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Introduction

This is the second part of the Vishnu Suktani, which constitutes
the fifth and sixth volumes of the Rg Veda Darsana. Out of the forty five
mantras devoted to Vishnu in the Rg Vedic corpus, eighteen were
covered in volume five and another twelve in the present volume,
volume six. The remaining mantras will be taken up in subsequent
volumes. We have thought it important to present authentic and
ancient texts related to Vedic study like Saunaka’s Rg Vidhana and
Anukramanis. These are included in the volumes on Rg Veda Darsana in
the form of appendices. This will be followed by volumes dealing with
Surya (Saura Suktani).
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INTRODUCTION

This is the next hymn (stkta 156 in anuvaka 21 of the first mandala; or
varga 26, adhyaya 2 of ashtaka 2), also devoted to Vishnu. It has tive mantras,
all in Jagati-chhandas. The seer, as in the case of the last hymn, is
Dirghatamas, son of Uchathya. Katyayana’s Rksarvanukramani (10,20)
speaks of the hymn merely as ‘bhava pancha’; and Shadguru-Sishya in his

gloss adds these details :

o r r r 0
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Sayana gives this introduction :
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(FlRars:)
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EE] become; be like

fi=: T like a friend (deliverer trom distress); an

aspect of the solar divinity
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giver of happiness

onc who accepts offerings

one who abounds in celebrity; one with
extraordinary wealth

one who moves with speed; the Sun

and

one that spreads extensively; he who is

readily accessible
therefore; it is tor this reason that
tor you, O Vishnu
by the wise one
is to be repeatedly ejaculated
the culogy {of yourself); praise; hymn
and the worship (for vou)

is to be performed
with oblations: by one who possesses

oblations.

Vishnu is sought here to become for the devotee a good friend (mitra),

one that generously provides happiness ($evya), who readily accepts offerings

Regveda-Darsana
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(ghrtasutih) abounding in celebrity (vibhata-dyumnah), and one that easily
and always becomes accessible (suprathah). It is therefore (adha) that the
eulogy of this god is to be repeatedly articulated (stomah ardhyah) by the
wise; and proper worship is to be accomplished (vajnas cha radhyah) with

oblations (havishmata).

(2) W st 7 3= 1)

The seer implores Vishnu to become for him like unto a friend {mitrah
na) a companion, an associate (mitra, from the root ‘Ai mida’ or ‘mit’,
meaning “‘to attach one self’”” snehane, with ktra-suffix, Unadi-satra 4,60,3).
Yaska explains that a friend is so called becausc he delivers us from distress,
moves swiftly around us guiding us with proper judgments, or nourishes us

with good thoughts. Nirukta (10,21) has this delinition :

e gefasmra | 3 Ty gadifa T | eEaEt |

4 Rgveda-Darsana

(

12RAN FREAD 17RAD 13RAD 1RAsAn 1R



HAZIAAA FARIAAAN FARIAAA AAZIAAA

The glossator on Nirukta-Nighantu (5,4) explains that Mitra is so called
because he protects one from death (pramitan maranat trayate), and that he
goes in the atmosphere causing rain-fall (samminvanah prakshipan samyak
vrshtim samyak-sinchan va dravanty antarikshe). He derives the word from
e . .y . ‘¢ . 99 ~ ¢ s~y : 3
pivi mimi’ meaning ‘‘to sprinkle’’ (sechane); or from ‘duviit’, mcaning “‘to
thrown down’’, ‘‘to scatter (prakshepane)’”, or again from ‘ami chimi

disamsibhyah kit’ (Unadi-siitra, 4,149) with ‘tran’-suftix.

The benefits of a friend are narrated in a Rgveda-mantra (3,59,1), where

Mitra, an aspect of the solar energy, is eulogized :

(=T FT At g
[EERECIRGIEEIE

Mitra leads all people with proper care proffering them wise counsel; he
shows us how the earth is borne and the sky is held aloft (that is to say, he
tells us what makes for good lite here, and for happiness hereafter); and he
protects the people that seek refuge in him and depend on him, unfailingly
and incessantly. It is therefore that one must be grateful to a friend, and be
respecttul towards him. Vishnu answers to all these qualities. It is also to be

noted that Vishnu is identified with the Sun. Mitra is but a form of the Sun,

Rgveda-Darsana 5

IZRAN TZRAAD (RAAD TZRAD AR AN AR A



FAZIAAAN AAEIAAR AARIRAR FARIAAA

closely associated with Varuna, the upholder of the cosmic law and order

(hence mitra-varuna) as dvandva-devata).

Further, Vishnu is sought to become for the seer a source of the joy of
life ($evyah bhava). The word ‘Sevya’ is formed from ‘$eva’, which signified
happiness, delight (sukha) (Nirukta, 10,17 *$evam iti sukha-nama’). The word
(derived from “$vi’ or ‘ST (Sing svapne) (Nirukta-Nighantu 3,6) with ‘van’-
sutfix, ‘in $inbhyam van’, Unadi-satra, 1,152) also means ‘‘dear’” and
“precious’. So Vishnu is invited to become like unto a ‘mitro Sevyah’ (“*dear

friend’’), a friend who would bring delight.

(R) gagfa: FREaeE: A 3 g )

There are four other ways in which Vishnu becomes for the devotee
adorable and desirable. He is a ghrtasuti, or rather should become a ghrtasuti
for the seer. The word is formed by linking up ‘asuti’ (astyate, ang with sufi

and ‘ktin’) with ‘ghrta’. The latter expression (literally meaning *‘sprinkled’,

6 Reveda-Darsana
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from the root ‘ghr’ with ‘kta’-sufix, ‘afjighrsibhyah’ Unadi-satra, 3,89,
‘jigharti ksharati iti') which is well-known, signifies clarified butter, which is
offered as oblation in sacrificial rituals (also called ajya, havis and homya).
Sayana suggests that ‘ghrta’ may also be taken in the sense of water (ghrtam
udakam). We find in Nirukta-Nighantu (1,12) the word ‘sarpi’ which is a
synonym of “ghrta’ being included among the one hundred and one names of

water (udaka-namant).

The expresion ‘asuti’, however, presents some difficulty. It may mean
juicy food (rasa-ripam annam), or a fermented drink which excites and
enlivens (a styate, ang with sufi and ktin, madya-sandhdnam). There is a
passage in Rgveda (7,97,7), where the word has been employed in the sense
of food (‘purll sakhibhya asutim karishthah’); and there is another passage
(1,104,7) where the word is to be taken in the sense of drink, for there s a
separate mention of food along with it (‘*kshudyadbhyah vaya asutim dah’,
“oive unto those who are hungry food as well drink™, “vayah’ is taken as,
‘annam’, while ‘asutim’ is taken to mean some drink like milk, according to
Sayana). The word is characteristically suggestive of something drawn out,
extracted (st). If Sayana is correct, the word ‘ghrtasuti” would mean “*he who
brings forth water”” (‘ghrtam udakam siiyate yena sa tadrsah’). This is cognate
with the root-meaning of Mitra (cf. Yaska, Nirukta, 10,21 ‘samminvano
dravatiti va’, explained by Devardja-yajva as one causes rain-fall, “‘samyak
vrshtim prakshipan samyak sifichan va dravanty antarikshe, Nirukta-

Nighantu 5,4).

Rgveda-Dar$ana 7
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Likewise, ‘vibhita-dyumna’ is also a compound ot two words. The first
word means what is great, mighty and prominent (from the root ‘bhi’, “‘to
arise’’, *“ to appear’’, with the prefix ‘vi" signifying “‘extraordinarily’’). The
derivative word ‘vibhu' has the sense of developing, expanding, manifesting.
The other word (dyumna) has many meanings : splendour, majesty, glory,
strength, wealth, fame, possession and food. Nirukta (3,9) includes this word
among the names of wealth (dhana-namani), and explains (5,5) that the root-
meaning of the word points to what shines, what is resplendent, like celebrity
or food (from the root ‘dyut’, ‘dyumnam dyotater yaso va annam’). Devaraja-
yajva, while justifying its inclusion in the names of wealth, derives the word
from ‘dyut’ (diptau, ‘dyumna-sumna-nimna’; dipyate dyumnam), but points
out that Kshirasvamin takes the word in the sense of striking, attractive,
glamorous (‘dyu abigamane’) (Nirukta-Nighantu, 2,10). We may in passing
refer to a Vedic passage (RV., 7,25,3) where the word ‘dyumna’ is used along
with ‘ratnam’ (jewels, treature, wealth); thus giving a meaning other than

13

wealth :
I AT T T 2 |

Sayana explains ‘dyumna’ here as meaning attractive food or glamourous
celebrity (diptimad annam yaso va). Vibhuta-dyumna would therefore
describe Vishnu as one whose celebrity is ever on the rise, spreading in all
directions (prabhata-yasah) or one whose power to provide food is extensive

and expanding (prabhatanno va).

8 Rgveda-DarS$ana
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The descriptive word ‘evayah’ is often used in Vedic literature with
reference to Vishnu or to the Maruts (Aitareya-brahmana (6,30,1). Derived
from the root ‘in’ (meaning ‘‘to move’’, gamane or gatau, with the ‘van’-
suffix, Unadi-siitra 1,52, ayanam, ‘‘the path’’, ‘“‘the road” on which one
moves ), the word ‘eva’ or ‘evan’ signifies a horse that moves with speed, as

in RV 1,158,3:
T ATH TAARE: |

““like unto a hero who rides a swift horse and reaches home safely’”. The

sun is also meant by the word, as in RV 6,51,2:

‘333\)[14;15] 5!: :_5 1 1294 H :fg—
S ERREICH]

orin 1,129.,3:

TH T T i )
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It is proper here to take the word in the sense of the Sun, with whom
Vishnu is identified. Vishnu’s celebrity consists in his arriving swiftly to bring

succour to his devotees.

Vishnu is also described here as ‘saprathah’. Derived from the root
‘pratha’, meaning ‘“‘to extend”, *‘to spread”, ‘‘to become large’ (Dhatu-
parha, 19,3, ‘prathate’) or ‘prth’ meaning “‘to throw’, *‘to cast’’, the word
‘pratha’ signifies what is big in all respects alround us (ct. Nirukta, 6,7
‘sarvatah prthu’), and what can become celebrated (pratha prakhyane, with
‘asun’ suffix). That which occurs along with ‘pratha’ is ‘sapratha’ (prathasa
saha vartata iti). Agni is described as sapratha (RV 5,13,4), as the best, as the

most honoured, as the most welcome devata.
T 4T A 2T

ZT 0T ||

The earth is sapratha (RV 1,22,15) in the sense of being most extensive; and

what we scek from this divinity is happiness that is as extensive :

ST TR WA FEfEE
=37 2 319 T ||

In a mantra devoted to Indra (RV, 1,129,3), Mitra (the presiding deity of the

day) and Varuna (the presiding deity of the night) are also addressed for the

10 Rgveda-Darsana
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bestowal of happiness that is extended and immense; and that becomes

widely celebrated :

I 37 9%0TTF U
IO T ||

oo

(Savana ; 3 T 2 Feit 2047 wafq a4 1)

In the present context Vishnu being invoked to become a living and
pervading presence around the devotee appears to be the import of

‘saprathdh’.

(3) 307 foreoT forgem e & 1)

The inceptive particle ‘adha’ (or adha, Papini 6,3,136) means “now’,
“then’’, “‘therefore”, “‘further” or ““moreover’’ (same as ‘atha’). The earlier

part of the text is descriptive of Vishnu’s greatness and glory. Now the text

Rgveda-Darsana . It
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proceeds to prescribe what the devotee must do, for properly celebrating

Vishnu’s majesty (te Vishno).

The wise man (indicated by the word ‘vidusha’) is one who understands
aright the greatness of Vishnu. He must again and again sing the praises of
Vishnu (stomah, from the root ‘stu’, meaning “‘to eulogize™, *‘to praise’,
with ‘man’-suffix). The word ‘ardhyah’ (from the root ‘vrdh’ or ‘ridhu’
meaning ‘‘to grow’’, vrddhau) signities repeated devotion being expressed for
Vishnu, by the wise man (punah punah pravardhanarhah). Rgveda has another
mantra (5,44,10), where Aditya is praised, repeating ‘vidusha chidardhyam’

of the present mantra :

Most nourishing food is sought to be obtained in full measure (sprnavama);
and this must be adored by the wise recipient {ardhyam vidusha). Sayana

takes ‘ardhyam’ in the sense of ‘bhajanivam’, ‘samardhaniyam’.

Sayana says that uttering the eulogy once may not fill the heart with
sufficient devotion or fervour, and may therefore not be quite effective
(ekavara-karane na sampuryata ity arthah). Repeating the praises over and
over will help the presence of Vishnu grow within us. This is what the wise

man must do (vidusha, from the root ‘vid’, meaning “‘to know’’, jiidne).

12 Regveda-Dar$ana
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(%) T AT gl 1)

Likewise worship (yajia) needs to be accomplished (radhyah) by one
who possesses the oblations to be offered (havishmata). Devaraja-yajva,while
explaining the word ‘yajia’ in Nirukta-Nighantu (3,17), says that the word has
many meanings (‘yajiasabdo bahudha vyutpaditah’), and he cites the

aphorism (3,390) :

RERIERCIEE=Y Rt ER]

-~

The word 1s derived from the root ‘yaj” which generally means ““‘to worship™,
“to adore’, “‘to honour’’; this is the sense in which the word often occurs in
Rgvedic passages. Sometimes, however, “‘offering oblations™, “‘the act of
sacrifice” and ritualistic involvement become more usual meanings. In the
present context, the association with another word ‘havishmatd™ ( from the
root ‘hu’. havih, hbyate anena, Upadi, 2,109, with “isih’, "*by one who
posseses the ‘havis™ or oblations™) may suggest the idea of a sacrifice, as it
has done for Sayana. According to him, the line means that the sacrifice for
Vishnu must be performed by the sacrificer (‘yajia$ cha havishmaia tena

yajamanena radhyah samaradhaniyah’).

But the expression ‘radhyam makes this explanation improper in the
context. The word {derived from the root ‘radh’, meaning ‘‘to accomplish’,

““to succeed’’, “‘to partake of’’, siddhau, Dhatu-patha 17,16) is more often

Rgveda-Darsana 13
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employed in the sense of striving, thinking, making a judgement, or
discriminating between what is meritorious and what is not (radhnoti,
radhyati, ‘Subha$ubha-paryalochane cha’). The word ‘radhana’ is quite often
made to be synonymous with ‘sadhana’. Thus, the general meaning of
‘worship’ (involving mental, vocal and bodily processes, pja) appears more
appropriate for ‘yajiia’. And ‘having havish’ (havishmatd) may mean ‘having

offerings to make’, not necessarily in a sacrificial context.

Further, it may be noted that Saz‘apatha—brﬂhmana (14,1,1,4) identifies
vajiia with Vishnu, who is the most ancient and the most excellent among all

the gods, and verily is the Sun, his yajia :

AET T AT | T AT ARSI AT 48
e | 7 7 A e | | T AT g A |

Yajiia (viz. Vishnu) therefore is to be worshipped (radhyah) in the sense

mentioned above. He is to be contemplated upon with fervour and devotion.

{4 Rgveda-Darsana
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(20)
(dlEdTTE:)
7 e Sy et
T FAHET Hgell A
AT A v 1 2 (o)

(92912:)

T AR | A9 | THR | gATSS | i | e o
S | T | e | WP a1 2 5 2 s

T 1 47 1 o) e )

(F==T)

T. A Y T GAEFT 5077 genry, gea: w9 qfg

STE FF T 26 4ATCE I (3 200 19 |

. who (viz. the devotee)

ffTﬂ for the most ancient

TR for the creator

AT {and for him who is) the most modern
Rgveda-Darsana 15
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(who is) self-born

tor such Vishnu

makes offerings; looks for; searches
and who (viz. the devotee)
appearances (of Vishnu)

of that great one (viz. Vishnu)

the glorious

praises

he (the devotee) indeed

conjoined with celebrity; high praises

the presence (of Vishnu) which all seek to join in

Sn (3]-5; 3{@7—[) will enter into

Reveda-Darsana



FAZIAAR AAZIAARN AARIAAAN AARIAAAN

Whoever (yah) makes devout offerings (dadasati) to Vishnu who is the
most ancient (parvyaya) as well as the most modern (naviyase), (viz. who is
eternal and immutable and who is the creator of all things (vedhase); and
sings (bravat) the high praises ($ravobhih) of his glorious manifestations
(mahi jatam), he will endeed enter (abhyasat) into the presence {which all

beings strive to join in) (yujvam) of that great god.

(2) T AT T AHEH |

The pronominal relative word ‘yah’ (“*who™’) refers to the devotee of
Vishnu. The rest of the words relate to Vishnu in the dative case. He is the
most ancient principle in all existance (pUrvya, ‘purva purane’ ‘pachadyach’).
Nirukta-Nighantu (3,27) includes this word under names of ‘ancient’ (purana-
namani), and the glossator explains ‘purva’ as something that came into
existence in a bygone age (ptrvasmin kile bhavam parvyam; the terminal
‘vah’ is justified by the sitra ‘purvaih krtaminayau va iti yah’, 4,4,13). The

Rgveda-Darsana 17
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word also means the very beginning (adi). The word also signities that which
1s most excellent. Vishnu is not only most ancient, but was there even before

creation commenced (plrvam eva bhavaya).

Indeed, he was the creator (vedhas, or vedhah, from ‘dha’ or ‘dudhang’,
dhdrana-poshanayoh, “‘to bear”’, “‘to support’”, ‘‘to nourish’’, with ‘asi’
suffix, Unadi-sitra, 4,664 ‘vidhafio vedha cha’, with the prefix ‘vi’, vidadhati
dharayati). The word means an arranger, dispenser, creator; it also signifies
bravery, competence to perform or accomplish. Amara Kosha enumerates

this word among Vishnu’s names.

Further, he is fresh and young even now, after an unimaginably long
stretch of time after creation. He is new, most recent and as fresh as ever
(naviyase, from ‘nu’, meaning ‘‘to praise’” “‘to cherish”’, stavane or stutau,
nayate stoyate, with ‘yadorap’ (3.77); the form ‘‘naviyan’ suggests an
extraordinary character or abundance in novelty, atiSayena navah, in the
sense of being “‘the most recent”, “‘the latest’’). Being the oldest, Vishnu is
also the youngest; he does not grow old, or become infirm. The expression
‘naviydn’ is taken also to signity that he is extraordinarily charming, being
fresh and young (achira-krtatatvena ramaniyatvad iti). He is a continuous
presence in creation, the very source, support and sustenance of all things. He
dwells in the heart of every being, from birth to death, without being subject

to any changes in the body, sense-organs or mind.

18 Rgveda-Darsana
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Vishnu has been described as ‘sumajjani’ a word which is not easily
construed. It is a compund of ‘sumat’ and ‘jani’. The former word (particle,
nipata) occurs in Nirukta-Nighantu (4,4) in the sense of “‘by oneself”” (svayam
ityarthe vartamano nipatah). The second word is derived from ‘jani’ meaning
““to appear’’, ‘“‘to be born”’, pradurbhave ‘jan + kartari ktah’; (ata upadhayah,
Panini 7,2,116). The compund word therefore would mean ‘one that has
come into existence all by himself” or self-born (sumat svayam, janih utpattih
yasya sah, ct. Nirukta 6,22 ‘sumat svayam ity arthah’ (‘svayam eva
utpannah’). However, the particle ‘sumat’ may also mean ‘‘together with”,
“alongside’’; and “‘jani’ is “wife’’, “‘consort’” (Panini 5, 4, 134). ‘Sumat-jani’
would then signify “‘together with a wife’” (sumat jaya vasyva sah). Or again
‘sumat’ may describe a wife that is quite maddening (sutarim madayatiti
sumat; tadr$i jaya yasya sa tathoktah). ‘Sumat also means ‘“‘provider of
happiness’”, ‘‘auspicious’” ({$obhana, kalyana). Despite all these shades of
meaning, the context warrants Yaskad's suggestion that ‘sumajjani’ would

describe Vishnu as sclf-born. He is creator, but is not himsclf created.

For such Vishnu, the devotee makes offerings in humility, fervour and
devotion (dadasati from the root ‘dasr’, “‘to give’’, “‘to grant’’, “‘to yield”,
“to bestow’’, dane, Nighantu 3,20). The word has also another derivation
which is significant : from the root ‘daip’, which means “‘to search”, “‘to
seek’”, “‘to pursue”’ (Sodhane ‘bhavadau lyut’). There is a passage in Rgveda

Rgveda-Daréana 19
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(1,36,4), where it is said that the man who looks for (dadasa) the wealth of

Agni will get it in abundance :
4 T ZAT A |

The better meaning in the context would be that the devotee looks for Vishnu,

searches him out in his own being.

(3) T AT 6T wEA: AE F99

Further, the devotee will sing the praises (bravat) of the marvellous
appearances (mahi jatam) of the great one (asya mahatah). He will articulate
in speech (brufi vyaktayam vachi) his heart-telt devotion for Vishnu, who is
‘great’ (mahat, from the root ‘mah’, pijayam and vrddhau, meaning also huge
(visala), ample (vipula), extensive {uru), eminent, ‘vartamane prshad brhan

mahajjagatasatrvachcha’, Unadi-satra 2,38), he is worthy of adoration and

20 Rgveda-Darsana
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worship (mahyate ptjyate asau). Yaska mentions the view of Sakapani that
this word signifies the greatness that enables one by his superior merit or size

to leave all others behind and march ahead (Nirukta, 3,13)

(¥

AT, ST ST ||
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The Nirukta-Nighantu gives the opinion of Skanda-svamin that it is
better to prefer the simpler explanation that the word ‘mahan’ means one who
is worthy of worship (‘nirvachana-laghavat mahateh ptjakarmanah vadaty

acharyah’). A Rgvedic passage also is cited (10,51,1) :

Rgveda-Darsana 21

é&
«n
afy

EALHE LR AL B EAT R T (R AD AN TZRA



FAZIAAA AARIAAN AAZ AR AARIAAA

I{QE \ao(“’q. p;ﬁ_{i 3, \r\i_\
grfafea: afaafirmT: ||

The devotee praises the ‘great’ Vishnu as he appears before his own
mind’s eye or as he is celebreated in myths and legends. These praiseworthy
manifestations are called ‘mahi jatam’ here. The first word is cognate with
‘mahat’, just now explained (mahyate iti). Elsewhere in Rgveda (2,24,14), we

read :

AT ToHE F R ||

Greatness is known by the great deeds done. Vishnu not only planted his
three steps, thus bringing into existence the three realms, but he promoted
and helped Indra vanquish the demon of darkness and draught, Vrtra
(4,18.11; 6,20,2) He dwells in the hieghest spot (girishtha, girikshit, 1,154,2
and 3; 10,1,3), where the gods are happy in his presence (8,29,7). He
pervades extensively (urugdya, urukrama); his movements are swift (evaya,
evayavan). He helps the suffering mortal by his celebrated strides (6,49,13;
7,100,4: 6,69,5 and 6). He is the close friend of the mighty Indra (1,22,19).
His generosity is immense (8,25,12; 7,40,5). He maintains all living beings
(1,154,4); and he is he author of all ordinances (1,156,4). It is because of this
greatness that his activites are marvellous (1,22,19 ‘vishnoh karmani
pasyata’), and that he becomes adorable (2,1,3 ‘tvam vishnur urugiyo

namasyah’).
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Such are the excellent appearances of Vishnu (mabhi jatam; from the root
‘jan’, with ‘kta’, kartari, meaning ‘‘arising’’, “‘brought into existence”,
pradurbhave, vyaktam), that are celebrated by the devotee through songs and

prayers (bravat)

(v) &g Aarhn g (A e 1

The devotee who makes offerings to, or earnestly seeks, Vishnu, as
detailed above, will surely (it u) reach the highest step where Vishnu dwells
(vishnoh paramam padam). His approach to this accomplishment will be
tacilitated by the mindful utterance of praises in honour of Vishnu (Sravobhih,
from the root ‘éru’ with the asun-suffix ‘sarvadhatubhyo asun’, adorap’
3,3,57, meaning ‘‘to listen” $ravane). The expression $ravah’ or ‘Sravas’
signifies not only loud praises, but also glory or celebrity. The Vedic
employment of the word has also the senses of ‘food’ (anna) and wealth
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(dhana) (Nighantu 2,7), as for instance in 1,40,4 (‘dhatte akshiti sravah’), or
3,19,5 (‘adhi sravamsi dhehi nas tanashu’). But the sense of food or of wealth
is not to be mistaken for material benefits commonly called food or wealth.
The expression connotes more properly spiritual food or spiritual wealth, as

suggested by the mantra, RV 1,442 :

Agni’is begged to establish in the seer ‘$ravas’ which is immense and

invigorating.

And it must be noted that the words ‘Sravobhih’ and ‘yujyam’ must be
taken together. The latter word, from the root ‘yujir’ meaning ‘‘to unite”
(yoge), signifies “‘connected, ‘“‘related’, ‘‘allied”. Alternately, it is derived
from the root ‘yuj’, which means “‘concentration’, “‘absorpton’ (samadhau).
The latter sense fits the context better. The purpose of ‘$ravas’ is to attain a

state ot mind that is called samadhi.

This agrees well with the purpose of the seer mentioned in the text : ‘abhi
aset’ from the root ‘as’ “‘to be”, “to throw’, ‘“to move’, bhuvi; ‘asu’
kshepe, with the prefix ‘abhi’ signifying ‘‘towards’, “‘in the direction of’".
The goal indicated here is to move steadily in the direction of the supreme
step of Vishnu (paramam padam), with concentration and obsorption, and
reach it (abhimukhyena gachchhati prapnoti; abhimukhyena asyate

kshipyate). How does one attain to this condition in life? It is only when he

24 Rgveda-Darsana
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gets absorbed in the ‘Sravas’ that he employs as his tool. Such ‘*$ravas’ cannot
be merely in the form ot songs or praises; it should involve the dimensions of

spiritual food, strength and treasure.

Sayana in his commentary on Taittiriva-brahmana (2,4,3,9) interprets
the line ‘Sravobhih yujyam chid abhyasat’, taking ‘sravas’ in the sense of loud
praises employed especially while offering oblations during sacrificial
sessions and ‘abhyasat’ in the sense of driving away internal enemies like lust,
anger and greed (Sravanivair havirdanamantrais stotraviSeshai$ cha yujyam
chid sarvada svena yuktam api kama-krodha-lobha-rtupa Satrin ‘abhyasat’
abhitah nirasyati) : the two details are linked by ‘yujyam’. He does not,
however, give his interpretation while explaining the same words occurring in
the present mantra (RV. 1,156,2). He takes here the word ‘dadasati’ in the
tirst half of the mantra as meaning ‘‘offering oblations™™ (havir adikam dadati);
‘sravobhih yujvam’ in the scond half as meaning “‘conjoined with food or
celebrity” ($ravobhir annaih kirtibhir va yuktah san). According to him, the
priest who makes oblation-offering (data) and sings praises (stotd) will be
accompanied with food or celebrity and obtain the supreme step of Vishnu,

which surely must be attained by all :

qsfT 2mar war T Ertaen fifafar 3w o 3 e
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(21)
(gigars:)
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T3 Him only (viz. refers of Vishnu)
AT O ye singers
o N
FGRN the ancient
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ROINEC (satisty him) in the manner you comprehend him)

A ’TJW the womb of cosmic order (ref. to Vishnu)

ST by your very nature

foye (ye) satisty (addressed to stotarah)

q His {Vishnu’s) (ref. to nama)

HAT (ye) understanding; knowing

gkl f\?ﬁf the name suitable tfor contemplation
[EERZ (ye) sing his glory

e the great one that you are (ref. to Vishnu)
T your

[EE O Vishnu

gufay favour; excellent intentions

TAE we seek (your favours): we partake (of your

excellent intentions)
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There is an address here to the singers of the hymns (stotarah). They are
counselled to satistv (pipartana) with their songs Vishnu alone in accordance
with their own understanding of him (yatha vida) and in their own natural
outpourings (janusha), unpressurized by any one or by any circumstance. He
is the most ancient of the gods, (parvyam), and from him proceeds the cosmic
order (rtasya garbham). Knowing then that his name is fit for pondering over
(jananto asya nama), the singers are again implored to articulate in songs his
glory (vivaktana). He is indeed a great one, all-pervasive (mahah). and is filled
with excellent intentions (sumatim), which we seck to partake (bhajamahe).

He is well-disposed towards us (sumatim), and we adore (bhajamahe) him.

(2) @3 TR O HAe T

O ye makers of songs, singers of hymns (stotarah)! Attend only to him
(tam u), the mightly devata. He is the most ancient of all the devatas
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(purvyam); in fact, he preceded all the devatas, and was there before
creation. Sataparha—brﬁhmaua (14,1,1,4) tells us why he alone is to be

adored :

ATEET: T AT | F AT ARSI | AT AT
o 2 | F T g A

And he is the very source of the cosmic order (rtasya garbham). Rta is the
law, that is fixed and settled, that is right and proper, and that is luminous and
real (from the root ‘ri’ ritiyate, “‘to go’’). And rta is the spirit of yajia, which
is symbolic of the cosmic order or of creation. The devatds invoked in yajiia
are either offsprings of yajiia or protectors of yajia. When Vishnu is identified
with yajiia (‘yajiio vai vishnuh’), he is the very source and essence of rta
(rtasya garbha). The word ‘garbha’ (embryo, tfoetus, womb) is-often used in
Rgveda in the sense of essence and source, as for instance, in RV 1,70,2.
Agni is described as the very essence of the sky, of all that we desire of the

inanimate world and of the living beings :

T AT 21 T ST
T FTAT THERAT ||

And what is in the ‘garbha’ can become manifest exceedingly well (1,65,3) :

FAET AT TH A 1|
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When Vishnu is described as the ““‘womb of rta’, there is also an explanation
that he is the essential detail, the very stuft, ot yajiia, and that he appeared
before us in the form of yajia (yajiasya garbha-bhutam, yajiatmana

utpannam); he is the spirit of yajia.

The singers of hymns (stotarah) who are called upon to attend to Vishnu
as the very source and essence of cosmic order, are so called because they
praise in songs (shtufi stutau, with ‘trch’ in kartari, stauti iti, stava-karta, cf.
Nirukta-Nighantu 3,16). And a passage in Rgveda (8,44,18) mentions that it
is for the delight of the devata (in this mantra Agni) that one would be a singer

of hymns.

TATAT T T ZHOT ||
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The songs sung must reflect the understanding of the singers; they must
articulate the innermost feelings and genuine perceptions concerning Vishnu,
during their contemplations. This is suggested by the expression ‘yatha vida’
(as they understand, in accordance with ones understanding, from ‘vid', ‘“‘to
know’ jiane). It is further suggested that an understanding of the power and
glory of the devata should precede devotion and fervour which find
expression in the songs. In other words, the songs are not to be empty words,
or mere fancitul outpourings, but must rest solidly on ones experience and

perceptions. It is this that makes the mantra an extraordinary composition.

The employment also of the word ‘janusha’ in the same context is
interesting. The word ‘janus’ (derived from ‘jani’. meaning “‘to comc to
view”', “to be born™, “‘to appear’’, pradurbhave, janyate iti, jani myang
janau, ‘bahulakat uh’, ‘us’-suffix ‘janer usih’) means birth, production,
creation, essential or necessary; and its use in the instrumental form signifies

o

“by birth”, “‘by nature”. Sayana takes it in the sense of ‘janmana’
(“*naturally”’) and ‘svata eva’ (‘‘on ones own accord”). i.e. without
promptings from others, nor under pressure or compulsion. He explains that
the singing must not be motivated by desires for gains or longing for boons
(‘na kenachid vara-labhadina). The songs must come out for no reason other

than the realization of the glory and majesty of Vishnu (‘yavad asya

Rgveda-Darsana
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mahatmyam janitha tavad ity arthah’). There is another passage (7, 86, 1)
where the devotion-inspiring greatness (dhira mahina), namely the related but
discrete establishment of the earth and sky (rodasi), is described as

‘appearances’ (janurnshi) of Varuna :

aﬁRTEEIPZI RIES ‘«l;' E] ﬁ—
eeear T A 1|

The greatness of the devata appeals to our heart and mind (together called
dhih), and when the heart and mind are suffuced with the thoughts and

feelings of such greatness, songs well up all by themselves.

It is with songs such as these that the devata is pleased, gratified,
delighted, which is indicated by the counsel, ‘pipartana’ (prinayata, from the
root ‘pri’ meaning ‘‘to fill”” “‘to complete” (piparti), or from the root ‘prt,

meaning ‘‘to satisfy”’, ““to please’” (prinati), Nirukta, 5,24).

The Nirukta-Nighantu (3,19) classifies this expression among acts of
begging (yancha karma); the meaning of the word is either protection or
completion (prT palana-puranayoh). It may be longing for protection, or
seeking to fulfil oneself. Tt may be noted that some words of this mantra are
repeated in TaittirTya-brahmana (2,4,3,9) with some significant changes : for
‘janusha pipartana’ in the present mantra, the Brabmana text has ‘havisha

pipartana’, signifying that the devata is pleased with the offering of oblations
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(havis). The change is justified on the fact that the Brahmana texts are
concerned principally with sacrifical acts. And for ‘mahaste vishno’, the
Brahmana text has ‘brhatte vishno’; we have ‘brhat’ instead of ‘mahat’, the
signiticance, however, being almost the same. The Brahmana word ‘brhat’
refers to the all-pervasive character of Vishnu (brhad-urugaya), while ‘mahat’

is in the context of his great accomplishments (vikramana).

The devotee fulfills himself, or completes his search, by the vision or
manifestation of the devatd in his own heart. And then he longs to please the

devata, just cause delight to the devata, with no gain in view.

(3) %7 AT AW 5 e ||

The devotees are further counselled : Being aware (janantah) of the
greatness that is his (viz. vishnu's, ‘asya’, Vishnoh), celebrate (vivaktana) his
name truly (ndma chit) ‘knowing well’ (janantah, from the root ‘jida, meaning
““to know’’, avabodhane, ‘ja’ for ‘jiida’, ‘jiajanor ja’, Panini, 7,3,29) refers to
the fact that Vishnu's grace is all that is required for the individual’s highest
fulfilment (purushartha-pradam ity adhigachchhantah). The name of Vishnu is
therefore the symbol, mark or appellation (naman), of this incomparable
benefit; it makes the devotees bow down in humility (namyate purushaih;
from ‘nam’, namateh, with ‘manin’ suffix Unadi-satra, 4,140), and recognize

that whatever exists has the spirit of Vishnu in it (sarvair namaniyam
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abhidhanam, sarvatmya-pratipadakam vishnur ity etan nama). He is worthy of
our adoration, and his name comprehending as it does all the great qualities of

the devata is best suitable for contemplation.

Sayana provides an adhi-yajiia context : Vishnu is yajha, and every one
adores Vishnu when sacrifice is being performed. And Vishnu being all-
pervasive is not only the yajia but everything (the gods as well as the
materials associated with the act of sacrifice) associated with yajiia; he is thus
the gateway to prosperity here, to the attainment of celestial happiness, and

to the final emancipation from mundane fetters.

AT AZATHAT T (AT F9 ST T2

SEACAATHAT AT TROTH AT 33 3 | 37 | 59 I

The call is to sing his praises (vivaktana, from the root ‘vacha’ “‘to
speak’’, “‘to utter”, “‘to articulate”, paribhashane, preceded by ‘d’, meaning
“in all ways™, “‘from all sides’’, samantat). Sayana gives ‘bruta’ (speak, utter)

and ‘stuta’ (sing, praise) as equivalents.

(2) A o (ST gl W& EE )

After the counsel for the singers of hymns to make efforts to “‘please”
Vishnu (pipartana) and to sing his praises (vivaktana), the seer of the mantra,
who has the vision of the great (mahah) Vishnu, proceeds to acknowledge his

partaking of the excellent intentions (sumatim), which characterize Vishnu
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(bhajamahe). This part of the mantra is addressed to the devata himself
directly (mahatah te). His greatness (mahah) has already been mentioned
(‘mahat’ with ‘asun’-suffix). What stands out in this section is the ‘sumati’ of
Vishnu which is either ‘adored’ and ‘eulogized’ (bhajamahe, from the root
‘bhaj’, “‘to serve’’, ‘‘to pray’’ sevayam) or ‘shared’ or ‘partaken of” (from the
same root, but meaning ‘‘to divide”’, “‘to share’’, bhage). ‘Su-mati’ is usually
translated as ‘thoughts which are auspicious’ (Sobhana matih). The root-word
‘mati’ (from ‘man’, ‘‘to think’ with ‘ktin’-suffix, manyate anayd) manas
“thought”, “‘intention’’, “‘resolution’, “devotion”’, “‘prayer’’. The preceding
prefix ‘su’ means ‘‘good’’, “‘excellent””, “‘proper’’. Sayana takes the word in
the sense of ‘sushtuti’, (‘“‘excellent praises’’) of Vishnu, which the seer offers
to Vishnu as his service during the sacrificial sessions (sevamahe, vayam
yajamanah). But the sense of man partaking of the excellent intentions of the
devata (which is repeatedly mentioned as meant to accomplish the welfare of
all creation (1,154,4; 1,155.4; 1,156,5 55,10; 7,99.3 etc.) scems a better

interpretation.

Rgveda-Darsana . 35

EAL TR Rk mau\ NZRAD qRALE 1R s

B e



ANATAR Y ARIRARY JAZIRRRY AARIARA)

(22)
GIEGIEIED)

I AR I |
T ZHTARE RS 3 T
foreug: afeErg i e 1 (*R)

(93913:)

| 36T | AL | FOT: | A | AP | T | w5
AT | T8 | &MR | 24 | 35999 | 3gsfaey |
FA | T | L | FREsAT | TSI o)

(3=172)

ATEAET T T § Fq T TSP g |

TG 50 FEfHE 3 20 | 3 T 9L

q4q that (reference to kratum)
W his

T the luminous; resplendent
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AT Varuna; atmosphere

a1 that (reference to kratum)

AT the ASvins; earth and sky

EGEE Vishnu who is named Kratu; the act of

Vishnu (vikramana)

q=d serve; approach

ATedH the group of worshippers; the group of gods
EpLes of the dispenser (viz. of Vishnu)

HARIE bore

odq the power; potency

STHA superior

Eﬁﬁ‘d’q (the power) to create the sky
EGER] the clouds

ﬁ"’{[ Vishnu

EItEEICE along with his friend (Indra)

ST removes the obstructions (for rains to fall).

The general import of the mantra is simple; it is that both Varuna and the

Aévins attend with devotion (sachante) the ‘Kratu® (of Vishnu), who is the
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dispenser of the maruts. Vishnu, accompanied by his friend (Indra), not only
possesses (dadhidra) the power that confers the supreme value in life
(uttamam aharvidam) to the devotees, but makes the clouds rain, removing
the obstacles to it. Thus Vishnu and Indra help us attain spiritual welfare as

well as material prosperity.

The alternative explanation (vadva) appended by Sayana at the end of his

commentary on this mantra appears to be better in the context :

T5T | AT%aET HECHATACT SO 4T FraTg: FgfEm: #g

FH AT 6T TR F9+ | qedereraTed | § 5 gfaar]

TaAweTfe WEra: 9 Shed T 24 I2ICTEAE e 9%

T | F47 & =TT |

38 Rgveda-Darsana

TZAAD 1FRAN (AN (R AL WA @A



AARIAAAN AAZITAAN AAZIAAN AARTAAA

Vishnu is closely associated with the host of gods (like maruts), and is
the creator and dispenser. Varuna and other gods carry out the mission of
Vishnu (to protect the world etc.). Vishnu possesses the potency (daksha), to
accomplish activities (like rainfall) which are incidental to his mission. In this,

he is assisted by Indra, the maruts and the other gods.

(2) e TAT TEO ACAAT H

The effulgent Varuna and the A$vins approach and serve that same
a), and

but he

‘Kratu’ (tam tam kratum). ‘Kratu’ normally means a sacrifice (yag
Sayana’s first impulse is to take the word in this very sense (yagam),
wakes up to the better meaning of Vishnu (vishnum, yajiio vai vishnur iti
éruteh). It is interesting to note, however, that Nirukta-Nighantu (3,17) does

not include ‘Kratu’” among the fifteen names of sacrifice (yajia-namani). The
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word (from the root ‘kr’ “‘to do’’, “‘to will’’) has several meanings : purpose,

will, deliberation, worship, desire, ability, action.

Varuna is well-known as the god of the sky, a form of the Sun (Aditya),
and the protector of rta. And the word (from the root ‘vrng’, meaning ‘‘to
cover’’, ‘‘to conceal”’, varane, vr with ‘unan’-suftix, ‘krvrdaribhyah’, Unadi-
satra, 3,53) signifies primarily what covers water in the atmosphere (Nirukta-
Nighantu 5,4 ‘antarikshe udakam vrnoti’). He represents the all-enveloping
principle (vrnoti sarvam vriyate). He is described here as the ‘raja’ (one who
reigns, one who is resplendent, one who shines, from the root ‘rajr’, diptau,

““to shine’’); and Sayana rightly explains that he is ‘rdgjamana’, ‘‘resplendent’”’.

Yaska also explains the word Varuna in the sense of envelopment (vriii
varane, vrnotiti satas tasyaisha bhavati, Nirukta 10,3). And he cites a Vedic
passage where he is said to envelop the earth, sky and atmosphere with his

greatness (4,4,20) :

FET: FA IS USHT TR ||

Varuna obviously represents the atmosphere, even as A$vinau represent
earth and sky (‘dyava-prthivyau’), cf. Nirukta-Nighantu, 5,6, from the root

‘ast’, “‘to pervade’ vyaptau; ‘dyauh jyotisha a$nute, prthivi rasena anna-

lakshanena’, sky pervades with light, and the earth with food).
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Yaska regards the Asvins (the twin deities) as the foremost among the
deities of the sky (dyus-sthana), and their characteristic feature is wide
pervasion (vyaptyarthaka). The root word is ‘a$va’ (meaning “‘horse”, from
the root ‘asu’, ‘‘to pervade’’, with ‘kvun’-suftix}), and to that the ‘in’-sutfix is
added (in matvartha) to form a$vinau’ (always in the dual number).
Aurnavabha, according to Yaska, holds that ASvins are so called because of
the horses they always ride on. Being a pair (yamala), they represent
pervasion of two kinds : the pervasion of water, and the pervasion of light.
They are said to symbolize many details like earth and sky, day and night, sun
and moon, or two meritorious princes (according to Aitihasikas, historians).
Yaska makes one of them belong to the mid-region (atmosphere filled with
water) and the other to the upper region (sky, filled with sun-light)
(‘tamobhago hi madhyamah, jyotirbhaga adityah’). They represent the

transition trom darkness to light (Nirukta, 12,1)
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Nirukta-Nighantu (5.6) says that their light fills all the world, and that it is the
best of lights (bhasa sarvam jagad-vyapnutah; tejasottamah). When the pair
represents earth and sky. earth is filled by one of them with water in the
nature of tfood, and the sky with the light of the sun (‘dyauh jyotishasnute,

prthivi rasenanna-lakshanena’). Both are deities of light.

The atmosphere, the earth and the sky approach and serve the ‘kratu’
(sachante, ‘shach’ samavaye Nirukta-Nighantu 2,14). Skanda-svamin takes
the word ‘sachante’ in the sense of onward movement, approach (‘sachaty
rchchatiti gati-karmasu pathat’), as for instance is the sense in the passages
1,71.7 (‘agnim visva abhiprkshas sachante’), and 1,22,11 ("achchhinna-
patras sachantam’}. So ‘Kratu’ in the context signifies the resolute act of
Vishnu (vikramana), one who acts being identical with his act. We have
clsewhere references to ‘kratu’ in this sense : 1,62,12 (dymang asi kratumang
indra’), 1,68.9 (‘pitur na putrah kratum jushanta’) and 1,77,3 (“sa hi kratuh sa

maryah’)
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The ‘kratu’ is further qualified, It is the ‘kratu’ or the resolute act of one
who is the dispenser (vedhah) of the¢ maruts. The maruts (winds, breezes) in
Vedic mythology are the most loyal, constant, and effective helpers of Indra,
especially in his fight against the demon of draught, Vrtra. Quite frequently he
is mentioned as accompanied by the maruts (2,11,14 *sardha indra marutam
na’; 2,31,3 ‘indro vi$vacharshanir divah Sardhena maérutena sukratuh® ;
4,21,3 of which Indra is devata, ‘svarparad avase no marutvan paravato va
sadanad rtasya’ etc). Even as Indra as described as ‘marutvat’ (meaning
“together with maruts’”, or ‘‘having maruts’), Vishnu also is called
‘marutvat’ (5,87,1, the devata of which hymn is marutah, and the rshi

Evayamarut - Atreya) :

T 37 7g HAAT 3o (A0
! \‘Cq“ \\“l . q : NS “

Again, in 2,34, 11, Vishnu tinds mention along with maruts :

farrfoer Mgz I

According to Yaska, the maruts are the foremost among the deities of the
middle sphere (viz. atmosphere); and he explains that the maruts are so called

because of the soft and clear sound that emanates from them, in unison, or
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because of their soft light, or again because of the excessive rains they

occasion (Nirukta,13,2)

TERTAT SATOTIEATT W TIHTTHAT Jafed | gedT faaerfaom
a7 | faeRrf=aT a7 | 72 gEda AT T 94 iq 1|

Vishnu is described in this mantra as the ‘vedhas’ of the maruts, as
indicated earlier. The word ‘vedhas’ (vedhdh) means dispenser, arranger,
creator (from the root ‘dha’, with ‘asih’ sutfix, Unadi-sitra 4,224 and with
‘vi’ as perfix). The maruts function at Vishnu’s behest. Even as Varuna (of the
atmosphere) and the Asvins (of the sky) serve Vishnu, the maruts (also of

atmosphere) too serve him.

The expression ‘vedhasah’ (“of vedhas’’) is to be related to the word
‘kratum’, explained earlier. The words of this part of the mantra rearranged
would be : ‘‘asya marutasya vedhasah (vishnoh) tam kratum rdja varunah

asvina sachanta™.

(3) W (Fror) 2% 3w sTEEeE 1)

Vishnu bore (dadhara, from the root ‘du-dhang’, ‘“‘to support’, *‘to
nourish’’, dharana-poshanayoh, dhrta-van) the strength or potency
{daksham), which is highest or superlative (uttamam); and this represents the
power to enable the mortals comprehend the highest realm (aharvidam). The

word for strength, ability, energy or will (bala) here is ‘daksha’ (from ‘daksha
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saighrye cha’, ‘gati-himsanayoh’, Nighantu 2,9). Skanda-svamin takes the
word in the sense of zeal, zest, enthusiasm (dakshatir utsaharthah). However,
while interpreting the words ‘mitram huve puta-daksham’ in RV (1,2,7), he
says ‘‘daksha iti sakarantam bala-nama’’. But we often come across this
compund ‘pita-daksha’ in the sense of pure strength, or strength for a good
cause : lLg. 1,23,4 ‘jajiana puta-dakshasa’, with reference to Mitra and

Varuna; 1,24,7, ‘stapam’ dadate puta-dakshah’, with reference to Varuna).

The strength which Vishnu bore was not only uttamam (supreme) but
‘aharvidam’. The latter term needs some explanation, for it is rather unusual :
‘ahas’ (menaing “‘light”’. “*day’’) and "vidam’ (from ‘vid’, “‘to know"’, jiiane).
Sayana takes the word in the sense of ‘ahar-vettaram’, ‘‘knower of the light or
day”’, which is alright, but adds ‘svargotpadakam’ (*‘creator of the heavens’’),
which appears rather far-fetched. It is to be noted that Nirukta-Nighantu (1,9)
gives twelve names for ‘ahas’ (aharnamani), and among them is ‘dyauh’, the
sky (the word being derived from ‘dyuta’, diptau, in the sense of illumination,
light, dyotate kirana-sambandhat, associated with sun’s rays). This is the
third step of Vishnu, his ‘paramam padam’, to be reached by all devotees. To
understand this ‘ahas’ (the supreme step of Vishnu) needs strength, which
derives from Vishnu's own strength. While Sayana does not note this
dimension of the meaning of ‘dakshas’, he neverthess comes near the mark
when he explains that the strength pertains to the awarding of the results of

ones devotion (‘phala-pradana-samarthyam).
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Further, Vishnu, who is associated with his friend (viz. Indra) or friends
(Indra and the Maruts) (sakhivan), removes the abstructions (apornute) that
prevent the rains (from clouds, vrajam). Vishnu being Indra’s friend,
associate, ally and patron is well-known, and has already been referred to
(while explaining “‘indrasya yujyah sakha’ 1,22,4). Indra and Vishnu together
have expanded the universe for us to live (6,69,5)

~

Al ERIE I

e FETHATT |
ST TATSTIT
EIECEIRENEE

Indra partakes in Vishnu's act of vikramana (‘Kratu’ here) (6,69.5 and

7.99.6); he takes Vishnu's help in killing Vrtra (4,18, 1 1):

o Il

EDIFEiEeitARA IR

[EIREGEAEE =Rl

Vishnu presses soma for Indra to drink (2,22.1; 8.3,8).

The word ‘vraja’ normally means a collection {samuha), fold, stall,

cowpen or an enclosure (from the root ‘vij’, “to stay’” or ‘vraj’, “‘to go’. But
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Nirukta-Nighantu (1,10) includes this word among the names of cloud
{megha ndmani). The glossator explains that the clouds stay or move in the
atmosphere. and that Indra dwells on the clouds; and with his own body

moves between the carth and the atmosphere.

THTAT | FA-A-ANE TAATTE & a7 F97 T | HAaTeAr
&l 5. | TR {fi‘(:ﬂ* L T 7 ||

Clouds are meant to cause rainfall and thus come to the succour of the
living beings on earth. But vrtra, the demon, withholds the rainfall. Indra and
Vishnu Kkilling vrtra, release the rains. Removal of the obstacle is indicated by

the word ‘apornute’ (apagatavaranam karoti).
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(23)
GLELILIED)
SR CCiREERIRES
T Ty el g |
Faed W TAATTATAS 1 % 1 (R3)
(93913:)

T g | fEe | gt T T A gsEd
TEAST: | T | AN | 5w | o | e |

TR | T | 3 1]
(37=17:)

T T Bl R GE eI G S B | T

formerear: 37t AT | AR AT IS ST ST ||

(3742
T (to go with JTTT)

7. faoT: which (Vishnu)

~

48 Rgveda-Dar$ana

{l?l‘léﬂm {l?Réﬁli\ {L?m%ﬁu\ {L?‘mﬁm {l?R%ﬂlﬂ 13 mﬂm



FAZIAAA AARIAAAN AARIAAR AARIAAA)

(AT) FEAE comes
R ERIE] for his associate (viz. Indra); companion

= (") the divine (Vishnu)

AR to Indra

ﬁ”f_ﬁ who is skilltul, efficient

RIS best among the benefactors

T4T: the dispenser

Zﬂ%ff_cl?f delights; provides happiness
[EREEDE the dwellers in the three realms
“:TFPT one who is held in high estecm

TAeT I in the place of truth or enlightenment
ZERIE the worshipper

AT ST apportions

Vishnu, the truly divine one (daivya), and the most benevolent one
(sukrttarah), comes to Indra, his companion (sachathaya), who is efficient and -
does good deeds (sukrte). Vishnu, who is dispenser (vedhah), and dweller in
all the three realms (trishadhasthah), causes delight (ajinvat) to the noble-
minded devotee (aryam) and apportions for him (a abhajat), the worshipper

(yajamanam), placement in the province of truth and enlightenment (rtasya
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bhage). Vishnu comes to the devotee with Indra, making the devotee happy,
and finds for him a place in the supreme step of his (paramam padam). It may

be recalled that Indra is symbolic of life energy (prana).

The interpretation given by Sayana, is adhi-yajia, or sacrificial intent.
But this does not appear indicated in the context. The occurrence in the
mantra of the expression ‘yajamanam’ has probably prompted Sayana to opt
for this approach. The word no doubt is most often used in the sense of the
sacrificing priest, or the person who sponsors the sacrificial session. But the
word also means a worshipper (yajati iti, yaja puydyam) in the general sense;
the worshipper or devotee of Vishnu. There is nothing else in the mantra
which is specifically suggestive of the sacrificial context. The mantra lends

itself to the adhidaivata interpretation better.

For purposes of explanation. the anvaya order of words will be followed :
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(2) F=4: T: FBIwL: gHAC |

Vishnu is described here as ‘daivya’ and ‘sukrttara’. The former word
means ‘belonging to or dwelling in the upper realms (viz. dyus-sthana, sky)
(‘divi bhavah’, bhavarthe, yad’ suffix). Vishnu, according to Yaska, is a
devata belonging to the dyus-sthana, along with Sarya, Bhaga, Ke$in, Pashan
and Vrshakapi. All the deities of this realm are variations of the Surya image.
The Nirukta-Nighantu (5,3) while explaining the name Vishnu, as the deity of
the upper realm identifies Vishnu the Surya, who pervades everywhere with

his sharp rays of light (ct. Glossator’s comments).

dfrugror @@ anfafa | faem
T %ﬂ'@aﬁﬂ |

SRTIeATE | A

=
g
>

All three realms are only his strides, and they truly belong to him, for he
it is that enlivens them. But the third step is the supreme abode of his
(paramam padam).

The latter description points out that Vishnu is, among all the doers of
good, the best (sukrttara, $obhana-phala-pradanam madhye S$resthah’).
Su-krt means one who engages himself in the performance of auspicious acts.
All the devatds by definition are there to secure the weal and weltare of all
creatures; Indra, who is the devata of the atmosphere, is also a ‘sukrt’. He
vanquished the demon of darkness and draught, Vrtra, and showered the

rains on ecarth. And Indra derives his strength to do good trom Vishnu
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(Satapatha—Bréhmana, 5,5,5,1). (also 7,20,2 ‘ahim vyad vrtram apo

vavrivaimsam hanrjishan vishnuna sachanah’). And Vishnu is the real

protector ot all (3,55,10, ‘vishnur gopah paramam pati pathah’); he made the

very existence of creatures possible by his triple-strides (1,154,4; 7,77,10

¢
v

iSvetta vishnur abharat urukramas tveshitah’); he is the nourisher of all life

(6,17,11 ‘pusha vishnus trini saramsi’ (4,3,7 ‘pushtim, bharaya pushne,

vishnave’). His good deeds are always memorable and noteworthy (1,22,19

‘vishnoh karmani pasyata’; 2,1,3 ‘“tvam vishnum urugayo namasyah’).

He assumes diverse forms to do good to the living beings (7,100,6).

g farfafaer sfer |

A7 7T 32T 713 TAISTET:

o\

HALT 77 ||
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Vishnu, described above, arrives (@ vivaya, from the root ‘vi', gatyadishu
“to move’’, “'to go’’, dgacchati) towards his close companion (sachatha, from
the root ‘shacha’, samavaye, ‘‘to be attached to”’, “‘to be associated with™,
“to accompany’’), Indra, who is the doer of good (sukrt). The descriptive
term ‘sukrt’, used in connection with Indra, also means benevolent and
efficient. Vishnu, the god of the sky, is a close associate of Indra, the god of

the atmosphere, as explained earlier. We read in ‘Taittiriya Samhita (7,1,55) :

qF AT FEHAETH A e (U =Eesan |
T TEISHATSTAT AT 38 (7] e A9 2T | T8 AT |
f5mT Tzt (o o)

Indra occupies the share of the two realms, (earth and atmosphere) and
Vishnu, the third (sky). It is the third realm that determines the other two.
Indra cannot even lift the mighty weapon, Vajra, without the help of Vishnu
(Taittiriya-Samhita, 2,4,12 and 6,5,1,1). Indra is made to partake in the
‘vikramana' of Vishnu (RV 6,69,5 and 7,99,6). Vishnu even transfers his own

strides te Indra (4,69,5) :

T 977 Favg=HT:
AT 2H (FdeEe ||
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Sayana takes the word ‘sachathaya’ in the sense of ‘‘for assisting in the
sacrificial session’” (yaga-sahaya-karanaya), which appears quite far-fetched
in the context. Likewise, his interpretation of ‘sukrte’ as referring to the
sacrificing priest who sings auspicious eulogies ($obhana-stuti-kartru
yajamanaya) is inappropriate. While Indra is no doubt associated with
sacrifices, it is always as the guest and not as an yajamana. To say that Vishnu

comes to Indra to assist him in the sacrifice would be too laboured a meaning.

(3) =T BT 9 Stfa= ||

Again, Vishnu is ‘vedhah’, and Sayana takes this word to mean
“provider of expected fruits in the sacrificial session” (abhimata-phala-
vidhata). The word (from the root ‘dha’ with the prefix ‘vi’ and with ‘asih’,
Unadi-sitra, 4,224) means only a performer, an establisher, an arranger

(vidadhati.). He is a benefactor of the devotees. The word may also mean
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““creator’’, in which case Vishnu is described as the maker of three realms
and all the creatures dwelling in them. It is in this sense that there is the

mantra (6,49,13) :

frfaf g arfaarT |
Hew FATIAAT A ||
and another (7.100,4) :
[EREERIREIRE R

It is thus that the word need not be involved in the fruits desiring which

sacrifices are performed.

He abides alike (viz. co-extensively, saha-sthana) in all the three realms
(tri-shadhasthah, from the root ‘shtha’, “‘to stay’’, “‘to dwell™", ‘gati-nivrttau,
‘supi sthah’, Panini 3,2,4). Sayana suggests the number three (tri-
sankhyopeta-saha-sthana-van) may represent the three savanas (pratah,
madhyandina and trtiya). Vishnu, as Savitr, 1s the deity alike for all the
savanas. But the better meaning in the context would be the three realms
(earth, atmosphere and sky), which are intimately associated with Vishnu as

‘vedhah’ (creator).
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He causes delight (ajinvat, Nirukta-Nighantu, 6,22, ‘jinvatih priti-karma,
from ‘jivi’, prinane, cf also ibid., 2,14, ‘ivi-jivi-dhivi-prinanarthah’) to the
‘arya’, whom Sayana promptly identifies with the yajamana, the sacrificing
priest. The word ‘arya’, however, means only what is honourable and
respectable (from the ‘7’ or ‘r’ with ‘nyat’, aryate va). In the present context,
the word in its dvitiva form, indicates a devotee who is held in high esteem,
because of his integrity and devotion, and his serving as a model for others to

emulate (artum prakrtam acharitum vogyah).

('2) T T T ST

Besides causing delight to his devotee, Vishnu also apportions to him a
share in the province of rta. The celebrated word rta (from the root ‘r’,
Nirukta-Nighantu 5,4 having the sense of onward movement, gatau,
gatyarthat kartari ktah, atrd ganta antarikshe) strictly means what is proper,
right and appropriate; it has the sense of cosmic law and order, which all the
devatas strive to preserve and promote. An important word in the Rgvedic

corpus, it also means enlightenment, and it is in this sense that the word is
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often used in the mantras. For instance, in 4,23,8, the rta is spoken of as
where the waters of life abide, as manifold in its manifestations and as
something which will ward off all evils; the eulogy of enlightenment would
make the deaf hear; the praise of rta is tull of wisdom and full of light for the

mortal man.

',fl \a?: S -:-I (:‘, -t:ﬁ |

AT T AT dqe F:01

T A AT 1|

Further, (4,23,9), the forms of rta are stable, sustaining and delighttul.

AT Teg] GEITT 6=
TEVT =37 AT T |

[N a

A T T

AT T AT

It is noteworthy that Sayana, while commenting on these mantras gives
Indra, the sun, the truth and the sacrifice as synonyms of rta (‘atra rta-
$abdena indro vadityo va satyam va yajio va uchyate’). But the word ‘rtasya’
in the mantra under consideration (1,156,5) is taken by him only in the sense
of sacrificial conduct (rtasya yajhasya bhage, hutasesha-ripe). The word
‘bhaga’ associated with ‘rta’ gives him the idea of portion or share of

sacrificial offerings (bhaj, bhave ghan). It is to be noted that the Nirukta-
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Nighantu (3,17) does not include the word ‘rta” among the names of sacrifice
(yajiha-namani). When the world ‘rta’ is taken in the sense of enlightenment,
the ‘bhaga’ associated with it would mean either a share in enlightenment or

the whole space, region, spot, province of enlightenment.

The sentence, ‘rtasya bhage yajamanam a abhajat’™ would suggest that
Vishnu would apportion the devotee a share in the kingdom of enlightenment.
The yajamana here would represent the devotee (from the root ‘yaj’ with

sanach - sutfix, vajate iti trni).

S
£y
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Introduction

The next hymn in which Vishnu figures is in the sixth mandala (sixth
anuviaka in stukta 69, corresponding to varga 13 of the first adhyaya of the
fifth ashtaka). Here the devatas are two : Indra and Vishnu are together
addressed or eulogized. There are other hymns in this mandala where Indra is
paired with other devatas : Indra and Pushan (57). Indra and Agni (59-60),
Indra and Varuna (68), and Indra and Soma (72). Brhad-devata (5,121)

notes :

SEEoTHAF Az 9 garfafa |

o F1T Szt RIS T ||

~

The close association between Indra and Vishnu has already been cxplained.
The etymological significance of the name Indra has also been brought out in
some detail. Further particulars about Indra and his relationship with Vishnu

will be adduced later.

The seer of this hvmn with eight verses is Bharadvaja, son of Brhaspati. It -
may be noted that the largest number of hymns in the sixth mandala are
ascribed to this sage; there are also hymns, included in this mandala, ascribed
to six seers who are descendents of Bharadvadja. According to Brhad-devata

(5,102-103), Brhaspati was the son of Angird, and his son was Bharadvaja,

th
O
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who was also known as Vidathi, (Vidatha is the name of Yajfa cf. Nirukta-
Nighantu, 3,16), who was a teacher to the maruts :
IS FT T a8 AT JaTT: |

T TgEA 2 3 VAT 5T T |

AT AT ES T |

The metrical torm of all the verses in this hymn is trishtup. We read in

Katyayana’'s Sarvanukramanikd (33.4) :

T A7 FATATANIH Ik AT TV |

Shadgurusishya adds :

ST (according to Panini 6,4,146) CEGIET- Sl IR ES {according to Panini,

=

6.3,26) 3HATEING: | BT | YT )
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(24)
(TrRamrE:)
ﬂ:a’j' ' — . E‘- — r)‘l =
HTHEIN 317 |
qfgfa: areas 2 1l (RY)

(Y29713:)

s ~ o~ ey '
| AT | FHOT | H9 | 37 | (&A1 | 331ty gi |

ST | T | 39 | ST | 95 1 3T | T ) 4 |

i | T ‘jf‘ﬂ:ﬁi: | ‘l_i\qlra Tl
(37=17:)

SRTEL AT FA ST FEA | T 567 T A5 G |
gfvm: 7fafin 72 7RI | A0 T 49 7l

(2) 72 %Ujl\ O Indra and Vishnu

9T the two of you (I propitiate) (yuvam)
ERE by {(my) activities like prayer and eulogy
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ERl and by my sincere endeavours

and heartful desires
¥ fearf [ propitiate; impel; implore earnestly

I 3 (at the end) of this action

RIEY at the end (of this action)

C\Iﬁ”)ﬂ{ the two of you cherish; find delight in; accept
Tz the worship (that [ offer)

= further

Eﬁm wealth, strength

I bestow, grant

sTRZ: TP by the paths free from misfortune
BE us (all of us)

T lead us across.
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This hymn is prescribed to be recited by the priest called Acchhavika
during the third ‘savana’ of the sacrificial ritual known as ukthya, as a Sastra-

mantra (cf. A$valdyana-$rauta-sitra, 6,1)

T A AR VAR | § 31 S0 A2
ﬁk ﬁ_l.q 520 f{fﬂ'ﬁ:} F]\||

Different verses from the hymn are recited as $astra-mantras during the

first (pratah) and the second (madhyandina) savanas also.

The above verse is addresed to Indra and Vishnu together. The rshi seeks
to propitiate (sam hinomi) the two divinities by acts of worship (karmana) and
by thoughts of longing (ishad). The two divinities are implored to find delight
i, and accept {jushetham), these acts when they are completed (asya apasah
pare), for they are done in the spirit of a sacrificial rite (vajia). Further, the
two divinities are invoked to grant all people (nah dhatta) wealth and strength
(dravinam), and to lcad them across (parayanta) by paths (pathibhih) that are

free from harm and hardship (arishtaiah).

They are invoked to accept (jushetham) them. And they are besought to
lead him through untroubled paths (arishtaih pathibhih) across to the vonder
shore (péarayanta), and to bestow (dhatta) strength and wisdom (dravinam) so

as to tread these paths.
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The pronoun ‘nah’ (us) in the verse in the accusative and dative cases in
plural number is significant as it is juxtapoxed with the verb ‘sam hinomi’ in
the singular. The seer is not alone in longing to tread the paths of safety and to
possess the wealth of strength and knowledge. He is invoking the deities to
grant this favour to all the human beings. The decision to pray is his; and he
prays all by himself (hinomi). The seers are distinguished by this concern for

the welfare of all beings.

(2) (&) FaThmL )

Indra and Vishnu figure together in many exploits and on many occasions
in the Rgvedic corpus. While Indra is the hero, Vishnu provides him with

power and inspiration (1,55,1:6, 69,5; 7,99,6; 8,3,8; 9,12,27; 4,18,11,
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‘athabravid vrtram indro hanishyant sakhe vishno vrtram vikramasva’;
Satapath&bréhmana, 5,5,5,1 and Taittiriva-samhita 6,5,1,1). Vishnu is
‘trivikrama’ in the sense that he strode across the three realms : earth,
atmosphere and sky (cf. Satapatha-brahmana, 1,9,3,9 and Taittiriya-
brahmana 3,1,2,7); and he is said to have done this for Indra (RV 8,52,3
‘yasmai vishnus trini pada vichakrame’). It should be remembered that while
Vishnu is the devata of the sky (dyus-sthana), Indra is the devata of the mid-
region (antariksha) and is equated with Vayu (‘vayur vendro vi, antariksha
sthanah’, Nirukta, 7,15). Among the twenty-six names of Indra enumerated in
Brhad-devata (2,32), Vayu figures prominently. Vayu heads the list, followed
by Varuna, Rudra, Indra, Parjanya, Brhaspati, Brahmanaspati, Kshetrasya-
pati, Rta, Vastoshpati, Vachaspati, Aditi, Ka, Yama, Mitra, Visvakarma,
Sarasvat, Vena. Manyu, Asuniti, Apam-napat, Dadhikra, Dhatr, Tarkshya,
Purtiravas and Mrtyu. The same text clsewhere (1,172) mentions these and
other divinities (Savitr, Prajapati, Suparna and Vat:l as contained within
Indra (‘indraérayas tu’), who presides over the mid region (‘yaSchaindro
madhyama-sthdno’). It is significant that Vishnu is not onc of the names ot

Indra mentioned in these texts.

The above text (2,32) relates that the significance of the name Vayu for
Indra consists in his pervading the entire universe consisting of the three
realms in this most subtle form, while abiding in his own realm, namely the

mid-region (vyomni);
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Tfimg vy &g S AT S el

T TS FHOT ATgAGA I

It is the function or action of the divinity that justifies the name of that

divinity, according to Saunaka (1,27) :

IToFAT AT FHTEETE 2F: 1]

Indra is called by so many names because of the variety of functions
discharged by him. And the name Indra itself suggests that he provides
moisture to the earth, kills the demon of draught and accomplishes every

deed which requires might (Yaska’'s Nirukta, 7,10)

FHTET FH TS THTAT T T H:T1 T
TEHIAERAT A4 ||

(ct. also Brhaddevata, 2,6, tollowing this :

TR g FA1% T 7 79277 |

HA: T F967 T4 FifEeT # )

Further, Indra is so called because of constant company he keeps with
the winds in the sky, and the bursting-open he causes in the clouds at the

proper time for refreshing the earth, accompanied by the loud roar (thunder).
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He is called Indra because he abides in all beings as their very life, and

governs this universe in its entirety. (Brhad-devata, 2,35-36).

:{J\T c ‘ q(q‘ (‘:/ ]:“\4 'H\: qﬁ?ﬁsﬁ%\ |

3T WEAT TR 2 TATSEA 1|

TP AT T T AT |

é{z_a . e\ x»r’\?{_ﬁ;}_qw:“

And there are mantras in Rgveda where Indra is identified with Vayu,
even with regard to the characteristic features and functions. (cf. Brhad-

devata 1 ,87).

AR HeAT AT G A A ||

And we read in Nirukta (7,10) that Indra is culogized along with other
divinities like Agni, Soma, Varuna, Pushd. Brhaspat, Brahmanaspati,

Parvata, Kutsa, Vishnu and Vayu.

ST TEAfRT ZAT A T A T FeEfqaEvEi:
IELHE A IRERMEIR R

The same information is provided by Brhad-devata (2,2-3) with a change
in the order of divinities : Pusha, Vishnu, Varuna, Soma, Vayu, Agni, Kutsa,

Brahmanaspati, Brhaspati and Parvata (cf. also ibid 1,117 and 119-20).
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Instances of Indra being clubbed with Vayu for hymnal ofterings are
6,69,5; 7.90,5-7, 7,91,4-7; and 7,92,2-4. However, they are not two distinct
divinities, but onfy two aspects of the same divinity. They are distinguished
only by their actions that come within the field of our perception (Brhad-
devata, 1,120, ‘karma drste cha yat kifichid vishaye parivartate’). Nirukta
(7,10) also speaks of the divinities of the atmosphere sharing functions
(‘bhakti-sahacharya’) with *Indra ‘athaitanindrabhaktini’ : residence in the
midregion, partaking of the midday offering, causing summer season, being
fond of the trishtup metre, favouring pafchadasa-stoma and brhat-sama.
There are references in the Rgvedic corpus for the various functions
discharged by the group of divinities who keep company with Indra in the
atmosphere. However, Yaska also notes that these (viz. mentioned in the
Veda) are not the only functions of the divinities : many more are their

functions (‘bhiyamsi tu samanat’).

The most essential characteristic of all the divinities of the atmosphere
headed by Indra-is life-force (prana). It is therefore that Indra is identified

with prana. We read in Sataparha—bra'hmana (6,1,1,2):
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F ATST W AT: | UT UIEEATT AT 30T g
TR T74T 2 5 afteg 2o RIa | I 2 29T | 957%T:

T AT 1|

The vital energies not only fill the atmosphere but also the interior of the
individual’s constitution. In the centre of all the vital energies is Indra; he is
thus the principal vital current, the chief life-force (mukhya-prana), who
inspires and animates all other vital currents. This is like unto fuel which
nourishes ftire (indha). The natural name of this chief life-force is therefore
‘Indha’, but the name in its altered form ‘Indra’ has become more popular, as

it 1s also less direct (paroksha).

Important in this context is to appreciate that the entire atmosphere
(akasa) is supported by the expansive life-force, which is the foundation of
not only of the atmosphere but of all living creatures in the universe. So tells

us Ajtareya-aranvaka (2,1,6) :

TSTATRRT: T ToeqT a8 | TR T 380
o=, vF gFIfor Tl sprfdifersmean: oo 2T ELEIBIE]
ERIGHl

Further, the same text points out that the atmosphere stays in its place
only by the support provided by prana, because it is prana that is the

proprietor of the atmosphere as well as the divinity that marks it, viz. Vayu,
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(or in other words Indra). Indeed the forces of the atmosphere follow and
serve prana as their leader.
TUH R T AgE | wEid AT S |
AT Efd | AT [ Al | vARdr ar e
TfATS T AT 1|

This_ is the supreme sovereignty, which justifies Indra’s name (‘idi
paramai$varye’). It is on account of the association of sovereignty with
strength and power (bala) that Indra is identified with prana. Ananda-tirtha, in

his Rgbhashva (1,2,4) suggests that the word ‘indra’ has several derivations :

The explanations from glosses on this verse are as follows :

o1q ST T 9T |

ER

A~
A
~—
wy
1
oY
Al
4]
o
A
gt

Indra is so called because of his supreme sovereignty.

() 22 T 3feed 3 g | S T 75

(32 T=RMTRI ‘G TaT SATEILE: 1)
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Indra is so called because he runs towards (dru) all objects; he is the

subject who experiences and enjoys all things (idam) that we see.

(3) =599 geEfd T |

S

(AT 2 32 TTT2TA 2 f3% T4 ST g 0ead (i d e

2] AT P17 SUTEA FHIGE 3 + T 35l &4 |)

LA S o ~

T el E 2 vAATTTE S fa—

<

\ THTIEGT AT A Her=ad W |
ERIPRIEEREACC I
Indra is so called because he perceived this entire universe (ind +ra). This

etymological approach is justified in a passage from Aitarcya Upanishat.

(*2) dfqmerrsez: T 0 TEETETeTT: | e 5 AT |
ST TFRT FAAT: |
(FTEAH1E 2T € TeTT 497 279 T 374 - L a1 = 1)

r = . .

ZedT 7 3 AT A7 2SR o7 vAfaed St

TS R0 | T 29 8 2an 5 s W 1|
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Indra is so called because he shines brilliantly. The root of the word is
‘indha’ but for the sake of comforming it gets the form ‘indhi’, which means
light, illumination. By a grammatical rule, when ‘ra’ comes after the root-
form, ‘dha’ is changed to ‘da’. This etymology is justified by a passage from

‘Brahadaranyaka-upanishat’.

(v)  zemTe OfT gerdifa a1 fd=e a3 | o F 2 |

22 IR 3 2 STeRTT fFemgrran

r

ST 3 328 37 3G g - T 3731d &7 3799 |

Indra is so called because he bestows favours (ra dane) on his devotees.

Likewise the name Vayu has been explained etymologically in several

ways :

(1) The root “vah’ (in ncuter gender, ‘vam’) ‘napumsake bale vam syat’
signifies “‘strength”, “‘power” (bala) (balatmaka); to it is added the prefix
‘ayu’” which means “to move" (life). Vayu is the support for movement
(camanasraya).

THTET

(e8]

p2) .
REIEIEHT

(2) The root ‘va’ signifies movement, and ‘ayu’ is added to it. Vayu

provides life (viz. span of life) for the universe.

ENGRIEIGREGICHT
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(3) The root is ‘vah’ meaning ‘‘causing’’, “‘bringing forth’’; when the

prefix ‘ayu’ is added to it, the name suggests progenitor ot knowledge.

oo

FATIT 3132 | AT | ST ||

(4) Vayu is so called because he chooses the devotees or is chosen by

them.
gorfa faaa zfa arg: )

(5) The root ‘va’ means “‘movement’’, “‘going’’; the name suggests that

tor all activities in the world, this is the support or field :

A =i qad- aferfafa 9 )

s

(6) The root ‘vaya’ means ‘‘to tie up’’, “‘to bind’"; Vayu is so called

because he binds us to this world of transmigration (bhava-pasena)
T 7 | T I 1|

(7) The word may also be taken in the sense of releasing from bondage

or destroying the bonds :

= ATEAe 2fa a7 |

(8) The word may in the alternative suggest that all beings tind their final

rest in it, and so it is called Vayu:
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(9) The root of the word may be ‘vayu’, signifving ‘superiority’, Vayu is

superior to all else, for its function is to protect and preserve life :
9 99T || ATATHTATAT 1|

Besides the Stktas included here, there are numerous mantras in the
Rgvedic corpus where Indra has been associated with Vishnu, as in 1,22,19;
1.61,7; 1,85,7; 1,155,2; 2,22.1; 4,2,4; 4,18,11; 4,55,4; 6,17,11; 6,20.2;
7.99.46; 8,3,8: 8,10,2; 8,12,16 and 27; and 10,66,4. The significance of the
name Vishnu has already been indicated (in part one of this Volume). Further
details mostly from the glosses over Anandatirtha’s commentaries may now

be presented. According to him,
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Whether it is Indra or Vayu, in the most fundamental import (parama-
mukhya-vrtti), the name refers only to Vishnu. The scriptures unequivocally
declare that the supreme reality is one, and that all names indicate only
Vishnu (the supreme reality). Differences in names suggests only the especial

activities that are involved (Tura-Sruti) :

~ ., s -
latHcdle 45 EREEIRICEIEEICE B

O ST a3 T |

(in answer to the maxim ‘yatra dvitvam tatra bhedah’).

And Panini-Sruti is cited in support :

EPSEN

HTFT FAAET AT

Y

T AT T |

AR Ao dEd

T T 4eaaTse: |1

1. T3y =T e = ﬁmj | Vishnu is so called because he pervades over
everything, the universe inside and out. The root ‘vishalr’ (juhotyadi-gana,
ubhayapadi) signifies the sense of ‘“‘pervasion’’, the nu-sutfix faccording to
Unadi-satra, 3,37, “‘sthonuh’) is added to it, thus making the word ‘vishnu’

(ct. also Unadi-Satra, 3,39 ‘visheh kichcha’).
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Ffeteazr ga3n: =ATdg AT f0T: |

2. Ff4 ﬁTﬁlﬁF, AT faafafa ar 7. 11 (Halayudha-kosha). Vishnu is so
called because he causes rainfall to cool the earth and nourish all life. The root
‘vishu' (or vish, parasmaipadi) has the sense of “‘sprinkling’, “‘making wet”

(jishu vishu mishu sechane’), the nu-sutfix is added to it.

RELNT 3%€|%F AR Farrfefa ar élU (ibid.) Vishnu is so called

because he liberates the devotees from the troubles of transmigration. The
root  ‘vish’ (ktyadi-gana, parasmai-padi) signifies ‘separating’ (visha

viprayoge), the nu-suftix gets added to it.

4 faerfa wafor H’rﬂ:ﬁ'ﬁ’( 37 | faerfe FaTfoT Hjl-ﬂ;{ﬁ Ell ﬁ*{l: I Vishnu is so
called because he enters into all beings as their inner controller, or all beings
enter into him {viz. are dependent upon him for their existence and
sustenance). The root "vis' (tudddi-gana, parasmai-padi) has the sense of

‘entrance’ (vis-pravesane’).

9 E‘,ai ST AI#(‘(‘CHI"”JJ |

(ct. Tattva-samkhyana-tika of Satyadharma : IEREVEEE EREIE ‘«d'JIIQ’ﬂ

TZ7 (Panini, 3,3,1) 3T FgIerT TRNGAN 19T 701 9 = w0 | R+

becomes ﬁi’{+5|7§; and g becoming "I (Panini, 8,4,1) we get the form :315“11 |
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We also read in Vishnu-purana (3,1,45) :

W@ﬁawm TTFAT HETE: |

JaNl e

I IF R ME RN ERRICI ER I G

S. PP /14 71 ST 2 37 9T | Vishnu s so called because he helps

the devotees recach the state of liberation. The root ‘vi' has the sense of

(X3 tR]

going”’, “moving”, “leading”’. “‘pervading’’, (gatyartha., ‘vi' gati-vyapti-

prajanakantya-sana-khadaneshu’)

TEAIZATAT: F0T 35 067 ‘AT e SRR §ied FheaTg JomTe ‘3
AT (Panini 8,3,51) FT 97 967 TIRAT A1 GHATE (Panini 8,4,1) 2 497

oTeT &7 1)

6. T AfGEET F=Ee i ar 1\51‘{: I Vishnu is so called because he is
exceedingly luminous. The root is ‘vi’ which signifies, “‘to shine” (kanti,
prakasane); “veti’ is shining exceedingly brilliantly. (vasa kantau iti dhator va

ksnu pratyayah).

7. I AT A7 | T it A IF'JIULJ: I Vishnu is so called because
he transported himself beyond everything, or because he attained soveriegnty
over all the worlds. The reference is to the incarnation of Vishnu as

Trivikrama. The root is ‘vi' meaning ‘to go’ and pervade’ (dkramane, gati-

vyapti).
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(TEITEA: FAR A 1)

8. T T WA AE(E JAPOEfT A7 ) 1 Vishou s so called
because he makes all living beings and created things move and have their

being. The root is ‘vi’ in the sense of ‘movement’ (gatyartha).

(TETATEE: FIAE:)

9. ATt SeTfefaTg=araeaTal A9 | Vishnu is so called because
he desired to provide origin, sustenance and dissolution for all beings. The
root is ‘vi’ in the sense of shining brilliantly (viz. desiring, resolving} (vasa-
kantau, kantir ichchha).

(FFFAT, TR (ghesAiEEaAEes g 94
eI ST ST 315 e £ 1)

10. T3mo7 FEdnfa &t I%T'LT | Vishnu is so called because he inspires or
moves all beings in an especial manner. The expression ‘vi' is a prefix
(upasargartpa upapada) to the root ‘sha” which has the sense of ‘movement’
(shadalr visarana-gatyavasadaneshu’); the ‘na’ in the word signifies ‘power’.

‘strength’ (‘nakdro bala-vachi’), and its ‘u’ termination augments this sensc.

11, T st Zarfa wndren, fEmT S gt we 7w gfd A e )
Vishnu is so called because he gifts away or satisfies the longings of his

devotees (from the root ‘shanu dane’)
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12, 9917 ﬂc&glulﬁidr)r#li?Jfl'Jfl 77 9 7 “IT: 1l As explained carlier (in part one
of this Volume) the letter ‘sha’ in the word Vishnu refers to ‘power’ (bala)

and the letter ‘nu’ to lite {(prana). Vishnu inspires power and lite in all beings.

It may be recalled that Indra {or Vavu) is the divinity of the atmosphere
(antariksha) while Vishnu is the divinity ot the sky (dvus-sthana). Their
association therefore needs to be explained. That there are three realms or
worlds (lokah), arranged one above the other, 1s a familiar Vedic ideology.
The uppermost realm (uttama) 1s the sky or dyus-sthana; the mid-region
{madhyama) is atmosphere; and the lowest realm (avama) is earth (RV 5,60,6
‘yvad uttame maruto madhyame va yadvavame’). Each of these realms.
however, has in its turn three realms (‘trayo va ime trivrto lokas tisro’). The
carth which is the abode of the human beings, contains within it, hidden trom

view, the sky or the realm of the divinities { Taittiriva-Samhita, 6,1,1.1) :

Rgveda-Darsana 79

1RAN TRAAD 12D 13 A0 R0 13



FAZITAAN FAR AR AAATAAR N FAZ A

-

afead & AR T I

In every individual, as in the universe, there is the gross part which is the
earth (the physical), and the subtle part which is the sky (the spiritual); and
betwixt the two is the part that is both gross and subtle, the atmosphere (the
mental). We have a mantra in the third mandala (ascribed to Prajapathi-
Vaiévamitra and the devata being Visve-devah), which mentions that only
one of these parts (or realms) is visible while the other two are hidden in
obscurity (3,56,2). What is visible and what are hidden have not, however,

been specitied :

Three are the worlds (tisro mahih), established (tasthuh) one above the other
{ushard); two of them (dve) which are alive with activity (atya) are settled
(tasthuh) beyond our ken (nihite); the remaining one (ekd) can be seen by all
(dar$i). The world that is perceivable is of course the earth, the transactional
world. The hidden worlds, by implication, are the atmosphere and the sky. In
the Vedic corpus, it is usual for two worlds to be clubbed together, and they
are often sky and the earth (dydva-prthivi). In 2,27,15, however, the two

worlds clubbed together are earth and atmosphere.

80 Rgveda-Dar$ana

AR ARRAD TRRAD TFRAD 13 3R



AARIAAAN AARIARAN AARIAAA AARIATAN

T A T |
AT | A7 ||

Here the two worlds that are clubbed together are described as ‘kshayau’
meaning ‘where beings reside’ (‘kshiyanti nivasanti asmin iti kshayah’) and
further as ‘ubhau ardhau’ (“‘portions of the world where the‘mortal and the
immortal togather dwell”’). It stands to reason that the two worlds spoken of
here are earth and atmosphere. Similarly in 7,99,1. We are told that we can
apprehend only two worlds, viz. earth and atmosphere. Because the
expression clarifies that the two worlds are beginning with the earth, (ubhe
rajasi prthivyd), while the highest world is beyond our ken; the highest god
Vishnu alone (whose greatness none of us can fully know) knows it. It is

hidden from us :

T AT AT T4 7

AlgeEA AT |
3 7 fa7 ot
ERICIREE]
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But in the mantra in the third Mandala (3,56,2), the hidden worlds are
the atmosphere and the sky. The atmosphere is thus both known and
unknown. The earth is ‘known’ by all accounts, and the sky is ‘unknown’ (or
hidden), also by all accounts. The expression ‘dve’ (different in import from
‘ubhe’ in the other mantras cited) suggests that the two (the atmosphere and
the sky) form a continuum; they are together of one class (cf. Sayana : ‘dve
dyauschanta-riksham chety ete’), hidden alike in the cave of ones own self
(Sayana, ‘guhayam, svatmani, nihite, na drsyete’). This brings out clearly the
togetherness of Indra (representing the atmosphere) and Vishnu (representing
the sky). From the mantra in the seventh Mandala (7,99,1), we know that
Vishnu’s realm (viz. the sky) is the highest (param), and known only by
Vishnu himself; tﬁis idea is also celebrated in the mantra ‘tad vishnoh
paramam padam’. The word ‘akasa’ (for the sky) itself signifies its
incomprehensibility (na kasate iti akasah; nafii gets clongated, and akasa,
becomes ‘akasa’; arng-purvat Kkasr diptu). The realm of Indra (viz. the
atmosphere) can possibly come within the comprehension of mortals, of
course not without an extraordinary effort. The earth (prthvi) is singled out

because it is well-known to all beings (from the root ‘pratha prakhyane’).

The Nirukta-Nighantu clarifies that the atmosphere (antariksha) is not
only the mid-region (between the earth and the sky) (vishkambha-
sthandtmakatvat), but it is what keeps the other two realms apart from each

other (‘antara ime rodasyau kshiyatiti’). (cf. also Nirukta, 2,10); and
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altogether unconstituted and partless, it rests calm and devoid of activity of
any sort amidst all constituted beings and constituent elements that are

ceaselessly active :

WI&%WHTWW%:&#WW
S REETATReaT] | 3T 30 e fagdifd ar | =
oAt a7 |

(cf. also Nirukta, 2,10, 3=aie FEATA? HA=R—T A
VERTAE 1 ZfT AT SRR St=aerafufa a7 1)

[ts significance, according to Skanda-svamin, is that it neither changes
nor decays, although it is in the midst of all things that constantly change and
necessarily decay and die away. Kshira-svami explaining one of the synonyms
of ‘antariksha’, namely, ‘viyat’, notes that it is so called because it is all-

pervasive, and there is nowhere that its presence is not felt :

T 3T | fore 78 IRoT swnfefa | s f2 wes s

fa ~ ~

T PAHATRAT | FI=31d T AT | (Nirukta-Nighantu 1,3)

In the individual constitution, the atmosphere represents the heart (hrt),
while the navel (nabhi) represents the carth and the head (S$iras) or more
particularly the region between the eyebrows (bhri-madhya), the sky. Agni

(the deity of the earth) presides over the stomachic region (jatharagni), and
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Indra or Vayu (prana) (the deity of the atmosphere) the heart, and Sarya (the
deity of the sky) the forehead. We have seen earlier that Suarya is identified
with Vishnu. Hidden in the heart, Indra or Vayu is described in Chhandogya
Upanishat as dark {Syama) and the replendent and richly coloured Surya is
variegated and bright (Sabala). The devotee aspires to move from one to the

other. (Syamat sabalam prapadye; Sabalat syamam prapadye’)

The relation between Indra (or Vayu) as Prana and Vishnu is explained
by Ananda-tirtha as follows : (Atharvanopanishad-bhashyva, 6,4, ‘brahma
dhama) :

AT ST TSI 91T U FEIf:

ST AT e TR |

T& 91T ZRfemrtaer wafT g3 )

et aToT feraesd TR vF f2 |

TTITET0T AR Al ST 927 ||
Although Vishnu is all-pervasive, he abides principally in prana or Indra
(‘pradhanam dhama’); and the devotee will recognize the supreme lord
Vishnu only as abiding in prana (pranastham paramesvaram). Vishnu is in fact
reflected in prana (‘pratibimbo hareh pranah’), which is the chief architect of

the soul (jivakalabhimani); all other dimensions of the jiva are in fact so many

aspects of prana (‘tasya chanyah kalah kramat’).
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Prana by itself cannot ordain the activities of the souls; it is Vishnu's
presence in it that enables Prana to sustain and direct the souls (Katha-

upanishad-bhashya, 2,5) :

T FAF TT0T UF Fe T (R | e o] qenfier g
ST, frafed | 31aT g ] Saamet SEae: )

Vishnu is thus the main and independent foundation for the individual
constitution. Because prdna as enlivened, inspired and directed only by
Vishnu, Vishnu is called prana (‘pranah prananayad vishnuh’). It is in this
precise sense that Vishnu is called ‘Upendra’ (‘one who is in close proximity
to Indra’, Indram upagatah, Indra being prana). We read in Rgveda (1,156,5)
that Indra’s good deeds are in reality inspired and directed by the good

intentions of Vishnu :

T 97 faam 999/ 57
T3 L GRT GEC |
Indra is really a form of Vishnu, and the relation betwixt the two forms is

likened to the relation that subsists between the two forms of fire; garhapatya

and ahavaniya, in both of which Vishnu is present :

THATIISTAT Tl dgdisy a7 3 |

= oSN ~
HTHTATHEYYT [g&4T 97 297+ qd: ||
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The relation is one of the self (atma) and the inner self (antaratma) :

Indra is the self and Vishnu is his inner self.

-Indra is said to have numerous attendants called ‘rbhus’ who carry out all
the functions of Indra. They are called ‘rbhus’ because they participate (bha
bhaga) in the expression of rta (or cosmic order, truth, ordinance, satya-
karma). In the body of every living being, they operate to give expression to
the presence of Vishnu who abids in all of them as so many powers.

(Rgbhashya 2,3).

CERERSCIRER LA o EILREH

() T FHOT Z97 F Barfa

This is the first part of the mantra where the seer refers to his endeavour

or effort, to justify the benefits he expects from Indra and Vishnu (mentioned
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later in the mantra). The general meaning of this sentence would be : “’I impel
(hinomi) well (sam) both of you (vam), by my action (karmana) and by my
intention (isha). The verb ‘hinomi’ is derived from the root ‘hi” which signifies
“to send forth’’, “‘to set in motion’’, “‘to urge on’’, ‘‘to hasten’” and ‘‘to
impel”” (hi gatau vrddhau cha, Dhatu-patha, 27,11, hinoti, also hinute). The
word along with the pretix ‘sam’ would therefore has the sense of the seer
strongly urging the two divinities, imploring them ferevently to be favourable
and earnestly pleading with them. Sayana takes the word in the sense of

‘samyak prerayami.’

This verbal prayer is accompanied by ‘action’ (karmana) which can only
be physical and by longing or desire (isha), which is mental. However, Sayana
interprets ‘karmana’ as meaning, ‘by prayer’ (stotrena), which is necessarily
verbal. The word ‘karma’ has often been used in the Rgvedic corpus in the
sense of ritualistic action (yajiia-karma) or in that of sense-function (indriya-
karma). The latter sense includes the activities of the organs of cognition
(jianendriya) and the organs of action (karmendriya); and it refers to an act of
worship (pGja-karma). In the Nirukta-Nighantu, the synonyms of ‘karma’
include ‘vrata’ (which binds the performer of the action, ‘vrnotiti satah’,
nibadhnati kartaram), ‘$akma’ ($aklr $aktau, capability of achieving the
purpose), ‘kratu’ (kriyate, an act, an intention), ‘dhih’ (dhrng adhare, which
supports the performer of an action by assuring the results sought for,

dharayati kartaram phala-pradanena) and, ‘Silpa’ ($ila upadharane samadhau;
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which uplifts the performer of action on account of his repeated involvement
in it, silayanti punah punah abhyasanti tat, Sinoti kartaram). All these shades
of meaning must be seen in the expression ‘karmana hinomi’; and it can only
be in the sense of ‘an act of worship’, not necessarily ritualistic, but involving

body, mind and speech.

The word ‘isha’” which is in the same case (instrumental) as ‘karmana’
signifies etymologically ‘‘loging for’’, ‘‘desiring’” (ish vanchhe, icchhati),
“repeated endeavour’” (ishyati abhikshnoh paunah-punyena karane),
“‘striving in order to obtain something’’ (ishyate gamyate jigishubhih, ‘isha
gatau’). It also means ‘skilful’, ‘active’ and ‘insistent’. Sayana chooses to take
the word in the sense of oblations or offerings (havisha) for which he does not
offer any justification. There is however in the lexicons the meaning of prayer
or eulogy (stuti) given to the word; but Sayana reserves this meaning for
‘karmana’ (stotrena). It may make sense if ‘isha’ is taken along with
‘karmand’ to intensify the significance of ‘karmana’ : although Sayana does
not suggest this : ‘isha karmana’. The two words together may mean ‘‘by
repeated or skillful acts of worship’’, with which the seer seeks to impel the
two divinities (vam hinomi). Perhaps it is better to take ‘ishd’ as qualifying
‘karmana’ in view of the singular ‘asya’ refering to ‘apasah’ which again
means ‘karmana’ the word in this sense ‘apasah karmanah’, but he specifies

that the ritual of ukthya is indicated here.
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(3) 36T ATH: TN T I 1)

The word ‘apasah’ (from ‘apah’, ‘apas’, ap -+ asun, ‘prshodaritvat
hrasvah’) means ‘work’. Sayana also takes it is included under the names of
‘work’” (karma-nama), in Nirukta-Nighantu (2,1). For the word means more
particularly sacrificial act, according to Unadi-kosha. The word also has the
meaning of ‘running waters’, with the sense of pervasion (vyapane) being
emphasized. A sacrificial act has many sequences or details, through all of
which a common intent runs. The connecting word ‘asya’ (its) refers to the
earnest and efficient act of worship (isha karmana) referred to earlier. ‘Para’
is “‘conclusion’’, “‘reaching the end’’, *‘going to the farther bank’’. When the
act of worship is concluded (asya apasah pare), (Sayana: ‘samaptau’) the two
divinities are implored to accept (jushetham) the worship offered (in the spirit

of a sacrifice, yajiiam).

“Yajia’ commonly means sacrifice where oblations are offered (ishyate,
havir diyate, from the root ‘yaj’, yaja-yacha-yata-vichha, prachcha-
rakshonani’ (Unadi-siatra 3,3,90). The nairuktas prefer to take the word in
this well-known sense (3,19, ‘prakhyatam yajati-karma iti nairuktah’).
However, the word has the general meaning of “‘worship’ or “‘devotion’ (yaj
pujayam), as a special act (kriya-visesha). The expression ‘yajiiiya’ means

only ‘worthy of worship’.
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Yajia as sacrifice may be external (bahya) or internal (antara). The
former is the common ritual. And the latter is carried out in the mind with

thoughts and feelings, and is known as ‘jfidna-yajna’.

Ananda-tirtha points out in his Chhandogya-Bhashya (4,16), that the
word ‘yajiia’, having ‘yan’ (with the terminal getting lost according to
grammatical rule) and ‘jia’ as its constituents, signifies purification (jia
$uddhi-bhave) even as the act proceeds (yan gachchan eva); it refers to Vayu
as the divinity who presides over the yajfia, and is established in the yajfa;
and yajiia is essentially a special kind of knowledge (jfiana-visesha, jiiayate iti
yajiah). The various meanings of the expression Vayu have already been
indicated. It suffices here to recognize Vayu as the figure or imagery common
to both Indra and Vishnu : purifier of the individual constitution of the
devotee. The two divinities are implored to provide purity for the seer. They
are further requested to be pleased with, or cherish (jushetham, from ‘jush

seve’) the act of worship offered by the seer.

The word ‘jusha’ (jushate) is also used in the sense of illumination or
light (cf. Nirukta Nighantu (2,6 ‘jushi pritisevanayoh’, kanti-karma), in which
case the seer’s plea is that light may be provided for his act of worship.
Skanda-Svamin gives the meaning of ‘desire’ for the expression ‘josha’

(joshah kamah).
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The two divinities (Indra and Vishnu) are sought to bestow or grant
(dhattam) the devotees (‘nah’ asmabhyam) wealth (dravinam). The word
‘dravina’ (from the root ‘dru gatau’, dravati, gachchhati, dru + dru-
dakshibhyam inan, Upadi-satra 2,S) is included in Nirukta Nighantu (2,9)
under the names of power or strength (bala-nama). The lexicons Amarakosha
and Medini-kosha also give ‘strength’ (balam) as a meaning of dravina along
with wealth (balam). The wealth in its essential import is only power or
strength to wade through the vicissiltudes of life. Anandatirtha interprets

‘dravinam’ as knowledge which is strength (jiana-ripam dravinam).
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The two divinities (Indra and Vishnu) are described as ferriers
(parayanta; Sayana : ‘param nayantau’; para + in gatau); they lead us beyond
all misery and strike, and take us along the paths that are safe. The expression
‘arishta’ signifies proof against all injury, damage and ill-luck (from the root
‘rish’ himsayam, kartari kta, with a prefix suggesting its negation, nang-
samasa); ‘rishta’ means misfortune (asubha), diasaster (upadrava). This is
descriptive of the paths that the two divinities choose for us (nah); they are
non-rishta. It may be noted that while the seer implores in his personal
capacity (‘hinomi’ in the singular), his pr‘ayer is for the welfare of all people
(‘nah’, asman ‘“‘us’’). The seer is always distinguished by his concern for all

mankind; he is by definition selfless.
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(25)
(Fifgarira:)
1 famai Sfvam weE-
feregTiarse] Fermn AL |
g o1 i sreawiaT e
T FATHTET AT 3 1R 1 (RD)

(929713:)

A7 FrA T | AR | A | 2 2 |
FAET | HASHMT |

71 A | R | 3T | e T

A | AT | 3 1]

TegTTAS] | AT (FT) Tt et SEarRT, FoT T,
T 3T T T 3797g | e WA T (359) 1|

Indra and Vishnu are progenitors (janitarau) of all thoughts and
intentions (viSvasam matinam). They are the jars (kalasau) which hold soma

(soma-dhanau). They are sought by the seer to accept, or to bestow favour
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upon his articulations ($asyamana girah), and to accept the praises in the form

of songs sung by the bards.

The first half of the mantra is descriptive of the two divinities in the
paroksha manner (indirect), while the second half is directly addressed

(parokshakrta) to them (pratyakshakrta).

(374:)
T (A7) The two of you (referring to Indra and
Vishnu) who are
BRI of all
Il’rﬁ?l'{ hymns, thoughts, understandings
AfaRT (SIAamT) (are) progenitors
and
FAITT the jars, pitchers
AT which are repositories of soma
Wﬁﬁ%?ﬁ | (pratyaksha-krta)
EIE to the two of you (in relation to AT)
fire: (our) speech
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AT (which are) being articulated
T a9+ reach (you)

A the eulogies, the hymns
AT being sung

I by the rhapsodists

T (3199) (may) reach (you).

(2) AT (FFETIEEY) FEraTaT ST #ee |

Indra and Vishnu are together the devatas of this mantra. They are
eulogized as the progenitors (janitarau) of all of our understandings (vi$vasam

matinam). The expression ‘janitara’ is derived from the root ‘jana’ (‘to give
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birth to’, janana ity asmad dhatoh trchidam riipam), or ‘jani’ (‘to manifest’,
‘to appear’, pradurbhave, ityasmad dhatoh trchi janita mantra iti nipatananni-
lopah). And the word ‘mati’ has been taken by Sayana in the sense of prayer
(stutinam). However, it should be noted that elsewhere in the same corpus
(cf. 3,26,8) the word mati has been used in the sense of the light of reflection
occuring in the heart (‘hrda matim jyotir anu prajanan’). Nirukta-Nighantu
(3,15) includes this word under the names of the person who is brilliant and
wise (medhavi, ‘matyateh ktin, matir asyasti matvadhi yasya luk’). The word
therefore is more properly to be taken here as “‘mind”’, “‘understanding”,
“thought”’, “‘resolution’, ‘‘mindfulness’), rather than as “‘devotion’’,

3

“prayer’” or “‘worship”’. Indra and Vishnu, personifying as they do the lite-
force (prana) and the all-pervasive awareness (prajid) are naturally

responsible for all of our thoughts and understandings.
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(R) FHIT FIHT I

They are further eulogized as the pitchers (kalasau), which contain Soma
(soma-dhanau). This description needs to go well with the previous
description of Indra and Vishnu being progenitors of all thoughts and
understandings. The word Soma has many beings, besides the pressed juice
of that name which is extensively used in the Soma-rituals. Derived from the
root ‘su’ which has the sense of “‘preparing’’, “‘producing’ (‘su prasave, artis
tu suhu sriti’, Unadi-satra, 1,139, thus the suffix, ‘man’), the word properly
means ‘‘pleasing all creatures’, “‘causing delight to the minds’” (prahladayati
bhatanam manamsi) and therefore may refer to the moon, air, water, drink
prepared by the Soma twigs and leaves (mildly psychodelic in effect), the
palliative medicine made out of this herb, soothing light, or ambrosia. Any of
these meanings suggests the intimate association of soma with mind; thoughts

and understandings (mati).

Soma in the Vedic passages is described as the King (raja) and as the

food of the gods (Satapatha-brahmana, 1,6,4,5).

THT o AT ITSAT SATTH T=-4T: ||

The gods (deva) effectively refer to the sense-organs, which are fed and
nourished by the mind (viz. moon). It may be recalled that the word ‘deva’

has ten meanings : play or sport (krida), setting out to conquer (vijigisha),
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transaction (vyavahara), intoxication (mada), these five refering to mundane
matters; light or illumination (dyuti), eulogy (stuti), happiness (moda), sleep
(svapna), brilliance (kanti), and knowledge (gati), these five refering to the

supra-mundane existence).

waEres fegarard sxmat @Ear At FreifEfmirsrEer-

RIS IRRIEE e TR Gl

More often than otherwise, the deva is recognized by light or illumination
(dyotana, dipana). Sense-organs are called ‘devas’ because they illumine the
objects, and provide light for us to go about our normal activities. It is only
when mind is associated with the sense-organs that they can apprehend their
respective objects. The Sanskrit word for the sense-organ is ‘indriya’,
suggesting its association with Indra (power or faculty) and Indra’s fondness

for Soma is thus explained. We read in Rgveda (9,87,8) :

fear 7 frgq s

IHET 97 275 977 ||

“The Soma, flowing purifies itself for you, O Indra : it is like unto
lightning thundering through the clouds’. This is obviously a reference to the
mind which focusses its attention on the sense-faculty, illumining the object in

contact with it, which was hitherto in darkness. Indra’s fight with Vrtra (‘‘the
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enveloper’) is really the power of the mind rending the darkness and

manifesting thoughts and lighting up objects.

Al 7 4T FETRATor FisheedT FAOTA S T 11 (9,88,4)

It is in this sense that Soma is said to graciously help us with light.

(9,97,39) :
T HigaT St AT ST 1)
Satapatha-Brahmana (3,4,3,13) explains :

AT T AT fafy f W 35T & g1 e | et afEr
JETURASHIETAT ATITRESE | 3fd g HE AqehgUalaFed

o, f
Udale ATTHI =
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Soma is the water of youth; it denotes strength and health. It is ambrosia

(amrta) in this sense (1,91,17 and 18) :
VAT T2 I T I |
ATATAAAT AET i

fafa sEegmTRE ||

Its association with light also in frequently mentioned :

TEEAT A |
(%,¢%,2)
afe St g =T TR
T 9oy feam |
(%,29,%)
q_qT ‘\ﬁﬁ(‘ f% q_:l
(%,3%,2)

He is also the one who supports the sky (9,74,2, ‘divo yo skambhah’,
9,109,6 ‘divo vishtambha uttamah’), and he is like a golden well in the sky
(9,107,4, ‘utso deva hiranyayah’). Further, he is like unto a brother to man,

born from the sky as the father and earth as the mother :
ZIEREGIRIRE R

g ararsfefa: @ i)
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If we incline towards the earth (our mother), Soma inclines towards the
sky (the father). He has kinship with Surya, and shares his rays of light.
(9,67,28)

IERERIBLEER
EERD Rt ]

It would make sense if we take ‘somadhana (somadhanau), discriptive of
Indra and Vishnu, independently of ‘kalasa (kalasau). But there are many
references in the Vedic corpus to ‘kalasa’ in association with ‘soma’. In
Atharva-veda (9,5,6), Tvashtr is said to hold in his hand a jar full of soma
(‘somena purnam kalasam’). The kalaSa in the ritualistic context is a vessel
(jar, pitcher) which is used by the priests in the sacrificial rite to drink soma,
after the libations to the gods are offered. In fact, ten such golden jars are
indicated (4,32,19 ‘dasa te kalasanam hiranyayanamadhimahi’). For offering
libations to the gods, the vessel known as chami is employed, whereas the
kalasa is for the use of the priests (human beings); but what it contains
partakes of the nature of libation, for the formula ‘svaha’ is associated with it.

(cf. 3,32,15):

AT OTT 3787 FcaT: T

The ‘kosha’ referred to in this mantra refers to a pail, from which the

kalasas (jars, pitchers) are filled. The word ‘kosha’ is generally employed in
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the singular, while the expression, ‘kalasa’ is more often in the plural number.

In praise of Indra, the soma in the kalasas tastes fine (10,167,3) :

TATEHT FHTTGAT 91 -
fareTe: e ||
Indeed, when the Soma is poured from the pail (kosha) into the jars
(kalasa), it acquires a nectarine quality; it is at once purified (cf. 9,17,4;
9,60,3; 9,88,6; and 9,97,4), and it acquires a divine flavour :
AT FAIAAT TETITET 31 1]
(9.8,6)

37 o FoRT G TSI I

(9,72,1)
FT MY 1]

(9,85,5)
TTRT T FerzT=T f4e3T 1|

(9,96,22)

The expression ‘gobhih’ (dhenubhih) in the mantras cited above refer to
the divine light that emanates from the sky. Nirukta-Nighantu gives ‘gauh’ as
one of the names of the sky (1,4, svah, prsni, naka, vishtap and nabha are

synonymous with ‘gauh’)
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In order to provide a picture of the ritualistic context in which soma
tigures, I subjoin here a description of the preparation of soma and the vessels
used for the libation and drinking of soma, as found in Martin Haug’s Aitareya
Brahmanam of the Rgveda Vol. II (Bombay : Government Central Book Dept.,
1863, pp. 489-490 tn.) :

“The plant which is at present used by the sacrificial priests of the
Deccan at the Soma feast, is not the Soma of the Vedas, but appears to belong
to the same order. It grows on hills in the neighbourhood of Poona to the
height of about 4 to S feet, and forms a kind of bush, consisting of a certain
number of shoots, all coming from the same root; their stem is solid like
wood; the bark greyish; they are without leaves, the sap appears whitish, has
a very stringent taste, is bitter, but not sour; it is a very nasty drink, and has
some intoxicating effect. I tasted it several times, but it was impossible for me

to drink more than some teaspoonfuls.

“The juice is obtained in the following way : The Adhvaryu first spreads a
skin (charma), and puts on it the Soma shoots which are called amsu or valli.
He now takes two boards, abhishavana; the first is placed above the Soma. He
beats the board with one of the so-called gravanas; i.e. Soma squeezing
stones, takes the shoots (as many as he requries for the particular savana)
from below the board, ties them together, and places the other board above
them. He then pours water from the Vasativari pot on this board; this water is

called nigrabhya. He now takes a certain number of shoots (there are, for
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instance, for the libation from the upams$u - Graha, which is the first of all, S1X
required) out of the whole bunch, which lies between the two boards, holds
over them the Soma squeezing stone, and shakes them thrice in the chamasa
(cup) of the Hotar, towards the right side. This is the Nigraha. He wets them
with the waters of the Vasativari pot. Now he puts them in order to extract the
juice. The technical term for this beating is, abhishunoti. Each abhishava, or
complete extracting of the Soma juice consists of three turns (paryayas); in
the fi;*st the Adhvaryu beats the shoots eight times, and makes the Nigrabha in
the manner described above, in the second turh he beats them eleven times,
and in the third twelve times, making at the end of each the Nigrabha. The
juice which the Adhvaryu catches at the end of each turn with his hand, is

thrown into a vessel (at the first abhishava in the upamsu Graha.)

““After this first or preliminary abhishava follows the mahabhishava or
the great squeezing ceremony, performed exactly in the same way as the first,
with the only difference, that the Adhvaryu takes from between the two
boards as many Soma shoots as are required for the rest of the Savanam
(libation). If the juice is extracted, it is poured in the Abhishavaniya, a kind of
trough. Hence it is poured in a cloth, in order to strain it. The cloth is called
Pavitra or Dasapavitra. Below the cloth is another trough called ‘Putabhrt (i.c.
the bearer of what is strained, puritied). The Udgatar must hold the cloth

when the juice is strained.
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‘Single shoots of Soma, and drops of its juice are put in several sthalis or
small vessels generally used for keeping butter. The libations are poured from
two kinds of vessels, from the Grahas and from the chamasas (cups). Each
offering from a Graha consists of a certain number of Dharas or portions (of a
liquid substance)......... certain offerings are filled in the Grahas from another

very large trough, the so-called Drona-Kalasa’.

The adhyatma interpretation of Soma has been given by Ananda-tirtha

(Rgbhashya, 1,3,5) :

T 6T =9 gadr: TELE: |
AT, FHEAET T OATE &R )

(Jayatirtha explains : T TTHRT=ET(: TEEAATT THY H4:g = 9T 1)
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Soma signifies mind; the mental processes are the rays of Soma. The
presiding deity of all mental processes and all the sensory faculties, which are
like attendants unto the mind which is Vishnu. The juice of the Soma (soma-
rasa) is in fact the essential ingredient (rasa, sara) of all understandings,
thoughts and feelings. It distinguishes all living creatures (bhata). It not only
flows in them (sarati, sr gatau) but it is by nature immeasurable and endless.

The word Soma is taken by Ananda-tirtha in the following sense (1,18,4).

g I | FAT HAT T JeheAIgHg heaa sy a7 |

3 g gfaar|

(Jayatirtha explains : S8: {?T: | YT g frr v 3fq
4T | WE IHAAT Zq WO | QT A 2 | T fEma Ay g
AT THT AR | GRAT T WA | TAETAfT 99 T

SRl
NN

Srinivasa-tirtha’s gloss : a1 T farfade warer T e

e

EREIEIGED)

BT T | TEATIT: | G T ST 39

Soma is so called because it occurs in all creatures as the mind, or as the
spiritual counterpart of the material outfit (‘sa’, along with, ‘Gma’ ‘‘the

creatures’’). The creatures refer to the entire universe (vi$va); because it is
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created. Soma also signifies the propelling of all creatures to their activity
(prerayati). Another meaning suggested is that it has no limits to its domain,
no constraints to its operation (na vidyate ma prama iyatta). Further, it is

Soma in the sense of being the essence (sara) of all existence.

Soma in the adhyatma context symbolizes our modes of thought
(asmanmano-vrttayah) : desires (kama), resolution (samkalpa), doubt
(vichikitsa), faith ($raddha), absence of faith (asraddha), fortitude (dhrtih),
lack of fortitude (adhrtih), sense of shame (hrih), intelligence (dhih) etc. All
these are forms of the mind, as they all alike depend upon the mind. The
extract (rasa) or essence (sara) of all of them is longing (ichchha). This
becomes evident when all the different modes of the mind are cut, pressed
and squeezed out, even as Soma in the ritual (abhi-shava) is done. Srinivasa-
tirtha, who follows Ananda-tirtha’s line of interpretation, explains the
symbolic significance of the ritual of pounding or pressing of Soma (soma-

khandana) (on Rgbhashya, 1,3,6) :

F1: Ty ffafwa ggrsser gfovgfaddifemmd w1 oa

3fd YT | AR BT S | TERATS W0 qu I -

AT | 9T FRRETETe 9fq WA 30 A

T3 34T 339 Taaa |
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(%) A7 ITEFATET {7 7 357 1)

The second halt of the mantra is directly addressed (pratyaksha-krta) to
the two divinities (vam), unlike the first halt where the two divinities are only
described (paroksh-krta). They are here beseeched to be pleased with (pra
avantu) the articulations (Sasyamana girah) of the seer; or the prayer is for the
articulations to reach the two divinities ‘avantu’ (with the prefix ‘pra’). The
root of the word ‘av’ normally meaning “‘to protect’”, “‘to guard”’, rakshane,

however has ninteen meanings :

19 T AT F=aT A1GT 7 AT Tgar |
HIHIETAFRE EEI R E AR S

T ST T 9T

“To protect’, ‘to move’, (or ‘to bring’) ‘to shine’, ‘to please’, ‘to satisty’,
‘to illumine’, ‘to praise’, ‘to obtain’, ‘to embrace’, ‘to beg’, ‘to enter’, ‘to
divide’, ‘to promote’, ‘to house’, ‘to kill’, ‘to be competent’, ‘to understand’,
‘to desire’, ‘to perserve’. The proper meaning in the context would be ‘to
enter’ (vi$) the two divinities. That is to say, they may accept the prayers
offered. The prefix ‘pra’, used in the mantra independently, signifies
‘exceedingly well’, ‘in a preeminent fashion. The prayer is for the acceptance
of the seer’s submissions by the divinities wholeheartedly and without

reservations.
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What is offered by the seer for the acceptance of the two divinities is
‘girah’ (speech or articulations, from ‘gih’ which is included under varignama
or names of speech in Nirukta-Nighantu 1,11). This is different from ordinary
speech in as much as it is turned heaven-word (cf. RV. 7,10,3, ‘archha giro
matayo deva-yantih’). And this speech is qualified by the descriptive word
‘$asya-manah’ meaning, ‘uttered with adoration’, not merely ‘articulated’ as
Sayana suggests (uchcharyamanah). The word is derived from the root ‘Sas’
with this significance (ct. Dhatupatha 24,70 and Nirukta-Nighantu 3,22). The
words of the prayer or praise thus addressed to the two divinities should
reach (avantu) the two divinities in a favourable light (pra). In other words,

the two divinities should be pleased with these praises or prayers.

(2) TATHTE: FAAET: 3(h: T (1F) 1|

The praises (stomasah) are sung melodiously (giyamaniasah, from the
root ‘gai’, gane) by the rhapsodists (arkaih); they should reach the two
divinities in perfect form (pra). The sentence needs the repitition of the
words, ‘‘should reach’ (avantu) to make sense. The word ‘stomasah’ (from
the root ‘stu’, “‘to praise’’, “‘to extol’”’, with the pretix ‘man’) means eulogy,
praise or hymn (cf. Amarakosha, 3,3,241), a sacrificial rite (yajiia cf.
Hemachandra), or a collection (samiha). In the present context, the word
should be taken in the sense of praise or eulogy, especially because the
descriptive expression qualifying it, viz. ‘giyamanasah’ (“‘being sung’’, from

LI ¥4

the root ‘gai’, “‘to sing’’, gane). It suggests the musical rendering of the hymn
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in terms of ‘prastdva’, udgitha, pratihara, upadrava and nidhana, typical of the
Saman chanting. Sayana takes the word in the sense of prayers or praises

(stotrani), like the ukthya.

And these prayers or praises are sung by rhapsodists or professional
singer-priests called here the arkas. The word ‘arka’ (from the root ‘arch’
with the kutva prefix ‘karmani gharig’) means ‘hymn’ or praise, besides ‘rays
of the sun’, ‘the sun’, ‘flash of lightning’, or ‘the roar of the maruts’. Thus the
praises offered to Indra and Vishnu are brilliant, luminous and illumining (cf.
RV 7,9,2 ‘punano arkarh’). There is a hymn in RV (1,10,1), where the word

‘arka’ is employed in the sense of ‘adorable hymn’ (archaniya).
RIS R IRIIRIE RIS ERE I ]

The ‘arka’ here is to be taken as meaning a rk, a hymn used in a sacrificial
sequence (viz. a mantra) (‘archyante ebhir iti arkah, mantrah), and the
persons who recite it or possess it are ‘arkinah’ (arkah mantrah esham santi

ity arkinah, hotarah).
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(26)
(FTgaTars:)
AT AU T |
& ShiviergbidT &
FATHT: AT TH: 1] 3 1] (R8)
(72TTS:)

geal Ao 2fef | HaTdlT 3fq Fes T | e | o |
A | AT | EfE0T 2fef | gt
| A | ESq | s | HeEE ) e

EAH: | AT | 399 |
(377IT:)

HeTAT HETAT S 21fo9] (FAT) ZfHOT ST G 3717y | Al
AT ST 339 37 0T § =)

Indra and Vishnu are beckoned to come to Soma, and accept the praises

offered to them.
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EEAIELY! O Indra and Vishnu

qaqar (who are) lords of joyful prayers

qnr (3f) towards the essence

weE of all of our joytul prayers

SIRIGEE please come !

EHERIECIEI bestowing or nourishing the power or

wealth that is knowledge.

EIEN the two of you

q 37g (may our praise) decorate well (you)
FATHT: the collections

(F) FeAHT of hymns, thoughts, understandings
AT (which are) being devoutly articulated
IR by recitation

Indra and Vishnu are patron-deities and protectors of inspirations and
joy (mada-pati) of human beings (to rise above the animal level). They must
hasten in the directions of the essence (juice, somam) of our inspirations and

pleasure (madanam), blessings, bringing with them the treasure of wisdom
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(dravinam dadhana). And the collections (stomasah) of the seer’s hymns
(matinam stomasah) would decorate the two divinities in a splendid manner
(sam afijantu), for the hymns are in the nature of culogies excellently recited.

And the decorations would be luminous by the light of the hymns (aktubhih).

3‘

(%) ZegTfreo] AFYT 1)

Indra and Vishnu are described here as ‘mada-pati’, which word Sayana
takes in the sense of the ‘lords of Soma’ (madanam somanam svaminau), or
the masters of the soma-juice (exhilirating and intoxicating drink in the ritual).
Sayana does not seem to attach importance to the word ‘madanam’, occuring
independently in the mantra, besides ‘madapati’. The word ‘mada-pati’, may
itself be construed as ‘madanam pati’; why then does ‘madanam’ figure
separately ? To take the two words ‘madanam madapati’ together would be

tautological. In the mantra, ‘madapati’ occurs first, and immediately after
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‘indravishnd’, and therefore it is descriptive of Indra and Vishnu. The word
‘madianam’ goes more naturally in the context with ‘somam’ (madanam

somam a yatam).

The expression ‘mada’, derived from the root ‘madi’ (with the suffix
‘ach’) means rapture (harshe), excitement, inspiration, ardent passion; it also
means the fluid that oozes out and flows from the forehead of the elephant in
rut; and as an extension of this meaning, it has the sense of pride or
arrogance. However, all these meanings, barring rapture or happiness, are
altogether alien to the Vedic context. Skandasvami points out that the word

has the significance of worship :

nefd WATE= T #Hyg TeM ||
Indeed we do find in Nirukta-Nighantu, the word ‘mada’ being included under
the names of worship (archati-karma 3,14). It is true that the word ‘mada’
etymologically signifies joy, rapture (mada harshe), satisfaction (mada trpti-
yoge); but it is usual to find in Rgvedic mantras the word ‘mada’ being used in
the sense of joyful utterance or ejaculation which is a sort of inspired prayer.
For instance, in 1,51,1 we have the expression ‘indram girbhir madata’,
refering to the rks that bring joy to Indra (cf. also 1,4,2 ‘goda id revato
madah’, and 1,30,13, ‘kshumanto yabhir madema’, and 1,30,3 ‘sam yan
madaya Sushmina’). And most of such enjoyment of the word refers to Indra.
Indra is thus the lord of joyful prayers, and Vishnu as his intimate associate

shares this privilege. Hence the dual form of address ‘madapati’.
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() WA AT | (31f3r) 77 0

Indra and Vishnu are invoked here to come (3 yatam) to receive the very
juice or essence (somam) of the joyful prayers (madanam). The word ‘soma’
in the present context signifies ‘‘the essence (rasa)’’. Srinivasa-Tirtha points

out that ‘soma’ is so called because it signifies ‘essence’ :

TATAEIHLTT T THATIT GF |

o

ARAETFI | TATT: | 14T I 20edd (e

As explained earlier (vide, the previous mantra), the expression ‘soma’ is
symbolic of mind. And mind in its original nature is calm, quiet, tranquil and
collected. This quality is termed ‘saumyatva’ and it distinguishes the mind
that is attuned to the supreme spirit. In fact Ananda-tirtha in his Rgbhashya
(on 1,18,4) identifies soma with the supreme spirit (Vishnu) himself (‘soma
saumyatvato harih’). All the activities and processes are indeed like so many

rays of this soma; especially the activities of the mind (1,3,5) :

T J-9T 59 29dT: ST |

HHYIT: FHETS S T 21 1)

(T GrREerdi: qeaeaaTq WY 79y Jfd 9 | ST
HTHT T | U 27T 1)
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Soma in this context suggests the heart of the seer’s devotions, and the
invitation for Indra and Vishnu is to arrive at this very heart and accept the

devotions.

(3) ZferoTr 24qmET I)

Indra and Vishnu are requested to carry with them (dadhana) “‘wealth”
(dravinam), when they arrive the receive ‘soma’. The word ‘dravina’ normally
means money or wealth, as Sayana has interpreted (dhanany api). But
according to the Nirukta-Nighantu (2,9), the word is included in the names of
strength (bala-namani) (dru gatau, dru-dakshibhyam inin, Unadi-Sitra, 2,52).
The w<;rd is also included under the names of wealth (dhana-namani). The

kR (X3

root of the word is ‘dru’ (meaning ‘‘to run’’, *‘to move’’, “‘to flow’’, gatau),

and it is a convention that whatever word has the sense of movement

(gatyartha) has also the sense of knowledge (jianartha). Ananda-tirtha
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accordingly takes the word ‘dravina’ in the sense of ‘wealth in the shape of

knowledge’ (jhana-rapa-dravina).

The word ‘dadhana’ going with ‘dravina’ is derived from ‘du dhang’
which means ‘“‘to carry’’ and ‘“‘to nourish” (dharana-poshanayoh). Sayana
prefers the former meaning, because he takes ‘dravina’ in the sense of wealth.
Indra and Vishnu, should come to partake of Soma, carrying wealth as gift in
return for the Soma offered. But when soma is interpreted as the very heart of
the seer’s devotions, ‘dadhana’ should mean not ‘‘carrying’’, but
“nourishing’’; Indra and Vishnu should nourish ‘dravina’, which means here

the inner strength of the seer, or the knowledge that is power for the seer.

Sayana sees in the word ‘dravino’ as it occurs in the mantra as composed

of two words ‘dravina’ and ‘u’.

SIAOTT 3 3 TEgauhnRgg afHoT gfd 73 fvr= 1|
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(%) AT EATATE: IF: ITHTE: ||

The word ‘matinam’ is taken by Sayana in the sense of ‘stotrinam’ (the
priests who offer prayers and eulogies). But the Nirukta-Nighantu does not
include this name under ‘stotr-namani’ (3,16). The word ‘mati’ normally (as
for instance in Amara-kosha) is synonymous with ‘buddhi’ (manyate anaya;
man + ktin) “‘intelligence’’, *‘thoughtfulness’™, ““hymn’’. The expression here
means ‘‘understanding’ or ‘‘thoughts’ which are articulated, namely hymns
as already explained (cf. previous mantra, viSvasam matinam janitara). The
‘stoma’ means praises or eulogies (as explained earlier), and also groups or
collections (samuha). The two words together (matinam stomasah) therefore

suggest “‘the collections of hymns”

The collections are further qualified by ‘$asyamanasah’, “‘extolled’,
“‘commended’’ (from ‘Sas, Dhatu-patha, 17,78), “‘articulated” or ‘“‘uttered”
(uchcharyamanah) (cf. comments on the previous mantra); commended or
articulated by ‘ukthas’. Uktha is a technical term for ‘Sastra’ as Sayana rightly
notes. Literally it means ‘‘verse’, ‘‘saying’’, ‘‘eulogy’’, ‘‘recitation’’,
“invocation’ (from $as’ or ‘Sams’ or ‘‘to recite’’, ‘‘to invoke’’). It is what is
recited, but not sung. It is in fact, a variety of S$astra, which is
characteristically different from ‘saman’ which is melodic recitation, and also

from ‘yajus’, which is a muttered sacrificial formula. It is described as an

‘aiga’ (limb or part) of stotra, coming after the stotra is recited. In

118 Rgveda-Darsana

1Z2REAN TZRAT TRHD WFRAD WA (RREA



qAZIARA FAZIAAAT AARIAARN AAZIAARY

SN

Agnishtoma, there is a series of $astras, the first one being ‘ajya-Sastra’ and

the last one, ‘agni-maruta’.

(@) | AT 373+ A 11

May the collections of hymns (matinam stomasah), articulated by
eulogies (ukthaih sasyamanasah) decorate well (sam afijantu) the two of you
(vam, viz. Indra and Vishnu) with resplendent light (aktubhih). The
expression ‘sam’ (meaning “‘well”’, ‘“‘completely’’, “‘excellently”’) goes with
‘afijantu’, which has the significance of making something appear, stand out,
shine with brilliance and vibrate (from ‘anj’, ‘afiju’ vyaktyadau, gamane; afju
ghafii vyakti-gati-mrakshane, bahulakat kuh, anidita miti na-lopah). It means

application of a pigment or ointment (anjana) to make the object beautiful.

Derived from the same root, ‘aktu’ means brilliance, light, ray, lustre
(kanti), a flow (srota). This is a pecularly Vedic usage taken along with
‘afjantu’. It has the sense of decorating, honouring or celebrating by light or
brilliance (samardhayantu tejobhih). It is important to note that the two words
‘ukthaih’ and ‘aktubhih’ agree with regard to the case-ending; they are both
instrumental, the former for ‘$asyamanasah’ and the latter for ‘sam afjantu’.
The two words may be taken together. ‘Ukthaih aktubhih’ to mean ‘by the
light or lustre of the recitations’. The expression ‘aktu’ also means ‘night’
(ratri), smeared by darkness, but darkness that is brilliant. And this 1s

associated with articulations (uktha) that well up from the heart. The two
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words together may possibly refer to the urges that spring from the heart-

cave. (hrdaya-guha).

The prefix-word ‘sam’ has been taken by Sayana as occurring twice,
both times going with the word ‘aijantu’. And according to him ‘this is only to
reinforce the sense of ‘anjantu’; and to denote the scer’s enthusiasm (‘sam

sam iti dviruktir adarartha’).
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(27)

gt e e
FEATioT 2T T | 11 % 11 (RY9)

(929713:)

T | 379 | At | ehfasTe: | gty 2

FISATE: | T8 |
ST | At | AT | AR | ST g |
Ao | R A

(5777:)

ZaT A, AT ATAATIATTE: FaHTE: AT AT 987 | AdHI
foraT 23T T | 3 FErfoT R 3T 7a ||
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EEAIERY O Indra and Vishnu

Ell of the two of you

SCIEH the horses; rays of the sun or light
Ffimrfaure: the destroyers of the enemies

BERICE enjoying together

AT d8q carry and bring (you) hither

ITFIQFTT{ of the hymns, thoughts, understandings
feram all

SRl offerings

kR T accept

T my

Ferfor praises

fir: words, speech
SYYI[dH listen, hear

NNy N

Indra and Vishnu are beckoned to come on their horses which are terrors
to the arrogant enemies, and which delight themselves all together. They are

beseeched to accept the offerings and listen to the prayers.
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(2)  TFRTESIL AT 7TATH: AT 98 ||

Indra and Vishnu are addressed herewith the prayer that their horses
(asvasah, asvah) may carry them hither (4 vahantu). The horses are known for
their speed, energy and strength, they cover large distances quickly and
efficiently. Hence the word ‘asva’ for them (from the root ‘asu’ meaning
‘pervasion’, covering a large area, ‘vyaptau’, Unadi-sitra 1,149, asu prushi-
latika-sikha-tivis$ibhyah kvan; asnute margam vyapnoti; asnoter va bahulakat).
While the word, along with its synonyms ‘vaji’, and ‘arvan’ are used in the
mantras of Rgveda in the sense of the horse that is yoked to the cart or
chariot, or used for riding upon, it is more often employed in a symbolic
sense, as referring to the sun (aditya), the rays of the sun (ra$mi), the light of
the midregion (jyoti), the wind that moves upward (vayu) or the creative
energy (tvashta). For instance, a mantra (1,163,3) identifies ‘arvan’ (horse,
synonym of asva) with the three principles of life that bind the created
universe with the mysterious space : Agni, the restrainer (Yama), Aditya the

illuminor, and Vayu whose functions are mysterious :

a1y T SreETfeeT At
ECIRPEEGEE
FTgEd ST fEfr A=A ||
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It may be noted that the word ‘arvan’ (which is synonymous with ‘asva’)
has its initial syllable ‘ar’, signifying preéminence, mastery, strength, energy
or force; while the word ‘asva’ has an additional connotation of pervasion. It
is energetic pervasion (see 7,77,3) or the principle of life itself, covered by
the triple forces mentioned above; fire, sun and air (agni, aditya and vayu), or
more significantly the life-giving rays of light.

There is an entire hymn with twenty-two verses, the seer of which is
DIrgHatamas—Auchathya, in the Rgvedic corpus (1,162), dedicated to ‘asva’
as the god (devata). Sayana explains, that the sacrificial horse is regarded as
the god here, because it is what is mainly eulogized in the hymn (‘ya devata
tenochyate s devata iti nyayena a$vo devata, aSvasya stiyamanatvat’). The
Anukramanika, however, takes the god (devata) to be ‘a$va-stuti’ (or praise
of asva). In the verses of this hymn, the asva is described as tantamount to the
sun-god (Sarya); he is ‘sapti’ (moves fast, energetic, sarana, Nirukta, 2,27),
‘vaji’ (tull of speed), ‘deva-yana’ (conveys the bright ones)’, ‘deva-bandhu’
(associated with the bright one, Surya), and ‘tvashta’ (dipta, radiant,
replendent). He is equated with Varuna, and is described as a ‘collection of
auspicious rays of light (sugavya, verse 22, ‘Sobhananam gavam samuhah’, cf.
Panini, 4,2,50 ‘khala go-rathat’ for the yat-pratyaya : Yaska takes the word
‘go’, meaning cow, in the sense of rays of light, Nirukta ............ ). Undying
and unharmed, these rays of light take us by auspicious paths to the highest
divinities (21, ‘sugebhih pathibhih devang iti eshi’). It is in this sense that

‘asva’ is ‘deva-yana’ (verse 4). It is also ‘deva-jata’, as it is born in the form of
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innumerable bright ones (‘bahu-devata-svariipena utpannasya’, Sayana).

Satapatha—bréhmana (10,6,4) explains this idea :

3T AT F AT (T | G o) A1 0T | AT AT |
O SATHT | AT: TIH | ST e | T aore | fom o |
SATAR(ET: T | ST THI0T | STENET Ffqwr | Tee-
v | AT W ||

This makes it clear that the horse (asva) really means in the Vedic
context the ensemble of the rays of light which fill the universe. Dawn, is the
horse’s head, the sun its eyes, and wind its vitality; its open mouth is indeed
the fire. The solar year is its body; the upper realms are its back, the
atmosphere its belly, and the earth the lower portions. The quarters (viz. the
directions) are its sides. The half-years are its joints, the stellar bodies are its

bones, and space is its flesh. The day and night are where it rests.
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Elsewhere (Brhadaranyaka-upanishad 1,1) we are told that the might and
glory of this horse is indicated by dawn which rises in the eastern sky which 1s

its front and by night which trails behind it :

TEAT W3A TEAHEHEAET | T8 T g% AT e

TXT-H Q:q ENIEGET

There is another reference in the Rgvedic corpus (1,164,2), where the

one horse named ‘seven’ is described as yoked to the chariot.

T g T
37T FEfd T 1)

Yaska’s Nirukta (9,11) explains that the chariot here refers to the sun
(‘ratham ramhanam adityam’; ‘ratheh ramhaner gati-karmanah’), and that the
one Vayu (wind, air) assuming seven forms are yoked to it (ekah vayuh sapta-
rupam dhrtva vahati), because the movement in the mid-region is made
possible by the air, (vayvadhinatvad antariksha-saficharasya). The word
‘sapta’ really means that which moves fast (cf. Nirukta, 2,27, sapteh,
saranasya); and ‘sapti’ is included in the names of ‘asva’ or horse (cf. Nirukta,
op. cit.). which also means the sun. The reference is therefore to the rays of
light, filling the entire space in all directions as the universal light (visva-jyoti),
which is another name for Vayu (or air). Satapatha—Bréhmana (8,3,2,1)

makes this clear :
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There is an expression ‘atyah’ (1,56,1) which is synonymous with ‘asva’;
the word signities ability and freedom to move about at will (apekshita-

pradesam prati atana-silah) :

peeil

The reference is here to the sun as well as his rays. When Taittiriya-samhita
(2,3,12,1) speaks of Prajapati, the creator, bringing the horse (a$va) to

Varuna, the lord of the Waters,

AT E R T T |

Prajapati is identified with the sun who is the progenitor of all beings, Varuna
with the same sun as the lord of earth and heaven (dyavaprthivyoh prabhuh),
and ‘Asva’ with the sun’s rays. The three are but aspects of the same reality.
Elsewhere, the same text (3,9,16,1) says that A$va belongs to Varuna, even

as the sun’s rays belong to the sun :

TR0 AT 34 |
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(Sayana - 3P AT F0A 97 T 39 347

T 1)

Yaska (Nirukta, 5,1) cites a Vedic passage which says that the Vasus
fashioned the asva (sun’s rays) from the sun (‘strad asvam vasavo

niratishtha’, S‘atapathaBréhmana {6,1,1,11) has another account :

3 g7 TSR | STsTmged | ¥ 95 9aeTy e
AT IRTAIE, & aufear s e | Wrefia f& 2an | o0 92y
e NaHTEAT ATSTAT | 312 T a9 T3 TEH | RIFhT:

fg @A |

Within was the womb; that is to say, within the primareval waters (ap) was
the egg (anda). From the egg came forth Agni; he was the first-born (agre),
and to conceal this, the name Agni was given to him. And the vapours that
surrounded the egg got formed into tears (asru); and to conceal this fact, the
name ‘asva’ was given. The same text elsewhere (13,1,1,1) narrates that the
eyes of the creator of the universe (Prajapati) were swollen and they dropped

down (as tears), and that thus was ‘asva’ born.

TOTTACA4Td | aewTad | qdlsd: §RAd | geddd

TEATATHE ||
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All these references make it clear that the word ‘asva’ (horse) in the

Vedic passages refers primarily to the rays of light.

() AOHATAETE: §HTE: (37dTE:)

The rays of light that carry us to Indra and Vishnu are described here.
The word ‘abhimati’ means an enemy (‘abhi+ma+kartari kvich); those who
can overcome or suppress an enemy are called ‘abhi-matishaha’
(abhimatinam himsakanam abhibhavitarah). The sun’s rays are like valiant
and powerful horses that break through the enemy quarters; they vanquish
their foes, which are the forces of darkness, gloom and ignorance. The sun’s

rays not only illumine the world but absorb dampness and cleanse the air.

The other description is that they rejoice in togetherness (sadhamadah),
delighting in each other’s company (saha madyantah). The implications of

such rejoicing together have been spelt out in another mantra (5,20,4) :
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The prayer offered by the sage Prayasvanta-Atreya is addressed to the
god Agni, whose will is mighty and auspicious (su-kratu) (as in 4,4,.17;
10,70,1 and 10,74,7) and who is invoked to provide the delight of
togetherness (sadhamadah). The togetherness is with the ‘cows’ (gobhih) and
‘heroes’ (viraih). As usual with the Vedic poet, the expression ‘cow’ (go) is
used in the sense of the ray of light; the delight therefore is in association with
herds of light (gobhih). The expression “viraih” does not, howoever, mean ‘in
the company of heroes’, but ‘in the strength of the heroes’. The delight that
the seer seeks is not one of acquiscence or docile and self-forgetful
submission, but an overpowering and dominant experience. It may be noted

%3

that the primary form of the word ‘virah’ is ‘vir’ which means ‘‘to
overpower’’, “‘to subdue’ (hence ‘virayati’, ‘‘to be powerful”’, “‘to display
strength’’, ct. Dhatu-patha 35,49; ct. Nirukta, Nighantu 2,9 ‘vil’ under bala-
namani, vilayati samstambha-karma). The delight is to be full of knowledge

and vigour.

Further, the rejoining together is not without a purpose; it is to secure
‘wealth’ (raya) and ‘truth’ (rtaya). The ‘wealth’ is of course a symbolic

expression, from the root ‘ra’ (dane), it refers to the highest aspiration of
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man, namely liberation or moksha, which is the maha-purushartha. This is the

means of rta, the supreme truth, the ultimate reality.

(3) AT forar g o |

The two divinities (Indra and Vishnu) are beseeched to accept
(jushetham) all the offerings (havana) of thoughts (matinam). Sayana takes
‘matinam havana’ in the sense of offerings of prayers (stotrani) by the priests
engaged in eulogizing (stotrinam). He takes ‘matinam’ in another mantra in
the same sense, (3,5,3 ‘abhad u vipro havyo matinam’); but in yet another
mantra (7,13,1, ‘yataye matinam’) according to him, the word means ‘‘the
desires of ones choice’ (abhimatanam-kaméanam), which are bestowed upon
the devotee by Vai$vanara-agni, who is described as the ‘giver’ (yataye,

meaning datre). The Nighantu includes this word under the names of all-
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seeing sages (medhavi-nama, 3,15), but explains that the sense of thoughts
and understanding becomes relevant here (cf. Devaraja-yajva, ‘manyateh
ktin’, jiayante asmad arthah); thoughts by means of which objects are known
or understood. It is not the men who think (and pray) that are indicated by the
word, but the thoughts themselves which well up in their hearts. Hence, the

word ‘matinam’ should more properly mean understandings.

And these understandings (or thoughts) are what are offered to the two
divinities (havand, havanani, from ‘hu’ with lyut suffix), Indra and Vishnu,
who have been carried hither by the radiant rays of light (again of ones own
understanding). Devaraja-yajva cites a Vedic passage where Indra is spoken

of as being generat'ed by understandings or thoughts (op.cit) :

iz AT gag i)
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The seer begs the two divinities to attentively listen (upasrunutam) to
prayerful words (brahmani girah) that come out from himself (me, madiyani).
The word ‘girah’ (from the root ‘gih’, which means ‘to articulate’ or ‘to
worship’” grnatir archati-karma, ‘gri’ nigarane) is interpreted by Sayana to
mean prayers of the nature of ‘$astra’ (Sastra-rupa vachas cha). It is qualified
by ‘brahmani’ which is interesting. The word (derived from ‘brhi’ trhi brhi
vrddhau, brmhater na-lopascha, iti manin’ meaning ‘‘to increase’’, ‘‘to
enhance’’, Vrddhau, brhmer no’chcha, Unadi-satra, 4,141 and 145) means
the Absolute, the light of lights (jyotisham jyotih), the truth (satyam) or the
reality (tattva), besides the sense of the Vedic text, sacrifice, caste, penance
(cf. Amarakosha, 3,3,114) and so on. Nighantu (2,7) gives the meanings of
prayer (stotra) and food (anna). Sayana explains that the prayers oftered
(girah) are Vedic in nature (vedarupani stotrani). The prayers get nourished
by the beings (parivrdham bhavati sarva-pranibhih). The relevant
interpetation in the context is to take the words ‘brahmani girah’ in the sense
of prayers which would help us attain to the Brahman, viz. Vishnu (brahma-

prapti-karani).

There are numerous references in the Rgvedic corpus where the wolds
‘brahma’ and ‘brahmani’ mean only prayers and words of knowledge or

wisdom :
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38 T W g FRATor
9% qd |
(2,5,3)

I AT TR SPIY GG |

(3,13,6)

I FRTTATET 6 &

~ ~
A IAITAT ST ]

(4,3,15)

SRR & AT
FHTF T 4T ]
(4,6,11)

IFIN T ZRET aar 74
e =T T e ||

(4,16,21)

AT § g AT
f=maT yaeg 1|
(5,2,6)
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7 3 FRTOAT ITT
& oF 7T g ||
(7,1,20 and 25)

& T d FAqdel T HHT T
T FEfgHT 4 |

(10,4,7)

TR TETHT T9%T ||

(10,80,7)

i S S
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(28)
(AfgaTz:)
= Iﬁ ) I_ ‘lqj_ ﬁ | T
wE 3% THRATH |
HARUAHARA T IsTId
SiaH A1 A @ 1 Re
(7313:)

T3t fawp o | A | T | A | A | w9 T
SO | ARG | T | e | SRt | T ) i)

(=)

(%) FEIfA™], §WET 7¢I TFA AT a9 TEE |

AN T RO | TSR : SE e ||

ESAIELY O Indra and Vishnu

N

SIEES of Soma
L in the exhileration or rapture
E13 wide (space); infinite freedom
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EEXIE] ye have traversed

1 your

qaq. that (work is)

RERIEE astonishing; praiseworthy
W&T{ the atmosphere; sky

ENE) most excellent (abode)
SENGES (you)have accomplished
A the worlds

T S so that we may live
ATHTH have manifested; declared

Ny

Indra and Vishnu are together addressed here, and their beneficial act
(tat, karma) is eulogised. In the exhileration of Soma (somasya made), they
accomplished a truly magnificent task (panayayyam) of traversing the wide
space (uru chakramathe). Elsewhere, the credit for having made this great
striding across (vikramana) is given to Vishnu alone (8,52,3 ‘vishnus trini
pada vichakrame’), who is therefore ‘the widely travelled one’ (urugaya,
2,1,3 ‘tvam vishnur urugdyo namasyah’, also the widely acclaimed one,

cf.3,54,15 ‘urukramah kakuho’). There are also references to Indra having
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partaken in the exploits of Vishnu (as for instance 7,99,6). Thus the
‘vikramana’ mentioned in this mantra is spoken of as a combined
achievement. They together also made the atmosphere (antariksha) the most
excellent abode for all (variyam). And they brought into being (aprathatam)

the worlds (rajamsi) for all beings to live in (jivase).

(2) QT 7S 36 THAT |

It is well-known that ‘Soma’ is a word with numerous connotations
including moon, mind, water, wine, essence and infinite (‘na vidyate parimitih
yasya’); but the common involvement in all these connotations is the power of
Soma to cause delight (mada, madi harshe), exhileration. Hence the
expression ‘somasya made’, referring to Indra and Vishnu having partaken of

Soma, and getting enraptured thereby. There is a mantra in RV (1,4,2) where
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the apparent purpose is to invite Indra to drink the wine having come to the

sacrifice, which would make him happy and then bestow cows on the seer :

3T T: g7 (% HHE
@H‘JI:?‘T@HI
e 23340 He:

The mantra involves both words, ‘somasya’ and ‘madah’. It is addressed to
Indra, who is described here as a soma-drinker (somapah). Another mantra
(8,72,17), addressed to Mitra and Varuna equally, apparently refers to the
seer taking soma as soon as the Sun rises, even as a person who is sick takes

medicine (to make him wholesome) :
T TR fedT 9T o ag
T 499 ||

That ‘soma’ refers to the mind, especially the creative and auspicious state of

the mind becomes clear when we consider mantras like RV (6.8,1) :

TR AfaTedr g
I 29 79d =TT%0 ||

Soma is pure and it purifies (Suchi, sodhayitri); it sets up thoughts which are
good, straight and novel (matir navyasi). And it flows uninterruptedly (pavate)

towards the most charming Agni. And in RV (10,91,15) we read :
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r o

HENES {:_11”4101 ‘-Wﬂ*ﬂlﬂ W |

Into the mouth of Agni are delivered the ofterings, even as clarified butter 1s
poured into the sruk-vessel, and as soma is poured into the spoon called
chami (or chamasa). There is no doubt a suggestion that the context is a
sacrificial rite. But one must note that the Brahmana tests clearly point out

that the head ($iras) as the chamu vessel :

ey =Fwe TR | =2 UF e

ey ST ||

Five details which are of the nature of treasures, are said to reside in the

head :

T AT 3 o AT | g ST AT AT |
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Eyes, ears, mind, speech and vital force are these treasures. They are again
the ofterings to the deity of the person, viz. Agni; and they become offerings

(havis) only when the mind makes them so.

We must not forget that in the Vedic passages addressed to Indra and
Vishnu together. Indra refers to ‘prana’ (the vital force) and Vishnu refers to
the Spirit. This has elaborately been dealt with in the introduction to this
section. When, therefore there are references like Indra drinking soma that
was pressed for him by Vishnu (2,22,1 ‘somam apibad vishnuna sutam’:
8,3,8 ‘asyed indro vavrdhe vrshnyam $avo made sutasya vishnavi’; 8,12,16
‘yvat somam indra vishnavi yad va gha trita apyo’), we must understand that
soma here refers really to good thoughts, right intentions and spiritual
aspirations. It is soma that mediates between the vital force (prana, i.e. Indra)
and the Spirit (i.e.Vishnu). Soma, in other words, represents the expansive,

auspicious and spiritually oriented mind.

It is for the same reason that ‘soma’ is intimately associated with ‘mada’
(maddening, exhileration; rapture). It is another word for bliss (ananda),
which is the delight of existence. It comes into being when soma is pressed
out or distilled (from the root ‘su’, somam sutam). One can here see the
significance of Vishnu being described as ‘mandi’ (the provider of delight,
mada-kari). The word ‘mada’ (from the root ‘madi’ with the ‘ach’ suffix,
harshe, madayatiti) meaning delight, happiness, ecstasy or rapture has the

significance of being unimpeded, unsurpassed, unconfined and uninterrupted.
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It is the delight born out of utter freedom from phenomenal constraints;
infinite freedom of pure consciousness, the mind absorbed and lost in the

spirit.

It is interesting that ‘mada’ is associated in the Vedic passages with
power, strength and ability to overcome all obstructions. It is with such

‘mada’ that Indra was able to destroy the demon Vrtra (1,56,5) :

wifleg TE 75 e 9 1|

N

Here, ‘mada’ occurs along with ‘harshya’: it is delight conjoined with power
that enabled Indra to be victorious. Another mantra (1,127,9) speaks of the

unsurpassed strength of Agni, which feeds (nourishes) his delight :
ggfedaar f& § #er gfian |

Sayana explains that it is well known that the offering of clarified butter makes
the fire burn brilliantly which is symptomatic of its delight (‘ajyenagner mado
bhavatiti prasiddham’). Yet another mantra (5,2,10) makes the delight of the

flames of fire (made chid asya) in driving away the demon of darkness :

fafar Seafaramgar o
ZAATS |

o

nefeey T &1 ||
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In such powerful ecstasy, Indra and Vishnu were able to traverse the
infinitely wide firmament (uru chakramathe). The word ‘uru’ (from the root
‘urnt’, Unpadi-siatra, 4,1,32 which means ‘‘to cover’”’, achchhadane, urnoti
asman mahati hrasvascha, iti u-pratyayah, na-lopo hrasvascha) has the sense
of covering (Skandasvamin, ‘chhadanartham viSishtam’); it is what is vast,
wide, extended, spacious and broad, or in other words, space without limit.
It is synonymous with ‘brhat’ (big), ‘mahan’ (great), ‘visdlam’ (wide) and
‘vistirnam’ (extended). There is a mantra where this word is specified as the
abode of living beings (RV.1,29 ‘tuvijita urukksayam’, Sayana, ‘uru-kshayo
bahu-nivasau’). It comprehends all three realms that were fashioned by
Vishnu for the sake of the living beings, (‘trini pada’) as well as the realm
beyond (paramam padam). Vishnu being ‘urugaya’ and ‘uru-krama’ has

already been referred to.
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That work of Indra and Vishnu (vam, yuvayoh, tat karma), namely this
wide traversing (uru chakramathe, or vikramana), is truly marvellous
(panayayyam). The word ‘panaydyyam’ has been explained by Sayana as
praiseworthey (stutyam); it is worthy of eulogy (prasamsa-yogyam). The root
of the word is ‘pan’, meaning ‘‘to be worthy of admiration or adoration”
(panayati, stauti, panayyate stliyate; from ‘na’ ide, ida stutih); the expression

‘

‘panayati’ signifies ‘‘causes delight’”’ (santoshayati). There are mantras in the
Rgvedic corpus which use the word in this sense, as, for instance, the mantra
(6,4,3), dedicated to Agni, where his ‘‘magnificent work is praised by the

minstrels’’ :

TET T I8 T ||

or the mantra (6,12,5) also in praise of Agni, where here below, on this earth,

the flames of Agni are eulogized by the seers :
31T TATET T W ]

But in one mantra (5,20,1) the word is used in the sense of ‘conveying’,

' (X3

“transmitting’’, “‘carrying along’’ :

A7 7 saT T AT 3 ||
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The seer begs Agni to join (panaya, prapaya) us (nah) who are singing his

worthy praises (a girbhih $ravayyam), with the gods (devatra, deveshu).

Thus the word ‘panayayym may mean ‘worthy of praise’ (adorable,

admirable) or ‘capable of taking the devotee across’.

(3) A=A TG FFRIAH |

What is that work of Indra and Vishnu which is truly astonishing and
worthy of admiration (panayayyam)? Or what is it that can carry us across this
world of sorrows and joys to the yonder shore, the abode of Vishnu (tad
vishnoh paramam padam)? It is this atmosphere, the sky, the intermediate
space (antariksha), which Indra and Vishnu rendered superior, supernal,
excellent and most widespread (variyah akrnutam). The significance of the

word ‘antariksha’ has already been explained. Nirukta-Nighantu (1,3)

Rgveda-Darsana 145

IZALAN (RN AN 1RRA 1R A 1A



FAZIAAA AAZIAANN FARIAAAY FARIAAAN

includes this word as the first among the sixteen names of the sky (antariksha-
namani). Other words synonymous with it are ‘ambara’ (resplendent and
resting still). “viyat’ (uninterrupted and expansive), ‘vyoma’ (all-pervasive
and providing abode for all beings), ‘akasa’ (shining alround but
unperceived), ‘svayambhu’ (self born, uncaused), ‘samudra’ (rising upwards,
causing delight to living beings) and ‘apah’ (pervading all beings). The word
‘antariksha’ itself has been explained as the space that intervenes between the
carth and the sky beyond (antara ime rodasyau kshiyatiti va). But the
significance here is that the word refers to the space within all beings, which
1s unmade, tranquil, inactive but resplendent (antara madhye sarva-bhatanam
kshantam  $antam  nihkriyam va $antam avyoham  vishkambha-
sthanatmakatvat) (cf. also Nirukta, 2, 10). This is no doubt intermediate, but
this is what fixes the being firmly, provides support for his existence and
activities (vishkambha). Ananda-tirtha derives the word ‘antariksha’ from the
root ‘iksh’, meaning ‘‘to perceive’’ (iksh-dar$anarikanayoh’): it is what can be
perceived when we turn our attention inward. In other words, it is the space

within our heart, the ‘daharakasa’.

Indra and Vishnu (the prana and the purusha) made this space the most
excellent (variya), as the abode of both of them. The word ‘variya’ (from the
root ‘vr’, atiSayena urur varo va, yasun) means ‘‘superior’’ (comparative

degree of ‘vara’, “‘best’’). In the Vedic corpus, however, the word is used in

the sense of being extensive (vistirna), as for instance, in RV 10,70,8 :
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The three devirdvara-spirits (Ila, Sarasvati and Bharati) are invited to come
and sit on the vast mat of sacred grass. Another mantra speaks of an extended
seat fashioned out of sacred grass and facing east (prachina-barhi) for the

sake of the gods (10,110,4) :

= T A ST ST 1|

However, in another mantra, the word has the sense of being aloft, exalted,

like the peak of a mountain (10,70,5) :

fear a7 917, T T/
pREIRIERIRER R

The spirits representing the gateways of the sacrificial hall (dvara-
samjfiaka-devis) rise high like the mountain-tops and spread wide like the

earth itself.

The space within the heart, where all beings really live (antari-kshayate),
is both transcendental (rising high) and infinite (spreading wide). And this is
the saving grace for the beings who are caught in the web of sorrow, anxiety
and suffering. The inner space is spoken of as ‘bliss’ (ananda), and it is where

all beings return and rest in their deep sleep.
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Indra and Vishnu have made manifest or declared open (aprathatam,
aprathayatam) for all of us (nah) the realms (rajamsi), so that we may live
(jivase). The expression ‘rajamsi’ (derived from ‘rafnj’, rajyate, rajatiti va;
‘bht-ranjibhyam kit’, Unadi-satra, 4,2,16 ’ity asun’) has many meanings :
dust, water, light, realm and so on. When fire is burning, the flames rise up,

turning the dust-particles in the air black (RV, 8,43,6) :

FOOTT T Tog: TAT0T

it
.
.

Indra who supporfs all beings and is immutable brought forth water from
which was hidden (yat-tiro) from the high heavens and spread it in all

directions (1,56,6):
FEOTA=I TN TS [ S7aTY ||

The much-praised Indra pervades all over, spreading with his own lightning,
the resplendent light in the high heavens and the pervasive light of the earth
(10,32,2)

i a1y fezrfs T=ar fa
TR T TEE ||
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Agni creates the many realms or worlds (6,7,7) :

ERIESI=IEED ghd: |l

The sages recognized and worshipped all the worlds as fashioned by
Visvakarma; the worlds of the living beings which move about (strte, sarana-
sahite, jarigame) as well as the inanimate things (asUrte, sarana-varjite,
sthavare). The sages (rshi) represent here the rays of the sun which pervade
the whole world, and also take up as offerings the moisture from the earth to
the sun, which is figuratively described as worship (sam akrnvan, samyak

aptjayan) (10,82,4)
T AT FHFOAHTA 1)

Thus the word ‘rajamsi’ in the present context means the three worlds.
That Indra and Vishnu (more particularly Vishnu) spread out, in the course ot
their traversing (vikramana). They made them fit for our existence (nah

jivase). We read in RV (6,49,13) :

T T Fremr it oty
farsopsiar ATfaary 1)
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The word ‘jivase’ has been employed not only in its etymological sense
(jiva pranadharane; tumarthe sesenity ase pratyayah) but in the sense of living
and prospering. Agni is implored in one of the mantas (1,36,14) to take us to
a higher realm and enable us to live there; to carry our offerings to the gods

that are there :

FT T FATAT S
for ar gy AT g o)

Living well involves an understanding of the atmosphere (viz. the space within
the heart) that intervenes between the earth and the high heavens and also the

paths that lead us to the realms over there (1,72,7)

FATIETY AT ST
IERISIEIECRI
Agni is here extolled as one who knows the inner sphere (dyava-prthivyor
madhye janan), and is invoked to facilitate all living beings to live well. The
word ‘kshitinam’ used in the mantra does not mean the earths (although the

Nighantu includes ‘kshiti’ under the prthvi-namani, 2,5), but human beings

who live on the earth (ibid, 3,8, kshiyanti nivasanti iti kshitayah).

The mantra is a suggestive and pregnant enunciation of the dahara-vidya,

which comes in for detailed treatment in Chhandogya-upanishad (chapter 8).

H o ook ook sk ok ok
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(29)
GIRIED,
gegifasuy gfast AT -
FTAT THHAT TAEEAT |
W ¥ FwoRt: WA 1S 0 (RR)
(93913:)

g 3fdt | Bt | AT | SRS SHETAT | HT |

UFsg=AT |
gAY 2fer G sy | 50T | 47 | e 3f
HgE: | B | FOET: | HHSA: |

(37=77:)

ST ZfAT 99 | (A7) g o | AT FERn |

T ’315‘% O Indra and Vishnu

AT O passessors of nourishing food

< D
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HERII by offerings

EIERIGH constantly growing
HATSTAT teeders on the first produce
THYT with prostrations

8T carrying offerings (for you); accepting the

offerings given by us

HH for us

HER wealth (knowledge, liberation)
gq give

(3amM) (you two are)

qya (like) ocean

LK (you two) are

T (you two are) in which soma is held
hA3 vessel

Indra and Vishnu are addressed here as possessors of food in the form of
clarified butter (ghrtasuti) and as the ones that get nourished by our offerings

(oblations, havisha vavrdhana). They are also eulogized as full and steady like
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an ocean (samudra iva); and as enticing as the vessel filled with soma
(somadhanah kalasah). They are invoked to provide us with wealth (dravinam
asme dhattam), for we have come to offer oblations to Indra and Vishnu

(ratahavya) with prostrations (namasa).

(%) AT ZfHT SATIT STTETT |

These are descriptive terms for Indra and Vishnu together. The
expression ‘ghrta’ in ‘ghrtasuti’ {(meaning one to whom ghrta belongs), refers
not to clarified butter (ghee) as the common meaning is, but to light,
illumination and reflection (from the root ‘ghr’ which means ‘““warmth”,
“brightness’, “‘rich” as in ‘ghrtach?’ which is synonymous with ‘dhih’ cf.
Nighantu, 1,12). It is the yield of the ‘cow’ (gauh, which is synonymous with

the sun): fluid or cream. In Nirukta-Nighantu (1,12), it is taken in the sense of
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the rain that fertilizes the earth (cf. also Nirukta, 7,24). It symbolizes thought
or mind (cf. ghrtafiji-ghrsibhyah ktah, Unadi 3,89, ghrtah jigharti ksharatiti, in
the sense of offering to the fire, ajyam, havih, sarpih, cf. Amarakosha, 2,9,52;
also the senses of sacred or pure, pavitram; immortal, ‘amrtam’; worthy of
being offered ‘homyam’; and having the quality of fire ‘taijasam’, cf.
Rajanirghanta). The expression ‘ghrtasuti’, employed as descriptive terms
with reference to Mitra, Varuna, Vishnu and Indra (RV, 1, 136, 1 and

1,156,1), illustrates strength, brightness, and warmth of these deities.

Elsewhere, there is the expression ‘ghrtannau’ employed in the sense of

possessors of food in the nature of ghrta (ghrta-ripa-annavantau).

The two deities, to whom ghrta belongs, are also described as “‘thriving
upon oblation”’, ‘“‘growing by the offerings made’ (havisha vavrdhana).
‘Havis’ (for oftering, oblation) is derived from the root ‘hu’ (danadanayoh;
with the suffix ‘isi’, ‘archi-Suchi-hu-srbhich-chchardibhya isih’, Unadi-sitra,
2, 101). The word means whatever is offered for those who need it (diyate
pipasitebhyah), and whatever is received and used by the people (adiyate
janaih upabhogaya); the common meaning however, is what is offered to the
gods in the fire (huyate devatoddesena). In the Purva-mimamsa system, there
is a discussion whether the gods really exist, and receive the offerings made
by the human beings. The discussion initiated by Sabara-svamin, the

commentator on Jaimini’s siitras, is given below.
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The devatas by definition are those to whom the hymns are addressed
and offerings are made (10,4,23 ‘sukta-bhajo havir-bhajascha devatah’),
whenever praises are made and offerings are given, one has to think of
specific names and forms to whom the praises and the offerings are meant.
The hymns and the descriptions in the purdnas are nothing more than
‘arthavada’, for the devatas do not actually exist as objects of our experience.
The Varttika roundly declares that the devata is a mere verbal expression
(‘Sabda eva devata’). The devata does not have a material shape, form or
body. Therefore, they do not listen to our eulogies nor eat the offerings we
make (9,1,9). Therefore it is a falsehood to say that the offerings are meant

for the gods.

JoTs fRfaemies pefemEt gaamfnd s o)
T 9 M | T 7 e 7 | e Weees dedarfafd
AEHETH ||
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When offerings of Soma are made, the gods do not of course get
intoxicated (‘na hi madyanti devatah’). The gods and the materials offered to
them assume significance only in the context of a sacrifice; they become

relevant only in the act of sacrifice for they support the sacrificial act (6,1,2)

TG SHACAATHY AT i |

And the devatd, who is eulogized and presented with food-offerings, is
not to be mistaken for some spirit, or form, that is real; he becomes real by
the mantras that are recited in connection with the food-offerings made

(10,4,23):

FFATITH TEETATATET T ®9T WA | F Afe 7 gEfET
TR | ... I UA BN GEAeT | qereAedTq st aEdr
wfrsafa | ... 797 & 3T e qesa gerAd g7 daanes

FRET geaed w4 fETd | | g I 13w §REld |

T 2752 21 ||

In this context, the expression suggesting that the deities Indra and
Vishnu get endlessly nourished (nirantara-vrddhi) by the food-offerings
presented by the devotees (‘havisha vavrdhana’) is but symbolic. The idea of
making oblations strengthens the deity-hood (devatatva) of Indra and Vishnu.

The ‘havis’ may further be in the nature of praises, or verbal formulations,
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because the expression of ‘vavrdhana’ (or rather ‘vavrddha’) is short for

‘vacha vrddha’ (grown by speech).

(R) AHET TqAZ=AT 1

The offerings made by the devotee to Indra and Vishnu are accompanied
by humble prostrations (namasa) or adorations (nama-sabda natyoh-bhave
asun; namatiti, Unadi-satra 3,117; mama-+atyavichamitamiti) According to
Unadi-kosha, the word ‘namas’ indicates a favourable disposition (anukula):
bending, bowing, turning towards, aiming at, and yielding. This sense is
evident in several mantras in the Rgvedic corpus (5,4,9; 5,8,4; 6,11,4;

8,23,22;10,69,12; 10,70,2 and 10,79,2)

The expression ‘ratahavya’ is usually taken to signify the recipients of

offerings or oblations reverentially made. However, a mantra in Rgveda
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(4,7,7) employs this expression, along with ‘namasa’ in the sense of offerings

made :

T ST TaEAT
TLATT GEHEAT AT ||

The two words taken together would refer to the presentations made by the

devotee to Indra and Vishnu together.

(3) THZ: T FAI: Fo ||

It may be pointed out that soma, even when it refers to the substance
(dravya) that is offered as oblation and ingested by the sacrificing priest, is by
no means an intoxicant. The shoots or stalks of the leafless soma plant were
ritualistically pounded or pressed between two stones (gravan, adri) and the

juice was strained (pavamana); it was offered or ingested either as such
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(called $ukra or suchi), or mixed with milk, barley, clarified butter (ghrta) or
honey (madhu). It was in either state altogether different from sura, which
was an intoxicant. While the exact identification of the Soma plant is at
present impossible, all references in the Vedic corpus point out that far from
being an inebrient or a hallucinogen, it provided energy, vigour, alertness; it
prevents sleep or drowsiness (cf. 5,44,14 and 10,34,1); warms the heart in a
glow of friendliness (cf.9,97,37; 8,68,7). It has, from the textual accounts, a
fragrance and taste not very attractive (tivra or astringent). And while the
drink was prepared, care was taken to avoid fermentation and no fermented
beverage was added to it at any stage of preparation or thereafter (see for the
updated and contemporary discussion of soma, Rajesh Kochhar : The Vedic
People, Orient Longman, 2000, pp 98-112, although his identification with
Ephedra cannot be said to be the last word, and his inference from it of the

non-Indian origin of the Vedic people is questionable).

It cannot be denied that the Vedic poet was not only well acquainted with
the health-giving, invigorating and enlivening properties of soma as a
substance (dravya, adhibhita), but also fond of it (an entire mandala being

set apart for it, besides numerous reterences to it in the rest of the corpus).

There was also an elaborate mythology created round it. There is little
doubt that a substance commonly known then as soma was offered in the
rituals as oblation to the gods, and that the priests also partook of it. The

article was regarded as the typical representative of all nature, alive and agog.
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In consonance with the method of symbolism usually employed in
Rgveda, Soma is the expression for mind and mental processes (mano-
vyapara), especially the mind that tends upwards, towards the Self

(adhyatma) (1,3,5) :

T FET =T GFAT: AL

(Jayatirtha : @ HHEEEIa: Tee=4Td WY T A7:g Afd

qTE: | AT 59T = G0 0F 3347 1)

The Rgvedic passages themselves eulogize soma as the progenitor of
thoughts (9,96,5, ‘janita matinam’; 9,76,4, ‘pita matinim’) as the inspiration
for profound speech (6,47,1 ‘udiryati vacham ayam manisham’; also 9,7,62
‘pra yujo vacho agriyo’), as the lord of expressions (9,26,4 ‘patim vacho
adabhyam’) and as the essence and might of all the gods (9,76,1 ‘raso daksho
devanam’). Soma is also the very soul of sacrifices (9,2,10 ‘atma yajnasya
pirvyah’), even as he is the soul of Indra himself (9,85,3, ‘atmendrasya
bhavasi dhasir uttamah’), who represents, as explained earlier, prana. The
Upanishads describe how mind is inextricably tied to the life-principle
(‘pranabandanam hi somya manah’). Vrtra is the enveloping darkness, and
Indra rents it with the help of Soma (3,36,8 ‘vrtram jaghan va avrnita somam’;

6,47,2 ‘ayam svadur iha madishtha asa yasyendro vrtra-hatye mamada’). The

might of Indra depends on soma (1,4,8, ‘asya pitva $atakrato ghano vrtranam

abhavah pravo vajeshu vajinam’; 6,47,1 ‘asya papivamsam indram na
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kaSchana sahata ahaveshu’). The very words used in a mantra (8,61,2)
unmistakably suggest the identification of Soma with mind (‘somakdmam hi te
manah’; also 9,97,34 ‘somam yanti matayo’; ibid., 35 ‘somam vipra matibhih

prchchhamanah’; ibid.32, ‘hinvano vacham matibhih kavinam’).

It is the mind that is at once lofty and profound : it is the delightful
‘tongue’ of the everlasting and invincible order of existence called Rta (9,75,2
‘rtasya jihva pavate madhu’); and the progenitor of all august and austere
thoughts that are at the back of this creation (ibid., ‘patir dhiyo asya
adabhyah’). It is the Soma with a thousand eyes (9,60,1 ‘indum sahasra-
chakshasam’) that oversees all creation with his powerful mind, even as the
divine and golden-winged eagle surveys the earth (9,71,9 ‘divyah suparno va
chakshatam somah pari kratuna pasyate jah’). He is in fact the one progenitor
of the worlds and of fire and sun; he brings forth both Indra and Vishnu

(9,96,5) :
TTT: T3 ST AT

Sttt faar Sfar Tha=: |

~__ =~ e L
SHATAS AT 434

Afrdezeg stfara famo: ||

The present mantra speaks of a vessel containing such Soma. The vessel
employed in the Soma rituals for placing Soma that is to be offered as oblation

is called a ‘Kala$a’ (kala+$u gatau+dah), a jar (ghata), a pitcher (kunbha). It is

Rgveda-Darsana 161

1ZREAD 1A (RRAD QRAAD AREED TR



LARYHRAY AARIHARG SARIEAA HARIAAAN

so called because it shines effulgently with soma inside it (‘kena jalena
sobhate, from ka+las+ach), and also because it removes all impurity and
defect of the body (kala+so+bahulakat in; kalasi; kalam $arira-malinyam Syati
nasayati). The particular association of the vessel with soma, recalling to our
minds the association of the cloud, megha, with Indra, has been frequently

referred to in the Vedic mantras, as for instance, in 6,47,6 :

g 1 Fessl TS
T T T T ||

orin 9,96,9 :

Tfr firg: w3t 5 31

7319 GHET 04T 7277 ||

One can see that like Soma, the kalasa which holds it, is also dear to
Indra. However, the present mantra identifies Indra and Vishnu themselves
with the pitcher that holds Soma (soma-nidhanah kalasah yuvam bhavathah);
and that is verily like unto an ocean (samudrah). The ocean is a gathering

together of waters and is closely related to soma (Rv 9,97,44) :

T EaT U T T T
AT HHETT ||
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The Nirukta-Nighantu (1,3) includes ‘samudra’ among the names of the
midregion (antariksha-namani), suggesting the sense of atmospheric ocean or
the aerial waters rather than the terrestrial sea. The mantra makes it describe
the pitcher that holds the Soma. The esoteric meaning of Soma is emphasized

thereby.

(') 3T 0T 9= 1N

The words ‘namasa ratahavya’ may also go with the above words, when
the meaning would be ‘“‘being the recipients of our offerings which were
devoutly presented”’, bestow (dhattam, prayachchhatam) upon us (asme, for
asmabhyam) wealth (dravinam, dhanam). The devotees seek for wealth, more
particularly moveable property. The word ‘dravinam’ is derived from the root
‘dru’ which means fast running (dravati gachhati, driiyate prapyate va;

dru+drudakshibhyam inan, Unpadi-satra, 2, 50); it would generally refer to
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riches, treasure, money. However, lexicons like Amara-Kosha and Medini
give the meanings of gold (kanchana) and strength, substance or power
(balam); the epic Mahabharata (1,103,19) employs the word in the sense of
splendour which is rich and valuable (bhari-dravina-tejasa). There are these

Rgvedic references, where the word ‘dravina’ figures :

(¢) AHe oqafy 7 fas faf
HERRIRE ]
(4,5,11)
() Fafd 207 TTET ey
@ Ll‘q 07T ||
(4,11,3)
(2) fa4d 7 9= ot afg=sw-
frem £ 7 99 2o )
(5,28,2)
(‘) ¥T=T TR 94T Z9g=d1-
i e =t firsmmom: )
(7,10,3)
164 Rgveda-Dar$ana

1A TFAAD FRAD AR AN AR AN 7R A



FAZIATAN AARIAARA AARIAAAN AAZIARA

(@) T 9E (Ao 35
TR 4 3 1
(10,45,11)

(&) TIfzATIfcasT 737 A
EECAREREIRERIEN]
(10,70,7)

(‘) 31 gT7 FHAR AHETT
Tfg gfaomT goe ||
(10,80,7)

In none of these references, treasure {wealth or riches) refers to the worldly
variety. And, interestingly, the word ‘dravina’ in the Rgvedic corpus is almost
invariably associated with the devata Agni. Agni, as explained earlier, is the
mediator between earth and heaven, the bridge between mortality and
immortality. Agni on earth is identical with Surya in the sky, as pointed out
by Brhaddevata. Light and energy characterize Sturya or Agni. The treasure
must therefore pertain to light and energy. Ananda-tirtha takes ‘dravina’ in
the sense of knowledge (jiiana) which releases the mortal man from the fetters
of phenomenal existence or in the sense of liberation (moksha) itself, which

comes from Indra and Vishnu.
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There is another mantra where a synonym of ‘dravina’, namely ‘rayi’, is

used with involvements of Indra and samudra (9,97,44) :

T & 76 T8 5c§
X T T AT =T

VT T |

WIS T e T T T
3T 79T T |

There is here a suggestion that the wealth is drawn from the ocean. Soma
is asked to flow down wealth in sweet and purified profusion for the sake of
Indra from the atmosphere above. Sayana takes ‘samudra’ in the sense of the
mid-region, (samudrat antarikshat) and ‘rayi’ in the sense of wealth or a son
(rayim dhanam, putram va). The idea of a son being poured down from the
heavens (a pavasva) is tar-fetched; and Sayana appears to take wealth in the
worldly sense, ignoring the context altogether. The seer speaks of wealth
(rayi), which is productive of supreme delight (madhvah stdam), and which is
in the nature of zeal for ultimate good (vasvah utsam). It is a further described
as valourous (viram) in the sense of possession of power to enjoy and not in
the sense of a heroic son, (viram putram), as Sayana unwarrantedly suggests.
The word ‘viram’ is to be taken along with ‘bhagam’ (worthy of enjoyment):

the power to enjoy goes with the object of enjoyment, which in this context is
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only delight that is ever lasting and uncorrupt (cf. the expression ‘pavamana’,
meaning ‘‘purified”’, and ‘svadasva’, ‘‘cause delight’’). The delight that the
seer sccks for flows out of the ‘samudra’ that Indra and Vishnu together
represent. They are the very ocean of the ultimate bliss, (samudrah sthah),

the very pitcher that holds Soma (somadhanah kalaSah).
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(30)
(Higars:)
Tt faouy e weat s e
TET TS 0T |
AT AT ARTSTag 9
ECULE U GEE AT (30)
(93913:)

Flfoy ofd | fefay | m | s | gEe | g |
IO | P
AT | AW | IR | A | oS | ST Ferfor |
YO | ZAH | 7 1|

(=7 )

g FEIA 3ET, WA 96T 9 fiEay | et qor |
a7 AT ST AT S | 3 FTT 2 37 4T )

E la’s‘jl O Indra and Vishnu
REGE drink
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el agreeable of aspect; good-looking

(ref. to Indra and Vishnu)

S3 (fill) (your) belly; inside; interior
T fill (your belly)

EIEN of the two of you

TR food; soma-juice

TfeyioT rapturous; ecstatic; exhilerating
BISIREY come here

T my

ERIE prayers

B inviting (prayers)

STYTAH listen
Indra and Vishnu are described as pleasant of aspect (dasra) and are
invoked to come near the devotee (a agman) and partake of the soma (asya
somasya pibatam) that is prepared for them. They are asked to fill their bellies
(jatharam prnetham) with this exhilerating food. They are also beseeched to

hear with care (upa sruntam) their prayers of invitation (brahmani havam).
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This is in a sense the continuation of the import of the previous mantra.
Soma figures importantly; and the words ‘drink’ (piba) and ‘fill your bellies’
(jatharam prnetha) suggest the sense of the substance known as soma.

But soma has to be taken as referring to mind, as previously explained.

(%) 331 farwopEET )

Indra and Vishnu are described here as attractive (dasra) or impressive
(dar$aniyau). The word ‘dasra’ is taken in the sense of ‘eliminating distress’
(duhkha-vinasa-karinau). They are the most desirable of all objects, for they
represent our life-spirit (prana, Indra) and our innermost spirit (atma,

Vishnu).

(R) WA 7T qHE e 1)

They are invited to partake of the sweet soma that has been got ready
specially for them. As explained in the comments on the previous mantra,
soma refers here to mind and mental processes. Soma is also waters (jala)
which are nectarine and immortal (sauti amrtam, from s prasave, and manin
from artistumhusriti, Unadi-siatra, 1,169). In Grahayaga-tattva, Soma 1is
regarded as the lord of the waters (jala-pratyadhidaiva). Vishnu is described
as ‘soma-garbha’ in Trikanda-sesha, meaning that Vishnu contains in himself
the highest state of existence, the sweet essence (madhu, mead) of perfect

liberation from phenomenal fetters and shortcomings (moksho garbhe yasya).
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The same text describes space (akasa), which is devoid of form or limits,
subtle in the sense of being normally incomprehensible, and all-pervading as

the stream of soma (soma-dhara).

The word ‘madhvah’ normally refers to ‘soma’, ‘madhu’ being
synonymous with ‘soma’. The word ‘madhu’ means honey-wine which is
distinguished by its sweetness (cf. RV 8,38,3 ‘madiram madhu adhukshan’;
and 8,72,11 ‘pushkare madhu’). But the sweetness of soma is associated with
knowledge, supernormal vision (dr$e) and happiness (kam), as for instance in

RV 10,5,5, referring to Agni :

EEGREEEIka k]

What is thus sweet also lifts one up (ujjabhara), takes him away from the dull
and dreary existence, Such soma is also in effect medicinal (aushadhi-guna-
yukta); it cures one of the worldly ills. It is interesting that Nirukta-Nighantu
(1,12) gives ‘madhu’ as one of the names of water. Soma’s association with

water 1s well-known (1, 23, 20) :

Y 7 GHTsFAE -
EEEUEKREIN]

It is especially water from the rain-bearing clouds (meghodaravarti

salilam, ‘dhamatir gatikarma’, Nighantu 1,14)
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Among its synonyms in Nighantu are anna (from ‘ana pranane’, helping
survival, food), indu (from ni indhi diptau, indhe dipyate, shines, illumines; or
undi kledane, wets, moisons; or idi pramai$varye, makes for power or
strength), rtasya yoni (source of Rta) and kam (happiness). Bhatta-Bhaskara
takes ‘madhu’ in the sense of thought (mananiyam madhu) (cited by
Devaridja-yajva in his gloss on Nighantu 1,12); especially thoughts that are
satisfying (from ‘mad trptau’) and pleasing (madhuvat svadutvat). The gloss
on Nirukta-Nighantu quotes the view-point of the ancient grammarians who

took the word in the sense of ‘knowledge’, ‘understanding’-

STeRoTT g A 5 | e FAfafd (semfE 2,9 e )
el TR (e 2, 2¢) e
TSR3 | A fazET S 2fd 7 1|

Madhu is especial knowledge or complete understanding, obviously a

function of soma in the sense we have indicated above .

() F QUAT I

Following the imagery of ‘drinking soma’ (‘asya somasya pibatam’},
‘filling the belly by it (jatharam prnetha) follows. The evident meaning has
been given by Sdyana: ‘somena udaram purayethah’ (** fill your stomach with
soma’’). But like the ‘madhvah somasya’ explained above, the ‘jatharam’ also

has a hidden meaning, outside the evident. The Vedic employment of the
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word suggests either the belly (as, for instance, in 3,29,14 ‘dive dive yad
asurasya jatharad ajayata’) or womb (as in 3,2,11 ‘sa jinvathe jathareshu
prajajiivan’), In intent, however, it means neither : it merely signifies the

interior.

The associated word, ‘prnethda’ has been used in its variant forms
‘prnanti’, ‘prnati’, ‘prnitana’ in the mantras in the sense of fulfilment,

satisfaction, perfection :

T 75 gufta ||

(5,5,5)

aTﬁR_ ﬁq:'g i{q El:i qhQR
quTfed ST AT T 1|

(5,11,5)
AT AT qUTfed T AT |

(674?7)
EIPEECRIR LN CREEARE]

(10,2,4)

The interior of the two divinities is but one, and the prayers of the seer
must reach there. This is significance of ‘jatharam’ being in the singular

number.
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An interesting mantra (2,16,2) speaks of Indra, without whom all
existence becomes impossible, filling his belly with soma (jathare somam
bharati); and also fills his body with strength and lustre, holds vajra in his

hand and has wisdom and will (kratu) in his head :

FETfe1g Jea: T (%, § meaning this world)
fepaerfimmee e o |

L TH a2 TR W

2 At T 3fToT g 1)

‘Filling the belly’ therefore has other implications: being possessed of valour
(virya), strength (saha), majesty and invincibility (mahah), power (vajra) and
wisdom and resolution (kratu). These traits are characteristic of devas. Indra

and Vishnu are implored to assume the role of devas.

(3) T AIETOT STTfE AT ATHA 1)

The expression ‘andhas’ is used in the ritualistic context to speak of the
whole plant of soma in contradistinction to ‘ami$u’ for the shoots, and
‘parvan’ or vana for the stems. We find in Rgveda many mantras that refer to
‘andhas’ (1,28,7 ‘hari ivandhamsi’: 3,48,1 ‘pra bhartumavad andhasas
sutasya’; 4,16,1 ‘tasma id andhas sushuma’; 8,32,28 ‘somasya made
andhah’); but more significant is the reference that speaks of ‘andhas’ as

coming from ‘heaven’ (9,61,10 ‘jatam andhaso divi’).
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The Nirukta-Nighantu (2,7) includes ‘andhas’ among the names of food
(anna-namani): in fact, it heads the names. The glossator notes the following

details :
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AT WAt 3 T («,%) | TRgE & e |
AT 37 i TR TeETeT | (3T i) | AR
AT TEEHIT ITFRIHRRATGT: | ST G | T
qTaT: ||

STAT 3T WHOT | TCATAI ‘ST 27 (IUT &, R0 0) |
Fftea: (3f sfwer) | gl ages g |

o= fg qom ||

Food is called ‘anna’ because (1) beings think of it foremost, for the very life
and satisfaction depend upon it (2 dhyaniyam), as Kshirasvami notes;
(2) beings consume it (ad bhakshane);.‘or (3) it signifies the liv_i_ng process.- -
(aniti, prananam) of all beings. As a synonym, ‘andhas’ must involve these
shades of meaning. The andhas is described as ‘madira’, (madirani, mada-
karani), which means *‘intoxicating’’, ‘‘inebriating’’, ‘‘maddening’’, but in the
context it has the sense of being pleasant (pritikarani), making one happy and
favourably inclined ( as in 2,18,7 ‘madayasva’, which according to Sayana
means ‘‘hrshto bhava’’, or in 2,19,1 ‘madaya’ ‘‘for happiness’’). References
to ‘andhas’ in the mantras of Rgveda are of this kind: offerings by the devotee
which are in the nature of pious and poetic articulations (food), and which are
calculated to cause delight to the recipients. One of the mantras claims that

such articulations are all that are offered (‘acchha vocheyam’) and no

substances which are conventional gifts are to be expected (4,1,19) :
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T SAOTH AT
T g TR 1|
Consider these references, which support the above view :
TEAT TETET 204 ||
(2,14,5)
STTTTEITRIET HeTg AIfYoT:
A T ||
(2,19,1)
& oo FEATY T AR 1|
(9,18,2)
T & Zeal ARGl AT
T ||
(9,51,3)
T el J7aTd IRy
IETI: ||
(9,58,1)
AT T G&F =T o ar
T TOF AT 7 799 e ||
(10,25,1)
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AT 4 7 38 & I |
(10, 115, 3)
May such food viz. the pious and fervent articulations, with which the
belly of Indra and Vishnu are filled reach them (a agman). The words for

reaching ‘@ agman’ signify ‘‘coming near’’, referring to Indra and Vishnu

(vam).

(*¢) 7 FEATIOT & IPVLAH

The two gods are begged to listen attentively (upa-Sruntam) to the
articulations (brahmani, already explained), of the seer (me, madiyani), which

are in the nature of invocations or invitations (havam, ahvanam) for them.
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(31)
(dizarar:)
EEEIRECRIIEERE R
o FaweEat: |
LRI R LR BRI R
el fa ddmam i e (22)

(7=13:)

3T | g | 7 | =S e A R
FL | T | O |
g | T | FoOTT 2fef | T | ST | ST

e | 1 7 | 7 |
(37=17:)

zezog Ty, st frg | 7 T SR | AT wAAT TR

fer | A STHETErAT ST e f a9 v ||

ER-CRERS O Indra and Vishnu
IHT the two of you
Rgveda-Darsana 181

IZRLAN AZAAN 1ZALAD 1ZRA 1ZReAD 1ZRAY



FAZIAAA AAZ AR AR AR ARG AR

13-1’2]31 (are) victorious

T T S even have you been conquered by any one
T of the two of you;

HalHd either one or the other

T R has never been vanquished.

Iq with whomsoever

STW??JT{ you have contended

%HT{W thrice thousands

far HEBTEPJT{ you have beaten them back and

settled them in their places.

The meaning of the mantra is clear and direct. The unique might of Indra
and Vishnu is eulogized. They are invincible, and none can get an edge over
them. The expression ‘tredha sahasram’, however, needs some explanation.
‘Thousands’, of course, has the sense of ‘“‘innumerable (amitam,
asamkhyam). “Thrice’ referes to the three aspects of existence: the physical
world, the scriptural directions and verbal expressions (loka-veda-vagatmana
tridha sthitam). The word ‘airayetham’ (from the root ‘ira kshepe, ‘‘to

throw’’) signifies that Indra and Vishnu overcome all obstacles and opposition
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and establish all objects and events in their proper places (vyakrametham).

Another mantra makes the meaning explicit (1,1,63)

5T AT TR A7 g VAR
far mfrfsEE 1)

Indra settled the sun high in the sky; and by the rays of the sun or
processes of knowledge (gobhih) regulated (airayat) the chief life-force
(mukhya-vayu, imagined as the unshakable mountain, adri, which means that
which every one is fond of, adriyate, adarana-yogya). Ananda-tirtha explains

tha hidden meaning :

T AT F TTeAT GHAd ||
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Appendix - I
SAUNAKA’S RGANUVAKANUKRAMANI

(with Shadgurusishya’s Gloss)

|| ZTTETT - STSTATR TR 1|
(TR RreaT)

E1A]
el 3l Ao A qUsY 7 (ki qwe FHH
fammra: e gfweza gy Joma| n 12
TGATAT FAT  IARET FHE: |
SATRTFHOMEY fh{3 F=odd || n=u
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figeafiamng aramraEs @ |
ST EVIES IO 9 0 1) TR

et qore | yEar ot | ffd TRT— qeenar AT, STaerEIhg: |
el IR

(This is a general introduction. The three verses above are probably in

Shadguru-sishya’s Gloss, and are not to be asceribed to Saunaka.)

qa: fh 1—

(1)

exd: "%

F | FAHTT T ;| AACEa: | TR 30 11 7 ||

(This is perhaps the first verse of Sarvanukramani.)

HFATIIRATT T FFT T FHHT T |
HUTS {UTS AT Fra=al & FHIET: 0 Nl
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ST GEFATRAToR] | W SR eTa: | §FET S ETEAT T | TR T | qre:
AT 1] G ||

TG ATIATRAT GFAATEAAT AT |
TETEREHTHT Teaedd fafoedd 1) TEN]

\

qq T8 TATHE=T: | & 1|

AR (e e

UREFHTATE q Raefa araronta T
HeE, HEeat TeEEtE: I || sl

F&T FoIUF: TRASRPE (RV 7,103,8) 2 21 119 1|

#e g T —

AT AT TIOTHTEATHTRA: |
HHTA YA S AT 1| Nen
T JATAEI, A | L e | g g e
frgfem=ar 1l ¢ 1l
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(2)
TeHT—
S [
THTOTHATERIAT & 0T AT || e
srfyrrama | R | RTRRGEA AT | TReeT giear-

firepr: | gt famae afqmeafaesd: | ome 39 fe—
THTOT AT WATET e |
FEEEA 7 || 2 (Vaijayanti-kosha 351,461) |

STATHMAT AT | Tl 3T | 4O & AT 1 @ |

F 7 GIN TFGEHTITEROT FARATEEATE
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FUATFSTECAAHT frgatasis e 7 |
TR ATATATAT THE AT 1| Ngell
AfIZoR UF | 28 3T TG §AAA 3T | ST R | AT R

Sefideast | TITIEd TRT QAT e 3T 99 AT |

The reference is to the celebrated Apri-stikats. The seers of this sukta
are (1) Kanva, (2) Angira, (3) Agastya, (4) Sunaka, (5) Vi$vamitra,
(6) Atri, (7) Vasishtha, (8) Kasyapa, (9) Vadhva, and (10) Jamadagni. The
siiktas are ten in number : 1,13; 1,142; 1,188; 2,3; 3,4; 5,5; 7,2; 9,5;
10,70; and 10,110.)

TOREATET TATEE T 7 7 g |
T T TRTH T TETT T (T = 1negn

quATET 7 37 72 (1,73) | HEET 77 977 72 (1,142) | HHET 577 TG (1,188) |
wfirgT winffEa: (2,3) 11 22 1

glteafieg i e ferede |
THT § 7 AfesrwT qufhey i | nex

e T (3,4) | WG T (5,5) | TRA T GOEAET T (7,2) |
wfirgT frament (9,5) | AT ¥ w7 wfd AN (10,70) | AT T AT T
(10,110) 11 € Il
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(cf. Nirukta 5,4)

ARG AT FiEEHEaTeT |
GRS EECIRRIRCRRIEBTIN
q: AT T Al WIAGHFTAAT: 1| nez

JSTA: G HET H9gTT I~ |
g {8 agaaTe Sfd & 1) 2

i freEaeg geaeg Sq:aFl |
AT WA gghT Fefe aoe: | I ea

Al PRIFIE] | FATHRART: | GERIZ TEHFT | FTAHART 3T T9THT-
JRCIT AT | GETFGIAT (1,4) | U5 9 T (1,8) | A0 399 (1,12)
HHT SR (1,18) | F5 T3 (1,24) 11 2% 11

ELERECCRIR IR RIEe:
T3 ety & 7 S weRE: 251l

IR | A THYF | ST T SRR (1,31) |7 A7 7@ (1,36) |
ferareag =rfiy & 7 Ffef 3 sarsTaran qegFaan | o7 fEeagm: (1,44) | 1f & 7
(1,51) | T HEST: (1,58) 11 25 11
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AT 7 T [ATgT T @ T
QRIS A TR STATRIAT 1| gs
AT 7 A (1,65) | 3T T AT (1,74) | UHIGEGE [FATGAT | T 7
o gRoTaTfeay & T TaR— SIRuEgaEE o GfoHHEETATRET-
AT | STFT Z 11 29 1]
TE] T 98 T FgAld T gfd: |
T IR AR ZIEa & | Nge

ATSTAFTTAAT FERTHEAT | FHITA 9, | FT FHANFHAAE | AT
TG | A T A | A | TETRAVTAAT a9 E AT Rl | T ) s | i |
JTEET: | SATSTAT T RAGTAF=AT 2 WIT: |
T T IR ST (1,85) | 38 TAME (1,94) 11 2¢ 11
375 i e AT e
FIZAT 9 T HHTAATATIN: TEHA N 1ngen
w5 i 89T (1,106)1 37 37 AT | TEADAT AR (1,116) | FHieedT
T (1,121) | FfAfeRIsTams: soggae: | offf E@E &2 (1,127) | 31 @1 94
T (1,134) 11 2211
AU FHGEEAT TS FEFAT |
ERIBERE L TS KR CHCNERIGH] I Re
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fawer faTaRT (1,140) | FEMAEE: (1,151) | F9T 34T (1,165) | FHoagE: |
TEEREE 31T ATA | AT T (1,180) 11 Reli

(Bashkala-krama in First mandala)

TATH HUSS TUTTe Rl foarfaT e |
ARSI Fed: TEsUTey: T |
FeTg SIIHT T AT : =20

TJAERT FEfsSa | S | 9 aThehsT [RITITERUeE A | 3Tyl

AT A SR 3 W AT 3 aTded: #H A | 30 T g M

ArEETAT A7 2T afene ofq e F: | ARG RS TR A ||

e

\ 2 T qUTe JHTEA 1)
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(3)

(The number of Avuviakas in the other mandalas)

& AT T o 237 e 1 TRIEad: T |
T 0T q99 FTER T T a7 @i avers g o 1=

T AT (2,1) | AT U (2,12) | O] &T (1,23)) 37 T e (2,33) | 7007

AT AT &7 | & AT A7 T 33874 FIISTATHT THIIGFAH: |
1 2 el wogem 0
(4)
T 77 q99 (3,1) TAT 2419 (3,13) 11 R 1]

TSfed T avg ATAEUTHRT 9 30 0L |
eI T3 23T WS FEI R TR TN 1| TEER]
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T=fed @7 (3,30)| 35 Afdeg 3T =997 (3,39) | TS 3. | 26 7% ey
(3,54)|

|1 3fe e WO 1)
T &1 e (4,1)] W& T 30 (4,11)1 T 5= (4,22)11 2 1]

(5)
T T F SRaATsT fIeeae iy s |
FATAT: FIAAT TG WSTRTE: TP U 11 =% |
o AT A (4,33) | ST =0 =107 7G| 31 T T (4,46) |

HEEEGRE L o]
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AT FOET (5,1) | T 999 F:99 (5,15) 1 % 11

(6)

afE 7E FreaaT faarerar were: rew aferrE: |
T T AR AT #eT Rt e e 1 ke

nfg 72 (5,33) | foer faar e (5,45) | 7T 31eE 30 919 | AT 1Y gEa
(5,57) | T2 ET: (5,73) T |

JHERECE e gl
& I T WA (6,1) | ST TN (6,16)1 I A FF (6,24)1 T AT
T (6,44)11 R 1]

(7)
fauggua wqusy faaa: 99: O¥ AUes TaIsTATH: |
A AT AT TN A E T R AR B n=a

39 A AT (6,50) BTG | T T (6,62) T8 9926 T: TEISTARI TG G- |

I 3fd ¥ FUTEH |
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At T drfafafin (7,1) | g aq I (7,18) 1 TIHT (7,34) 11 & 1)

(8)

% § SAFAT: TRZIT (TR &g; Trer ¥ T |
T o A=Y 37 AT T /AT A R 0| n=e

F § SFT AT (7,56) AT TGET (7,71) ThAEIE | T ARAT I (7,90) |
I 3fd FEH HUHH 1l

a1 e 7 379 (8,1) | 19 FH | WLl &3 T AISET (8,6) | T | 75 Gy
(8,13) | 9 =Y (8,21) 11 9 ||

9)

AT TATHT ZTEIH & TEAIST FHFIEIH T 3094 |
TG T 7 T75 A=A W ZR e | Il R¢

AT (8,31) | 3 0T (8,43) | ZR: TIOT: | 37 31T A@ffan: (8,60) | 37Tl
T (8,70) | SAfd TOT: | &7 T 375 gA=a4 (8,81) | AAfd a%d1q (8,94) |
feremfefa . | wafafs 7 1 srenfafe 71 s R gz Mfadiert: | maeaveass
fET | 31 IR TrEeE e waf |1 e ||

|| SHEH AU ||
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(10)
FATIRUAT ST T (2 §9<H: T FHAISAT |
QUIZSIRIEEE: § a5 9T GHaEE: GG || KLl

wTfemAT AfwAr FgEAfagE: (9,1) | TEE EHE: (9,25) | R aeE: |

THETITITSTeE: | EREqgEad: | 3737 i T &7 (9,61) | T 499=2T (9,68) | T

T (9,86) | 37T YT 4T (9,97) | T@TT 17 1 91ed (9,104) 11 - 1

\ T T U 1|

(22)

ST & TIBAFHEATHRR 8T I e AL |
STUTIE UTSITHE] WRT: eI U § Felvg & || %ol
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T M (10,1) | F2T 3R (10,17) | 9 &1 F&0T (10,30) | 3758 7 3757
(10,43) | 2T 2229 (10,61) | W2T 21 (10,69) | FAMaT (10,85) | &
SAFARE: (10,91) | 5 Z& (10,100) 11 2o |l

THET ATATY T ZT0h: WELSET(da HaTEd |
FAAAAT ZTERISTATRIAATEBTH Jef ARATN 132

THEY FATIRET F=a9T (10,113) | T (10,129) AT TISHAH-
BT gFa: | AT AU STEEH F Al ST AN AT aAgAE
AT FeARE | 3T 3047 Hel AR (10,152) 1132 11

I 3fd 234 AUZAH 1|
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(12)

(The Number in Anuvakas in the Mandalas)

The number of anuvakas in each of the ten mandalas:

[\
AN

Ist
2nd
3rd
4th
Sth
6th
7th
8th
9th
10th

N = O O N b

it
N

I AUTFAJATRIG A G—

ST A AETFATR 3: W AULS TR |

2wtk 0T gl 39 T /Y F9E g 1 0 3R

T | @l I | f5d AUed TEgAE | 3 T | O WHEE | 6@ WE
JAETgIATES TS WA | IR AT AeeT TEHeEEAT T |
SUHY | A AR ARG | T G qF WEATRE | WA AU%e 99 9T
BIGIFATHT: 1| 3R 1]
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(13)
AT AUTHY GFRFAHG—

(The number of Stuktas in each Anuvaka)

TRITIRT AT 70 T

T F HUSHATIEAT I |
AT SfifoT (43) IMElEdE

T T (W (43)F Feframme: | IEEA]

URTIA R G (191) Wt | fade PaeEema | § g
SRR 3 1] 33 1)

WAL (58) T9TH
FHTPREATRE: (87) W &1 |
TATIRT HEfETR (75) T
TR ATFESHAT T (104) T 1 3% N

fT g F=gd TR AT | 9 RO | S T i |
TR FHfGRTR q | 3T 9 | AT 9 A2 g 3 g il 3y 0|

2 39 F =T (92) T -
TITEH 799 o 314 (114) & |
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FAZIAAA AAZ AR FAZ IR FARIAAAT

T A W (191)T5 | I 3e

woug | faafe: gFany any | A Aved T W | 9 AT Tgee g
AT AgE R wafeegierd: st | afy wmfegreEreTEn
IR AECAIHAIG Wafd | RN qF qa e AUes
T || 36|

(14)

(The total number of Siktas in all the Anuviakas is 1,017 in Sakala

recension, and 8 more in Bashkala recension (1,025):

A FAAT LA F TG A A G—

UAd Hed 3T 8§ (1017) JATIEAT ATFSHRS IR (1025) |
AT TOT 31T SRR arafeq Rrer w1 fgey fam: ) I 3%
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© UAd FATG GG Wee AT | ATHGH SRATTSsT: MHEGTEERIE]
AT T RTeEheE: | fEeETIEegE | eIy [ |

~2 ~

0N o

AIFATIHE] e SERE TREY FEIRAREAGATET | 0T 2 | TR -
FATTAT | RTREReTsarg merfesTq Ty @ | frer: e fay warfer: | ey
FATHE ARTS TG 09 Fef T Raofaerh | o feemmaE 9 s
T | AT TROT 3The STRRRT gaf- frer 7 Raoy, faum 2fa 1o 11 35 1)

(The total number of Anuvikas in all the mandalas.)

Y A THTg—

TATHer (85) FrATEASTATERT TUT: QUUrR T REETeai: |
TEAW R A58 FAerfIT & TTHY W1 & 3 || TR

RTY | FAULEANI 3 | TE=TT a9 797 | a: TTs0] | Faq | e |
FRATSHIT T: | FACATHAT 7 | RS TR | 3w | Ao 9o | foed @e ) g g )

$A1SH AT TEAT =43 2 1] 39 |
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(15)

(The total number of Adhyayas (64) in all the ten mandalas,
and the number of Vargas (2,006)

STATAT TG; T¥(64)(15)HIZSH &3 (10) T |
STTOT § WEH & (2006) TFATH T T | XL

T TefrRfggeafiagd: || 3¢ 1|

(The total number of Suktas excluding the Khila hymns (1,017)

HEHHAT GIRMET A Wierh=an |
T3 T T IS+ HEATd ¥ TEHAH || TR
ferfeagaar gaasnhrEweeT | g | T wefitaffy g g

TR THFATY TATISAT T || 39 |

T TFART: (1) TATEHRIA (1) FTIHRETT |
&1 (2) T T 94T A TG (97) T | I %o 1

U | STAAEH (1.99) | A TR A | ST E 9T WEARE: (10,9) | B AT | AT A
AT S (5,24) | ST 3fE FET W (10,172) | T FHE: | 39 & THE T

(1,20,6) FeAT 1| %< |
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T TAHE (174) T TeA: FEAETET |
THHT W& & T FEE I (1207) 1) 22

TR SGFAA AR | T G S (1,1,6) T | HTFFaasages
TR T T (1,1,1) 3T 11 22 1|

ST T qHHT (346)
TATHI 9 T 7T |

(119) FTHAfIR: (119) FEFET
AT TETEER (59) 1l ¥R

AT TR (1,3) TS | GHFET | TR a1 | =i 9
T (1,29) 3AMME | THFATREFRAT: | SATEEAE 93fd | 372 e
st (1,11) 112> |
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(16)

T 237 GEATIOT /=T T I[1+ T
FETHIAT: TTeFT TROT Gy | IR

(The total number of rks 10,580 for purposes of stylized recitation

or parana; otherwise, the number is 10,417)

TEEIATHT  GEEET  BalsTARgETT  TROT JREATERA
HYAITT | Te3T W T2l %2 |l
st wEETOTHE T T |
dgd q FTiHErd &g gt [ 1wy

(The total number of ardhark : 21,232)

gfafin @ | el 3w | sfRrfeesaErR e T
T || %Y 1|

; ..

wrd T 3¢ FreeegTa |
AT =TeF G T
geTfer gg St & =f=ar IR
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(The total number of words (charchita padani): 153826)

FIET R [ Dl re i e i I A U B I EE R E AR E GRS ERT= B
TR T e a e || ¥o ||

(17)

T FAGGATIE—

U T A 33 T qEETor 99

OIS EIREICECIERCIEEIE TR et
FEATN AT FTAREHTIOT

BTRRTATEEHETIOT FTRERETATEEET T || I wa

(The total number of letters (aksharas): 4,3,2,000)
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This is also the number given in Satapatha—brﬁhmana (21 10,4,2,23),

which relies on Dvadasa-brhati-sahasra (1200 x 36).

| SATATRTTRATIT FHTHT 1)

TR FHETAGN  TEHEETS: | Tg IR R
Fggs: | IEfd wfeaad: | gifiTauesiEmagesmaeierd: | (el
TATHETAMT | O a7 W[ U¥ AT IdA U¥ ¥ 9eg u¥ AT seRfuenfy weui
AT AR F: | AT G5 GFF FFTT WTAAT ST Fgaiied Iaq= 11& ||

I 3 TR R R ST AR T 6T

* ok ok ok ok kk
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Appendix - 11

SAUNAKA’S ARSHANUKRAMANI
(\ ﬂ

quH AUZTHH

FragAfad 7 2 2R gRgEET: |
ATTFRAVIITE THTH WA e
TS 3eaTe T AUes i |
e T T gated =

The Satarchins are sixteen seers to each of whom a hundred rks are
ascribed. They are Madhuchchhanda, Medhatithi, Sunahsepa, Hiranya-stupa,
Kanva, Praskanva, Savya, Nodha, Parasara, Gotama, Kutsa, KaSyapa,

Kakshivan, Paruchchepa, Dirghatamas, and Agastya ($atanam drashtrtvat).
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(The Sukta numbers are indicated within brackets).

T QAT W=eaT HATI R |
IAATEAATsT RITTEy 3T 2

hUAE] THH: T8 JERUA: H=7 3L |
AT TRTCATRIT TTaw: Fed IT%: A

FIATEAT TR TE=STEAGTC |
AAAATEAATSTTET: GTeid Irar: ne

AT AT TUTEd U A |
SIATEIAT § AT qET=ie Taf: &

T caTiad ST HRIAT 230 Oie |
TATIHAT F=BeaT FUNTTAH sl

(Madhuchchanda of Vi§vamitra lincage)

(11) 3% T3 3fq = ST aeg gar gi+: |
(12) 1% IAHUHRFT HehaTaars gid nen

(Jeta, son of Indra-Visva)
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FIUAT HTA I AR |
(24)  FOT TR R @HF 1T e

(Kanva’s son is Medhatithi)
SATSIRTRT: AT T R |
AT AR PATH 2l

(Devarata, adopted son of Visvamitra;

also Sunahsepa, son of Ajigarta)

(31) AT ITRET GRET =3 01 |
R TREATTE EE: neen

(Hiranyastupa, son of Angiras)

(36) T AT TEHUHRFT CRIATHES 91d |
T T FOATSTYUARTHAH 1 2R

(Kanva, son of Ghosha)

(51)  oTReT HuHeaTieasReT q6E 9fd |
4T & Arfse wuieamaar,. 11023
(Savya of the Argiras lineage)
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(w¢) TR FoTE HRhT 68 9 |
TIAHET GAT AT FIONTREAT 1) 2% |

(Nodha, son of Gotama)

(65) AT F A fHeaTieRTRET T+ 9i |
MF: WERT A FANTITE 1 2a ]

(Pardsara, son of Sakti)

(74)  IUIE IATIGETRMT (a1t O |
IO MAATsTg N, IR

(Gotama Rahtigana)

(94)  IH EATHHTHRFT g1 T4 07 |
FeAT & At wluferrmmamy. 02

(Kutsa of the Argiras lineage)
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(99)

(100)

(105)
(116)

Rgveda-DarSana

TeIE] T fene] W Far gi: |
AT T YR AT AT 2en

(Kasyapa, the son of Maricha)

FATA: TIHEIT AT |
FELATSFIT T T3k ThIar: I ze

(Varshagiras headed by Rjrasva)

TeHT 3 qHeT I SATEATsTT Rl |

AR TR AT el

(Chita Apya; Kakshivan, son of Dirghatamas)

FeftrT A SRR § U T
T TAT R T & (126,6) 1 =2 1

(Bhavayavya)

ARTEAT TR ATHTRTHEAT ST |
EIPEDINE RN E E RIEEl IECN]

(Romasa, the wife of Bhavayavya)
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ZATTR: TE=UT TeATEg e |
(140)  STHE T SRR TATaET: IEER]

(Paruchchepa, the son of Divodasa)
EITAHT AT FUNEERT |
FAT IS AT R AT g IR

(Dirghatamas, the son of Uchathya)

(165)  FaT TR TAHEIET I: |
UFRIRTATAA g FOUNENRITR 1 ke

(Indra, the seer)

T A G |
O TSR NI 1 35 1|

(The Maruts)

ITERT U A=A (HATHROTAT: H: | (166)
RIECHEE R IR EUt2nI IEEN

(Agastya, the son of Mitravaruna)
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TR T: HETET A A 7 q | (170)
QT T AR R S 1R

{Indra and Agastya)

AT AT TFATE] FARUSTAT |
(179)  TEATRIT 7 Hehed g2 Zmad: IN=e

SHTUTHET = [oH STEAT 1 g |
ATl TR GeTd g g 1 2o |l

(Lopamudra, Agastya and student)

3t T wuze |
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I {3 wogew |

WARCTT JAT HULSSIT HEAHT: |

(1) T @HY 3G AUee o e
WW%:HHW:I
3 AR TAFET FAW: =
(Grtsamada, son of Sunahotra and adopted by Sunaka)
TEHTSTHE: oA TTeH a1 T |

(4) B T 3 G A T g IR
ﬁ ﬁ (‘i\s fal\ \l

(27)  3WT R Iuwe GRET B gt 2

Fl0: FAT TG T8 AT AT 1 @ |

(Grtsamada, originally of Argiras lineage

and by adoption Bhrgu lineage)

HERFTIRR G ¥

cMyoIM
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I AT AU |
(1) HIHET YO g 7oe 91 |
foparfier 3fq S & 5 g /4 neu
(Visvamitra, son of Gathin)

(13) W1 3 F: {eh eaTiasrgar st |
(15)  faurerafd ok 3 FIcichie Hwiusr =

(Rshabha, son of Visvamitra)

(17) ST 3 gk Pt &l oo |

(19) AT ErarareT T 9§ 1 nan
(Kata, son of Visvamitra-Gathin)

RIITE AT Gk (AT 0|
FAHET AT T & WAt I3

(Devasrava and Devarata of the Bharata clan)
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(31) T awRefwrdRgar g |

ST HUTHZET {oPATIHT 74T 4fel: e

(Ku$ika or Visvamitra)

(33) ¥ THAETHERA AurReEEETEh: |
0 g8 qarer fearfesredt: nEN

(Visvamitra and Rivers)

sroeft grft ot It T A )
f2reT a1 FAEERe RefsEi an I3

(36,10) 30 gF=fiedaet 9T i g : |
fede=gemmsT o /v 7 Ted en
(Ghora Arigiras)

(38) TR qUa FHET FATHT: TATI: |
ATSAT AT & ST AT AT A& gd: e

(Prajapati, son of Visvamitra)

—_—

é V':'a‘-:w@

P sz
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(54)  TH HE STRET GIRIAT BT gfd |
HAHA T A (g JoATIi: |
WTAT FHEET AUTae qased: 11 2o 1|

(Prajapati, Bhargava or Jamadagni)

(1) =T @ wEfe T aued afd
AT ATHATSTY (R, e

(Vamadeva of Gotama lineage)

3T qITE] HATE 37313 AT q |
(18) 1T U=T I T il 3o &9 {1 N
(Indra)
Rgveda-Darsana 219

1ZRLAD (RRAN 1A (ZRIAD 1ZRAD 1R A



JAZIAAA FARIAAAN FARIAAA AR IAAA

ATHAE] TS dd: T |

(18,4) 7 & =& Raamnrg=ar aunfefa: TR

{(Vamadeva)

(18,8) WS AT qUI T |
AT e H: I

(Vamadeva)

THIE]; TIegoed Fld: Hh A (37| (42)

(43)  ® T AR =T T TN T

(Trasadasyu, son of Purukutsa)

TEHeR sSTHTeR 2T HiRET aEdl @8 el

(Purumidha, Ajamidha)

MERGRELEEY

ol
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AT THH AU |

HATATIEUHPT T2IH AULS I |
TAT: AT s G fa e e

(Atri, son of Bhiima; and sons of Atri)

EERCCUIEIRERICEIECCIRTE
(1) srErAtafae e Tt et N

(2) FARCATT ST FHRT AT FMSAT |

T AR 3T ST T AT F LAt Nz
(Kumara or Vrsa)
(2.2)  FHATAT et g7 feErfaeg= (2,9)
T3 T T fherag=r 1AL
(Vrsa)

(3) Y TR T |
(7) AT § 7 ZeaieAf-aeaed sy = el
(9) T 3f Fafen e st T |

(11) &7 TIT: Gorg TqoR] Gar: e
(Gaya)

o
o

Rgveda-Darsana

TZRAD TZRAAD (RAAD TRAAD 1R AN 17 A



FAZIAAN FARIAAN AAZ AR FARIAAA

(15) ¥ 3 3 eorfene] Teonsiata: g |
(16)  Tead 3fa Ffen Teeaears iy o

(Dharuna, son of Arigiras)

(18)  Sraxfaffe afrwyramer fZar g
(19) mmwmﬁqmiﬂﬁ@ﬁ:k nen (20

(21) AT SRET TET T i S el
(Vavri; Sasa)

(22) ¥ Frramfeer g | )

(23) ST HEATHEET AT A o 2ol

(Visvasama and Dyumna)

(24) T & GERAFKAT ZTAT o FAT |
ey Jaaeg: gaegaeg el neeg
(The Bandhu brothers : Viprabandhu, Srutabandhu

and Subandhu, children of Gopayana)
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AT ZH 34T ST ATqrET 36
(25)  TIUTSST  FARHA T T nex N

(27) A G EAOgERes |

HROTSTHER] FTPAHT WA ez N

(Aruna and Trasadasyu, children of

Trivrshna and Purukutsa)

AT {AgOTHET EETETHAT 83 |
AT W TIORGOS 7 T80T 22

(Atr1, son of Bhima)

TATRITIHE FGAETaT Ia: |
(28)  wfgr sfficafen FeaEmaterseT 0w

(Visvavara of Atri lineage)

(29)  SHEIHCTET GERE TG |/ 3T |
C(30) FEAR F IO TYAE B@ T 125 1

(Gauriviti, son of Sakti; Babhru)

=R

8%
[\
|95}
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(31) 33T T RS EreaeAtT SE: |
(32)  HESHCAIHeTE TGAW qi: T g

(Avasyu)
STeATGe: HeLoT: BTk Hia weatil | (33)
TR T A | 3 hegen  (35)

(Samvarana, son of Prajapati)

(37)  ERITAGUERET R H A |
AT S W RGN T neen

(Atri, son of Bhuma)

(44) & g GRS =R & ST |
R A0 MR R, 3ol

(Avatsara, son of Kasyapa)
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(45)

(46)

(47)

(48)

(50)

Rgveda-Dar$ana

HETYUTT ST rey g h: TPt |
ATSIAHTHT | ETEEr #4:

(Bahuvrkta, Srutavit)

st S T TefosT % R |
farer foer sfar fempfie wargor:

(Sadaprna)

@ngﬁw Ea @ |
Tt RS RA=g(: g S

(Pratikshatra and Pratiratha)

F5 s g 7 3fd T
iU FHOT fAg: ofedT: PICURE
(Pratibhanu and Pratiprabha)
AT e aeReT AT e 7
EERIIERIE RS LRI ERIHCRS: CH

(Svasti, son of Atri)

w2

H U

n=3u

1=y

12«

(49)

(51)

8%}
[N}
W
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(52) ¥ TATETT ITHFT PR T |

TATATAT FoAT AT GARATTEam || =5 ||
(Syavasva)

(62) o FATHeTed Phsd YATAGH: |
(63) FAHMUEARITETTTNET 1391 (64)

AT Tt AR T g | (65)
RIS JoTaT Afcrelf T HhAT: nNen  (67)

(Archanana; Ratahavya)

mfﬁaigga: Eﬁ?ﬁﬁ&’ﬁﬁﬁ: |

(75)  Sfdfyaaw gReaegEETgE: I=e

(Avasyu)

AT gt smareafafifa g4 | (76)
(78)  APIATE GTReT SHAGET: | 1 3o )

(Atri-bhauma; Saptavadhri)

FEAT YR Hg AT ST | (79)
(81) T W SIS TATATA: HATHI: Nz

(Satya$ravas and Syavasva)

o
[§o
[@)
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(83) ARSI ALATRATAHOA: &9 |
QUITAeT §TReT T A Jaaed. 130 (87)

(Atri)
3 I 7T |
i
Y 99 HULH |
= T TUHRFT TERH AU O |
TEET VT FU R e

(Bharadvija, son of Brhaspati)

T WETATZEI AT |

TR, fagaredegar 3fd n=n

(15)  3HH 99 306 EheTiava: g |
A= fameus g, [T
(Vitahavya)
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(31)  LF EAGEA Gar: G | (32)
(33) IR T SATE: T e G N¥n  (34)

(Suhotra; Sunahotra)

(35) a1 HAW ] CRARATF: | (36)
(44) T T T FeaTiIeRET g afd N

(47) T IFEEE T I A JEE: |
(48)  TEfCHFHMHETET W A HE: /@ 1A

(Samyu, son of Brhaspati; Garga)

(49) Y TAHTRET AT G |
AT T GRS TS Teeqe: o
(Rjisva, Suhotra and others,

grandchildren of Brhaspati)

(75) SRR TTE] RET U T |

FRIYATR IR AT HULS, |

AT TETS U ed o ey e
(Bharadvaja Payu)
3fd 7Y HULew |
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3T HHH AU |

A X 3fq SAqeqaH AV afd |
SIO=IRET ST e g ne

(Vasishtha, son of Mitravaruna)

(32,26) T &g 7 3AHASH AT T Tk | (32)
AT FRAT AT 7 &7 i =

(Sakti, Vasishtha’s son; or Vasishtha himself)

(33) [RREHIEIZECICIsICE Il
A O AT AT NS nEn o (33,10)

(Vasishtha)

TSR 35T AT S NeTsany |
(101)  fadr = gfa fene aE=amfe S| (102)

AfAg: FHRT ar afer ar &= g h il

(Indra or Vasishtha’s sons; Kumara,

the son of Agni; or Vasishtha himself)

3 T qUZe |

S
bo
\O
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TS AU |
(1) a7 FEffaraeey g ofd |
ST ST 3]0 ST arfeg e

(Pragatha)

SR TE AUSS A Hi: |
T T T (A JT: TR IERL

(The sons of Kanva lineage)

UG WAl IREAT 4 |
¥ & T Foaer AT |6 [HAaTEd: IR

(Pragitha, who was the brother of Ghora-Kanva,

was adopted as his son)

AT Tt AT 9% |
(1) A TR AREE T 19N

(Medhatithi)
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(1,30) R FAATAHAT TagoTg: |
TGS ATHEEAET Tl Tl Nl

(Asariga, the son of Playoga;

Saévati was Asariga’s wife)

(1,34)  ST+6T SUHCET: 67 T o (578: AT |
Irfafafimemadt o 32 T nen  (2)

(Daughter of Angiras; Medhatithi and

Priyamedha of Arigiras lincage)

AT5: e Frafafasf: |
(2,41) T3 o free sy eaeTeere Fae|, Lo 1l

(Priyamedha and Medhatithi)

(3) o gaer aerer AT fasRie: | |
(4) fdeg TRTUTE §xh i w: T nen

(Medhatithi; Devatithi)

(5) IR e FiUaTfarE: |
(6) WETIAET 7 SRR AT A R /1 e

(Brahmatithi; Vasta)
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(7)
(8)

(9)
(10)

(11)
(12)

(13)
(14)

232

T TZfcagd Teh [ R0 ST |

AT Y AT R T a1 §6: 1) 20 11

(Vatsa and Sadhvamsa)

AT AR A IHOT FlG: T |
ToeT JoTEd Hhed ST A1 S
(Saéakama and Pragatha)

I FAUT: Hh ToH O G T
FUT 375 TTHET Tl ATH T

(Vatsa and Parvata)

7°%: GAY YThed ARG R 7 |
RICCARE I EREIE IS P\ NS

(Narada)

e

=i

nzn

(15)
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TGThT ATEhT o Tl Ot oA |

(16) T wETIat fifoT gErmrEafdstr 02w
(Kanvayana)

(19) & EAfd TeATR T FRR1T /G |

(23) 3o SoquEer SE TR W 0 gal
(Sobhari)
FfAfaaT A & T 3 S |
o S R ST AT g o2&
(Visvamana, son of Vya$va)

(27)  SOEEY IUHRET TR W |
HAATEAAT ATH FHARETTFIATH |
g WA R AT AT FIA TN

(Manu, son of Vivasvan; Kasyapa)
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(35)

(39)

(43)
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Tt SRar geh
T e ST |
WWI‘T‘%

GERRIECELUIERI] nee
(Medhatithi, Medhyatithi and Nipatithi)
qeEHds T T

wAarsfin==ur adrstrefd |

ERIRIRCIE R I EELIEF hze
(The Arigirasas, Syavasva of Atri lineage)
SR HTRY ATTRIST T |
T TG R AT A T gASHET 1 %o |l
(Nabhaka)

STITECTEAET AT AT |
2 st aferfafidfe s u=e

(Archanana Atreya)

(32)
(33)
(34)

(36)

(44)
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fareursfaTa: qfeazaeda 3o |
(46)  TTh AT FACH=PAG FIUAT: IEEN]

(Virapa of the Angiras lineage; Vasa, son of A$va)
(47) W 7 HEdl ok aTe i hid: S |
(48)  TARRTEHET W R0 & 1 =3 )

(Aptya-trita; Pragitha)

(60) ST ATATIY FHET TIT TG T |
T QAT s A AN aT Al

(Bharga, son of Pragatha)

TS O 9T ST TRy T |
(66)  TUNTRIT Ghed Waa=T: Hic: e

(Pragatha; Kali, son of Pragatha)

T fearg =Tfeate /iAEr AT (67)

HeEAT FiTeaeag TRl AT |

- -
ST 5T a8l 8 e

HGTsYT ASER0L =T aT 11 %5 )

(Matsya and his wife)
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(68) T e AT wreT ¥ T AT 7T (69)
ATt gy wEReraH TN

(Priyamedha, descendent of Argiras)

(70) AT oI F G o 7 Foeed T | (71)
ST THEHT AT g0 N3
(Puruhanma of Angiras lineage)

T AAsT AT g eeieadr: |
(72)  SfEOpATHEfE qEmEr ear g 1k

(Purumidha; Haryata, son of Pragatha)

(73)  SERTATRIY wreT a7 TR T |
ABATST YT FU R aar 3ol

(Gopavana-Atreya)
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ATT: HHACIAT T [T T |
(75) g & gwer e A @ 1

(Saptavardhi-Atreya; Virtpa of Argiras lineage)

(76)  3H J GHATCA Y Grhoard: WA |
FIOT: FEAAH FONTREAH 11 3=

(Kurusuti, son of Kanva)

(79) 3T FINIT AT FFAH I GaT: |
(80) 7 T CRshT=me@ME g 0230

(Krtnu, son of Bhrgu; Ekadyuh)

(81) ST ITgTRA (Y Frroad: T |
FHIET AW FOATSTHARETAEAH 1 3% 1)

(Kusidi, of Kanva lineage)

(84) ¥ o 3fq HTRET FEATSTHIAT G |
(85) T ¥ &9 U Y grreaa: TWH IIECN

(Kavya-usana)
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ATFETE: FEOTATAT AR |
HTeq FAH TR HICOT ARl 138

(Krshna, son of Arigirasa, probably Ghora-Arnigirasa)

T T AT AT AT IHR Gl |
famanT arfere FTReEaH 3o

(Dyumnika, son of Vasishtha;

Priyamedha of Arigirasa lineage)

(88)  AEETERHEA HIRET AT ATH F IIAH: |
(89)  TRfieaTT qRed Fl qeTee ¥ I3e

(Nodha of the Gautama family)
T TR WA A |
(91)  STUTT AT FATT GEReAT: AT HMA: 13

(Nrmedha and Purumedha, sons of Arigiras;

Apala, daughter of Atri; she was unmarried)

e GRAT ATEeTEE: gat |
(92)  UTRAAT I 3 e ATIUT AR | e

(Sruta-kaksha and Sukaksha, both sons of Arigiras)
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(93)  Sefif aher gF: SaEaT |
(94) TRt SRRe feregu: g |

(Sukaksha; Bindu, son of Argiras)
ARGS9 | I g 2
(Putadaksha, son of Angiras)
(95) ST T §F q@ A
fafRmmTREe: |
Y ‘1\ ﬁ [ =
DIEAA: FEAT I 0¥

(Tiranchi of Argiras family; Maruti, Dyutana,

Rebha, Kasyapa)

(98)  FTETT HIHETHEA 4T TN 7 |
THIATHI G R IIPER

(Nrmedha of Arigiras lineage)

(100) 313 U FHET THT AT P G |
(100,4) THIEH g SEAlZ 0 H/l@ ST 11 w2 |

(Nema, son of Bhrgu)
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(101)  FAfeafd GreT el § MEP: |
(102) =% 3fd GERET TR A AR I

(Jamadagni who was also the son of Bhrgu)

ST TEETe AR IS R S |
TTegfaafaeTETd A §EE: gAl N %&

(Agni-pavaka, son of Brhaspati)

TN AR A R |
(103) TR Ghed ARAA FOas: 1wl

(Agnya; Sobhari, the son of Kanva)

THUH AU |

Tomh
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(1)

(2)

(3)
(4)

(5)
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Y TAH HUTHH |

ETRUAUHRTT TEH HULE 914 |
AT T e T O g

(Saumikas were seers of the ninth mandala entirely

asigned to Soma-Pavamana; they were so called

because of their devotion to Soma; somo devata yesham)

AU qTHed AY=weal Hid: T |
THE AT Hh HATia R S =N

(Madhuchchandas; Medhatithi)
Y 29 g T AT g S |
HAT T A T [ROTET R & 103

(Sunah-$epa; Hiranya-stipa)

TGRS TZ AT TRl helT 3T |

g TgusRed qeh Tt afd 1AL
STRET AT 9@ AT YU g Rl |

FU: (e Pehs AR € Toesgd: 1l @l

(Asita and Devala, both sons of KaSyapa)
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ToEgAET [AISTIRHATERgaN |
(27) U9 RS AT GRICAIT: FHG nen (28

(Idhma-vaha, son of Drlhachyuta)

TH: T giaxsraTa |
(29) ST AR R GERAGEAL FAE No N (30)

(Nrmedha and Priyamedha, sons of Argiras)
THIAT foeger giaefiea: ga: |
(31) T EEE: T HEE: GRAGER RN Nl (32)
(Nrmedha and Bindu, sons of Arigiras)
TIOT TMAHTST TATHPTATE: |
(33) U HIHIE ST ZERTEEEET gi: nen

(Rahugana-Gotama; Syavasva of the Atri family;

Aptya-trita)

FATGATETRE A s {3 g |
ARG JE-AIAREH T 2ol

(Prabhiivasu and Rahtigana, sons of Argiras)
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(41) T TS STRET (Y Grreaa: T |
aTfafd: = R0 FONGREETRT 1122 |

(Medhyatithi of the Kanva family)

AT aTe: 7 07 3 0 (44)
FHfrq AT FeheaaT | 24 B3g hexn o (47)
(Ayasya of the Angiras family; Kavi of Bhrgu family
and Soma of the Ayas family)

(50)  ITATHY G ATaE: g4 |

(53) I §h SURET RHTHES AT IRER]

(Uchathya, son of Angiras)

FRIUTSHHTAT, TR |
(61)  37aT Fefifa qrh THEGETH: 2w

(Avatsara, son of Kasyapa; Amahiyu, son of Arigiras)

(62) U SEIHEAfA TR 4 |
(63) 3T qaEATel ehsfEw=rgfe: HrEr qf: |
(64)  JoT AT IR A= Fzgar gia: neen

(Jamadagni, son of Bhrgu; Kasyapa, son of Maricha)
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(65) WW
T AT %0 T |
ARG 796 O (66)
TETTET AT T g IREN]

(Jamadagni; Bhrgu, son of Varuna; Vaikhanasa sages)

(67) & GHETH GgATEgAY

eIy SHET: Ji6ET: |
YEToT: F3UT TS -
IERUCEIRSEEPEIGES TR

(The seven seers mentioned here :
Bharadvaja, Kasyapa, Gotama, Atri,

Visvamitra, Jamadagni and Vasishtha)
I R Wi g |
ol AT AfEr AT ept ar A R 0o2e

(Pavitra, son of Arigiras; Vasishtha)

(68) ¥ Eatafe eafd: g WiewaHT i |
(69)  ¥9: Grh ~ATHE! RYTTET IH, nge

(Bhalandana; Hiranyastipa)
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(70) e 3 R TR S gfaTm ) (71)
TOT; QAT FAT AT T AEE 1R ]

(Renu and Rshabha, sons of Visvamitra)

(72) R GAlT CHET TF ZTHE T HAT | (73)
ZiHe: Ty g ga: =2

(Pavitra, son of Angiras)

(74)  RrE g wfEegEdET: g
(75) 0T {AT0ORAT TR WA ==

(Kakshivan, son of Dirghatamas)

FIAFTH T T KN T |
(80)  HHET TREATEAT GhHT Brag gid =3

(Kavi, son of Bhrgu)
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(89)

(84)
(85)

(86)
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WRETSAT agATH JiAREa ey |
ST G TSR g IRl

(Vasu, son of Bharadvaja; Pavitra, son of Argiras)

F: T G AT=AT 0 A9 |
TR A GREA I AT F AT | =@

(Vachya-Prajapati; Vena of Bhrgu lineage)

7o 2 o o -

HFHTIT AT &TT |
feamae faerar foefr

JAIHT T, THATSHT: =&

TR TS H FH AT -

a7 g e FIR e |
fRreTe] e aT-

T o Teae: giEe: TN

(Groups of sages : Nivavari, Sikata and Prénis;
Atri and Grtsamada)
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(87)

(94)

(96)
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T q FCgTRFT R B g |
FIATSTIAT A7 FANTTEEEH, 1 =<

(Kavya-Usana)

T ettt fsaeorEn: g |

SIS T GRET TAT T T e
(Vasishtha, son of Mitravaruna)

WTOT: FIIT ATT: HTHRHFET TH: |

fer 7 iR ERTRAAr: T TREEN
(Kasyapa, son of Maricha; Nodha, Gautama)
I F0T FT: T FI0: TS I7H |

T HATH T SATETH: Jaa: LRl

(Kanva of the Ghora family;

Praskanva, son of Kanva)

Te Jufe grReT F0E: T q |
T TAE T [ 79F 79F IR

(Vasishtha and his sons)

. e
Ay
Al

(95)

Y

4

My
A
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TENHICRE] duT JETOT: TT: |

YA JUA ATATSS e TEERL

(Indra-Pramati, Manyu, Upamanyu,
Vyaghrapat and Sakti)

FUPL YHH2T TRT TIH: T |

T e A W IERAT

(Karnasrut, Mrlika, Vasukra; Parasara, son of Sakti)

(97,45) |IH: GAETATcITAT Tl ATHET GfA: |
(98)  FEUISHT T: qTH ARAAATEET 1) 3%

(Kutsa of Arigiras family;

Ambarisha, son of Mandhatr)

WIS ST < aTeet sfearad |
DI FRAU T g LNl

(Bharadvaja and Rji$va; Rebhastnu and Kasyapa)

(101) YISt SRET BT FT: T |
ERICIR BRI GRERIE TN

(Syﬁvaéva; Yayati, son of Nahusha)
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TEHT WIFEEET A HE0T: 0 |
T U {AT: 2T AT T 3

(Nahusha, son of Manu; Samvarana; Prajapati)

(102)  FIOTATEATE: HTR (5 STFedge |
USHAT ARG FOAT G AR EE 13l (104)

(Dvita-Aptya; Parvata and Narada, both from

the lineage of Kanva)

T 3 Rrafvew=it e aras: &)

(106)  IFEH=Sid GEReT ST FITET: 2ol

(The two Sikhandinis and Apsaras, all ladies)

TS 32T =T WIAET AOw: |
TR BT wf angursiishfe: /g nwe

(Chakshusha-Agni, son of Chakshu,

descendent of Manu)

A
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(107) W 3f FeRs e WgTenEAT g |
Td § T FUT: FET: TR ¥R

(W¥sI9TeT: : Bharadvaja, Kasyapa, Gotama, Atri,
Visvamitra, Jamadagni, and Vasishtha, according to
Anukramanika-vivarana and Vedartha-dipika; these

seven seers came from the same lineage)

(108) UGG HTh HHd oTar g |
qET AT o AT ARG g g 1) w3 )
(Gauriviti, son of Sakti)
AT o ARATHS ST gAsT = |
ERCICIREAIICIC IR EH IR2A1
(Sakti, son of Vasishtha; Uru, son of Argiras)

WTETS FfPAT o FaThaet am: |
FAEAT HATT FOT I I ¥ ll

(Bharadvaja and Rjisva, both sons of Angiras;

Urdhva-sadma; Rnafnchaya)
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(109)  PeoamE: oft Ui gereear &g |

(110)  T=IY ¥fF grrer Braworgeg st I e Il
(Trivrshna and Purukutsaja)
SEUTEHIH AN |

(111) 377 & GRed oS (QTa: 1w

(Trasadasyu and Paruchchepi)

(112) ST gerer RrRfeEr g |
(113)  IHOTETT Ghed T 33reaed T N¥en  (114)

(Sisu of the Arigiras family)
TR FIIUT ATH FO R |
(Kasyapa, son of Maricha)

3 9w HUZ |
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3T ZITH HUSHH |
(1) T FR=Ileelqgar #UZe 9T |
WJEETRT HETHTRT (o1 Faa i e

AU TR HEhe: 0 |
AT fEAT GAEATg R gRAEAr 1R
(Aptya-Trita; Tvashtra-trisiras)

(8) JehgATT AT TR o=ar: |
FEOGAET egEaIs T g4 Iz

(Sindhudvipa, son of Ambarisha)

(10) 3T < SEhea ey 9T | g |

FAEAAT THT 0 #7792 T4 I

(Yami and Yama, children of Vivasvan)

(11,12) JAEETIAT GRAET ad o | (13)
sttt gferatar gfaRegarmeany e

(Angi is Angirasa, cf. Anukramanika-vivarana)
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(14)

(15)

(17)
(19)

(20)

Rgveda-Darsana

TAATH §h e g |
WA e TH Jaear g

(Vivasvan, son of Aditi;

Yama, son of Vivasvan)

FERATHUHF TR T |
FHYAT fEEAaT=agT e A

(Children of Yama)

THT FAATEALII: HEHH: W |
wfue (7 aantad g g
AT AEOTRTE R AT TS 94T |
iR wHET e i
(Bhrgu, son ot Varuna; Chyavana of

Bhrgu tamily; Vimada)

TATIeR: | UET AT THFET TGHR: |
FUeh UeA ATy Seheaa et

(Vasukrt, son of Vasukra)

e

191l

el

Hen

neell

(16)

(18)
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(28) eI fordT R e T g
RS CRE AR I It S R E
(dauther-in-law of Indra and wife of Vasukra)

TTAT 608 RIEET TG g= |
(30) 3 (Y qRRIET T R Iz

(Vasukra; Kavasha)

oY HSTETe AT JTaT Hfe < |

R g: | ARG A 123
(Ailusha; Lusa)

(37) T foerer geT gEsrshiaur gf: |
srfewr 3 TR eEeg o 1 2% 1l

(Abhitapa, offspring of Surya; Indra)
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T A7 TR SThe e |
Fafiea: gav G gfudaT Afdar 02w

(Ghosha, daughter of Kakshivan)

(41)  FEHE 19T Erel A7 5T H 0 |
(42)  FEqEfd BT FeoT anfsRET g s

(Suhastya; Krshna of Arigirasa lineage)

(45)  R¥ER ¥ gl graRTaed: | (46)
WA A IS nesu (47

(Bhalandana; Vatsa-priya in Vivarana)

HEIAT frear gt g |
(48)  STER{T HURVT R (AT qfd neen

(Vatsagu, son of Arigiras; called here Saptagu)
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FAfze] Igver Agaiafa g &) (51)
AT & ae: fhadssT g 2ol

(Indra, son of Vikuntha)

(53)  AHSITHT HRhsfu & o I |
(52) o 2am afe ey defars e o & 11 R 1)

(Sauchika-Agni)

(51)  HeSffd o g 291 CEngemge |

It A § gwEd g T el (4,3,4)

(Agni-Sauchika)
(54) @i g AfdfEeriEgmer Had gid )
TegeFdT ATHEA FU NI AT TEES]

(Brhaduktha, son of Vamadeva)

(57) W79 TR I Gehead: W |
TRATET AT AT Mg A ICER]

(The brothers Bandhu, Subandhu and Srutabandhu

children of Gopayana)
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T ATquTTTeae =T i | (60,6)
(61)  TEfref grres T agaraeed 1 N2l (62)

(Asamati, mother of Bandhu etc.,

She was sister of Agastya)

AR T § wE: IR 1l

(Nabhanedishtha of the lineage of Manu,

Gaya; Plata)

T: grar gAaeE 3| Emn (63)
AT TgFUiTsTRiAfes 3T A NWREI  (65)
(Vasukarni, the son of Vasukra)

FATEATT R FmTfeatate | (67)
A gieETsT WET i ZEn s (69)

(Ayasya of the Arigiras family; VadhryaSva)

JEEUTECaT ST JEEad 3fd 34 | (71)

ST TTh T a1 " : A

(Brhaspati of the Arigiras family; Lokya)
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srfefaat g giftermmman )
H9: Ay AT sfa gwa: nxen (73)

(Aditi, daughter of Daksha; Gauriviti, son of Sakti)

feegfaesatsd 7 g 7: 4% 7 | (75)
QAT ST 3T 7 T I N3ell  (76)

(Jarat-karna, son of Iravat)

YT TLAR AT 3 34T | (77)
AR I 7 Gefienrsiieg ar naz

(Syimarasmi, son of Bhrgu; Agni-Vai$vanara;

Sauchika-Agni)

AR EHTEa iy g | (79)
AT et 7 e N3 (81)

(Visvakarma, son of Bhuvana)

FlUe ATET A=IER Tfafa 33 | (83)
(85)  WoAAIINAT gt enfasfiemd . 1330

(Manyu; Strya)
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(86) T &ft awfdesToaT w26 T qur: |

(86,1) I & wrar: & gare fawsmofi g feg=i n3vn (86,8)
(86,11) (86,12)
(Indrani)
(86,19) SFFHHIA IR T TGO |
(86,14) THUIT & AT HIdh AAHIHZ T TEH 1l 34 1l
(Indra)
(86,7) o 3T GoATIR TR & | (86,13)
(86,23) TR fomgurt = ftR=gT JuT=R{T: LR
(Vrshakapi, son of Indra)
URTEETTT RrETH==TofT 6T ATHET |
UTETET TTh WRETEAT i n3su (87
(Indra’s wife, who was the daughter of Puloma,
was the seer; Bharadvaja)
FfATeaeT G HEeaTeTH i () | (88)
SATE: QAT AT XA
(Murdhanvan; son of Angiras)
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(90)

(91)

(92)

(93)
(94)

(95)

(95,8)

RAE R a1 RAL A4 1713 A4 AL A

feraTRsgeT X0T; qehees e |
HEHIAT e FIUAET: S 3ol

(Renu, son of Visvamitra; Narayana)

AN Sesa s®oT qfe: |
TFEATET G ATl A A 1 e |l

(Aruna, son of Vitahavya; Saryata,

the descendent of Manu)

afg arfe g TradEdr i 16 |
I GRET |Otsd wEarsIar g 2

(Parthya, son of Partha; Sarpa or Arbuda,

descendent of Kadri)

I3t F & T e o |
SR ATRIAAT: JHHTY T ¥R

(Aila-Purtravas)

qeftar Zraaft aet wHeEET qRfq ve |
|47 Ffefa fower ssd3qr s a9 IER]

(Urvasi)

(89)
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(96)

(97)

(99)
(100)

(101)
(103)

(104)
(105)
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T T WE 3 o T g |
Ueg: TeAgNATAR AN TRaR %y

(Baru, the son of Arigiras; Sarvahari, son of Indra)

AT AT FTReT ISRl i |
STTYOTR] AU Tk Jaed nwall  (98)

(Atharvana, the physician;

Devapi, son of Arshtishena)

F 7 GTheT FEE] TEWE B Jd@: |
7% TR e JHEEAIN ARG N 2E

(Vaikhanasa; Duvasyu)

TZoPA T AT WAL gk T |
ST fRrTe: FeRsfwagrsafaer i 1 ve

(Apratiratha, son of Indra)
S W e PATHATS TR : |
FaT ok G A1 ZHAT AT FFede: 11 9l

(Ashtaka, son of Visvamitra; Sumitra or

Durmitra was the son of Kutsa)
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(106)

(108)

(109)

(110)

AT I AT FIATE GAT G |
AT e e T3=AT AT &0, || e ||
(Bhitanisa, son of Kasyapa;

Divya or Argirasa himself)

JIATTT FIQOT AT e (A NEaTH T |
il gfer gm0 ae

(Dakshina, daughter ot Prajapati)

FCTIT AT AT AT TS |
ST GeReT TN JEHI: Nz

(Suni-Sarama; Juht, the spouse of Brahma)
AT A TR o T: |
IUET 37T e TR g ez

(Urdhvanabha, son of Brahma;

Jamadagni, son of Bhrgu)

THE] ATHEHAT AT JA Ny |
W TN HI ST w9 g JCER]

(Rama, son of Jamadagni; Vairtpa-seers)
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STUTERT e YREATET JAGOT: | (111)
T T R W foaeg Mg eyl (112)
(Ashtadamshtra)

TATE: HR THEITT A8 | (113)

(114) i a3 afieg it o7 A AT TECN]
(Gharma)

(115) 3 3 qerer afess Tued: |

(116)  To=r Arafefe erfews &Ry anigar g 1«

(Varshtihavya; Sthaura)

AT AT TR ARTITEAH |
(117) 7973 AT goed Rrgfaea: g s

(Sthaura; Bhikshu, son of Arigiras)

STHETTHA: FTReAT EeTeT: |
(119)  3f ar sfd aere gRAResgar o KAl

(Lava, son of Indra;

Urukshya, son of Amahiyu)
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YT  oF: TR A1 T8 | (120)
(121) o= & gk geimafegar g TR

(Brhaddiva, son of Atharvan;

Hiranyagarbha, son of Prajapati)
(122) 9 7 &3 ATET ATHT (8T F: |
(123) 379 T2y FERET ST A Wi e Il &e

(Chitramaha, son of Vasishtha;

Vena son of Bhrgu)

(124) 3 7 3 grrsfenferes: wayfe: a5 )
(124,2) AT 372 fgomaiET g &2l

(Indra; Agni)

(125) o sxiuiefer=magely a1 arpf: |
(126) 7 AHET T AT Trh Fouoafen: &=

(Vak, daughter of Ambhrani; Kulmala-barhi)

SR a7 SN any |
(127) Tt sgEaffa @ ahm: FRmrgin nes

(Kusika, son of Sobhari)
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FETSIgAT T TR g: |
(128)  wwm 3fd gerer feersiTa: g &Yl

(Ratri, daughter of Bharadvaja;

Vihavya, son of Angiras)
(129)  STHCTH GHT: THET SHATTI: |
(130) T TF: T TIEg TTAGT HW: &F: 11 &%

(Yajna, son of Prajapati, also called Parameshthi)

Frefiad: GRITE] GohrsT I I | (131)
(132) 37T ¥R A0 TRYT M9 S N &&
(Sukirti, son of Kakshivat;

Sakapma, son of Nrmedha)

(133) 97 ST 3f HRed GaT: et i |
TroATaE] AT GRe TR nss i (134)

(Sudhah-Paijavana; Mandhata, son of Yavanasva)

(134,7) TERHTEETAE] T A1 383
(135)  IEH ok FANSTHOIHET: &TH 1 &< 1|

(Godha, lady; Kumara, descendent of Yama)
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QAT ATAEHT UFAT: T R | (136)
R EICE TERELEIERIREY &l

(The Vatarasana-sages, Juti, Vatajuti, Viprajuti)
FGRAAN T FTIIFH THA: |
(137) 30 93 aHYT THAT 0F  f63E: s 1|

(The Saptarshis are the seven sages,

Bharadvaja and others)

(138)  @F oF T qehed AFEAIE: A |
faeaTarg: T e g O nwzu  (139)

(Aniga, son of Uru; Visvavasu-gandharva)

(140) ST T Grred GRITE] T |
(141) 37 s Ghed GRIEeg aoe: TRCER]

(Agni, the Pavaka and Agni the Tapasa)

(142) 379 ¥[Th gAT: ATET ST ZT0T I |
ATRGh: FAfeew of oo g 1ozl
(The Birds as seers)
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(143) & & e argarsHRafiegmeT 7| (144)
ATEY: GAOT AT JfAaTarE=Tsaam Il o¥ |l

(Sankhya of the Atri family; Suparna, son of Tarkshya)

T TAFIAT T FETOIHT G | (145)
TR AT 9 T Newil (146)

(Indrani; Aranyani)

AT A I A I i T | (147)
(148)  GATOITHE] Ghed =07 a0 THM: 11 9% 1)

(Suveda, son of Sirisha; Prthu, son of Vena)

(149)  HIAAT GTHeT T 0TEY 0F 4 |
TR AT ATfee: Wittt nNesn  (150)

(Archan, son of Hiranyastupa;

Mrlika, descendent of Vasishtha)

(151)  FSATIRIT &= 98T FEEAT Ji: |
TSI ITTH: T Jeacg(4: T nNwen  (152)
(Sraddha, daughter of Kamayana;

Sasa, son of Bharadvaja)
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TeEET HIART JTEAT FaT ST |
(153)  SEE=Ifa T QT St auT nee ll  (154)

(Yami, daughter of Vivasvan)

(155) T gehsagiaREn: fidrs: |
T3 fReawg . ook RaLragar g Neoll  (156)

(Sirimbitha, descendent of Bharadvaja;

Ketu, son of Agni)

(157)  3WT & SITET: HOAT HIFA1594T |
(158)  §AT 7 30 e drdagec: | 11 e2

(Bhuvana-Aptya or his son Sadhana;

Strya, Chakshu’s son)

(159)  SEdTeeq Tronft I /g 9y |
(160)  FECEAEET GTReT SPATHTE] TOT: e

(Sachi, daughter of Puloma; Pirana, son of Visvamitra)

(161)  ITATTCTE] HATHATTTTRAAE: |
TR AT ToTEEe q Nezn  (162)

(Yakshma-nasana)
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(163)

(165)
(166)

(169)

(170)
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sfreTtafT gere wraar e g |

JeAT ST G a: g ew
(Vivrha of the Kasyapa family;

Prachetas, son of Angiras)

#AT: FUI: YRRET FUAT Aaec(0: |

T AT GRRET ST FAT i R4
(Kapota; Rshabha, son of Vir3j)

R AT § FATEAE T |
IERHCEELEHIEA UL EIE] TR

(Visvamitra of the Gathin lineage; and

Jamadagni of Bhrgu lineage)

ATATEAT H: ah AT T

R T qih A e e
(Vatayana; Kakshivat)

ERICE NI R IR R R E U

AT R §Fh eweatear S nee

(Bhargava)

(164)

(167)

(168)

(171)
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SrogRRTT G HgtrEEs: |
(172) ST gadt garsfisd 7l el (173) (174)

(Three children of Argiras)

(175) ST 0T SR [ : |
(176) T §a g c=ex ggammasT gie: el

(Urdhvagrava; Arbhava, his son)

JTATIET: TaRTST s SR e | (177)
srftgafiraralsd st g e negn (178)

(Patariga, son of Prajapati;

Arishtanemi, son of Tarksha)

(179)  Sfmat St i g |
fRrfafe: o FiER: mad: e

(Sibi, Ausinara, and Pratardana)

QT TEHAT 3T FT: FHAT |
(180) ¥ AETRY seafewfarsy v nes

(Rauhida$va, Vasumana and Jaya, son of Indra)

270 Rgveda-Darsana

IZRAD 1RAD (R AT (RRAD RRA (R



AAZIRAAY AAZINANN FAZ AN AARIAAA

T ATH | ATEGT AGTAE qIT: |
(181)  =T¥: €I THAT: IF: {F 3 g: Ity Il

(Pratha, son of Vasishtha; Sapratha, son of

Bharadvaja; Gahrma, son of Surya)

ARETHEATHAT q: T3k JaEafa: | (182)

W&mfdﬂ-’éqrmﬂ}mlﬂd: IR (183)

(Brhaspati)

(184)  faopaifafete mrfeseersT a1 miggf: |
ITATTEATSHAT T [ATHIEAZAL Neg

(Garbhakrt)

(185)  hi¥: HefA=TH AIE TR | ATELT: |
(186) A ATIGEHA T ARG T newll  (188)

(Satyadhrti, son of Varuna)

FoH: TAT AT AT 99 |
(189)  SIEEIRIT GFed OTOUE g & N ec |l

(Vatsa and Syena, sons of Agni; Sarparajfi)
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(191)

TIe3E: G CRHAHCTTHYT: |
HE TR HAAA O g e

(Rta, son of Madhuchchanda;

Samvanana, son of Arigiras)

T ST RS e =T |
TESTAT EATHT SRTeTeT SEIRfd: 1 2eo

ZeETOft =g HTaT 5 GAT T |
FTRIET T 7921 7 1 T 3eaedt 2gegll

ST TeT FTUTET ST g7 #T F SO |
Tl gt = Al s $Ran
& TIAHT AT AT feTeT F=7 S 1 2o

(190)

(The following ladies, who were seers, are acclaimed as

Strya and Savitri.)

Brahmavadinis : Godha, Ghosha, Visvavara, Apala, Juhu,
Aditi sister of Agastya, Sachi (or Paulomi, wife of Indra),
Indra-mata (mother of Indra), Sarama (Suni), Romasa,
Urvaéi, Lopamudra, Yami, Sa$vati, Srih, Laksha, Sarpa-

rajiii, Vak (ambhrani), Sraddha, Medha, Dakshina, Ratri,
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YdHT: TFST: GEUT
FTaTeERAoft ufdeT |

THTSE] VAT FAgF=RAT
TARG O TG AT GEAE 1 203 1)

3i 33 HULAH ||

Tfer iRt RAt qETar 1)
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APPENDIX HI

SAUNAKA’S CHARANA-VYUHA-SUTRA

(WITH MAHIDASA’S BHASHYA)

1| 2RI SRR |

(TR )

The Vedic corpus has four quarters (charana, pada); Rgveda, Yajurveda,
Sama-veda and Athrva-veda. Each of them has subdivisions like Sakhas,
which are arranged and organized meaningfully (vytha). This is the theme of

the minor book (parisishta) prepared by Saunaka in the form of aphorisms

(sutras).

CHAPTER ONE

(concerning Rgveda)

T; e EUS;

HERTET ||

AT SfEArgEEr T 1o g e
METNARAT fhads=reT gaa: e
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TTSATREN: TATaT fAETe Wil W |
T AT AT W wEEE: 1R

AT T Y 3 fEote e |
TEATCHATAT % AT HaT Nz

SATTHEIFTER T AT A gRATHER |
et s T e A aama|. v

g T THTHATTHPIH |
T AT 3 Fovered A nel

FOTZATA T & SEHRT I |
I TR ATETHEAH Fed] e

e FMAFE Jaq SRy |
T  IMRSTAE q9 AASEE. Nl

TS JORRIYTH ATEEST HEREH |
TE JETEIE AT TORETR]. el

STITAHTOTHEH ~qTEATEEH: | 2 |
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ST qTeA W) FEAT T | T 1o [AHA WS IO | 37 gl | O |
JER: AT I | 0 g TS | TgaQHT WS AW 3o qY: |
FAUFAT: ! TFAHROTF—* TS 987 9 AT UHT ATE: TT0T 07 9707 7 339 e
(Yo 3o R.20) T | T6T AGAHTI FT: | T4 T FIEIh TEMAR T —

HATE AR ST T I T4oT: e

o  THITGE: SR FHTRE n=

o TRERAT TR g aa: |
EGRUZ R IS I FAL R E R AR nzn

#oTg: oA Y Fo: |
AT A REAERa: 1Yl

AT T WTH GIERITE: |
TR [Tt (AT JHe nen

RN T ATHITIHSAT [0 |

STAAUT HETATT 3 6k T nen
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FATAA; ATHT TEIGeT T |
T GiEATER A=A ORI 3 ns

ATET & g% Ry wEmi: |
T WIRAT Ser=iehehet 23T g e

o™ HRamTET g |
WWW nen

HTHT AT 9TE T SRR |
SRR AT SR ga=e IETAL

Yer: T HIRATHT TR Al |
ATFETT T HIsETE RrenT: Sfear Swei 22 1

THET AT AT AT WA |
LB PG E A RIER I CICY ez

FATII AT &7 ATogHRT Hfw |
aer (e it anEifaT SEEs 10230

TR d: &1 § U7 967 Hfdar )
EIR2 e FERICIR U I 1 G RS |
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ATROE ql=geT: Hiew @wiean |
TATRYSTAATe (AT 241 i IRSH]

ATeeRfoh: TARTETAT ATe RAeATETH (AT |
Toh ATE (PRI FERTEE A7 T 28

agmaﬁarém@éaﬁ&njml
YA d=IqaT ATH T T 2w

According to Vayu-purana, the transmission is as follows :

The sage Paila is responsible for the Rgvedic division. He had two
disciples, Indra-pramati and Vashkala. Two disciples of the former were
Markandeya and Ruru. In Markandeya’s line came Satya$ravas, Devamitra-
Sakalya, Rathantara and Vashkali-Bharadvaja. In Ruru’s live came Sunaka
and his son Saunaka. Vashkali-Bharadvaja’s students Golaka, Mudgala,
Khaliya, Saiéri andxMatsya had each of them his own recension. Vashkala, the
other disciple of paila had four prominent students: Bodha, Agnimathara,

Parasara and Yajnavalkya.

However, the lineage given by Saunaka is different. After Vyasa, Paila
passed on Rgveda to his disciple Indra-pramati, who transmitted it to six of
his desciples (Agnimitra and others) and also to his own son Mandikya.

Mandukya’s desciple was Veda-mitra (or Deva-mitra), who passed it on to his
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own son, Saubhari and others. Then the recipent was Sa‘lkalya, who was
followed by his student Jatikarnya. By this time, Nirukta was already
prepared. The entire mars of Rgvedic recension (including Nirukta) was
received by the students of Jatikarnya, Balaka, Paija; Vaitala and Viraja.
Indra-pramati had Bashkala as one of his disciples. His son Bashkali was

responsible for the compilation of Valakhilya-suktas.

T — ARG Gfear e 7 BT 9faeT Temad 28T | FEAfaHgar
ST AT el ATHSTS SRR TYaT AgHEIT 7 T | AUghIe
fredT Sefiseaer Tha: dnEinae: @Y RS 1 | AR AT ST
AT GRAT TEFIAIAT T 2 | AT HayE ] AT T ReEEn
F§T TotaeAaredr w5 | a7 AH AefEeriet AemtaEsdTE: | 3 ey
TfATaHfaRrEE, SERHERE R fifg:, Tasaat A R g g6
T 3 |

STETOTT TR SATET FETe] T=5RH |
o7y FTeATed FTE SO AT, N2
T Uo T3TE WEHI: |
T ASHEeT TR n=
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SAfafe: e aeeTEaR e |
g Renpemer fime:. 13

T T T — G H T T R AT AR M RASH =1 (3770
To Ho 2.w.%) BT | ST ATEA’ SRR FITHRAT (T4 To o 3.%.%) T
ATISFRAET: | Tl el S qET (e o §o 3.%.%) IO
TTETITIOT: | U7 ST (eI TR ATETags i | ‘oo firearoey ‘AT
(a7 To Ho 3.¥.%) T TSI | CHHATATE RIS T

=f ) e )

o AgeF ST T A&7 ST s=fed 1) = 1

SR 7 I3 ATqAT A TR AT faErar WAt 1 R 1)

CEERE R ECEAILECeDECCe R IEN]
efe Tured: | S fe TR (et v) |

T fa T —

AT AT IAHTEHATEH: |
ol ZIIOT: FeEl AT FARRTE 02 )
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AT Tegal AT TS |
TEHE TG AT N

FETh— AT A2 ARG FaF=GoTE: (e TJTITTEET: |
AAGTETHIAT: | ‘T & T4 FREATH, qoaTeed ey’ 3 3o | FaagaTs: |
CIFT F e 3T g | AT SeraET: Fealsd SR —aIIa: | CF UY Fan
Tl (g ZEIO T FGAreT R’ 7 (Vo 3Ke R.2w) 2 3 | a7 9—
‘0 AT O MEERT ST ¢ FEE e FIgE aasr Ay 3 4o |
SATTRT I3 SFRT: | ST Jaeaaa=a=a8 STTEETIAT SR 3fd 3 | Aegem
AT FUSTEATRIG AN | FTASIERIT TqaT aFaaT] | TRgemfafar | o
T ¢ ‘BT AT GIHT SITAT Tl STelvTHIS FAf07 gan’” (37Fde To Feo 2.2.3.)
$fer | 9T i STiT g ‘ElveT g SeIAHIEAT gaT: | ST SR T
AfeRET fHeITHTET: Tt | STerTISH F1 STEvT- IS e gfd aeror gar: g |
(MEmATE Ferde: TREYT | 37 TR germaves— Fearsdia ™ smgfafing
AeAaTeqiAfy TENfT gargfafdemtT mArgfafideraifi dmefafidamerty
FAF T AREERIGERROTHegdgiEearsfia =g Foar s/ fig=eaa
TUERfe’” (AT oo 3.3.3-3.) T 11 2 |

T A ASEHTIEET Wafed 1l ¥ |l

T AN WA | TTHGTETRGT, UAREH AR, JTETaHTIGE,
T ST TRU AT eaBeT | STISTaeT: T9T—
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a7 fagframamT W St |
TIEATATITA SATH R Q1 2 130 )

am%mwﬁ?ﬂﬁaﬁmlﬁ?ﬁﬁaﬁw | FETTEEEr e TREeTY T
TAISEATATT FA 11 % ||

FaTIgICT T d—
aa?'m: T ST 1) @ ||

T3t s | a TOREE— Al g SR gt = 7 warsgfeEr
Wﬁl%ﬁw|@wlmwwmgﬁaﬁﬂ@|ﬁmwﬁlw
3 | STETAT I ATEATSTESATTROT 18T 40T (A AT T | TEAqTET H1Hh! e |
T T 315 | Aol | iy 3g: aeg o g | 3fd T s giaa |
S T =R TR gty | aerert i e | a7 i
1 famfe? gapfa: Sfear | a7 fafom | wer a9 | et Tur— ¢ afine [T faf |
T FT— *“aTfinfrer | 3o Wifea |7 2fa arfosmey fedmmed wresroeT e |

TR

3 TSI JT—

FHUR: FATS: FANE: FAULHA TUEIR 1 & |
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FHITEE, SWIHEAT =7 | § 4 ¢

s mfeEmAT Haw & weere |
Ao rEara AR T | 2 1)

TIHH FMRAT Il | 9T AR T Ud TROAE |
“FARTIATICETSRE: | TqCRAT | T58T: | s HRm 2fa’’ (Ve FTe &.2.)
FTEACH | WA § A 7S g aaenhnTer wafa’ (feese 5.2.23) 3fa
TEAT: | T WA F 0 ¢ reyEt: i (FreeTe &.29) 3T TR
ST 3 | IS | 5 TTEAT TET: WaTh | 2 & Tahfer T 3 faspfoey | fawfaeg
AUfT AT | a=—

ST AT AT TET AT U T A |
YT fAhaT: T FAGAT AREOE 1 R 13T

AT T ALETLAT: T | Tee? StergaTioft e | gvergarioft arer gar
AW TR | ST | ST FrmamTT SAEasertes et 7 |

CERECICIES L

FH TIFT TR ORI A |
T T T TR TESTRHA & srerienfraa 1 2 1)
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ST — 8 TR TG AT T ST FATHR TEWTd Tegd a7 gesd T
fEammna®d | f3aT 13 | TSR IO [ | FAAcTasd I IF A T
FALEHARA | 79 SOGATEAT: GBI T fS0aeml Tesa|T | 0 ThRomga-
SreTfrde g | Efe fra=ami | Seret wrad— ‘rinfesRAmR | &2 Wi
Tferfiesse [fer st T |

Y ITEATE—

FHHFET (&ATHeT 93 R |
SEATTFATsT FHULsREd 11 v 1)

SeTeRel AT ‘arfiefie | gefinr ) wtfiie | R iRk | RkEERA Tefe
T |

I ATATFHT—

QI ERRICIEE R IR ELIN o

ST TG A AT e
HIST AT TEUTOTT G@TAT T+ {2 4T |
AT TTETEAT FHGHRAESRAT & |
T RraTHoH—
TSR e R T Yl
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I @I —

FTg {3 B TeeT TR |

TF e g (T FA. N <l
T AT —

AT FH TERTAGERAA R |

T F K AT T TS & AT T e
I TITHIH—

Ny

qTERIISE=Z ATSTT Heiear qugagd: 1l 20 ||

ST AT —

STETHFET e qeqgi §: 9 |
3T o 3 v et A o 022

HGH 944 ‘3?‘“’1("5&10 qH—
HATGRH TECqEAT U wATa |
STRHH THE HAHTGHANIOT: ez
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TSRO | aa GlEaTTREY TEIRE0] SeTREs FHeve-

TRIAVT TATeTREvHIeamas: || & 1|

T JTRET: TIfT Walfed 1o 1)
TANT SETREUTHT T2 ITRET W= 1] ||

qT: T 299 AE—
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CHAPTER FOUR

(concerning Atharva-veda)
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CHAPTER FIVE

(concerning Benefits of Studiy)
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T T8 ST ATHEWIS JHTOT SeEIeard T07 FUTFf, ST ontd fora Jrfdeisy

A, FrH AU WeTadl Jdl WeIse =R’ SR Wt 7 R T

AR |
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JHTOT TAIAETlE ¢, Beal AT &, Saed TS &, 301 39T T\, ST AT ST
g STl g faar ovd TOfd STfaelsT JEd | 3T ST=a8 STasTTiaeiad
T VAT | S S IS SgTen 3gIeT Wafd | st gt wafe gaEsiy
FAATAT | TR FETARe T | IMAHEEE T 2fq Teafri=merer: |
HAOTISTHRGATE— ¥ I | T T 38 T0sge TTHOT o siafa | &t guig
TETFFUIIG I3 ST | F: STETe 557 38 TOTEE 1o a=grg. figeauaaicas: | 4 38
TeIE TS T RRITEAT Wafd | FeT ueardT {5t ST af gat Tefth Taad e | € 7 7o
AR T T T GRS e e e 49 Tea el =R (d |
T 3¢ T0TY AUHRTERIToATE WehIay T TEfT § AU g 9 AT & |
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T ATATE QT 42T ST F T |
FRTTe AR o TT=81d ||

$» T TATE WIATFIEE: | $ TH: QT 73: |
42 - .
TR w3 Flles |
bt i .
ST AT BRET fed gAam
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e (25 23) A TTdsse gwTe ot e |
AIRETHTT: WTHed TSRS ATHRICFRAR. 11 2 1l

(Mahidasa wrote this commentary during Vikrama era 1613,

corresponding to 1526 A.D.)
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