aranam’ as signifying the arrival of Indra and Vishnu at the place
where the sacrifice is being conducted (samyag-yagadesa-gamanam). And he
accordingly takes the expression ‘sutapa’ as the officiating priest who drinks
soma, that remains after the oblations are offered (‘huta-sishta-soma-pita-
yajamanah’). Of course, the word may be taken as ‘suta-pa’ (sutam pibati iti,
from the root shufi, meaning soma-pressing, abhishave, with ‘kta’-suffix), but
the better way is to take it as ‘su-tapa’ (sushthu tapatiti, Unadi-sitra 4,226
‘tap santape’, ‘tap dahe’ meaning ‘‘to burn’’, ‘‘to hot up’’, tapatiti $ariradi),
meaning ‘‘the Sun” (Sobhanam tapah yasya), Nirukta-Nighantu (1,17)
includes ‘tapah’ under the names of flaming light (jvalato r)z‘imﬁni) and the Sun

is well-known as synonymous with Vishnu. There is a reference in

Mahabharata (13,149,34) where Vishnu is called ‘sutapa’.

This is better because of the presence of the expression ‘urushyati’, which

A

strictly means ‘‘protects’’, ‘‘preserves’’. It does not make any sense to take the

line to mean ‘‘the soma-drinking priest will protect you’’, albeit Sayana takes
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the trouble to make the word ‘urushyati’ mean ‘‘praises you™ (stauti ity
arthah). He is aware that it is far-fetched, for his first impulse is to give the
meaning of ‘urushyati’ as ‘‘protects”” (urushyati rakshati). The word

b

‘urushyati’ in the Vedic context always means ‘‘protects ", as for instance, in
5,24,3 where Agni is invoked to defend us from all malevolent people

(urushya, raksha) :

A7 Aifer ot gagESTT

ST FUEAT ||

The expression ‘ittha’ is included in Nirukta-Nighantu (3,10) in the
names of truth or reality (satya-namani). So it means “‘truly”’, “‘indeed”,

“verily”’.
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(15)
(Higdrirs:)
o § sndfe were diwd
AT Tl o G |
Fqtfa Ersa w fagaid
gammfg = @ a0 (22)
(7eu13:)
T 1 E | AT | AR ) et | el ) o et | iy )
T | Yo7 | T | G | 7| R | g | A
SRRENE IRAR G RR e
(=72)
T e (Ae) € Afy TR st | () Yo e A
Tt | faat: stfer = 70 T fig: st o e afe )

qr they (reference to the life-giving gifts ‘asana’ of

the previous mantra)

'% lustre
Tf=q increase
Sitg) his (refers to the ‘mortal’, martyaya in

the previous mantra)

ufg great
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iy great manhood; strength; virility; vitality
ATAT the earth and the sky (dyava prthivi)
(fr) Tafd leads well

Rty for rains

ﬂ% for enjoyment; for protection

GRIE supports; nourishes

g= the offspring (refers to ‘martya’, mortal)
SIEECN the lower or nearer realm (viz. earth)
R the higher or more distant realm

(viz. atmosphere)

ﬁ’g’: of the preserver
| unmoving
FfﬁfT the third realm (viz. sky)

ey T the glittering orbit of the Sun

fa: of the sky

The life-giving gifts of Indra and Vishnu (tah) increase the radiant energy
(im) of the human being as well as his great vitality (paumsyam). An aspect of

this gift, the sky and the earth (matara) make for bountiful rains (retase) and
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protection (bhuje). The offspring of the sky and earth, viz. the human being,
upholds the relatedness of the lower or nearer realm (viz. earth, avaram) and
the higher or more distant realm (viz. atmosphere, param). And the
preserver’s immutable abode (pituh nama) is in the shining solar orbit (adhi
rochane) in the bright sky (divah), which is the third and supreme realm

(trtiyam).

(2) AT € e 37T A diere )

The pronoun ‘ta’, meaning “‘they” refers naturally to something
metnioned at the very end of the previous mantra. It is ‘asanam’, which
signifies the boons or gifts bestowed upon the mortal by Indra and Vishnu. It is
to be noted that both the pronoun and the noun it stands for are in the feminine
gender; aithough the pronoun is in the plural number, while the noun is in the
singular (collective singular, annadikam) : it includes food, clothes, shelter,
protection etc. They are life-giving gifts. Sayana also gives the same meaning

for ‘asana’.
REIAGAT | ST T30 TR TSH=T R ||

But according to Sayana, the pronoun ‘ta’ in the present mantra refers to
the well-known Soma-oblations offered by the sacrificer in a ritual sequence
(‘soma-rupah prasiddha ahutayo yajamanena hutah’). This interpretation

appears far-fetched, for there is no mention at all of soma-offering in the
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previous mantra. Even the word ‘sutapa’, which is taken by Sayana in the sene
of soma-drinker (suta-pa), signifies only the priest drinking the soma that is

left over, and not offering soma as oblations to Indra and Vishnu.

And having interpreted ‘ta’ in this unsustainable manner, he commits
another error in taking the word ‘asya’ to signify Indra (‘asya indrasya’). The
mantra has both Indra and Vishnu as its devatas, and there is no justification
for singling out Indra for the reference. And there is in the mantra no
characteristic mark (linga) of Indra. Further, the previous mantra does not
refer to Indra exclusively anywhere. There is however the significant reference
to the mortal (‘martyaya’), in the singular number, agreeing with the number
of the word ‘asya’ here. It is therefore correct to take ‘asya’ as meaning

‘martyasya’, ‘‘of the mortal devotee”.

The gifts of Indra and Vishnu help increase the lustre or brilliance (im) of
the devotee (viz. the mortal recipient of the gifts). Sayana takes ‘im’ to mean
“‘this”’ (etad); alternatively he suggests that it is a meaningless particle (‘imity
anarthako va’)! He ignores the fact that the word occurs in Nirukta-Nighantu
(1,12); and the indeclinable word (avyaya) has the sense of lustre (kantau),
movement (gatau) and pervasion (vyaptau) (cf. Devardja-yajva’s gloss,
citation from Kavi-kalpa-druma, and illustrations from RV 6,47,15 ‘ka im
stavat kah ‘prnat ko’ and 5,54,4, ‘vi yadajram ajatha nava im yatha vi durgani

maruto naha rishyata’).
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The gifts also augment ‘mahi paumsyam’, ‘mahi’ meaning ‘‘great’, and
‘paumsyam’ strength or vitality. The word ‘paumsyam’ literally means the
“work of a male person” (pumsah karma’). The Nirukta-Nighantu includes
this word among the names of strength (balanamani, 2,9). Devaraja-yajva
takes the word in the sense of nourishment and growth (pumsi abhivardhane).
There are instances from Rgveda, where the word is used for strength and
vitality 1,5,9 (‘yasmin vi$vani paumsya’), 1,80,10 (‘mahat tad asya

paumsyam’) and 6,46,7 (‘bhara satra visvani paumsya’).

(R) T 7 Fafe @@ 3=

The expression ‘matara’ (matarau, ‘‘mothers’’) is often used in Rgveda in
the sense of sky and earth (dyava-prthivi) : 6,32,2 (‘sa matara siryena’),
9,85,12 (‘prarurujad rodasi matara $uchih’), 10,1,7 (‘a hi dyava-prthivi ugra
ubhe sada putro na matara tatantha’) and 10,35,3 (‘dyava no adya prthivi
anagaso mahi trayetam suvitaya matara’). Occasionally ‘pitara’ (pitarau,
“fathers™) also is used (e.g. 1.159,2 ‘suretasa pitara bhima’; 3,3,11 ‘ubha
pitard’, etc). Earth and sky are also together called the ‘mother’ (10,110,9 ‘ya
ime dyava-prthivi janitri’). More specifically, earth is described as mother and
sky as father (e.g.1,89,4 ‘yan mata prthivi pita dyauh’; 1,90,7 ‘madhu dyaur
astu nah pita’ 1,60,2 (‘pita mata cha bhuvanani rakshatah’), 1,164,33 (‘dyaur
me pita janita nabhir atra bandhur me mata-prthivi mahiyam’). We have in
Taittiriya-aranyaka (1,10,1) the statement that earth is wife and sky the

husband (‘jaya bhumih patir vyoma’).
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As a consequence of the gifts granted by Indra and Vishnu, sky and earth
together lead the devotee well (ni nayati), making for rains (retase) and for
enjoyment or partaking of the gifts (bhuje). The word ‘retas’ is taken by Yaska
in the sense of waters (Nirukta 2,27). Derived from the ‘ri’ (ring prasavane)
with asun-suffix (‘sturibhyam tut cha’, Unadi-satra, 4,197), it means “‘to
flow”, “‘to ooze out’’ (riyate sravati retah) . The Nighantu speaks of rains as
the ‘retas’of the devas (vrshti-lakshanam apam devanam retastvad reta
uchyate), and cites illustrations from the Rgvedic corpus: 1,164,36
(‘saptardha-garbha bhuvanasya retah’); 6,70,2 (‘asme retas sifichatam yan

manur hitam’). There is a passage in which the rains are more explicitly meant

by ‘retas’ : 6,75,15 (‘idam parjanya-retasa ishvai devyai brhan namah’).

The relation between earth and sky on the one hand and rains on the

other is brought out in many passages as, for instance, in 6,70, 1:

RIEIIREIET bR
faefira stor e |

and in 6,70,2

AT 3T Y AT
T 4 fpd =gfean il

Sayana’s interpretation of ‘retase’ as meaning ‘‘for obtaining the ability

to produce children on the part of living beings’” or semen (praninam
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putradyutpadana-samarthyaya) is, to put it mildly, flat and too commonplace.
It does not reflect the spirit of the Vedic association between ‘matara’ and

‘retas’.

And the other purpose which earth and sky achieve for the sake of the
mortal (martyaya) is the enjoyment of a good life (bhoga) or protection from
all ills (bhuje). Both the rains and the powers of enjoyment (or protection)
(Sayana : ‘bhogaya rakshanaya va’) are gifts immediately and directly from
carth and sky, and ultimately from Indra and Vishnu. A mantra elsewhere

(1,159,5) makes this clear :

ST AT GG
T o TgGA SN ||

(3) TaTfd TAIsa T 1)

The ‘matara’ (dyava-prthivi, sky and earth) also help preserve through
Indra the separate identity (dadhati) of the realm below (avaram) and the
realm above (param). The lower realm is the earth, and realm higher than
(beyond, or above) that is atmosphere (antariksha). The expression ‘avara’ is
not to be taken in the sense of ‘“‘mean’” or “‘inferior’ (nikrshta), as Sayana has
done, but in the sense of what is nearer to us, as opposed to ‘para’, which is

far, distant, farther, ulterior (from the root ‘pri’ wiht ach-suffix).

Rgveda-Dar$ana 211

IZAAN AZRAAD WA TRA 1R AD AR



dAz3RAA FARIAAA AR IAAAN AARIAAAN

The distinction between the two realms is preserved by Indra the
offspring of the ‘matara’ called here ‘putra’, from the root ‘pt’ with ‘ktrah’,
‘puvo hrsvascha’, Unadi-sutra 4.164). It is in later literature that the son was
called ‘puttra’ ( with double ‘ta’, ‘takara dvaya’), because he saves his father
from the hell known as ‘put’ (‘punnamno narakad asmat pitaram trayate sutah;
tasmat puttra iti proktah’, Mahabharata, 1,74,37). This is not the Vedic idea.
Sayana rightly explains that here ‘putra’ (from ‘plng’, pavane, with ktra-
suffix) refers to ‘every person’ (‘puru-trata sarvo-janah). Putra here may be
taken as Indra. There are references in Rgveda to this effect : 10,133,5
(‘putram iva pitarau a$vino- bhendravathuh’); 10,140,2 (‘putro matara

vicharan nupavasi’).

But Sayana is on the wrong track when he confuses the import of the
mantra by relying on a minor passage quite out of context (Taittirlya-samhita
5,6,8,4 ‘trini va retamsi pita putrah pautrah’). Sayana brings in the idea of a

3

grandson (pautra), who is ‘avara’ (in his own interpretation, ‘‘inferior’’) , son
(putra), who is ‘para’ (‘‘superior’’, according to him), and the father (pita),
who is the third (trtiya) with reference to the son and the grandson (avaram
nikrshtam nama pautra-sarnjiiam, param tad utkrshtam putra iti nama; tad
ubhayapekshaya trtiyam piteti nama). However, the  Taittirlya-samhita
statement does not have this significance. It is rather far-fetched and

unnecessary to bring in the idea of progeny in a series, merely because the

word ‘retas’ is there.
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The adhyatma interpreation would suggest that the human being himself
in his own constitution supports and nourishes (dadhati, from ‘dudhang’,
dharana-poshanayoh) the distinction as well as inter-relatedness of the earth
and the atmosphere, the earth being represented by the navel region (nabhi)

and the atmosphere by the heart (hrt).

() fgeia e srfoRrr faat: 1

If ‘putra’ in the mantra refers to Indra, representing earth and
atmosphere, ‘pita’ stands for Vishnu, whose abode is sky, the third realm
(trtiya). We may recall the narration in Taittirlya-samhita (7,1,55), and
Aitareya-brahmana (6,15,10), about Indra and Vishnu coming to an

agreement, Indra occupying two parts and Vishnu occupying the third part :

I AT VEHAHER | TS A ST=An | g
TFRISHIA ST a7 3¢ {4 Tres o 3fa | aeamahetar | 5

SEEqATT T 1]

That Vishnu chose to dwell in the third and the highest realm (viz. sky) is

also mentioned in several Rgvedic mantras, as for instance, in 10,1,3 :

fersupfices werme g
EESIERITRIREY

The phrase ‘pati trtiyam’ is suggestive as it strongly echoes the phrase of the

present mantra ‘pitur nama trtiyam’, where ‘pita’ and ‘pati’ are cognate and
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synonymous. The word ‘pita according to Nirukta-Nighantu (4,1) is derived
from the root ‘pa’ (meaning ‘‘to protect’’, rakshane, ‘paterditih’, Unadi-satra
4,57), and Yaska explains that ‘pita’ is one who protects or who looks after
(4,21, ‘pita pata palayita va’; Skandasvami derives the word from
‘paternyantad bahulakat ditih’; there is also the Unadi-sitra, 2,96 which
justifies the ‘trch’-pratyaya; one who produces, one who brings about,

prasavita, ‘utpadaka’).

Sayana also takes ‘pituh’ as meaning “‘by the grace of Vishnu, who is the
protector (‘palakad vishnor anugrahat’). But according to him, this meaning is
justified by the relationship betweeen Vishnu and the sacrifice (yajiia); Indra is

also related to the sacrifice. We read in S‘atapatha—bra‘hmana (3,7,1,17) :
780 3 TTET AT | TOTAT Y e HT TG o
@ | (T FaTfoT e JaT FarfT T | e 3o e ||
gfd &l a7 oy wrgrile 4T 30 SRty fwm: T e T
Tdag I1)

The same text, however, points out next that Vishnu’s highest step, viz.

the third (trtiyam), is the solar orbit that shines in the sky (divi) (3,7,1,18)
I AT ‘Al T TRy q WAl 1 | fedT
T |l

The mantra locates the third step (trtiyam ‘forming the third part’, Panini

5,3,48) of the ‘pitd’ (pituh, viz. Vishnu the protector) as the Sun in the bright
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sky (divah, from ‘0didam padadi’, Panini, 6,1,171; brightness is the
characteristic mark of the sky, RV. 1,69,5 ‘divo na jyotih’), which shines with
extraordinary brilliance (adhi roachamane, from ‘ruch diptau’, with yuch-
pratyaya, ‘yuvoranakau’, Panini 7,1,1) (cf. also Sayana : ‘dyotamanasya

adityasya rochamane mandale’)

There is also the expression ‘nama’ (‘pitur nama trtiyam’). It means at
first glance, ‘‘name’, and Sayana accordingly, paraphrases ‘dadhati

putrovaram param pitur nama trtiyam’ :

{0 T TeTEReaTd ST 99 I (g A Iy |
AgFE T B AT, AguETerAT gt A fq A aarfa awafd

In his interpretation, Vishnu, being self-born and also creator, bore the name
of ‘father’ (pita), in contradistinction to the names ‘son’ (putra) and ‘grandson’
(pautra), both stnding for man in the superior and inferior aspects. Nama is
thus a mere name, a symbol (samjiia). But he also points out that there could
be another significance for ‘nama’ in the sense of ‘‘bending’ (namana),
standing for the competence (to create and protect) settled in the earth and sky

(‘namanam dyava-prthivyoh sthapitam samarthyam’).

It is an interesting word. In Nirukta-Nighantu, (1,12), it is included in the
names of water (udaka-namani). The glossator explains that it is derived from
the root-meaning, ‘namateh’, namayati, or from ‘ama’ meaning ‘‘to go”

(gatyadishu) : it would therefore mean, that which does not go or move (na
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amanti, na gachchhanti). The third step of Vishnu is also the final step, the
ultimate step (paramam padam) and all existence is comprehended in it;
nothing can move out of it, or away from it. It is an all-pervasive abode in the
same sense that water (apa) is. Thus, ‘nama’ qualifies ‘trtiyam’. We have
passages in Rgveda which admit of this shade of meaning, e.g. : 1,6,4
(‘dadhana nama yajiiiyam’), 1,72,3 (‘namani chid dadhire yajfiiyan’) and

9,75,1 (‘namani yahvo adhi yeshu vardhate’}).
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(16)
-~ (HIRATI3:)
AxIfaa G i
TRIFE Hiogd: |
7 qifent=r BrfafRfaraties
HETFTTEE AEH 1 ¢ 1 (28)
(7YTS:)

AT | 3 | 36T | e | eiafy | e | A | SR |
Heg: | 7 | wiRfarfy | frsfin | 39 s | 9% ) Ffe
eS| S 1)

(317)

O 1q: HTHET Aleg:, T WaTt B 3q fmfie 3%
FIE, ST 315, dwIfeq e, StE efmh |

ddq dq 3q that and that (viz. those accomplishments)

Sy of Vishnu
Tred valour; vigour; vitality
i we honour; we celebrate
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ERiS) of the lord of all existence {viz. Vishnu)

EIGE of the protector (viz. Vishnu)

SEEAS of one who is devoid of harshness (viz. Vishnu)
Tﬁ?ﬁgﬂﬁ of one who showers favours (viz. Vishnu)

T: who (Vishnu)

BlIRENE) the three realms

farfir: EL by three

[EIEIEE by the strides across

SEHTY covered

SIUIRIEN of the wide-spreading one (or of the one who is

vastly celebrated)

EIEE] so that he (Vishnu) lives.

We celebrate with zeal (grnimasi) the manifold valour (tat tat paumsyam)
of Vishnu (asya, vishnoh), who is the mighty protector (tratuh), altogether
devoid of wolfish harshness and hard-heartedness (avrkasya), and capable of
showering all favours on his devotees (milhushah). He covered (kramishta) by
his three strides (tribhih it vigamabhih} all existence (parthivani), and made it
vast and habitable (uru). He is widely celebrated, for he has widely traversed
(urugaya). This celebration of ours is intended to make Vishnu live in our

minds and hearts, and becomes extensively acclaimed.

218 Rgveda-Dar$ana

nR A 13RLAD R 1RRGAN 1z 1R



AFIAAA FAZIAAAN AARIAAA FARITAA

(2) T 3 o7 Ui Tofitey s

The valiance of Vishnu (asya vishnoh paumsyam) has been manifold; and
the expression ‘tat tat’ is a repetition of ‘‘that’”” to suggest continuous or
successive acts of vitality (vipsdyam dviruktih). Many are the exploits of
Vishnu that are being recounted and eulogized. He is therefore an ‘uru-gaya’,

in the sense of being much praised.
The word ‘paumsya’ has already been explained.

The word denoting action in the first person and plural number is
‘grnimasi’, from the root ‘gri’, meaning ‘‘to make sound’’, ‘‘to narraate’’, “‘to
praise’’, “‘to pray’’ ($abde). It signifies prayer, but there is also a sense of
being zealous about it. Hence it has to be taken as celebrating the exploits of

Vishnu by song and prayer.

And the purpose of such celebration is to make mankind live well and
happily, gloriously and meaningfully (jivase, from the root ‘jiva’, prana-
dharane). The word ‘jivase’ suggests not only “‘to live’” or ‘‘to remain alive”’,

bRl (X3

but “‘to support life’’, *‘to nourish and strengthen’’.

(R) 7T ATq: STTHRET Hiog: ||

Vishnu, whose exploits are being celebrated, is further described. He is

LA Y3

an energetic master, verily the sun (ina, from the root ‘in’ ‘‘to move’’ gatau,
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etiti; ‘i’ with nak-suffix; in sifiji, Unadi-satra, 2,282). Rgveda (1,164,21)

speaks of ‘ina’ (sun) as the protector of the entire universe :

AT ferer e T |

Nirukta (3,11) includes this word (niyutvan inah) under the names of
sovereigns (i$vara-namani): ‘ina ity etat sanita aiSvaryeneti va sanitam anena
ai$varyam iti va’. The word denotes one that is full of this lordship (ai$varya)
or one that bestows lordship on others. Vishnu is ‘ina’ both in the sense of

being identical with the sun and in the sense of being the supreme sovereign.

He is also the protector of all (trata, from the root ‘traing’ meaning ‘‘to

bR T

protect”, “‘to preserve’’, palane; ‘ade cha upade$e asiti’, Panini 6,1,45)

Further, he is described as a ‘non-tearer’ (avrka, the negation of vrka, ‘na

9 (X9

vrkah’), derived from the root ‘vrseh’ or ‘vrksh’ meaning ‘‘to cut’’, “‘to tear’’).
The word ‘vrka’ generally means a wolf or a wild dog, which is well-known for
its tearing the flesh of its victims; it is used in the sense of killer (vrka adane,
‘adatte $atru-pranan iti’, cf. Nirukta-Nighantu 2,20 also in the sense of a
thunderbolt, vajra; ‘igupadhalakshanah kah’, urnatter va), and in the sense of
being cruel and destructive. Vishnu who is the supreme soveriegn, is

nevertheless utterly devoid of this trait of a wolf. On the ohter hand, he is kind,

merciful and compassionate.
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And another description of Vishnu is that he is a showerer of favours. The
cognate word used elsewhere in Rgveda (2,24,1) is emphasized by the quality

of friendlines :

T AT Higa T wad 94T ||

Sayana interprets the word ‘midhvan’ as ‘‘the showever of praises”
(sekta, stuter varshita). The root of the word is ‘mih’ meaning ‘‘to sprinkle’’,
““to shower” (sechane). The Nighantu specifies that ‘mihau sichi’ has the
sense of urination (mutrotsarge). However, the word is often employed in the
sense of copious outpouring. We have a statement in Brhadaranyaka-
upanishad (1,1,1) to the effect that whatever sprinkles also rains (‘yan mehati
tad varshati’). The word suggests being generous and bountiful, bestowing the
devotee richly. Nirukta (3,9) includes the derived word ‘vilhum’ among the

names of treasure or wealth (dhana-namani).

(3) =: grfiET B0 3 femah: 3% &g

The great accomplishment of Vishnu, which indeed is the occasion for
celebration, is acclaimed here. He planted his steps three times, only three
times (the word ‘it’ stresses this point) (tribhih vigamabhih), and thus carved
out extensive realms (uru kramishta). We have noted earlier that ‘prthivi’ is
used in the Nirukta-Nighantu not only in the sense of the earth, but also in the

sense of atmosphere (antariksha) and sky (dyus-sthana). All three realms are
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therefore associated with prthivi (parthivani). Vishnu's strides are outgoing
(vi-gamabhih), and during the act of planting his steps, the realms also became

vast for all beings to inhabit (uru kramishta).

(¥) TWTEE STE

We are celebrating the glory of Vishnu, who is praised widely (uru-gaya),
so that he lives ever in our minds and hearts (jivase). Sayana interprets ‘jivase’
as “‘for protecting the three worlds’’ (loka-traya-rakshnaya; ‘jivase jivandya
rakshanaya’). The word ‘jivase’ is derived from the root ‘jiv’ which means “‘to
live”, “‘to breathe” (prana-dharane ‘igupadhajiieti’), and therefore would

LRI

signify ‘yatha jivati ‘tatha’ “‘so that he lives’’. The association with ‘urugayaya’
would further suggest that the celebrity of Vishnu, who is the protector of all
mankind must be alive with gratitude in the hearts of all people. The
expression ‘uru-gaya’ signifies ‘uru-gatavya’, ‘‘one that must be praised

widely and at all times”’.
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(17)
(F1RaTITS:)
3 ¥ FuO W e
weAdt At |
v AfHa gasfa a9 aw
qadwd: gt || @ || (29)
(9397133

31 1 3T e AT | T | srfysEn | At
YEOFT | AT | SO | T | ST | g | A | 9
TR | T ]

(777:)

T I (o) 3 3q Foor 7 stfirears yeoafy | srer
AT e AT TNI | Tage: F2 T foT: (37T T sraedfa) ||

5 ESN two only

T of his (viz. Vishnu’s)

FmoT steps

= EE steps of him who beholds everything in the light

of the heavens (viz. the Sun)

FhrEm™ having turned towards the light (knowledge)
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e the mortal

W moves about and works
@?ﬁm{ the third (step)

I of his (of Vishnu)

T no one

Wﬁﬁ can know
qqg-d. (even) those that move everywhere
EREEE the maruts (the winds or mind)

JoT: (311%( ) (and) the birds that fly in the air (can never know)

During his striding across (asya kramane), Vishnu planted three steps,
which brought into being the three realms. Of the three, only two steps (dve
it), namely the earth and the atmosphere, are known well to the mortals
(martyah) who look forward to understand (abhikhyaya bhuranyati). But the
third one (trtiyam), namely the sky is altogether unknown (a dadharshati) to
any one (na ki), even to the winds that soar high (patayantah vaya$chana) or to
the birds that fly in the air (patatrinah). Vishnu who is seated in the heart of
évery being is beyond the ken of our sense-organs and mental faculties. He can
be perceived only by him who strives to turn inward and look with insight

(abhikhyaya bhuranyati).
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(2)2ﬁwmﬁwérm

Vishnu is well-known to have planted three steps (trini pada vichakrame
vishnuh}, and he thus not only fashioned but extended the three realms for the
habitation of all living beings. They are bhih (earth), bhuvah (or antariksha,
atmosphere or mid-region) and suvah (dyus-sthdana, sky, or the upper

regions).

And Vishnu has here been described as ‘svardrk’ (svar-drsah to agree
with asya), meaning that he beholds all things as the Sun does, even the high
heavens (svargasya sarvasya va drashtuh). Nirukta (2,13) includes ‘svah’
among the six names of sky or the Sun (‘sadharany uttarani shat divascha
adityasya’ : svah, prénih, nakah, gauh, vishtapam, and nabhah). We find the
employment in the Rgvedic passages of this word together with ‘drs’ (‘‘to see
light’’, prekshane) in the sense of dazzling or brilliantly shining, beholding
everything in the light of the high heavens, Sun-like, e.g.

aua {3 ofti w3 ||
(2,24,4)
A T amfafR et g fed Ty ||

(3,2,14)

AYTATIE Yaed o e foe =l 1|
(5,63,2)
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T 3 wgRIS i faear
T AT VAT @R ||
(7,58,2)

AT W= YFT ST ||
(7,83,2).

(R) FrEaTr At ot |

Two of the three steps of the all-seeing Vishnu, who is identical with the
Sun (who is svar-drk), are all that can come within the comprehension of
mortals. Two significant expressions are used to illustrate this idea. The first
one is ‘abikhyaya’. The word ‘abhikhya’ has been used in the sense of turning
ones look or attention (khya) towards (abhi). It is not merely preparedness to
view or perceive, but involves life-energy being focussed on perceiving or
viewing, intense attention. The word has been employed only in this sense in
several passages in Rgveda (e.g. 1,148,5 : ‘andha apasya na dabhau abhikhya
nityasa im°‘, 8,23,5, ‘abhikhya bhasa brhata’;10,112,10, ‘abhikhya no
maghavan’). Nirukta (3,13) includes this word among the names of cognitive
excellence (prajianamani). Without such intense adverting, no illumination is

possible.

The other word ‘bhuranyati’ is even more interesting. Derived from the
root ‘bhr’ or ‘bhur’, meaning ‘‘to move rapidly’’, *‘to palpitate’” (bhurati), the
form ‘bhurana’ means ‘quick and active’, and the other form ‘bhuranya’

means restlessness. Yaska takes the word in the sense of movement
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(gatyartha, gati-karma) and includes it also among the words for speed
(kshipra-nama) (Nirukta, 3,9 ‘bhuranyatir gati-karma’, mrgayvadayascha,
Panini 30,1,36, kyu-pratyaya; also Skanda-svamin takes it in the sense of
quick work, bhuranyater gatikarmana idam, kshipra-nama va). But in Rgvedic
passages, the word is used sometimes in the sense of supporting or nourishing
(as, e.g., 1,50,6 ‘yena pavaka chakshasa bhuranyantam janan anu, tvam
varuna pasyasi’), and sometimes in the sense of accomplishment or
obtainment (e.g. 5,73,6 ‘nasatyasna bhuranyati’). Nirukta-Nighantu (2,14),
however, gives the meaning of supporting and nourishing (bhurana dharana-

poshanayoh, ‘kudvadih’), which may be off the mark here.

In the present context, the words would more appropriately signify that
mortals move about in the two realms, and carry out all their activities, having

known that this was made possible for them by the might and grace of Vishnu.

(3) T 7T (foreoty; &) i 7 gt

The third stride of Vishnu is referred to here. It is the highest and supreme
step (paramam padam) and is identical with the sky, beyond the earth and the
atmosphere (which are his other steps). The word ‘asya’, (‘‘his’’) means
‘vishnoh’ (“‘of Vishnu’’), and has to be taken along with the qualifying and
descriptive word ‘svardr$ah’ (already considered). Yaska takes the form ‘svar’
to signity the sun (Nirukta 2,14), the most important detail of the sky
(dyulokakhya) :
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T yafd | g 3RO | g HOT: | TAr W | Hal I
ST | AT Wit A ||

It is so called because the Sun moves well, that is to say with no
interruptions or destractions; and likewise he inspires and prompts all life on
earth and in atmosphere, The expression ‘svar’ (in Yajurveda ‘suvar’)
primarily connotes ‘‘shining’” (svarati); and ‘‘shining is best illustrated by the
Sun (sunshine), the dazzling light. And because of the sun, the sky is the bright
space, the heaven. The vault above the sun is called ‘divah’. The Sun’s brilliant
light manifests all heavenly bodies, enters into all life-giving juices, and

pervades all the realms. He makes for all onward movement (Nirukta, 5,4) :
TR WAl | § AT IR ||

What sees even this Sun is ‘svar-drk’ (stiryasya drashta); this is Vishnu,
who is responsible also for the earth and the atmosphere. Vishnu in fact,

beholds all things in all the realms (sarvasya drashta).

This spot, where Vishnu or the Sun shines in his dazzling glory, is beyond
the kén of the denizens on earth and in atmosphere. No one (‘na kih’, for ‘na
kah api’) can comprehend this spot, which is the source, sustenance and goal
of all creatures. The word is derived from the root ‘in dhrsha’ (da-dhrsh),
meaning ‘‘to be bold”’, “‘to be strong’’, ‘“‘to be competent’” (pragalbhye :
(dhrshi $asi vaiyatye’). The literal connotation is that no one is competent

enough, capable enough, bold enough to overcome that spot with his
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intelligence (buddhya na abhibhavati) . In plain language : no one can
normally know that spot (jiatum na $aknoti). However, the word itself in
several contexts is intended to mean acceptance (as, e.g. in 5,66,3,
‘ratahavyasya sushtutim dadhrks stomair manamahe’ or in 8,82,2 ‘piba
dadhrk yathochishe’) and competence (as, e.g. 10,16,7 ‘dadhrk
vidhakshyan’).

(¥) TFHT Iqg: TqE: ||

It is not only the humans that are incapable of understanding the highest
step of Vishnu, which is sun-like, dazzling and blinding. The incapacity is
common to all creatures that share the trait of mortality (martya). The highest
step is distinguished by being immortal, viz. beyond the limits of mortality.
Even the winds (vayaschana), from ‘vayah’, the root being ‘va’ meaning
movement, ‘gati-gandhanayoh’, vater dichcha, Unadi-sitra 4,573, ‘in’ suffix),
viz. the maruts (‘vetaro marutopi’, Sayana), which move close to the higher
realms, high up in the atmosphere, are not capable of reaching this third relam

above the Sun.

And likewise the birds (patatrinah, ‘‘those having patatra or wings,”” from
the root ‘patlr’ or ‘pat’ meaning “;[0 move’’, ‘“‘to fly”’) which are
characteristically fast in their movement (‘patayantah, from the same root, but
having the significance of speed, of flying rapidly) and soar high in the air,

cannot reach up to this spot.
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The adhyatma interpretation of the mantra takes the three steps of Vishnu
to represent the three states of life : wakefulness (earth), dream (atmosphere)
and deep sleep (sky). The transactional experiences are confined to the first
two states; but no one can communicate his experience in the third state, for it
is beyond understanding. Hence it is called prajia (prakrshta-ajna).
Wakefulness is transaction between the subject and the objective world (hence
called viéva), and dream is entirely a confabulation of the mind based on the
sense-data of the working state within the individual (hence called taijasa).
Ananda-tirtha suggests this correspondance in his commentary on

Brhadaranyaka-upanishad (6,3) :

ST gt =9 AT gy 7 |
TIREATANE T AT AT ||
EEIRRUCICHCR IR REREEKE
STffaRIaT A=A 4 |
7 Sffa: T 5P A 3T g 99 1)

It is Vishnu that provides the light for all our understandings; there is no light

other than him. However, in deep sleep this light is withdrawn into himself, or
rather the subject is drawn in and gets merged in the light. That is why the state
is described as ‘samasta’, ‘supta’, and ‘samprasada’. The Chhandogya-
upanishad (8th prapathaka) deals with this condition in some detail. While the
third step of Vishnu is altogether beyond the normal transactional perception
(the winds or maruts, vaya$chana, representing sense-functions, and the birds

or patatrinah representing mind), it could however be reached by the devotees

who strive in that direction (abhikhyaaya bhuranyati).
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(18)
(FfRaris:)
ql: /T A 3 A
7 N St |

FAT: TR U E N (2¢)
(939132)

gfi | A | A | T A T T
ogefi | srifag | FeasI | st | weshi | g4t
U | 9fe | ufd ) sATsEE

(3742)

Arafiy: Fghif: G Fafa T = T T 3 ST | TE=i

smanfar: ffemT: gar ST TTed gt 1|
< .
?@ﬁ% with four
qrh together with
:Fﬂﬁ{ ninety in number
CIEIEE with their own inclinations
Th T like unto a wheel
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q revolving

i veriety of ways

3@'@1‘1{ causes to move (in a variety of ways)

Sjﬁilfl(ﬂ immense (vast) body

ELEICH evolving variously

FHOT through jubilant praises

gar ever youthful (active, dynamic)
AR but not small (being all-pervasive)
e comes in the direction of

ATEIq (our) invocations

The import of the mantra is rather obscure. Sayana interprets the mantra
as describing Vishnu as identical with the Sun (ayam adityatma Vishnuh), who
is responsible for the wheel of time (kala), with ninety-four details
(kalavayavan, chaturadhikanavati-samkhyakan). With the movement in the
form of gyrations of the Sun, these aspects of the time also assume periodical
revolutions, like the circular movements of a wheel (chakram na vrttam). The
Sun brings forth a variety (avivipat) of forms incidental to such periodical
revolutions. He is ever active, as a youth full of energy (yuva), but he is never

childish (akumarah) in the sense of being errant or impulsive. He is able to
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keep the time revolving without fault, because he is inspired by the pious
prayers of the human devotees (rkvabhih). He heeds to our invocations and

supplications (ahavam pratyeti). His response to our overtures is positive.

(2) SgOE: ek F=fe = qfie 1)

In the general background of the unintelligibility of this mantra, the play
with numbers here is further intriguing. The number 94 (chaturbhis sakam
navatih) appears to have found reference here. It may be noted that we find
3,7,9 and 12 are numbers that have a curious significance for the Vedic
people. One mantra (1,164,48) speaks of a wheel with 360 spokes (trisata-
shashti); another (1,164,0) refers to 720 (sapta-$atani vimsatischa). The
numbers, without doubt, have a meaning, although we are not always certain
what it is. In the present context, it is obvious that the revolving sun-archetype
1s the focus of attention. If the sun is identified with Vishnu, the all-embracing

spirit of creation, Vishnu is identified with time (kalatmako vishnuh).

And the expression ‘namabhih’ (in the plural) refers to the periodical
inclinations of the sun (‘svakiyaih namana-prakaraih’), from the meaning of
the root ‘nam’ (“‘to bend’’, namyati). The Sun while revolving is seen to make
these inclinations. They are likened to the spokes of a wheel. And they are
enumerated here as totalling ninety-four (navatim chaturbhis sakam, ninety
along with four), which are like multiple spokes of a wheel (‘bahvaropetam
chakram iva). What this number refers to cannot be easily figured out. Sayana,

however, provides an explanation :
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Year (samvatsara)-1; half-years (ayane)-2; seasons
(rtavah)-5; months (masah)-12; half-months (ardha-
masah)-24; days and nights (aho-ratrah)-30; watches of
three hours (yamah)-8; zodiacal periods (lagnani)-12;

Total 94.

One wonders if this explanation is not rather far-fetched and anachronistic.
But in the absence of another and better explanation, this may be allowed to

stay.

The Vedic ideology does accept the year (samvatsara, meaning that in
which all beings dwell together, ‘sam vasante asmin bhiitani’) as identical with

the creator, and with the Sun. Satapatha—bréhmana (10,2,4,3) says:
TIR] T geTafe: | . . § : oISyl F AT 1|

and elsewhere (2,2,3,9)

Tfecaeds w91 Faa: 1|

But in the Vedic ideology, the reckoning of the year appears to have been
four-fold, and it is possible that the expression ‘chaturbhih sdakam’ refers to

this (cf. Taittiriya-brahmana 1,4,10,1) :

sfiEty gaet | arfeen TReee | FgdT EEET |
EIRAGELSIH
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Agni is samvatsara; Strya is parivatsara; Chandrama is ida-vatsara; and Vayu
is anuvatsara. The reckoning of the year was made on the basis of the three
devatas (corresponding to the three realms : Agni on earth, Vayu in the
atmosphere, and Sarya in the sky) together with Soma (or Chandrama) as the
energizing principle. They also correspond with the three steps which Vishnu
planted, and realm beyond them which is transcendental (parama-vyoma) and
where Vishnu abides in his own glory (sve mahimni); unknown to mortals,

meffable and hidden.

(R) T 7 I A, ST )

The passage of time is cyclical or circular, not rectilinear. Therefore,
there can really be no point of beginning or point of ending. The Veda

mentions that the creation was in terms of cosmic cycles :

HITZHET 97T TATEHReTI ||

The revolving sun provides the archetype of the time that was bound up with
creation. Time as an aspect of the cosmic order moves necessarily in a circle :
it is both a consequence and an expression of that order. It is to emphasize the
cyclical character of cosmic time that the imagery of the wheel (chakra) has
been employed. In the well-known ‘asya vamasya’ hymn, the Sun is likened to
a chariot (ratha), which moves on but a single wheel (1,164,2). Yaska

explaining the import of this imagery, traces the word ‘ratha’ (chariot) to the
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root ‘ramhati (meaning ‘‘to move speedily”’) or alternately to a reversal of the
order of letters (varna-vyatyaya): ‘sthi-ra’ (what is stable, at rest) becoming
‘ra-tha’ (what moves, does not rest); or again to the fact that one sits

comfortably in it and enjoys the ride (Nirukta, 9,11) :

T Eotfaanr | Ruedt enfawias | wEmonsia-
feawdifa a1 | T3t e ||

And he means by ‘ratha’ the Sun (Durgacharya : ‘ratham ramhana adityam’),
which does not rest even for a moment (‘ramhanaschasau muhurtam apy
anavasthayitvat’). Seven are the horses that are yoked to it, and horses
represent the rays (adityah raSmibhir yujyate). This chariot has but one wheel
(eka-chakra). The word ‘chakra’ for the wheel has been explained by Yaska as
derived from the root ‘char’ (meaning ‘‘to move’’) or from ‘kramu’ (“‘to plant

bad (X3

ones steps’’, ‘‘to make an onward journey’’) (Nirukta, 4,27) :

sk ThddT <LdaT FEda 1|

The wheel is characterized by circular motion; it is symbolic of cosmic cycles
(vrtta). With twelve spokes (dvadasaram, which, according to Yaska, refers to
the twelve months), the wheel (chakram, the year) revolves repeatedly
(varvarti), alround the sky (pari-dyam) (RV. 1,164,10 and 11). The
movement of the wheel is described as ‘vrttam’ (revolving, rolling) from ‘vrt’,

““to turn round’’, Dhatu-patha, 18,19 ‘vartate’, vrta with ‘kta’). In the course
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of such revolution, diverse are the things that come to pass, and multiple are
the changes that occur. This is suggested by ‘vyatin’ (Sayana; ‘vividhatana-
svabhavan’). The variety and multipliciity here refer to the different aspects of
time (kala-avayavan), numbering ninety-four as mentioned above. It is the
Sun, the spirit of time, that makes this periodical revolution possible (avivipat,

from the root ‘tu vepr’ or ‘vip’ meaning ‘‘to tremble’’, ‘‘to shake’’, ‘“‘to stir’’,

‘kampane’, Dhatu-patha 10,6).

(3) FE== R fof e =i |

The Sun (viz. Vishnu), as identified with cosmic time, is naturally
immense and all-encomapssing. He has a vast ‘body’ (brhat $arirah yasya sah).
All space and all time are included in him, and nothing is left out of him. His
form is cosmic (virat). The bodies of all living beings and the forms of all things
are really his own bodies and forms. And he organizes cosmic existence in
tems of classes, orders, species, sizes, shapes and costitutions (vimimati). He

makes for variety; he structures the universe (vibhajya sthapayati).

The employment of the word ‘rkvabhih’ (meaning ‘‘through the rks”’,
from ‘rchah’, ““to praise”’, stutau with ‘kvanip’-suffix, ‘anyebhyopi dréyante’,
Panini 3,2,35) in this context alters the import significantly. Sayana interprets
this word to mean that the Sun makes this multiple creation possible through
the hymnal praises (‘rkvabhih stutimadbhih mantra-vadbhir va vimimanah’).

This does not make sense. Probably, he means that the people offer praises to
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him in the form of rks, which empower him to proceed with the creation, for it
is yajiia that sustains cosmic order. This seems out of context. For some light
on the matter, we must turn to Yaska’s interpretation of ‘rk’ (or rchah), while
explaining the mantra (1,164,39). The word ‘rk’ has been taken by him in the
sense of the body, which is the source, support and sustenance for the sense-
organs (which are the devas) established in the body. And there is the spirit

(atma), which is immortal, within the body (Nirukta, 13,14) :

TR AT | g Il g Gaeieanior | e
TERARMT qel wald | Sfsgudd AT S | FReE-
fAyooTieTTaTe: I

All the things and beings in the universe are characterized by the possession of
individual bodies, in contradistinction with the cosmic body of the Sun (brhat-
darira). The individual bodies are called here ‘rks’. The Sun, who is the
possessor of the cosmic body (brhachchharirah), brings about (vimimana}, the
variously constituted world through so many individual bodies (rkvabhih). The
cosmic body as well as the individual bodies perish, owing to their being
subject to the wheel of time, but the spirit within all these bodies (the Sun or

Vishnu) is immortal.

() FATSTATE: et e |l

Being renewed periodically, in the course of his ever-recurring

revolutions (chakra), the Sun is always youthful (yuva, yautiti, ‘yu’ or ‘uvan’,
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with ‘kanin’ suffix, Unadi-satra, 1,156). But he is by no means small, midget
or little in shape, size or character (a-kumara, in the sense of ‘analpa’). He is

pervasive, all-embracing and virat (brhachcharira).

He is readily responsive to the invocations of the devotees. He
approaches them with an inclination favourable to them (pratyeti). The word
‘dhava’ for invocations also means a sacrifice (from the root ‘hu’ with ang-
prefix); but it is more appropriate to the context to take in the sense of prayer,
incantation (from the root ‘hvefi’, meaning “‘to articulate’, ‘‘to make sound’
Sabde). Although cosmic in nature, constitution and spirit, the Sun (viz.

Vishnu) can be oriented to each individual being, for he dwells in each living

creature as its essence, spirit and strength.
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APPENDIX

SAUNAKA’S RGVIDHANA

Saunaka’s Rgvidhana is an
important work, providing the
‘viniyoga’ of the mantras in the
Rgveda-samhita. It contains an
elaborate  account of  the
employment of ‘Purusha-sukta’
(sections 29-42 in the third chapter)
for practical benefits. This
incorporates the worship procedure
of Vishnu (‘archanam vishnoh’),
including the nyasa-vidhi and puja-
krama of each of the sixteen mantras
of the stuikta, the stotra (‘jitam te’)
and the phala-stuti. The Sukta is
here described as facilitating ‘atma-
jiana’ ‘knowledge of the self’ and

as the technique of effective

meditation (yoga-dhyana). In fact,

240

practical instructions for
contemplation are given here
(sections 37-39). The value of
devotion (bhakti) is highlighted

{section 41).

It may be seen that this work
takes up siukta by sukta of the
entire Rgvedic corpus, and
prescribes how the mantras may be
employed by those who are desirous
of material benefits more than
spiritual welfare. In providing such
‘viniyoga’, the author relies on the
Smrti-manuals and also on folklore.
Much of the benefits mentioned by

the author is, at this point of time,

totally irrelevant and smacks of

Rgveda-Dar$ana

1R AN 1A 1RRAD 1RRAD 13REn 1RiRAn



17

FAZIAAA FARIAAA FARIAAA FAZIAAA

popular superstition. And it is
certainly against the adhyatma and
adhidaiva approaches of the Vedic
corpus. There is a large involvement
of homa and other rituals, which
again vitiates against the original
spirit of the Rgveda. The text
appears to have originally comprised
of four chapters, to which the fifth
which is by far a brief one, was
added in the nature of phala-stuti.
The entire text is of little value in
understanding the Vedic import but
it has become an exceedingly

important text in the circle of

Rgveda-Darsana

practitioners of the Vedic mantras.
That is why the text, not frequently
printed till now, has been given as

an Appendix.

The entire text is reproduced
here, based mainly on the excellent
edition of Rudolf Meyer in the Latin
Rgvidhanam (Berolini,
MDCCCLXXVII, Dissertio
Inauguralis quam consensu et
auctoritate Amplissimi
Philosophorum ordinis in Alma
Litterarum universitate), but with

corrected readings.
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EE I
3 Y OIS | S T HEE™ |
3T JAATSET: 1)
(®)

(Introduction)

WA g ey
TGl TN |

T FAgNTY YATEEEIEYT |
FHT FfveRA &G SE= IE: 1R

Ffufufafasr q=1 TRIGgETARHT: |

TASH AR TSR 11311

T = FAffor ety 7 |
ISy TUHCT: FEERE Fad: 1%l

weed 3 faan: Woeraurare e Ty 19 |
I P FETTE T R AT )

I @l Sfav gaay Aqfay MR |
3 HHT: IR e
Tgafs Efadaary gl
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(?)

(The value of austerity)

fgr #an fafawr smeoE
T =i fafaag: |
o I T gIhg

IHREATqRISTEET A 1121

T f5T: ST STURITE: |

TUETE I Fagdgms: IRl

&I Agar RETIeAT - |
T SV g SToRfESEE: 11301

TGN AT a9 fa<d 7ed |
U fasafa Faifor fardre: e

fagyol g fawe I |
I e FEOT Aed < A Wt iyl

T T FH: T9fedT T qer 9o |
AN FHITOT FeH fagTT = FHOTH gl
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(?)

(Purscharana)

TR § HA g, |
WEAANIETRIE T e, {5 11l

FYTTHICIHTEN, a5 Td: g |
faesesfT T g Qi armEa: i1

i | R e e
MFNERG @ I qfeEl 9 dfeeg=d 113

I fe T T G AT |
Vg : WAy TeusEE T ¥l

(%)
(The Japas)

FHqEARRS S = FHUA |
3T @ IIAIgT ST A S, 12l

MER ARAINTE: Fiied g arsgad |
TUfeTSfeRma F WY By <adr: 1Rl

o faeuR I = S |

I = W T g wfEd: u3n
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T ToREe A TfddieTe: |
T SRR ed: 1%l
T gfafeRTian=a w27 |

AgERgh: 1 FREIsguaey: iyl

(W)

(The homa)

3N RIS WIS TheTad |
Y T QA g F T4 TE Ll

Sgedl 7 TSt 7 Jgagw a4 |
IETFS T qSTHAASTT =T 1Rl

TaT T TRAHIEET |
I FEIUECT T g SR S 130

T o fawiee gifaegar |

ISAETT ARl RATH gd T 118l

TSt TSI [Ty Jeheqad |
qq: o o giedeia amaa: il
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(=)

(Krchhra and Chandrayana)

T G fafepIsgqasT: |

TreTaciddess el Jags T 12|

WHE T Feodg fafggrsmoeg 9 |
T Qigareif grar o g 1R

T U FAeEhdd T |
TEF=I0 FATOr A Sfqemd 1%

A0 WA Fep: TH T |
FIEEIEARE BRI

TS TRITEYd e |

Feifg ST JarAme U 1IE ]

(9)
(Mahasantapana)

% WqeAe G FRHERAa |

ZE T F YA TS0 =9 5t 12l
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U AT Fer Fior gda |
e AvadeomaEs T f5: 12l
T T AR Sy 9 FReey |

UFATAEY Feg: TAT: Ta: 1130

(ErAT 7 gEfd U S & |
THIMEIH T A FACAEd: 1)

T Fedth Hermiau fag: |
3TEHE] e (ergrEaTd F9aq 116l

(¢)

(Yati-Krcchra and Paraka)

TaF=s T-aq TR |

Side (TGS Faled: 112l

~

frereg foeery: Jremveafaf: oa: |

D

~ .

RIGE R CEu LRI U ICEE ]

IS T SIGRMTeHYISH |

TR YRR IETeANISHY |

T T Foisd JaurarEeT: (131

T BRI fI0E 3907 31 A |
STV TS g 1]
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248

Tag fafy FeeE AT |
RER I EROES S EARUECE W

()

(Sisu-chandrayana and yati-chandrayana)
I ARAAey: froesrgartes: |
TUsErET oo S )l

A FHTATUSTTAteT e |
fradrer gfawre Ifd=r=rgomead 1311
79 FfE fyver fagrselifa: gmfea: |
AT TS TS el 131

TAGSEANSSiaeal FHage= & |
TAFRTHET FeagyiT: T2 1%l

A TEIF0 qdel e |

CIMEAEYEOST q&aqT T 1yl

(R0)

(Purification of body)

WWWWWI
TYH AT T ASSnaE T gl
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U @ J AT 9 |
U ELIER G il [C e L - B

SRR : FaHareg 1 S99 |

OO S IMee S 1131

ST FH FA Forare] AdtEa: |
TS Y[GE FHIOT TSN T2 116

fo NN o [o [o
FAAHATGHTCd: FIRHUTH |

AT A A1 FAG qq: BH FARAA Y]

(22)
(Ayushya-Karmas)

feeanfon =9 e e >Ry |

SUNIGIaHhedl a1 FIFIaRA 12|

ST FAIOT F=geh: AR |

Vgcq: WAy SUd FAgaET: 1R

suasefed 3 faet wroarmfea |
TR arstq Y 39T FEifEa: 113
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A YRS W@ Sue 59 |
Y[GAEIISAT : ARSI 11411

U9 RIS g1 SO |
ezt ZIeeT a1 SIYEEEsT ar 11yl

(2R)

(Preparation for Vedic recitation)

3T ITAGISSAHENON, G ST |

IEG] TR a o= o 112l

T T AIEET T5hd AH T |
T T IRE AR g2 11311

TR : Y[R A |
T STRARCEIERT 1131l

qfeamioT: P qU SRR |
fevTRaTR e = Ty (1)1

oo~

AFR AR : a7 dfeeg=m |
T 3 eGSR 1yl
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(?3)

(Paribhasha for Vedic recitation)

N N A C_~ N
TEHT ToaaEEAled 13 |
TRATRE G TAA IUET 121

T e 3ed R 7o f5t: |
T giAARIE T gd 7 faafrEaniRi
Tal T SURASGIEd = O |
T IR SR faRHET FAE 113

feie, STemT oI & o § Hacd |

IS gdg dar T FE ¢

I geErE § T SR |
TR o= ST famsemregard. 1yl

sfa o 1)

(2%)
(Japya-vidhi)

®Y game S 90 ad: g
HfgarerTeig Faee T T9m: 1121

UHEIT Rqsed=d A |

FatFHaTed Ty TRgE 1R
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SFYT-gaTd W WafeT fa |
I TR TR 13

TdE, 5& 9 IEHRAY dfgdr |
P [0 TAEEIET 1%

T S YN Iy Wresdia: |
eE A faEey ety /A iyl

(]u)
(The employment of Savitri-gayatri)

e § e F4 FAa IId |

T AN TR qad 112l

uyr fg wftar 3 gaaEEd e |
30T T geer featEer i 1311
Ay ATy e FEfa S |
TgEmE ST W S 1311

THT Sqmieh=s: I |
PR IFTAHTAIERY IR 1%

Rgveda-Darsana

1A TRAAD AR 1R AN A 13



HAZIAAAN AARIAAA FAZIFAA AARIRAA

SRTIIAN AT FAM |
TeAr fISHATs SO a iyl

SR ST |
JEAT I TR FT: Kl

T Twciie YARY e [ |

T GriSITT avvTd T el

(R%)
(The viniyoga of first siikta of Rgveda)

T g o g T |
o ¢ N N
T FE ST FHRAHIET 1121l

foRe et faa: TRac |

FRIIOTERCE AT e 11”1

Jeq freufasd geEr fo o7 |
TAFCT § T M FEU=Eq 11311

I ARSI S ETfqee(d |

TAMT & S=d § e Was: 1%l
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EEfaddd qG, 0% HeleT: |

gmdafd § = FHdfE: TEed: (1%l

(R9)
(The benefits of japa of three rks etc.)

TR AT T F@TE ¥ I |
GIERSLE REIRER L e s TR

Mgy [ Feufafgeg= |

HYTHMAT STUfT SJgATESTHTd Rl

ST gt M e faw: g |

faed wedl YAHHIHRIIHH 11311

32 fawfedrmiy: 1= greeum |
IEEIASANE oF WIfT awd 11%]]

D

IFEIUE WEaw]: THd Ae |

TeTHT R ToTs, Telta 11yl

W T Yded FGHhEHaaq |
TSy Ty STEw3Tev Taq &l
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JASTHFT T Fedl THEIWRI0H |
TEWNRE T Thootea fagpeestta [l

AT AT URA TEELErE |
ST GREIR AeeT: WA (1)

I E T Hearsgar U |
T ORIl TS A 4G 1%

T SRRy el |
T uvEmifcs gt 6 ngoll

(2¢)

(Hairanyastipa sikta : benefits)

TS G ST |

o —
assfidd: ETIATHdTET 11211

G & AT e e |
TAHSTAT aIsfy T Sgee: @ Rl

N FOHGH TR AT feaw: |
I AT T SHARRETA 11311
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T T J WSy |
S (ES b B EENE R B T E SRR

g qufefa FAegh 9N Fodl S |
NG TRIATHE 1141

T AN IGUSTATET g

Tog Yo eaesaaaet, |
TR a1 FeqAss YfTETIST TEg 1ol

(2R)

(Saura-sikta)

SfeeEAicomuasiE o |
TRV Sa-ICRrgae =7, |12l

fgra-aferem= ¥ fgom ST |
ST fagumfem=ata 1Rl

TR W T T g |
IRTHAAA STUTAATRIT: 1131
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ST A TR 3 T

3 g, T 5 Sufee 11l

e e fagy ¥ s |

SRR I TS Tyl

3 Fefa g g feud St |
TN FEUegy i gl

(Ro)

(Parasara’s sukta etc.)

79 Ffq TEE AT S WER: |
ST B TOivEsIEE s el

ot Tfeior QeI |
e TH WA fad EIHgEEaE 1R]

IMAMCHE: & Sl U] FHHIed: |
oA T fod ST T 130

3 A TS Med STg: |

TR T g HRETS AT 11]]
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(RQ)
(The trcha in $sraddha ritual)

foon Arsa g A 79 god |
3N T fauita SHfaead T 11311
< TWT T T TAESgmiea |
Yoty Mg 39 &9 1311
q 99 T §:€ fe 7 Sy ey waq |
M T g GeIeRAeT: 11311

o N o
JEgIIasSd QU SdHed: |
T ¥ oo T afd qeAsam il

¥ St 3fq g e |
Hr giaeg 39 30 emare eyl

(RR)
(Kautsa-siikta)

SIS S e Tesw |
ATSTEdd JeAagd arad: I 1l

SeTg a9 ¥ TRIEE W |
31T T: YNyIEfefd ®ar weifey @R
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Y FARR: T A, T |
YTSTRAe & GREACHTE 113 1]

7T At T WS |
Sqaeg See §aT WEIE S il

T Al SRR AR 9 e |
TR Y A SAIRAISEART 1

IR AT 9T ONeRsT At
JAded G STUER: TP IS ]
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