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Introduction

The present volume completes the Rg Vedic hymns addressed to
Vishnu. The Vishnu Suktas, forty-five in number, are an important
contribution to the crystallization of the Vishnu ideology, wide spread
and persisting in the country. | have attempted in these three parts to
present the traditional interpretation of the great Sukta, highlighting
the adhyatma aspect.

S. K. Ramachandra Rao
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Introduction

The next group of verses ascribed to Vishnu is to be found in the
ninety-ninth hymn (stkta) of the seventh mandala (corresponding to Ashtaka
S, Adhyaya 6, Varga 24). There are seven mantras in the hymn, all in
trishtup chhandas, and all eulogizing the devata Vishnu, the fourth, fifth
and the sixth mantras associating Indra also with Vishnu (Indra-Vishna).
The seer of this hymn is Vasishtha. We read in Katyayana’s Sarvanukramani

(38,19):

T IwE FEHEEEg fag: ||

(Shadguru-Sishya=88| o= | fowRa@ficg® o R a9 Iy
U ghIgwIeag | UEEwe 3ead: | afes: | fga)

The sage of this hymn is Vasishtha, who has been described as the
son of Mitravaruna, the twin-gods born of Kasyapa and Aditi (with Indra
and Vishnu as brothers). Mitra-Varuna, engaged in a sacrifice, happened
to behold the nymph Urvasi by chance, and excited by her beauty
discharged their semen into a pot of water. Born in the pot out of this

semen was Agastya (hence called Kumbha-sambhava), and when the water
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was spilt out, Vasishtha was born on the ground (sthale) standing on a
lotus that was in the water (pushkara). This lotus was protected alround
by the Visve-devas. Coming out of the waters, he performed great
austerities. By the excellence of his ritues and by the eminence of his deeds,

he was named Vasishtha (meaning the Best) (Brhaddevata 5,151-156):

ISy TR afes: TR e |
e TR OF Todddr AU |

I Afddd aEeY AU HeEu: |
A O S FGd: SSTHRH: ||
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One of his memorable achievements was that he could see the god

Indra face to face as no sage had done or could, by his austerities:

gy, disovrarEr Ui

(Cf. also Taittiriya-samhita, 3,5,2 : YN a1 §5 YI& AU | d 9G8:
T 1)

And as a result, he was favoured by Indra with a share in the Soma

offerings:

WA T8 Ware g&f@re: || (Cf also  Taittiriya-samhita, op.cit. &
AT IS 1)

The same text (6,11ff) gives another story relating to Vasishtha and
his visualization of two verses included in Rgveda (7,55,2 and 3). He once
dreamt that he approached the residence of the sovereign Varuna. The fierce
dog that guarded the palace rushed on him barking and baring its fangs.
At that moment he recited the two verses, and the dog was at once pacified;
it fell into a swoon, and so did the other attendants of the palace. Then

the sovereign Varuna came and bound the sage with fetters (pasa). The

Rgveda-Volume - IX 3
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sage, however, recited a set of four hymns (RV 7,86-89), and the fetters

broke and fell off.

FE M, T s

W AT 12
SAMSASNY df dF A7 JedsIeTad |

e ARAY o 9rd-d SEgEAH, 1911
JagAfd = g Hiea el Sagedd |

T d A S F 9o 1193 1
qAEq SR TS W UR: Yedeedd |

9 gg: R GhaghiRa S nag il
sifygera oifq gH=A qd: fodn

yarg cdfd SRRAl UM STERTCMIE 113y |

Vasishtha had many enemies (vasishtha-dveshinyah), among whom the
sage Vi$vamitra, was responsible, in a fit of lunacy caused by a curse
(abhisapa), for the death of the many sons of VaSishtha. Vasishtha was

greatly pained on this account (4, 106-112):

g v diferafasl 3 Raawda |
EEEHICRGIC LI ESRIECH]

4 Rgveda-Volume - IX
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He 1s described as a vigorous, energetic sage, ever engaged in austerity,
like Agastya, who was born along with himself (5,150, viryavantau
tapasvinau). He was often and especially chosen as the master of ceremonies
in great sacrifices (cf Taittiriya-samhita, 3.5,2 ‘tasmad vasishtho brahma
karyah'). This privilege was extended to his descendents also (Brhaddevata,
5,58, ‘vasishtha$ cha vasishtha$ cha brahmana brahma-karmani’). We
frequently have references to the descendents of Vasishtha, as those of
other sages Grtsamadas, Bharadvajas, Kusikas, Gotamas and so on (cf. ibid.,
4,98 andv119). He is mentioned alongside sages like Medhatithi,
Nabhanedishtha, Gaya, Kakshivat, Manu and Vihavya, suggesting his

contemporaneity with them. He was probably a sun-worshipper (ibid., 2,62):

Rgveda-Volume - IX 5
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foart sEicde®: afoar aF =T |
3fear wreRgREISE Tt |
W afswA BUE T, |

Sayana’s introduction to the hymn indicates that it is the tenth hymn
in the sixth anuvaka. The first mantra of this hymn is employed as a yajya-
mantra while performing the purodasa-homa in pasu-yaga intended for

Vishnu (according to As§valdyana-srauta-satra 3,8)
0 Rl awd gy gee afbmem dgud |
3 JFRATNEE  USIawE: |

INEIECCRIER CERIca ]
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(3-77-?373:)

AT W e g9 (3 fawn) o Afed T sras@t=d | gie:
3w fam) () fowon 2@, @ (wE) gme fad )

T AR beyond all measure

GEEII with (your) body; form

ERIE] (you have) grown, expanded

q your

Higeam, greatness, magnitude, glory (such as this)

9 F=gaf< (no one) can comprehend

gfer=: beginning with the earth

d your (own)

3 wE the two worlds (earth and midregion)
EE we do know

FRELYI oh Vishnu

& you (alone)
T the supreme realm
focq know
8 ‘ Rgveda-Volume - [X
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Vishnu is eulogized for his might which is indeed inscrutable. No
mortal man can comprehend how he magified his own form, beyond all
measure that one is aware of, when he set out to fashion the three realms,
for the sake of providing creatures space in which to dwell and live. We
the mortals are aware of this earth and the atmosphere above it, two of
the realms that he created for us. But the realm above it, the realm in

which he himself abides, is not known to us. He alone knows it.

The reference obviously is to the celebrated triple strides of Vishnu:

i v frem fwp

Rgveda-Volume - IX 9
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which earnt him the apellation ‘tri-vikrama'. The three strides covered
or engineered the three realms, - bhuh (earth), bhuvah (midregion) and
svah (the upper regions, sky or atmosphere). The third realm is his own,
where he dwells; it is beyond the ken of mortals. It is the endeavour of
the spiritually awake. mortals to reach this realm. It is the realm of light
and is identified with ‘beyond the upper half of the universe’ (parame

parardhe).

(%) w0 HEAT g1 gEH |

The expression ‘‘matra’ signifies “‘measure’’, “‘limit’ (as in RV
10,70,5 fea a1 &g qwrar s gfden ar aean fa g@eam i), and ‘para’ (paras,
‘para iti sakarantara parastad ity arthah’) suggests something beyond,
something transcending, something out of reach. As used in Rgveda, the
word ‘para’ means ‘beyond ones imagination’ (e.g. 5,17,2 ‘tam nakam
chitra-Sochisham mandram’ ‘paro manishaya’; 8,72,3 ‘antarichchhanti tam
jano rudram paro manishaya’), one who is the highest, above every other
thing (6,9,2, ‘parovadaty avarena’), one who is supreme, above whom there
is nothing (5,3,5, ‘yajiyan na kavyaih paro nasti svadhavah’) ‘paro-matraya ;
thus refers to the ‘body’ (tanva), which defies all limits and is beyond

all measures; immeasurably expansive form.

The ‘body’ (tanu), described as supreme, incomparable and

immeasurable, refers to the form assumed by Vishnu, which covered the

10 Rgveda-Volume - IX
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entire universe and overflowed, encompasing the three worlds by the three
steps (‘trini pada vi chakrame’). The expression ‘tanva’ means: for the body
(as in 7,3,9 ‘Suchir gatsvaya krpa tanva... rochamanah’), with the body
(as in 6,9,4, ‘amartyas tanva... vardhamanah’), or in the body (as in 3,4,6,
‘uta smayete tanva... virape’). The word ‘tanu’ (from ‘tan’ with the ‘u’
suffix according to the formula ‘bhrmrsitrrchariti’, Unadi-satra 1,7) meaning
‘to stretch’ ‘to spread’, ‘to expand’ (tanoti tanyate va) in all the passages
quoted above does not refer to the physical body (Sariram), but the sense

in which the word is used is that of form assumed by a deity.

The naturally expansive form of Vishnu grew (vrdhana, from ‘vrdh’,
vrddhau, ‘to grow’). It was not a form whose dimensions are fixed, but
what grew (vardhamana) in order to serve a purpose, viz. to provide space
for the creatures, even as in 8,75,14 ‘tam ghed agnir vrdhavati’, the fire

blazes forth to enable the effective performance of a sacrifice.

() @ ufgd T F=gafll

The might and glory of Vishnu suggested by this growth of an already
pervasive deity (Vishnu, etymologically signifying vyapaka) are altogether

incomprehensible to the mortals. The word ‘mahitva’ means greatness

Rgveda-Volume - IX 11
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(mahatva), surpassing excellence (mahatmya), and there are references in
the Vedic corpus to the inability of mortal man to comprehend this greatness

of the deity. There is an eulogy of Agni (10,4,4):

T R 7 I3 fufeeat
gy aus fad )

We (vayam) are ‘mara’ (mudhah), covered by ignorance, clouded and
confused (from the root ‘muh’). Agni however is ‘amira’ (nang, not-mura),
wise and bright; free from ignorance and illusions. ow can we ever perceive
(chikitvo, from the root ‘chit’ ‘to perceive’ the greatness of Agni? The
greatness of Agni is indeed known only to Agni (‘mahitvam agne tvam anga
vitse’), and to no one else. The present passage substantially repeats

this idea.

There is a passage where the seer-poet speaks of his having understood
this greatness (10,79,1), but it is not common understanding, but an intuitive

realization.

A wEdl ufeemiaiE matg fag

12 ' Rgveda-Volume - IX
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The seer perceived (apasyam) the greatness (mahitvam) of Agni, who
is great (mahatah), venerable, praiseworthy (mamhaniya, pijya). But the
perception was of the presence of that immortal one, the imperishable one
(amartyasya) within the hearts of the mortal beings (martyasu vikshu), and

of nothing more.

In this connection, it is to be noted that Vishnu is often identified
with Agni, and there is a specific prescription that Agni is to be perceived

or worshipped in the navel of Vishnu (Kapishthala-Katha-samhita 31,8,9):

Rgveda-Volume - IX 13
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fawnatat sfagaes: ot a1 sihmfy foga s9wmw
Tifvmgafata ... wewmE safd wdEd &t )

The navel of Vishnu is here further identified with the space within
the ‘heart’ of every living being (pradesa-matra); that is the creative seat
of Agni (nabhi or garbha), and we must turn our thoughts there. The entire
universe is his self-expression, and the same reality occurs as the very
core of individual existence. This is the ‘mahitva’, the greatness which is
beyond human understanding. Derived from the root ‘maha’ which has the
sense of being worthy of adoration or worship (‘maha pujayam’, Dhatu-

patha, 1,706), the word signifies the only object worthy of all devotion.

But it is beyond intellectual comprehension (na anvas$nuvanti). The
prefix ‘anu’, added to ‘a$nuvanti’ (comprehend, attain, cover, pervade, from
‘as’ vyaptau, Dhatu-patha 5,18 or ‘am$’ ‘to attain’) suggests ‘manasa’ (by
the mind), which is the ‘greatest and fastest’ (Pafichavim$a-brahmana 7,6,17
‘mano vai brhat’; Jaiminiya-brahmana, 1,20 ‘mano vai bhuvaneshu
javishtham’), and which is ‘the vehicle on which the gods ride’ (Satapatha-
brahmana, 1,3,5,6 ‘mano vai deva-vahanam’). And mind cannot comprehend

the inner reality of all existence (Vishnu), for the simple reason that mind

14 Rgveda-Volume - IX
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becomes great and fast only because the supreme reality uses mind as its
ground, as its base (‘S‘atapatha—bréhmana, 6,5,1,21. ‘tasya (@tmanah) mana

eva pratishtha’)

(3) ghrem & 3% wE fE

It is given to us, the mortal beings, to comprehend (vidma, janimah),
but both of the two of the worlds belonging to Vishnu (te ubhe rajasi),

pertaining to, or beginning with, the earth (prthivydh). The two realms

Rgveda-Volume - IX 15
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indicated here are, according to Sayana, the earth (prthivi) and the mid-
region (antariksha). There is a well-known statement of Yaska to the effect
that the expression °‘rajas’ signifies a world or realm (‘rajamsi lokany
uchyante’); and ‘rajasi’ in the dual number always refers to ‘ubhau lokau
prthivim chéantariksham cha’, as Sayana points out. The mid-region is just

above the earth, in fact an extention of the latter.

The word ‘prthivi’ signifies whatever spreads (from ‘pratha prakhyane’,
prathate asau iti prthuh, ptthivi vistirna ity arthah), whatever is vast, and
more particularly the vast stretch of earth. It is more frequent in the Vedic
passages to associate sky with the earth (dyava-prthivi) and we have in
Nighantu the expression rajasi given among ’'dyava-prthivi-namadheyani’,
along with ‘rodas?’ (divi bhuvi cha vartate), ‘nabhasi’ (naha bandhane) and
‘sadasi’ (sidanty anayor deva-manushyadayah). The word ‘rajas’ has the
senses of movement, going, pleasing and colouring (rafji rage, ‘bha-
rafijibhyam kit’, Unpadi-satra 4,211). Here the meaning of movement or
dynamism which characterizes the world becomes relevant. A Vedic passage

speaks of the two worlds, one dark and the other bright (6,9,1):

ey FOHSYH I T Idd R S |

16 Rgveda-Volume - IX
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Both are described as ‘days’ (ahas), one black and mysterious
(krshna), the other white and obvious (arjuna). One remains unknown,
while the other comes within our understanding. Both, however, are the
dimensions of ‘prthivi’. It makes better sense to take ‘prthivya’ as ‘of the
earth’ or ‘pertaining to the earth’ (possessive case of ‘prthivi’) rather than
‘beginning with the earth’ (prthivim arabhya), as Sayana has done. The
two realms belong to the earth (prthivyah ubhe rajasi), which is likened
to a day (ahas), with something hidden Within the other which is obvious.
What is spread out before us is prthivi proper, and what is hidden from

our view is ‘dyaus’.

Rgveda-Volume - IX 17
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It is important to note that the word ‘dyava’ in the dvandva-compound
‘dyava-prthivi’ stands for ‘diva’ or ‘divasa’. Panini justifies the substitution
of ‘diva’ or ‘divasa’ by ‘dyava’ in the satras ‘divo dyava’ (6,3,29) and
‘divasa$ cha prthivyam’ (6,3,30). This stands for the bright half of existence
(arjuna in the above passage) while prthivi is the half dark (krshna). The
two are figuratively known as the ASvins, as Yaska suggests (cf. Nirukta
12,1 ‘tat kadvaévinau? dyava-prthivyauvity eke’) and Satapatha-brahmana
(4,1,5,16) explains (‘dyavaprthivi pratyaksham a$vinau ime hidam sarvam
asnuvatam’). Darkness and light are together all-pervasive; there is light
amidst darkness, and darkness amidst light. There is something hidden in

what is spread out before us, and what is hidden is also spread out, provided

we look for it.

Further, the light and darkness are intertwined, and they illumine the
worlds together (rajasi) by their alternation (vi vartete). No one can
understand the strands that are involved in such alternation (next mantra,
‘naham tantum na vi janamyotum’). But darkness signifies only what is
hidden from the ordinary mortals, and light or day stands for what can
be known through the senses and mind. One of the later passages in the

same hymn (6,9,7) speaks of the supreme reality Agni as ‘abiding in

18 Rgveda-Volume - IX
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darkness’ (‘tamasi tasthivamsam’), and ‘for fear of whom all the instruments
of knowing bend low’ (‘visve deva anamasyan bhiyanah’). The same Agni
is also described as made manifest by earth and heaven, and by the
mysterious waters in the mid-region (10,2,7 ‘yam tva dyavaprthivi yam

tvapas tvashta’)

In this connection, we must recognize the significance of the Vedic
word ‘ninyam’, signifying what is hidden and concealed and remains
invisible, which word is included among the six names for ‘antar-nihita’.
(‘placed or kept within’, ‘inwardly kept’ mystery) in the Nighantu (cf.

Nirukta, 2,16, nirnama, nameless).

Rgveda-Volume - IX 19
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The Nirukta-Nighantu (3,25) classes ninyam with synonyms like

sasvah, sanutah, hiruk, pratichyam and apichyam. The word is formed thus:

fevreqqalq oa: ‘oEaeay’ (IR ¥, %08&) 3
AqIATA Ay e |

and means ‘‘taken out”’ (bahir-nitam), ‘‘gone out’” (nirgatam) or
‘‘concealed”” (antarhitam). Likewise, sasva signifies ‘“‘well concealed”
(samyagantargatam) or ‘‘gone away’’ (vinirgatam); apichya is taken by
Bhatta-Bhaskara in the sense of ‘‘unmanifest’, “‘in the ﬁdark”, “hidden”’
(aprakasah); pratichya, according to Skanda-svami, means what abides fully
masked or completely curtained off (pratyapachitam sthitam). Thus it is
not absence or emptiness; it is not a negative term, despite its verbal form.

It is real, existing, but hidden from view.

20 Rgveda-Volume - IX
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All the gods are said to be located only in the ninya -
g fag <ar sy af<)

It is therefore that they are hidden from our view. The word ninya
is frequently used in the Rgvedic corpus in the sense of ‘covered in dakrness’
and ‘hidden from sight’. For instance, in RV 1,32,10, we read that the

body of Vrtra is unseen, hidden under the waters that flow over the body:

Fum mey ffgd iR
T g T =t

Another mantra (1,164,37) provides the clue to the mystery. It is
not that one does not at all know the reality, but one does not have a
complete understanding of it, because he is covered over by ignorance
(ninyah), bound to the details of the world around him, and wanders about

with a mind that is oriented outward.

9 fasmfy afe Senfer
v gy =iy |

Rgveda-Volume - IX 21
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Although ‘T am all this’ (idam asmi), I do not know it for certain
or after a thorough investigation (vi janami, vivichya najnasisham). The
reason for this is being a ninya (antarhitah midhachittah), one with a
clouded mind or heart. If only one can obtain the first intimations of the

real, then he would at once experience his share in that reality:
Iid ANTHYES HASdgEl 319 WRHE: ||

The poet is favoured with this intimation, and he can readily perceive

the reality; his mind is no longer clouded (4,16,3):

wfd 0 fogenfy @
Ju Feoss T foomr sl

It is only the steadfast sage whose thoughts are well collected that

can have this understanding (7,56,4):
warH i o fesan

Who else among us can possibly know or unravel the mystery

(7,95,4)?

22 Rgveda-Volume - IX
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F =z a1 fug e feea

Even the poet-sage who knows will make use of words that are
mysterious (ninyd vachamsi) when he communicates to us his knowledge

(4,3,16):

war foan fagy g g
Hrear=m o =nta |
g e FreaTH

ity Afafafdy 3a: )

Such secret words are illustrated by the mantras, ukthas, Sastras and
stomas. They are termed ‘guhya’ (hidden); ‘guha’ (concealed in the cave),
‘apichya’ (2,35,11; 8,41,5; 9,75,2) and ‘pratichya’ (turned inward). And
they have imports not readily recognized but to be intuited (ninya
neyarthani, gudhani, Sayana). They involve the inclinations of the heart

(hrdayasya praketaih), and the secret branches out a thousand fold (7,33,9):

J I ESIE Tohd
gegaemiaaeif= ||

Rgveda-Volume - IX 23
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The secret of the mantra may be seen or heard, but cannot be
unravelled with any effort; one who would understand the real import of
a mantra must render himself dear to the mantra with the aid of vyakarana
and mimamsa; then the mantra will on its own reveal its true, meaning,
even as the well-dressed wife reveals her body to her husband when she

wants to unite with him (10,71,4):

3d ™ WIH ge¥ g

[CHRILCERNR OS]
30 T Fasfy e
SRE 9 3 A ||
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This is what Yaska means when he defines the seer as one who has
directly and fully realized the reality (sakshatkrta-dharma) (Nirukta, 1,20).
Significant also is the unique and effective expression that is employed in
this context, ‘bilma’ (bhilma), which means revelation, illumination,
enlightenment (bhider bhasater va bilma-$abdah; bhasanam). What was
hidden and concealed (ninya) now becomes manifest and luminous (bilma).
This distinguishes the seer or the poet-sage. This facility is not available
for the common man, and mystery looms large before him. The poet himself
is impressed with this mystery and also with resolution. It is therefore that
sometimes he cries out in anguish ‘““who ever can know?”’ and sometimes

he bursts out joyously ‘“‘yea I know!”
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There is yet another problem regarding what one knows and what
one does not know. The present mantra speaks of the seer knowing only
the two realms (ubhe rajasi vidma), the third being unknown to him, known
only to Vishnu (tvam param asya vitse). The object of human understanding
and “experience is widespread, and hence called ‘prthivi’; it is the solid
foundation for his existence, and hence called ‘bhuami’ (cf. RV. 3,17,2;
7,5,1; 7,6,7; 8,44,16; 8,103,2; 10,1,6; 10,7,1; 10,46,8; 10,110,4). But
there is an initial extension of prthivi (roughly the earth), the antariksha
(the mid-region); and further extension, the dyauh (the heavens or the sky),
thus occasioning three realms or planes of experience and existence, called

lokas.

These, however, are not distinct and independent relams, but, as a
Vedic passage (1,102,8) describes, constitute a ‘single rope thrice twisted’
(trivishta-dhatu). Sometimes they are referred to as three-fold prthivi
(4,53,5 ‘prthivis tisra’), sometimes as threefold bhumi (2,27,8 ‘tisro bhamir
dharayan’), sometimes as three-fold planes of experience (ibid., ‘traya ime

lokah’), sometimes as three-fold skies (7,87,5 ‘tisro dyava’), sometimes
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as three midregions or atmospheres (4,53,5 ‘trir antariksham’), sometimes

as three earths (3,56,2 ‘tisro mahih’).

But there is a specific mention that the three realms (tisro mahih)

are arranged (established, tasthuh) in a series (3,56,2):

forl wEleay degRan
a3 e e

The expression ‘uparad’ is taken to mean ‘one above the other’: viz.
the atmosphere or midregion above the earth, and the sky or the heaven
above the atmosphere. The mantra also mentions that one of the three
realms is available for our viewing (darsi-eka, seen by all), while the other
two (dve) are hidden in the cave of ones own heart (guhda, guhdayam
svatmani, Sayana). It is obvious that the earth (prthivi) is the one realm
that 1s visible to all; the atmosphere (antariksha) and the sky (dyauh)
are concealed from our view (dyau$ chantariksham chety etau na drsyate,
Sayana). What is seen is the visible ground for all beings (sarva-

bhutadharataya drSyam).
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There is a clear suggestion that each of the three realms accommodates

all three divisions by the might of saints (4,53,5):

freafed afear afeamn
A @R afegEifn Jee)
frar fea: gftehfera gafa
frfigady 9t wafa

Prthivi for instance, accommodates besides the earth, also the
atmosphere and the sky; only the earth is seen and the other two are
concealed; it is therefore called earth or prthivi. Likewise the atmosphere,
although incorporating the earth and the sky, is known as antariksha; and
the same is true of the sky. Whatever is visible (drsi) in a realm distinguishes

that realm; and the realm is therefore described as luminous (rochana from
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ruch diptau). The illuminers of the three realms are figuratively known as
Agni (in prthivi), Vayu or Indra (in antariksha) and Aditya (in dyaus); fire

on earth, lightning in the midregion and sun in the sky (1,102,8):

AHMor Te (Renfeemsd, swafta @, gfven
AR Faq=  aTffafi... 1)

The expression is often used: ‘trirochanani’ (1,149,4), ‘trirochana’
(5,69,1) ‘trini rochana’ (4,53,5), also 3,6,8; 3,12,9; 3,22,3,4 and 17;
10,4,2 etc and so on. The word means what is bright, luminous, radiant
and shining. It refers to the sphere which is luminous. It is in contradistinction
with another word, ‘rajas’, used again in the sense of world, sphere or
realm. This word refers to what is dim, clouded. In the Vedic passages,
it refers to the sphere of mist or vapour; or atmosphere. And the word
is sometimes used in the dual number (rajasi), signifying the lower
atmosphere bound to the earth (parthivam rajah or rajah uparam) and the
upper or higher atmosphere nearer to the sky (rajas uttamam or paramam
or divya). The latter is proximate to ‘rochana’. Like the word rochana,
rajas is also used in the plural (rajamsi), meaning worlds, realms or spheres.
In one passage (5,69,1), the spheres which were dim (rajamsi) are said

to be transformed by Mitra and Varuna into luminous spheres:
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A T FEw fRed T
Afor i amaer wf

The spheres are numerous, but the luminous ones are but three, and

they are rendered luminous by Agni who is born from two (1,14,4):

sfyy fgsmm S T=mfy
faa e IR 1T |l

The two sources of Agni are explained by Sayana as the two faggots

(aranis), rubbing which the ritual fire is generated; and the two faggots
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symbolize dyauh (upper faggot, uttararani) and prthivi (lower one, adhararani).
What abides in the many spheres, or rather in all the spheres (vi$va rajamsi)
i1s Agni, the luminous one, flashing forth from the earth and the heavens;
and he illumines (Susuchano) all the spheres‘alike. Sayana also provides
an alternate explanation: The ritual fire has two births, one when it is
produced from rubbing the two faggots, and the other when the fire is
duly consecrated and made ready for the ritual. Agni is ‘rochamana’, shining
and radiant, as fire on earth, as lightning in the atmosphere and as the
sun in the sky. The three spheres are made luminous by Agni; they thus
become rochanas. The human beings can know the spheres only when they
are illumined. The ‘rochamana’ in the human beings is the ‘buddhi’, which

brings the realms to our awareness.

Of interest here is the mantra (7,87,5):

foan zmar ffkar sratfar

forl spfeaa: wfgmm)
Tl TS SR0IgH T

fefa s@ fewaa gw =41
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The three skies (luminous spheres) are concealed in each of the three

" spheres (earth, atmosphere and sky), thus making altogether six realms.
The adorable Varuna covers (or encompasses) all the realms. In the highest
of the realms is established the golden—splendoured sun as the source of
all light (Subhe kam). The sun is therefore the real ‘rochamana’, and the
sky where he abides is the true rochana. The two spheres are mere ‘rajasi’.

The sky (dyauh) is the third rajas and is full of light (10,45,3).

I @ W afedErem |

If Agni illumines the earth and Indra the mid-region or atmosphere,
together they illumine the sky (cf.3,12,9 ‘indragni rochana divah’). Agni
is eulogized as an emissary of the gods (who dwell in the sky) as well
as the mortals (who dwell on earth); he moves between the two realms
by his light (10,4,2) viz., by illumining not only the two realms but the

midregion also:
Tl AR A EHE e T

Indeed, the gods abide only in the light: they delight in the expansive

atmosphere and in the limitless sky (3,6,8):
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I A I Hef<
fear a1 3 o= "wlE @

Light (rochana) is a sphere all its own. Sayana rightly says (on 3,22,3):

=Ml IR olleh] TAmd SAfaeaaid |

It is the sphere where the light of Agni is resplendent. It is this light
which lights up the sky as Surya, the atmosphere as Vayu and the earth
as Agni (viz. parthivagni). The sphere of this Agni is regarded as beyond
the sphere of Surya, but illumining all the worlds below and Surya also

(3,22,3):
AT U TS ATTEEga s HAT9: ||

This is the highest realm, perched on the backs of both the earth
and the sky (rodasi) (9,22,5):

T gEiH UeEifdyE=l s |
3qHTH -
This Agni appeared first above the sky (10, 45, 1, ‘divas pari

prathamam jajiie agnir iti’). It is the best of all the worlds (3,5,10 ‘uttamo

rochananam’). And it is this world that the mortals are ignorant of; the

sphere known only to Vishnu.
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(33)

"—r%lf%mg_ﬁaﬁtrqua‘_m‘r
%u@w:uﬂgﬂ%ﬂml
| .
WWW
ga@mﬁ%%ﬁg@w: N33 N

(W:)

q1 ) foeom <fd | SR | A ST 1 34| AfeH: |
q%cu aqr—'cn{: AT || 3| SFET: | «ne;asu F | q_grém
gméfl T | ga—gw'ql gfere: |

(W:)

<9 fawn, 9 afee: W 3 SME: 9 39| S

(3Af) 7 (31m9) | (W) 55 Fa=d A1k ISEAT: | giredT:
el wF qradd ||
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g fowm O the luminous Vishnu

a thy

AfEH: of the greatness (magnitude)
WA the end that is beyond (farthest shore,

utmost limit)

SIRCICE one that is making its appearance
(Agni)

9 3™ cannot reach (understand)

SIGE (nor) what has already appeared (the

three spheres)

q HAMY: cannot (reach; understand)

IS (you) have held aloft

TR the heaven

ENSE (which is) fascinating
(mighty)

EREEH (and) magnificent (vast)

arged (you) have borne (sustained)

g Py, the lofty summit

gfera: of the earth

Rgveda-Volume - IX 35

IFRLAN TFRA (RRA 1RRA 1R A 1R



AAZIARAN qARIARAN HAZIAAA AARIAAAA

Vishnu's greatness is the theme of this mantra. He encompasses and
pervades all the worlds, but his own abode is beyond these worlds. That
is the farthest shore (param antam). No living creature can possibly
comprehend or reach that sphere. But, for our sake, the mighty god has
held aloft the heaven and beckons to us to reach this splendid realm, which
is at once immense and charming; he has also shown us the peak, the

direction which takes us upward to that realm.
(2) <a fown, @ wfem: W o 9 SEEE ST 3

No one who is ‘jayamana’ or ‘jata’ can reach, viz., comprehend, the

utmost end of Vishnu’s might or greatness. The two words ‘jayamana’ and
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‘jata’ are derived from the root ‘jani pradurbhave’; to be born is to appear
in front of others, to come to view. The former word signifies the moment
of such appearance, while the latter suggests the actual appearance as an
accomplished deed. In Rgveda, the two words invariably refer to Agni,

as may be seen in the following citations:

@ gal AYEl SRR
AT guy =i )

(3,8,4)
@ e ma SmEEE furgg
T qar AN FEd |
(8,9,%)
g SEEE: W S |
(6,4,9)
AT UeH! YU SITFHE:
(©,23,3)
fager e
3T UgH IUSTRHE: |
(20,%¥4,8)
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g Usdt ¥ et
EIRCICIIR:IGEURRIC T Il
(20,98,%)
STl FEH e S |
(9,23,3)
Afustiar sterdon foe
fevarta e |
(20,32,4)
ol Sl safuda @y
FATGIHE I ||
(20,220,22)

38 Rgveda-Volume - IX

IZRAN (RAAD (AN RAAD 1ZAAD TR A



AAZIAAA FAZIAAANN AAZIFAAN AAZ AN

Agni, the supreme spirit of life and light in all existence is said to
be born in the highest space (parame vyoman), as the sun, but filling (aprna)
the two spheres heaven and earth (rodasi, dyava-prthivi), as wind and fire.
This Agni is in this sense ‘jayamana’ (making his appearance as, and in,
the three spheres): and the three-fold appearances (as the sun, the wind
and the fire) are ‘jata’. Vishnu is beyond the ken of even the primordial

Agni, who is pervaded and inspired by Vishnu; not to speak of the

emanations of this Agni.

Sayana’s interpretation of the expressions ‘jayamédna’ as the person
who is yet to appear (pradur bhavai janah) and ‘jata’ as the person who
has already appeared (tathd pradurbhatah) is rather off the mark; it does
little justice to the spirit of the mantra. It must be noted that the expression
‘birth” (janamshi) has been used in the Vedic passages even for the gods,
as for instance 7,86,1 (where Varuna’s births are mentioned’ ‘dhira tvasya

mahina jantmshi’).

That the highest sphere is beyond the understanding of mortals has
already been indicated in the previous mantra, and the present mantra
would not be merely repeating it. The primordial, primary creative

principle that is Agni (Taittiriya-brahmana, 2,4,3,3 ‘agnir agre devanam’;
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3,3,7,6 ‘agnih purastat’), and the three-fold manifestation thereof (ibid.,
1,1,8,1 ‘ime ete loka agnayah’) are in reality the expressions of rta (ibid.,
2,1,11 ‘agnir va rtam’), which is vast, vaster than the spheres (ibid.,
2,7,12,1 ‘rtam brhat’) and which is identical with Vishnu’s greatness
(mahimnah, mahatvasya). This greatness comprehends the spheres as well
as the creative principle underlying the spheres, and is not exhausted by
them; it reaches beyond them. That is why it is said that the highest
limit of this greatness (mahimnah param antam) overreaches the ‘jayamana’
and the ‘jata’. The highest is also the farthest (viprakrshta, Sayana) (cf.
10,87,3) and supreme (cf. 1,140,8); it is the last limit beyond which

nothing can reach (cf. 5,15,5).
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It is Vishpu that holds aloft (udastabhnah, Sayana, ‘tvam utrdhvam
adharayah’, so that it does not collapse or fall down, ‘yathadho na patati
tatha’) the heaven (nakam, Sayana, dyulokam), which is sublime (rshvam)

and vast (brhantam).

The expression ‘naka’ needs some explanation. Usually translated as
heaven, it is a synonym of svarga (Sayana on 4,13,5) or dyuloka (cf. 1,68,5;
3,2,12; 3,5,10; 4,13,5; 5,1,1; 5,17,2; 6,8,2). There is another mantra in
RV (7,86,1), which qualifies ‘naka’ with the same descriptive epithets

‘rshvam’ and ‘brhantam’, as in the present mantra:

I @ wfer Sy
foreaeaey Tee fugai )
N AETS I ged
fgar e wwes @

This verse is addressed to Varuna whose greatness is unwavering in

all his manifestations (mahina dhira junimshi). His greatness consists in
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having propped up the extensive sky and the vast earth (rodasi), in having
provided brilliance (rshvam) and magnificience (brhantam) to the ‘naka’
(which here means, according to Sayana, the Sun) and in having spread

the earth far and wide.

The ‘naka’ (to be explained shortly) is both ‘rshva’ and ‘brhat’. The
latter term, which is more familiar than the former, means ‘great’ (brhantam

mahantam); it also means great in effort and achievement (brhii udayamane,
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Dhatu-patha, 6,57). The cosmic order is an illustration (‘rtam brhat’,
1,75,5). The other word ‘rshva’ is derived from the root ‘rsh’, ‘‘to rush’,
“to flow quickly”, “‘to glide’’; and is formed also from ‘shva’, ‘‘sublime’’,
“lofty”’, “‘elevated’’. Sayana takes the word in the sense of being beautiful,
worthy of being looked at (darsaniyah) or in the sense of being mighty,
great, noble (mahan). It is in this sense that the word is used in many

Vedic passages:

qIfd STHTAETE: ||

(3,4,4)
dE: Y T
(3,4,0)
aftren AreRgsarstisdad |
(3,4,%0)
I T A ||
(¥,3,?)
s RIS |
(20,23,8)
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And it may be noted that the word is almost always employed as
descriptive of Agni or the flaming fire, the sublime flame, who is radiant
(didyana), pure (Suchi) and purifying (pavaka). He is in this sense sublime,

noble, lofty and mighty.

In one of the passages cited above, 3,5,10, ‘rshva’ is associated with
‘nakam’, which word must now be explained. The word as an epithet
signifies what is highest (3,2,12, ‘nakam aruhad divasprshtam’) and available
to lofty thoughts (ibid., ‘bhandamanas sumanmabhih’). Normally, it means
heaven (5,17,2 ‘tam nakam chitra $ochisham’) which is verily beyond the
most penetrating mind (ibid., ‘mandram paro manishaya’) (ct. also 1,68,10
‘pipesa nakam strbhir damunah’; 5,1,1, ‘pra bhanavah sisrate nakam
achchha’). It also signifies the luminous space of the sky {(9,73,4) or
firmament (6,8,2), or the highest realm (7,86,1 and 7,99,2).

It may be relevant here to recall that Vedic cosmology recognizes
three divisions hierarchically arranged in each of the three realms: earth,
midregion (or atmosphere) and heaven (sky) (‘trayo vd ime trivrto lokas
tisro divah prthivi’). The highest division of the earth and the highest division
of the midregion share the character of the third realm (dyuh or div), which

1s above them (5,60,6):
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Igran g fafas )

The third division of the earth is called ‘uttama’, ‘‘the topmost’’:
the corresponding third division of the atmosphere is ‘uttara’ (4,26,6,
‘devavan divo amushmad uttarad adaya’). And the third division of the
sky is ‘parya’ (6,40,5, ‘yad indra divi parye yad rdhag yad va sve sadane
yatra vasi’). These three highest divisions are described as ‘three luminous,

radiant areas’ (tri-rochana) as distinguished from the three ‘rajamsi’

(4,53.5 ; 5.69.1):

fafameang wfmae wfeaan
qiud Sffor T
(2,20%,¢)
Aty B ft ey faan
WY SEEE ST |
(2,2%R,Y)
Sernficafyar 9k
FIsTiagaa TeaEm ||

(37(-\720)
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In the highest realm (sky), the lowest division is called ‘uttama’ (higher
than the other two realms) (9,22,5), the middle division is ‘parama’ (3,30,2.
‘na te dire parama chid rajamsya tu pra yahi’), and the highest division
is ‘trtiya’ (10,45,3 ‘trtiye tva rajasi tasthivamsam apam upasthe mahisha
avardhan’). All three are collectively known as ‘diva’ (sky, ‘lokas tisro
divah’)

Above this is ‘naka’ (loosely translated as ‘‘vault of heaven’,
“heaven’” or ‘‘firmament’’) an epithet signifying the highest abode, and
above even the rochana (cf. 1,60,10; 1,68,2; 1,175,5; 3,2,12; 3,5,10;
42.,12; 4,13,52; 5,1,1; 7,86,1; 7,99,2; 8,103,2 and 9,73,4). The word
means ‘absence of pain’ (na akam): ‘kam is happiness’, (kam iti sukha-
nama), and ‘aka’ negates it; and ‘naka’ further negates ‘aka’ (cf. Panini
6,3,75, Satapatha—brﬁhmana, 8,4,1,24; Paﬁcha—vims’a—bréhmana 10,1,18;
and Nirukta, 2,14). It may be relevant here to recall that the earth
conjoined with heaven is likened to two great bowls (chamvau) turned
towards each other (3,55,20). Naka in this imagery would be the topmost
part of the upper bowl that is the heaven (inverted to rest on the lower
bowl that represents the earth, together representing the dyava-prthivi).

On the back of this part (prshtha), that is to say above it, is the celestial

46 Rgveda-Volume - IX

1ZAAN TRRAN ARRAN AZALED TRIAD TR0



AARITAA AARIARAN FARIAAAN FAZIAAAN

light (jyoti). It may be noted here that the word ‘naka’ is strictly derived
from the root ‘nam’ (“‘to bend”), and signified the vault of heaven,
although the Nirukta has a different explanation (which has been mentioned
carlier). The imagery of the inverted upper bowl suits this sense. It is
interesting in this context that Atharva-veda (19,27,4) and Vajasaneyi-

samhita (17,67) speak of five levels of existence:

1. Earth (prthivi)

2. Atmosphere (antariksha)

3. Sky (dyauh)
4. Firmament as threshold or heavenly vault (divo-naka)
5. Celestial light (svar-jyoti)
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It is also interesting that Yaska identifies the fourth level with the
sun who is the foremost among lights, the leader and director (Nirukta,
2,14 ‘naka adityo bhavati; netd bhasanam, jyotisham pranayah’). Yaska
explains that ‘naka’ signifies the total absence of all unhappiness, which

distinguishes the three realms (earth, atmosphere and sky) (ibid.):

wufd geam | dofdfigead) 7 a1 o d Sy
fparmaR | T @1 Y ok Tad foREd @ |

In this sense, it is beyond the three realms (lokas). One who goes
beyond the highest of the three realms (divo-nakam) is also beyond all
pain or stress (aka); he is painless (naka). He is, in other words, in

possession of happiness (sukha). Hence, we read:
T 2 a9 A wEeEEE vald |l

(cf. Satapatha-brahmana, 6,33,14; 6,7,2,4; 8,4,124; Tandya-maha-

brahmana, 21,8,4,10; and Vajasaneyi-samhita, 15,50)

Nighantu-parisishta further gives several synonyms of ‘naka’, signifying
both the sun and daylight (1,4 ‘shat sadharanani divas chadityasya’): the

notes provided by Skanda-svamin are illumining:
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(i)

(i1)

(1i1)

(iv)

(v)

svah, meaning well-going, or moving towards happiness or supreme

welfare (Sobhanam aranam gamanam, sukhaya hitaya va)

prénih, variegated, speckled or dappled with reference to cloud or

starry sky (pra-purvat asnoteh sprsater va)

nakah, heavenly vault, again in three divisions (tridiva or tri-nédka);
also painless (na kam akam, asukham; na akam yatra sa nakah,

atyanta-sukham ity arthah)

gauh, meaning the sun who moves as rays of light in the midregion,
sending the sap of the earth to the solar orb and spreading light far
above the earth: or the sky in which the stellar lights spread or shine
(gamayati rasan mandalam prati ras$mibhih; gachchhati vantarikshe,
prthivyam upari diram gata; yad va asyam jyotimshi gachchhantiti)
(krto rasmibhih rasan adatum, bhasam va jyotisham nakshatradinam,;

bhasa sushthu krtah prapta iti va)

vishtap, light that is the summit, the solar rays that enter into the
earth to take away the saps; the sun’s light which pervades all the
luminous bodies (prthivito rasan adatum avishtah abinivishtah; bhasam

jyotisham bhasa vavishto vyapta adityah)
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(vi) nabhah, from the root ‘nabh’ meaning ‘‘to burst forth’’, “‘to expand”
(nabhate); the expanse of the sky or the immensity of the solar light;
the reverse of ‘‘bhana’’ from the word ‘bhasana’, illumination (bhasana-
sabdasya hrasvatvam, sakara-lopah; na-kara-bha-karayo$ cha sthana-

viparyayah, santatvam cha).

References to ‘naka’ in the Rgvedic corpus are numerous and they

always signify the realm of the distant and the luminous sky, illumined

by the sun:
I TAAT [Tk ATeERaeys
FEHH: AN ||
(3,2,2R)
FIT AN AT H TSN
fofs wre: Tga: wifd ae
(%,23,4)
g SEHE: G AW
FATARGAYT W& |
FANETHa gehg AT
HiGAT ATRHEEIA Il
(8,¢,2)
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Ierarficafien
TRy sTfagTEr UeeEm ||
(3,4,%20)
e A1k TgfeEg: |
(2,8¢,%0)
TIEe: faEd TeEss ||
(4,2,2)
i = A SHfY
foaeaeam Ueeht fagat|
T AR g8 ged fEal
A& NS 9H |
(19,¢%,2)
31 " gieEt fa amga
T AR gH |
(¢,203,)

TEHINSd o G
faar 6 myfSEr e@wa: |l
(R,93,%)
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(3) <Y U= wFH g |

Vishnu also upholds or sustains (dadartha) the path that leads up to
the naka; the path starts from the earth (prthivyah), where human beings
who aspire to reach naka dwell. This path is both ‘rshva’ and ‘brhat’; it
is synonymous with the sun and the heavenly ‘kakubh’. The word (same
as kakuh) signifies what is eminent, lofty and distinguished (cf. Skanda-
svamin, ‘kakuha iti mahan-nama’). It is derived from ‘kaku+bha+kah’ (kasya
vatasya kuh bhimih, sthanam: prakasa-ripa-visesha). It is especial luminosity
or light which provides the ground for air, which envelops the universe;
in this sense it is great (mahat). Alternately, the word is derived from
‘ka+skumbha+kah’ (prshodaraditvat sa-lopah, kam sukham vistarayati ya).
It is so called because it spreads happiness alround; it expands the delight
of existence. Nirukta (1,6) includes the word among the names of directions
(ding-namani), but emphasizes the sense of expansion (kakubhnati vistarayatiti
kakup, kakubh, Kshira-svami), and elevation (kakup kubher uchchhrayarthat
uchchrita iva hi diso vrkshagreshupalabhyamanah, Madhava). It is therefore
the path that is at once expansive and lofty. The gloss also points out
that the word signifies that the path was spread out by Prajapati (kena

prajapatina vistarita).

This ‘kakubha’ is qualified with ‘prachi’, the two words together taken

usually in the sense of eastern horizon. This meaning, however, has little
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relevance in the context. It may mean ‘‘turned towards the beyond™ (as
in 2,2,7, ‘prachi dyavaprthivi brahmana krdhi’), ‘“‘moving forward™ (as in
3,6,1, ‘dakshind vadvajini prachyeti havirbharanty agnaye’), or ‘‘moving
upward’’ (as in 5,28,1, ‘samiddho agnir divi... eti prachi vi§vavara namobhir
devang’). The word has also the sense of ‘facing each other’, as for instance
in 3,6,10 (‘prachi adhvareva tasthatuh sumeke rtavari rta-jatasya satya’).
It is the path where man encounters directly the truth, the real. So the
path indicated here is the path of light which takes one from the third
realm (dyauh) to the threshold of the source of light (divanaka).

The human beings neither know the supreme realm which is the
foothold of Vishnu (tad vishnoh paramam padam) nor the lofty path to

reach it. It is only Vishnu that should light them up for man. The prayer

implied here is for Vishnu to reveal this path.
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abounding with food

rich in wisdom

indeed

you two (earth and
heaven) are

yielding abundant fodder
for man

(you two being) generous
O Vishnu

these two

earth and heaven

you have held aloft
(and) the earth

alround

with mountains (rays of light)

you have secured
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The first half of the verse is addressed to the twin divinities: Heaven
and Earth (dyava-prthivi), according to Sayana. There is no specific mention
of this in the verse itself, but the expression ‘ete rodasi’ in the latter half
of the verse suggests it. The word ‘rodasi’ signifies dyava-prthivi, when
it is taken as the word of dual number in the neuter gender (rodasyau
rodasi cha te). The word means that all beings are confined within these
two -realms, earth and heaven (rudher asun, prshodaraditvat dha-karasya
da-karah; abhyam hi vividham ruddhani sarva-bhatani, Nirukta - gloss,
3,30). The word is used in this sense in several passages in Rgveda (e.g.
1,36,8; 1,72,4; 4,3,1; 4,7,8; 5,16,4; 6,2,11; 6,3,7; 6,4,6; 6,14,6; 7,2,3;
7,5,4; 7,6,2; 7,7,8; 10,5,4; 10,8,1; 10,11,9; 10,12,14 and so on). Thus
Sayana’s conjecture appears justified. Yaska also includes this word under

dyava-prthivi-namani (Nirukta, 3,30).
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(9) suedt agudt fo o geted

The former half of the verse speaks of the two: heaven and earth,
being iravati (for iravatyau), dhenumati (for dhenumatyam) and styavasini
(for stiyavasinyau) for the sake of the human beings (manushe). The concern
of the gods for the humans is frequently mentioned in the Rgvedic passages

(e.g. 1,110,1; 4,6,11; 5,5,7; 6,4,17; 7,8,2; 7,9,4; 10,21,7; 10,80,6).

The two divinities here are described as endowed with the inclination
to be generous, to give gifts, to render help or service, to accord favour,
to please (dasasya, explained by Sayana as ‘ditsaya yukte’, from root dasas
or das, ‘‘to render service’’, ‘‘to please’’; ‘daSasyan’ is what is gifted away,
or what is dispensed with, as in 6,11,6 ‘dasasya nah purvanika hotar

devebhir agne’ and 7,5,7).

The two divinities are further described as ‘iravati’, which word Sayana
takes in the sense of abounding in food (annavatyau). The word ‘iravat’
has no doubt the meaning of possessing food or granting food (ird vidyate
asyah, ira+matup); but ‘ira’ has also the meanings of comfort, refreshment,
enjoyment (cf. AV 15,2,3), and ground, support (bhumi, etiti, i+ran+tap,

nipatanat gunabhavah), and also strength (ira balam tad asam asti matup,
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vatvam fiip). The two divinities are inclined to provide us with food, comfort

and support in the sense of space for living.

The other description, ‘dhenumati’ has the normal sense of having
the milch-cow or of containing milch (milk), or yielding nourishment. The
word is explained as derived from ‘dhet’ (pane, “‘to drink’’, especially for
the newly born calf dhet+dhat ichcha, nuh ichchantade$ah, Unadi-siitra,
3,10 and 34), which licks the milk of the mother-cow (dhayati ledhi sutan

dhiyate vatsaih).

However, Devaraja-yajva points out that a closely allied word ‘dhena’
signifies relish, delight related to the life-principle (asvadah dhiyate piyate
asvadyate vanena dhayanti vanena dhayanti pranam iti) (1,11). If ‘ira’
signifies nourishment and support, ‘dhenu’ would sﬁggest the joy of life.
The two divinities, who are inclined to be favourable to man, are capable

of providing the support for life and joy of living.

It may also be mentioned that in Nighantu (1,11) the word ‘dhena’
is included under the names of speech (viang-namani), which satiates all

desires (dhavati, damiti dhenuh; dhenuvad dogdhri sarvakaman). It pleases
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all when well articulated (prinayati hi vak sushthu prayukta, dhena vak
prinanaddhi va, Madhava in gloss); the word, derived from ‘dhivih
prinanarthat’, means causing joy. But it is the joy related to the very principle

of living (dhiyate piyate asvadyate anena, dhayanti pranam iti va).

The third description of the two divinities is ‘siiyavasini’, where
‘yavasam’ (from ‘yu’, yautiti, trnam, ,meaning grass, pasture or water) is
prefixed with ‘su’ (good, $obhanam). The word therefore signifies ‘‘yielding
abundant fodder”, ‘‘having good pasturage’ (Sobhana-yavase). The two
divinities therefore are liberal to man in the matter of providing comfortable
space to live in (ird), the nourishing delight of living (dhenu) and good

food to grow and live (suyavasa).
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These two divinities (ete, ime, rodasi, dyava-prthivi) are variously
supported (vyastabhnah, vividham adharayah) by Vishnu himself. The earth
and heaven provide man with strength, space, delight and food; and they
are 'capable of thus supporting man because they themselves are supported
by Vishnu who is the source of all strength, space, delight and food.
The support that the earth needs is different from that needed by the
heaven, and by implication from that needed by the midregion. Earth
needs Vishnu’s support to provide place to live and food to eat for
the human beings; and the midregion needs Vishnu’s support to provide
space to live and strength through air for the human beings; and the
heaven needs Vishnu’s support for the delight that it gives for the human
beings. The earth and heaven have been for man iravati, dhenumati and
su-yavasini because Vishnu has upheld them for this purpose. The seer
recognizes the essential role played by the all-pervading Vishnu through

the intermediaries, earth and heaven.
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(3) gfeeft erfera: wo@: =gt

Further (api cha), Vishnu supports the midregion (prthivi) by enveloping
it alround (abhitah) by his own light (maytkhaih). Sayana takes the word
prthivi in the sense of earth, and the word ‘mayukha’ in the sense of
mountains, and interprets this part of the verse as meaning that the earth
is secured and made firm by mountains that are alround it (sarvatra sthitaih
mayikhaih parvataih prathitam imam bhumim dharitavan asi, yatha na
chalati tatha drdhikrtavan). But the interpretation sounds irrelevant. Prthivi
as earth is already included in rodasi (dyavaprthivi), and there is no reason
for prthivi to be taken out and mentioned again. When prthivi is mentioned

separately, it should mean the mid-region (antariksha), as the word is
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included in Nirukta-Nighantu (1,3) among the names of antariksha. Rgvedic

passages do employ the word prthivi in the sense of antariksha, e.g:

@ gfafy swamgen Fafet)

(2,3%,24)
. uidas eme el ||

(,2¥%,22)
g Tgr giyEt m 3dum

(20,2R%,%)

When Sayana explains ‘vyastabhnah’ with reference to the two realms,
dyavaprthivi, he takes the prefix ‘vi’ in the sense of ‘vividham’, as already
noted. He further explains ‘vividham’ with the words ‘Grdhva-mukhena
dyam, adhomukhena prthivim iti vividhatvam’. Vishnu upheld the heavens
so that it stood above, and the earth so that it was kept below. Thus,
even according to Yaska, the mid-region was left out in the first half of
the mantra. This then is taken up in the second half. And ‘maytukha’ in
the context cannot mean mountains or gnomon, but only rays of light, flames

or brightness.
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In Nirukta-Nighantu (1,5) the word is included under the names of
the rays of light (raSmi-namani). It is derived from the root ‘ming’ meaning
“to scatter”, “‘to diffuse’” (du ming prakshepane, asmat muheh kho dayut
cha, Upadi-satra 4,22). The rays are so called because they drive away
darkness, (minvanti tamah maytukhah). Alternately, the rays are so called
because they go out and pervade aH the worlds (mayatir gatyarthah,;
gachchhanti sarva-lokeshu) (cf.10,130,2 ‘ime mayikha upaseduru sadah’)
The mid-region is the realm of light. It is “‘akasa’ for it is all luminous,
and it allows the light of the sun in the heaven descend to the earth (samantat
kasante dipyante suryadayah yatra). If Sun is in dyur-loka (divo dyutyarthat
‘diver divih’ iti divi-pratyayah; dyotate iti dyurlokah) his rays are in
antariksha (here called prthivi). It may also be recalled that the Sun is

identical with Vishnu (as already shown).
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RRIE] for the sake of yajfia
oL the sun

39HH, the dawn

Ity the fire

SEpE (you have) revealed,

made manifest

I AR great or spacious
world
Y3 (you two) have

indeed made

T O ye leaders
ELINIED) Of Vrshas$ipra

T o of the dasa

ATy in thé skirmishes

R IRIE the deceitful devices
ITeAq: (you have) undone,

defeated, baffled
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The two of you have rendered the world great (mahat) or spacious
(vistirna) for the sake of yajia making the Sun, dawn and Fire manifest:
and leaders that you are, you have defeated the deceitful designs of Vrsha-

$ipra in the skirmishes.

(a) 3% asnzr THYE ARH || ST GIEEEE i ||

The construction would be ““O Indra and Vishnu, between the two

of you, have rendered the world wide and spacious for the sake of ‘yajfia’.
IIE I AR THY: 3|
(Where the terminal 3 is an enclitic particle).

Sayana takes ‘yajia’ to stand for the performer of sacrifices
(yajamanaya). It may, more reasonably, stand for sacrifice itself, as for

instance in 10,21,1 with reference to Agni:

TP wivefey fa & 7o i)
EICCNICEIREEE A
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The expression ‘yajidya’ (meaning ‘yajnartham’, tadarthye chaturthi)
here suggests ‘‘for the sake of performing the yajiia’’, and the yajiia is
described as ‘“‘where sacred grass is spread’ (stirna-barhishe). But Agni
that is invoked to come is already hidden in all things that are gathered
for the performance of the sacrifice ($iram); and he is pure and purifying
(pavaka-sochisham) in the sense that he is untouched by anything that hides
him. Thus yajfia has the significance of making manifest what is already

present.

This is done by revealing (janayanta from ‘jani pradurbhave’) the sun,
the dawn and the fire, which are the three dimensions of existence. The

(X3

sun (sdrya, the progenitor of everything, ‘sarvasya prerakam’ from si, ‘‘to
create’’, ‘‘to release’’, Cf. RV. 3,5,5; 5,4,4; 7,2,1; 5,27,6; 7,6,7; 8,72,16;
10,3,2; 10,7,3; 10,156,4) represents the luminous vision, the source of
creation and the principle of existence or the sky. The dawn (ushas) is
the eliminator of darkness and ignorance (ushasa, ushasam, ‘tamo-nivarakam’
cf. RV. 5,5,6; 5,28,1; 4,1,1; 1,71,1; 7,5,5; 7,81; 10,11,3), represents the
midregion or atmosphere, as it illustrates the conflict between day and night

(ushasanakta), the gods and the demons, the forces of light and darkness

(hence two dawns, cf.RV. 5,1,4; dawn and night, 3,14,3; day 4,12,2). The
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fire (agni) obviously refers to the earth (cf.RV. 4,3,10; 5,25,4; 10,1,1;

10,2,1; 10,3,62; 10,6,1; 10,21,1; 10,45 and 46; 10,51, 1-4; 10,69,7 etc.)

The projection of the three realms for the benefit of the living
creatures, which is ascribed to the might of Vishnu (‘trini pada vichakrame
vishnuh’ 8,52,3) is referred to here. Vishnu being described as ‘urugaya’
or ‘uru-krama’ (cf.RV. 2,1,3 ‘tvam vishnur urugayo namasyah’; 8,29,7 ‘triny
eka urugayo vichakrame’; 4,3,7 ‘vishnave urugayaya, etc.) is justified here.
He strode across (viz. made manifest) sky, atmosphere and earth. This was
for the purpose of ‘yajfia’; it was an act of sacrifice. He in a sense spread
the sacred grass across (stirna-barhi, 10,21,1). The entire creation is an
unfoldment of his might, so that his presence in all things may be realized
by the creatures that are denizens of the three realms. It is interesting to
read in S‘atapatha—bréhmana (1,9,3, 10-15) that the performer of the

sacrifice on earth only imitates what Vishnu did as ‘tri-vikrama’.

The yajfia here is to be taken in its symbolic sense (adhyatma): jhana-
yajfia. The earth signifies intellect (‘buddhir eva prthivyakhya’); the light
or fire within the human being. But it is the directed intellect or will that

the expression Agni indicates. It is the fore-runner (agre nayati), the
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harbinger of the divine light which Surya represents. The sky is full of
light (dyauh prakase), unobstructed and untainted. And it is here that Vishnu
dwells. But one has to pass through the mid-region (atmosphere, antariksha),
which signifies the light of vision that is above the earth but below the
pure and perfect light. Ushas is settled in the mid-region of the heavens
(5,47,3); med fear ff&a: | It is the dawn of divine awareness. The expression
‘antar-iksha’ has the sense of looking within oneself (‘iksha darS§anankanayoh’),

as, e.g, in:

fogaont sTaiarraEagsfit
qo I A
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Noteworthy also is the comment of Sayana in this connection (7,99,4):
Vishnu and Indra caused the sun, the dawn and the fire to appear again
(‘punah-pradurbhavayantau’); and they were already there, but hidden by

the demons of darkness (‘asurair avrtam’).

Significantly, Ananda-tirtha takes the word sirya, elsewhere (1,23,21),
as meaning ‘‘what is attainable by the wise-folk’ (‘sari-prapyo yato vishnus
surya ity abhidhiyate’). The glossator Jayatirtha justifies grammatically the

derivation of the word in this sense:

Jd Y TsaqugTETd: HAffT : |

qit wrsarq qgeftmameiq
e afgar 31

(cf. Also Mantrarthamafijari:

githr: | giamseq grend afgar @)

And Padartha-dipika:

feheaieiettd 3fd wma: | & i | fren ‘@ olw s =
TATRRAN 3fd Wz | A 3| ydafesmra: i
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It is to be noted that in many passages of Rgveda, Indra is said to
have set up Sarya in the sky (e.g. 2,12; 3,44; 9,86 and 9,28,37); sometimes
Indra and Vishnu together set up Sarya (7,99). It is for the Welfare of
the living creatures (7,100,4: 6,69,5 and 6). The universe was expanded
for the sake of living beings (‘indravishni... uru chakramathe’). The strides

of Vishnu are always associated with Indra (e.g. 4,18,11: 8,12,27 and

8,52,3). cf. also =1 dufg =wem omgd TafRfa
cf. also Rgbhashya-tika-vivrti:

anfeas: &: |
Tl REEE SR S: |1

£
Thus, Surya represents the third, the highest or supreme state (pada,

viz. nature, svarlipa ‘padyata iti vyutpattya pada-sabdah svaripa-parah’) of

Vishnu
afgon: 9 ueq |

The words Ushas and Agni in the mantra may indeed be descriptive

of Sirya, the former word from ‘ush dahe’ in the sense of lustre (kanti,
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prakasa), and the latter in the sense of fore-runner of all. The world became
immense and expanded (urum lokam) when Surya was made manifest
(janayanta). Indra and Vishnu entered into the world as Sarya. This is how
the world was made ‘great’ (uru, ‘‘urusabdasya maharthatvat’’). The word

‘uru’ has also the sense of completeness (parna-vachi):

I ga gF gfd agmy W)
Fg: QUIdTTTHT] HETeTeR U ||

The world without Siurya is deficient, incomplete.
The expression ‘yajiia’ also has an extended meaning.

The word yajiia signifies devout attention, sacred involvement and

worshipful offering. (F9dw a=fd 9 Yogg wVIEN: | TEERIE: oo
M@ |l also IS YT Gwfd EOY ). It is of two kinds: external

(bahya), and internal (antara or adhyatmika). The latter is more relevant
in the context. It is described as jiana-yajiia, and it is adhyatmika in the
sense that it is performed within ones own body (atmani S$arire ity -

adhyatmam). Adhyatma is grammatically explained thus:
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favadseriive smgld < Twafed sfa @ @m fe=
AR ATRAWERd 3d 4 % gavTas |

Further, even if Agni is the principal deity in external yajfia, what

makes him important is the inner controller of Agni, viz., Vishnu: and in

jiiana-yajfa, it is Vishnu himself that is all important: TR &I CHEIRE]

e B AT & THI egedeaAfd fade: || (Padartha- prakasika). Elsewhere,
(1,31,15), there is a noteworthy reference to ‘jiva-yaja’ (RHEHS(IEaTS I).
Sayana takes this as a reference to animal sacrifice (jivaih pasubhih
yajanam’). This is altogether irrelevant and erroneous. Ananda-tirtha, on
the other hand, explains that this is a reference to a vow to treat the life

itself as a yajna, as a life-long preoccupation:
asid I5H gufadr @ 9 A I5d | T 8|

His glossator clarifies further: the entire life is pervaded by the spirit

of sacrifice: the person performs the sacrifice as he lives:

Iy SFATS I |
Saw Sfaal I I@ S |
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S = 99 |
SR S

Raghavendra-tirtha adds an other dimension to the yajia that one
performs as he lives, as long as he lives: he does good to others, he causes
happiness to others around him, as for instance when he feeds his guests,

and this is the spirit of sacrifice (Mantrartha-mainjari).

IrESia A1 I AT | LR RIH g@ W, Afaefiameemie
Ezutll

Satyanatha-tirtha further explains that one obtains as a result of such
sacrifice peace (kshema, synonymous with $ama) in this very life (asminneva
dehe); and he settles down in the path of knowledge (jianamarge vasatir
labhyate) (Ripavatara). Yajiia in the context means establishing oneself in
the way of knowledge (jfiana-marge nishtha), which is the gateway to

liberation.

The word in the text ‘yajidya’ may also be construed as the Vedic

usage for ‘yajfiasya’ (shashtyarthe chaturthi), in which case the word goes
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with ‘lokam’, signifying the ‘world of yajfia’. But it would be a strained

construction.

() == R gultnRg HRT: SEAY: TRT gaady |

O leaders (nara, narau), the two of you have baffled, smashed
(jaghnathuh) the devices (mayah) of Vrsha-$ipra, the dasa. Indra and Vishnu
are addressed here as ‘narad’ in the sense of ‘netarau’ (leaders). The word
is derived from °‘pning prapane’ meaning ‘‘to carry along”, ‘‘to lead”

(nayanti, niyante va). But it can also be derived from ‘nrti gatra-vikshepe’,
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meaning ‘‘to move the body”, “‘to dance’’, ‘“‘to move about ones limbs
in an orderly fashion’ (bahulakattam dichcha, nrtyanti gatra-vikshepam
kurvanti, niyamena gatrani vikshipyanti karmasu tani kurvantah, cf. Nighantu,
2,3). A far better appraisal would be to take the word ‘narau’ in the sense
of immoveable (achalau), inderstructible (avinasinau), beyond mutability

(nirvikarau), from the root ‘ring kshaye’ or ‘risha himsayam’.

gul g% Eeanesal 81 SR S 3fd @ e
3 gedes: | AfefyE ) g e g a1 R feumn e
a1 FoIgElg: (3WA)

T A BlEd: | TEEE a1 gar | Hidew | i el
s s femarq fougw €8 s & Rid &9 dw =
T O 3fa T 1 oy amn 3 gdeerd, foemdl: ever feanq foyge
3 3O N Rfd 'q| T wa 3fa T

Raghavendra-tirtha suggests that the proper derivation of the word
is from ‘la parivartane’ (meaning ‘‘to change’’, ‘‘to transform’’); and negating
it to provide the idea of immutability or imperishability: @1 dfER=

oA FUAY TERNe R 30 wufrgfdett sodd:, sfemfen am (2st

ashtaka, stkta 2, varga 2.)
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They have made the world great (lokam uru), extended, expansive
(vistirna), not only by making the Sun, the dawn and the fire manifest,
but also by breaking down the devices of separation, fragmentation and
barriers (mayah) of Vrsha-$ipra who is the dasa. The word maya connotes
the ideas of magical wisdom, supernormal power, magic and sorcery (cf.
RV. 3,20,3; 3,27,7; 5,2,9 and 7,1,10). It is included in the Nighantu (3,9)
under prajiia-nama. But the knowledge here is one of analysis, separation,

fragmentation:

w1 7 | Hio= aifesamds=n geret: | 11 s 7. (3umfe
¥,%08) 3 A: T ||

It also has the sense of obstructing, destroying, hurting:

ey feamntafa) swgfe faft e smiew aman: |
Farfess: g Fm’ (6,3,02) 3@ BE@qIl (Tika-vivrti)

and also deceit, concealing, masking:

TAEYT SIWUl HIATY |

Maya in the Rgvedic context means a power (Sakti), the power of

delusion, the power of separation, and the power of leading to ruin.
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However, the over-all significance of the word is spiritual darkness
(adhyatmam tamah), which has the ingredients of ignorance and delusion,
and its powers (ajianasyapi mohakatvadi-saktitvam). By bringing forth the
sun, the dawn and the fire, this darkness is baffled, destroyed (jaghnathuh,

jihasathuh).

The presence of the darkness is also the occasion for combat, conflict,
flight, hostility (prtanajyeshu). The word ‘prtanajya’ is included in the

Nighantu (2,17) under names of warfare (sangrama-nama):

ggEr forq 3fa @ g | SifiEasy gL o e
qag WA

It refers to human beings that are hostile (cf. Nighantu 2,3), and who
rush together to attack (cf. RV 2,8,6; 3,16,2; 7,8,4; 8,40,7; 8,60,12;
10,87,19). The seer is aware of the closing powers of darkness that descend

on a mortal.

But these forces of darkness and delusion are said to belong to Vrsha-
sipra, the dasa. The aitihasikas might be tempted to identify the dasa with

a clan, an asura, a foe, an enemy, a demon, and Vrsha-sipra with the
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leader of this clan, the hero of the enemies. Even an advocate of ritualism,
like Sayana, toes this line of interpretation (as also in RV 8,40,6 and
10,69,6). But this is altogether unwarranted in the context. The poet-seer
of the mantra has his vision focussed on the Sun, the dawn and the fire
as instruments of rendering the world great or extended (lokam uru
chakrathuh); he cannot be expected to bring down the might of Indra and
Vishnu to defeating the designs of a mere clan-leader. It would be a case

of the sublime and the ridiculous.
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Vrsha-$ipra the dasa, whoever he was, is described here as the
possessor of maya. In other words, he is a mayin (mayavin), a variant
imagery of Vrtra, whom Indra defeated with the help of Vishnu (Cf. RV
4.18,11; 9,12,27; Satapatha—bréhmana, 5,5,5,1; Taittiriya-samhita, 2,4,12

and 6,5,1,1). It is to be recalled that Vrtra signities enveloping darkness:

(%) TRIR STEhadT! | go: STgicteh T Y 9Hifd ®9H || (Rapavatara)

() o wuffd| go] RO T & YH FHERAM FAT EIG || EdeA
STg. gonfd EUIdifd 93 (Padartha-prakasika)

(3) foware =wq | Jefodamyiamizard sd: | A9E e @
Jefaganfemdnareadia sfaafafa wme: | =@ yed =y |
amssA Il (ibid.)

Vrtra the demon is in reality ignorance (ajiana), an enemy of
knowledge, doubts and delusions: and the weapon that kills him is ‘vajra’,
which signifies knowledge or ‘kulisa’, which suggests happiness that comes
as a result of knowledge or vidya (kulinah brahma-jianinah $am sukham).

So Ananda-tirtha:
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foremmen Hfaem g

and his glossator (Bhashya-tika-vivrti):

o o o o Iy
foemacpoed gEiicaligal  FicvReear=dcad: | Fdl

1%@1!6”7{1 etc.

The defeat of Vrsha-$ipra the dasa at the hands of Indra and Vishnu
cannot mean anything different. Vrsha-$ipra the dasa must only signify
the darkness of ignorance, which Indra and Vishnu cleared by setting
up the sun (Sarya) in the sky. The expression ‘dasa’ is derived from
‘dasu vibhedane’ (meaning ‘‘to cut asunder’’, ‘‘to differentiate’’, ‘‘to
dismember’’, ‘‘to break down’’). Its cognate synonym °‘dasyu’ has been
explained by Ananda-tirtha as signifying ‘‘those who are craving for all
the pleasures on earth and in the heavens’ (sukta 33; 1st ashtaka, 10,2,
‘dasyavo dyu-prthivyor asesha bhogechchavah’). In other words, the people
who revel in breaking apart themselves from the rest of the world, for
personal aggrandizement, with no concern for others, are the dasas or
dasyus. They are ignorant of the ‘inner controller’ within themselves,

and seek to drown themselves in pleasures of the world. Their attention
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is exclusively focussed on the external world. The word ‘dasa’

therefore does not refer to a clan of people, but to the majority of
4

mankind who are foes or enemies of themselves. They alienate

themselves from their own essential nature, and abandon the very

purpose of their existence.

To accord with this sense, Vrsha-Sipra too must be interpreted on
the same lines. And it is not difficult. The word ‘Sipra’ is listed in the
Nighantu under the names for pleasure (Sipra-sabdasya sukha-namasu

pathat); the word is formed thus:

fa vearq wead T T guieUiienfiEmiE uhReE: | qd:
T IEE: ||

and the associated word ‘vrsha’ is derived from ‘vrsh sechane’
(meaning ‘“‘to sprinkle’’, “‘to shower”’, varshana, ‘kaninyuvrshi’ (Unadi, 162)
iti sttrena kanin-pratyaye nishpannah’). Vrsha-Sipra therefore would mean

““a shower of pleasures”’, derived from material sources and from sensual

channels. Vrsha also means ‘‘strong”, ‘‘powerful’:
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gu: IFATAIG | 9Y 99 Y o[ ST FUEFHiR: &
T Fyed: o= Tod: | wieam sfa g aremtd sfa aem
(Padartha-prakasika, 1,10,2,11)

So the word refers to pleasures which are violent.

By the setting up of the sun or Surya as the goal of human lifev
(‘to be attained by the wise folk’, suribhih prapya), the power of the
inclinations for physical enjoyment is defeated. It is the world within
that is now expanded (uru chakrathuh). Hitherto, it was dark inside.
Now that the light of knowledge has been set up, it is no longer

obscure; it becomes illumined.
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Wr%mxgl%mmrw
qagﬁqaﬁraafml

maﬁi'-r mam
2l am?agw IR QIERTEI ]

(J3913: )

33!@@1\3'&'” g%?‘ﬂ:l ‘\fﬂz{l@l ‘—TE'II g"{:l q_zlﬁ'm 9l
Afren | o | Eﬁf;frl aga'm | WEH| B | AU
s | A

(37327:)

(R) grafasy) | were gfean:, 79 Fafd = QU wfrsq| s/
AfH: wd geE ¥ IR A9 g w9 |
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ESAIELYY O Indra and Vishnu
jt=scesy of Sambara
gfear: firmly established

7@ Tafd ¥ nine and ninety in

number
I cities, citadels
Hforsq. (you two) have
destroyed
A of the asura
A named Archin

3d 988 ¥ a hundred thousand

qrehy, at once; together
BY: killed; slain
Ty without an opposition
EiNE heroes
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O Indra and Vishnu, the two of you have destroyed the ninety nine
cities (or citadels), which were firmly built and which belonged to Sambara;

and you have vanquished the hundred thousand heroes of the army of the

asura named Archin.

(2) gezTforo !

This is the common address to both the deities together (Indra and

Vishnu), as different but allied forms of the supreme spirit (sat) *bhagavad-
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ripa-viseshau). When the two words are employed to form one word
(nominative of address), the terminal vowels of both the constituent forms

get elongated:

‘Taags 9 (§,5,32) 34 g
ST I drE: |

(2) 3far: e 99 Q@ Aafd sfeen)

Sambara’s cities or citadels (purah), ninety nine in number (nava-
navatim), were destroyed ($nathishtam) by the two devatds together. The
ideas of this mantra are echoed by another (2,14,6), where the sacrificers
are beseeched to proffer soma to the hero Indra for having destroyed

Sambara’s cities and Varchin’s forces.

Aedal 9 vq e qU fovierme ool |
a1 Al YAl FEEHITETETaT EHEE ||

Similarly in 6,47,21, Indra is said to have killed both Sambara and

Varchin, who were both ‘dasas’:
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3E T gudl FEHIl -
TS afdd TR =)

That Indra destroyed not only the ninety-nine cities of Sambara but
killed Sambara himself, pushing him down a hill for the sake of his arch-

foe, Atithigva-Divodasa, is repeated in 1,130,7:

fimeqn Fafd 3% @ feaemm

ufe aY Jd1 S A f
sifaferar e fiREn o7amwq ||

(also cf. 1,51,6; 1,130,7; 2,19,6; 4,26,3)

It would appear that Sambara was one of the principal adversaries
of Indra (cf. 1,54,4; 1,59,6; 1,112,14; 2,12,11, 14,6,2,19,6; 4,30,14;
6,18,8; 6,47,2; 7,18,20; 7,99,5 etc). He was in actuality an enemy of
Divodasra-Atithigva, who sought the help of Indra to get rid of him. His
name is mentioned alongside clan-heroes like Asna (‘all-pervasive and all-
comsumer’), Sushna (‘beyond drying up’, ‘invincible’, ‘maker of bad grains’
kuyava), Pipru (‘wild beast’, ‘treacherous’) and others. And he was known

for the cities or citadels that he built (purah). Even when in the Vedic
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passages, the word ‘pura’ alone is mentioned, the association evoked in
the minds of commentators is that of Sambara. For instance, Jayatirtha
in his Rgbhashya-tika speaks of ‘‘Sarira-puranam, $ambarasya puranam va’
commenting on the line ‘puram bhindur yuvakavis amitawja’ (1,11,4). He

was famous for his magic or evil power (maya).

But this figure of a wicked hero can hardly have been in the mind

of the poet-seer when he had the vision of the supreme reality as Indra
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Vishnu, beyond all phenomenal involvement. The Nirukta-Nighantu offers
valuable clues to understand the real significance of the word Sambara.
Sambara signifies rain—bearing cloud (1,10 megha), water (1,12 udaka) and
strength (2,9, bala). Derived from the root ‘Samu upasame’ (Nighan,tull,l()),
meaning “‘to quell”’, “‘to subdue’, the principal component of the word,
viz., ‘Samba’, is taken to mean the adamantine weapon ‘vajra’, which

subjugates all foes:

¥ 399M | IS, (Unadi, 4,91) 3 s I st Aremafa
Fguifa wwel o9 Jg A, o, Y JuIeUieed
AR | IS YegeorTed U Heaeffa: | weifd & o g
T Ed 9 vsesed || (2,%0)

Indra’s vajra strikes at the clouds and causes rainfall. One who has
this vajra ($amba) as a weapon ready at hand is Sambara. Thus Sambara
is in reality Indra himself although by a transferred imagery, it is the cloud

or the water of the cloud:

IFERICIERTH | SRR (2,8R)
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The power (inscrutable and hence maya) by which the foe is overcome

is Indra, and Sambara is what is thus overcome:

g | Gfedsad oY |9t &
qadd MUY | IHAISAT 3k
T YER| IR 3R A Ul
(2,%)

When Sambara itself means power, it is the power to conceal, to

hold back, to encompass (samvara becoming sambara):
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ag wyEig ol | TeggHiEma’ (3,3,4¢) AN W W

JUIIA I | € fodd HeR SR, i gedq |l

(2,%0)

Even as the clouds conceal the sky, or the mountains the earth,
Sambara envelops the light and obstructs the rays of the sun (divodasa,
from dyu ‘light’, and das vibhedane, ‘‘to break up”’). This is how Sambara
is the enemy of Divodasa; and Indra (or Indra-Vishni) removes the darkness
and makes the sun shine forth. Indra also kills Sambara’s ally, Sushna
(2,14,5.) Sushna means ‘‘one that cannot be dried up”’ (aSusham
kenapyasoshaniyam). His imagery is that of a horned dragon (1,33,12),
laying eggs (8,40,10), and raising its hood hissing (1,54,5); and possessing
strong fortresses (1,51,11; 4,30,12) which are mobile (8,1,28). Indra
destroys these fortresses and releases water (1,51,11). Here again, Indra
strikes at the dark clouds and causes rain-fall, while also making the sun
shine (cf. 8,45,7). The sun is made once more manifest in the sky, as

the previous mantra suggests.

The adhyatma interpretation of ‘vajra’ which is synonymous with
‘samba’ in the word Sambara, is that it signifies knowledge (jiana). Ananda-

tirtha (1,7,2) takes Vajri in the sense of one who possesses knowledge

and bliss
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Tt T FEH=r & arga: |

That this is the etymological sense is explained by his commentator,

Jayatirtha (Rgbhashya-tika)

F& A W FREH WE SeE: | g, Sl
(cf. Mantrartha-maifijari further explains: THAT] ISl FHH=AH]
‘gt T, ‘o FleEr geari arge Wi ik Sy Wi
9 3fd waffs: 1)

Indra is the possessor of Samba, and what he strikes with it is the
powerful demon of ignorance and darkness (Sambara), dark clouds in the

sky concealing the sun and withholding rainfall.

Sambara has built and fortified cities (purah), nine and ninety in
number. They are made firm, strengthened (drhmhitah, drdhi-krtah, from
the root ‘drmh’, ‘‘to make firm”’, *‘fix”’, *‘strengthen’’, Panini 7,2,20). The
cities are the bodies of living beings ($arira-purani). The body being
““collection of several parts or limbs is frequently described as a township,

with nine gateways (‘nava-dvare pure dehi’), or the nine openings or orifices
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(viz., two eyes, two ears, two nostrils, mouth, the organ of elimination
and the organ of reproduction), owned by the embodied soul (dehi). The
township of the body is fortified and strengthened by the nine openings
(nava), each of which is like a township in its own right, and gets ramified
tenfold (hence ‘navati’) (cf. 3,12,6 and 5,6,8). The nine and ninety cities
or citadels of Sambara signify the elaborate physical constitution, which
conceals the spirit effectively and is oriented outward, to what is in front
of it (which is also the meaning of ‘purah’, cf. RV 4,7,9; 5,16,1; 10,140,6;
cf. also 6,10,1; 6,15,7; 7,5,3;, 8,44,2; 10,20,5).

By destroying ($nathayishtam, from ‘$natha himsayam’, ahimsishtam)
the fortresses, Indra and Vishnu turn our attention inward, from the
surrounding darkness to the light within. It signifies the movement from
ignorance to knowledge. Sambara’s fortresses are the powers of darkness
which are manifold and multitudinous. Knowledge is one; it dawns when

the powers of ignorance are eliminated.
(3) v IfA: U89 ¥ Wk gl I AN

Indra and Vishnu also summarily disposed off (hathah) a hundred

thousand heroes (Satam sahasram viran) belonging to the army of the asura |,
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Varchin. There is another mantra where Varchin is described as a ‘dasa’

(4,30,5):
34 IO IfT: HEETeT saE: |l

and still another (2,14,6) where his army of a hundred thousand is

mentioned:
q afeq: vafes gge ||

One of the mantras (6,47,21) associates Varchin with Sambara, both

being described as dasas:
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e T Ul T
diegs afdd s’ = |

It is obvious that ‘asura’ and ‘dasa’ are interchangeable expressions.
The significance of the word ‘dasa’ has already been explained. The word
‘asura’ has been interpreted by the commentator on Nirukta, Durgacharya,
as the negation of ‘su’ (meaning excellent, auspicious, meritorious, prasasta)
with the prefix ‘ram’ (37 not + § well + ¥ ). Therefore asura is inferior,
inauspicious and unmeritorious (aprasasta). Taittiriya-brahmana (2,3,8,31-
32) has a story to the effect that the asuras were created from the inferior

aspect of Prajapati (called ‘asu’)

JSfRad SRR | | qaisdEd | issadad | g
oS moTaTEd | FETRETSISHG | 99 SRAT ST |
ARG |

The word is variously derived from ‘as’ (‘“‘to throw’’, “‘to hurl”, “to
scatter’’), ‘asu’ (“‘life”’), ‘as’ (“‘to be quick’), ‘as’ (“‘inferior part”’, ‘‘lower
part”’) (Unadi-sutra, 1,41, ‘aseran’: asi kshepane, asmad uran-pratyayo

bhavati: urachi prakrte uran-vachanam adyudattartham asyatiti asurah,
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danavah). It is usual to look upon asuras as dark-complexioned demons,
given to throwing their weight around and wielding their weapons. This
is in accord with an account in the Brahmanas (Aitareya, 4,5; Satapatha,
1,7,2,22; Gopatha, 2,5,1; Shadvim$a, 4,1) that gods (devas) were created

during day-time and demons (asuras) during night:

fean damgsa FHHgU |
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Hence asuras are associated with might, with darkness, with violence
and ignorance. There is also an explanation that the asuras are so called
because they revel in their own lives (asuni ramante iti); they are given
to worldly enjoyment and sensual pleasures (prana). They are human beings

in whom the two gunas, rajas and tamas, prevail.

The asura that has been named here is Varchin, meaning ‘‘the lustrous
one”, “‘the most impressive one’’, from ‘varcha diptau’. If Sambara is
powerful, Varchin is brilliant, among the forces of evil. And like Sambara,
Varchin also has a large army, consisting of a hundred thousand warriors.
The expression ‘Sata’ means a hundred, but has the sense of many (bahu-
namani, Nighantu 3,9 and 10); ‘sahasra’ which normally means a thousand,

has the sense of innumerable, countless, infinite (‘sahasra-$abdo ananta-

vacht’).

The word ‘sahasra’ also signifies fortitude, ability to endure oppression,

and repulse attacks:

el SOHTY | T8 A0 | Sreentavane: | 3T | S I
U weaeffa: | sreqfy sfeft wifved@mf |
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Thus, ‘Satam sahasram cha’ refers to the heroes or warriors (viras),
who are numerous in number and courageous in quality. The word ‘vira’
usually means a “‘warrior’” or ‘“‘hero” (also cf. 6,14,4). But in the Vedic
context, it signifies ‘‘strong spirits’’ (ct. 1,140,12), ‘“‘contenders’ (‘viran’
explained by Sayana as ‘abhigantrin pratidvandvinah’, 2,14,7). Further, the
viras belong to the asura (asurasya virah), and therefore signify the persistent
inclinations of those who revel in their own life. It is these inclinations
that are suppressed at once (sakam hathah, sadya eva ahimsishtam) by
Indra and Vishnu. The forces of darkness or ignorance cannot resist or

oppose the power of knowledge; this is the import of the expression ‘aprati’.
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2 this

T prayer; laudation;
culogy; thought

ERSGi great (reference to
manisha)

EERll of mighty nature
(reference to Indra
and Vishnu)

JehHT of wide strides (as

above)
T FLA making me grow with

strength (reference to

manisha)
T [ offer
9, for the two of you
W prayers, culogy, praise
fagey during the contemplative sessions
EEEL| in our indecisions and troubles;

amidst evil
EE succour, food; impulsions;
knowledge, wisdom

foraray bestow on us; nourish us with

Rgveda-Volume - IX 101

IZRLAN 17RAN 17RAD 1R 1FREN 17



FAZIAAN AAR IR AR IRAAN AR IAAA

O Indra and Vishnu, who are mighty and known by your wide strides,
I offer unto you this great thought of mine, which fills me with strength
and makes me grow (beyond the present confines). I offer you the prayer
during my contemplation so that you may nourish me with wisdom (spiritual

food)

(%) 38 woT gedl qaEn adEdl gewdlseEsR ||

This great thought which makes me expand with strength is offered

unto you.

The expression ‘manishd’ is given as synonymous with ‘prajia’
(superior thought or wisdom) in the Nirukta-Nighantu (3,15). It is “‘to take

a course” or ‘‘to control’”’, derived from the root ‘manu’, meaning ‘‘to
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know’’, “‘to understand’’ (avabodhane) and the suffix ‘ish+ah’ has the sense

of direction (gamanam) or of mastery or control (manasa isha). It signifies
the directed thought, deliberate consideration, conception or .idea (cf. Rv
1,54,8 ‘asamam kshatram asama manisha’). It is in the sense of ‘buddhi’.
It is employed in the sense of prayer, eulogy (stuti), as for instance in
RV 5,83,10 (‘uta prajabhyo-vido manisham’). But even this sense suggests

the idea of directed thought.

This directed thought or idea is an ample or vast one (brhati); it knows
no limitations and is an expansive one, for the thought is directed towards
Indra and Vishnu, who are themselves without limitation (brhantau) and
wide-striding (urukramau) (cf. RV. 1,72, 4; 10,1 10,5). The thought, in other
words, is a great one (cf. RV. 6,1,12 and 10,110,6), even as the twin
gods are great and mighty (mahantau). The word °‘brhat’ is used in
connection with the thought as well as the deities towards whom it is
directed (for the various nuances of this word, cf. 4,5,1; 5,1,10; 5,25,8;

5,26,3; 6,16,12; 7,1,2; 10,91,15).

There is another expression, ‘tavasa vardhayantl’, which is of great

significance but of uncertain association. Sayana takes it to refer to Indra
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and Vishnu who are sought to be nourished by the poet-seer’s prayer
(manisha in the sense of stuti). He understands by ‘tavasa’ through the
strength of the prayers, and by ‘vardhayanti’ the growth or magnifying of
the two deities (yuvam pravrddhau kurvatyasmabhih krta). The word
‘tavasah’ is used in RV 3,1,1; 3,1,13; 7,5,1 and 7,6,1 in the sense of
strength, but in 1,30,7 and 3,30,8 (also AV 11,1,14) in the sense of
courage. The root ‘tu’ (tu+ach) means ‘‘to be strong’’, ‘‘to be energetic’’,
‘“‘to be courageous’’. However, the Nighantu includes intelligence also among
the meanings of ‘tava’ (tava iti balasya buddher namadheyam). Thus the
significant expression ‘tavasd’ has the combined implications of strength,

energy and courage.

There is no doubt that Indra and Vishnu are strong, energetic and
courageous. And the powerful ‘thought’ of the poet-seer would enhance
these qualities. But the context would probably justify the taking of ‘tavasa
vardhayanti’ alongside ‘manisha’. It is the ‘thought’ (manisha) of the poet-
seer that needs to be strengthened, to be augmented. Because the thought
1s directed towards the two deities who are endowed with ‘tavas’ (‘tadvantau’
as Sayana says), the thought also partakes of their ‘tavas’. The thought

(manisha), which is already ample (brhati) (‘mahatiyam mananiya stutih’,
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Sayana) is made more forceful, filled with greater energy and emboldened

by its association with Indra and Vishnu.

) faeey a1 @@m QI

The first word taken by Sayana in the sense of ‘yajfieshu’ (“‘at the
sacrifice’’) needs some explanation. The word is derived from ‘vida’ (‘vida
rudhibhyam nit’ ity atah; sacha nit Unadi, 3,116), which signifies *‘*knowledge™
or wisdom, especially what is imparted to others in assemblies. Devaraja

Yajvan refers to the root-meaning of ‘vid’, which is three-fold:

foae I fammor foagg ot | 9 & 99| v & afeonfe
fommra fagfa: 1
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The root-meaning includes ‘‘knowledge’’, ‘‘obtainment’” and
“‘examination or inquiry’’. In sacrifice, the knowledge concerns the deities,
the rites and the offerings. There is also the obtainment of present etc.,
by the priests. And the learned people inquire into the merits and procedures

involved in a sacrifice.

* However, the idea of the assembly or congregation for the sake of
sacrifice may be a more relevant meaning. The assemblage of gods or men
(vidatha) is referred to in the Vedic passages (as, for instance, in 2,27,8;
6,51,2 and 8,39,1). The word also has the meaning of an army that has
gathered for a war. The present context, however, would favour the
fundamental meaning of knowledge. ‘Vidatha’ would mean ‘abodes of
knowledge’ or sessions of contemplation where extraordinary, intuitive
knowledge dawns. It is in this sense that the word has been employed

in many Vedic passages (3,3,3; 6,8,1; 6,11,2; 8,39,9; 10,91,8).

In such sessions of thoughtful absorption, the poet-seer offers (‘rare’,
from ‘ra dane’ dade, Nirukta-Nighantu 3,20, “‘to grant”, ‘“‘to give’’, ‘‘to
yield or surrender’, hence rarahi, rarasva, rarana: cf. also classical ‘rati’,

‘ratave’ etc.). Laudations (‘stomam’, musical praises sama-viSeshah stuti-
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viseshah, cf. RV 1,127,10; 3,15,2; 4,4,15; 5,2,11; 5,7,1; 5,13,2; 6,10,2;
6,16,22; 8,19,11) to the twin deities.

(3) Foy 3 for=am|

May the two deities make us grow (pinvatam, asmabhyam vardhayatam)

by bestowing on us food (ishah), in hard times (vrjaneshu).

The word ‘pinvatam’ has the etymological meaning of sprinkling (pivi
sechane), which is life-giving. The sense of growth and nourishing is evident

in the Vedic passages like 3,3,7 (‘pinvasva’) and 7,5,8 (‘pinvasi’).

The expression ‘ishah’ (from the root ‘ish’, *‘to seek”, “‘to search”,

““to desire’’, ‘‘to intend”’, ishu ichchhayam, ishyata iti) normally means food
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(annani, Nighantu, 2,7 ‘isham anna-nama’), for food is sought after and
desired. But in the Vedic context the etymological meaning of causing quick
movement (‘ishu gatau’, vede prachyuryena darsanad dvitiyaika-vachanantam)
becomes more relevant. It signifies incitement, animation, impulsion (cf.
RV 1,36,11; 2,6,5; 3,12,5; 6,1,12; 8,23,3; 10,5,4). Taken along with
‘pinvatam’, the word would more specifically suggest forces of impulsion
(cf. Rv. 5,4,2;, 5,6,8; 5,7,10; 10,140,3), which should originate in the twin

divinities. The expression ‘ishah pinvatam’ would be like ‘dhiyah prachodayat’.

“Vrjaneshu’ means “‘in times that are difficult’”’. The word is derived
trom ‘vrj’ (Dhatu-patha, 3,4,7. vrji varjane, varjyante anena pranaih,
Nighantu, 2,9 ‘bala-nama’}, which means strength, contlict (bala-yuddhayoh).
In the Vedic passages, ‘vrjanam’ (6,11,6) means ‘‘struggle’’, ‘vrjanani’
(1,73,2) means ‘“‘strong places’’, and (in 5,12,5) ‘“‘crooked things”’. The
word has the connotations of evil, wickedness, crookedness. So ‘vrjaneshu’
would mean “‘amidst evil or wickedness’”’, ‘‘when surrounded by

crookedness’’.

There is a closely related word ‘vrajana’ (from the same root), which

has often caused confusion.

108 Rgveda-Volume - IX

1ZRLAD TRRAAN 1A 1RAE (3R AN 1R



FAZIAAAN AARIANAN FAZIAAAN AARIARAN

Sayana, commenting on RV 1,485 (‘jarayanti vrjanam’) takes the word

to mean ‘‘living beings’’ (vrjanam gamana-$ilam jangamam prani-jatam):

et T | Fdd 3fd g TIvTSTay | Fggivmi< [ o

F: (Img 2.R8%) | ToraTgEmy TmeE:  (WOTH O 9.9.4) |
JARATR! | IRARY TREal: (AREmy, o 3,9,3) |

The living beings are characterized by movement (gamanam), which
again requires strength or energy. The root ‘vraja’ signifies movement (gatau,
gochara-sancheri, Dhatid-patha 8,79) and ‘varjana’ means wandering,

travelling, roaming. ‘Vrajaneshu’ would mean “‘in our wanderings on earth™
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faen, forfufes Oh Vishnu, (who is) Sipivishta

Gl for you

< alround

HE: facing

Jye Fonfy [ offer the Vashatkara

3 aq That which is offered by me
= offering |

S[E kindly accept

LSEGRE which are pleasing laudations

(reference to “‘my words’’)

q my words

?ﬁjr_g' may nourish

o you

I you (plural), all the gods

headed by Indra and Vishnu

a1 always, ever
w@iefy: by benevolent deeds
qrd protect us
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The poet-seer offers the oblations (havya), with the sacred ejaculation
‘vashat’, visualizing the deity alround him (a asah), and begs Vishnu to
accept (jushasva) that offering (havyam). He further prays that the fine
laudations that he is offering (sushtutayah me girah) may nourish the deity
(Vishnu) (vardhantu). He concludes with the prayer that all the gods headed
by Vishnu (ydyam), protect (pata) all the devotees (nah), bestowing benetits

on them (svastibhih).

This mantra, addressed to Vishnu-$ipivishta is prescribed to be
employed as an anuvakya-mantra in the ritual known as abhyudayeshti cf.

Aévalayana-$rauta-satra, 3,13:
wg d gEdT ghdid Uit gue 9 fasmEre e son |

(2) a9g d 3 FONH |

‘Vashat’ (of uncertain origin) is a sacred ejaculation or exclamation
made by the hotr-priest during a sacrificial session. It is made at the end
of the yajya-mantra. The hotr-priest invokes the deity, for whom the

sacrifice is meant, to come to the place of the sacrifice, for which purpose
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a barhi-seat is provided for the deity. The anuvakya or puronuvakya mantra
is employed for inviting the deity. As soon as the hotr-priest utters this
¢jaculation (vashat or vaushat) the adhvaryu-priest proceeds to make the
offerings meant for the deity in the sacrificial fire. Therefore the ‘vashat’
- ejaculation is described as a mantra for the- purpose of offering the
oblations to the deity (devoddeéyaka—havisvtyéga—mantra). It is one of the
pentad of such mantras, ‘svaha’, ‘aushat’ ‘vaushat’ and ‘svadhad’ being the
other four. The very utterance of one of these mantras is synonymous with
the actual sacrifice for the deity (deva-yajia), oblation-offering (ahuti), the

fire-ritual (homa), or the sacrificial act (hotra), according to Hemachandra.

Aitareya-brahmana (11,5) describes ‘vashat’ as the receptacle in which
food is offered to the deity (deva-patra): as soon as the word is uttered,
the adhvaryu pours the offerings into the fire, for the vessel in which the

deity consumes the food is got ready:
QU 91 TRV qaute deadredaatd |

When the ejaculation ‘vashat’ is made, it is required that full

concentration must be there. The significance of the ejaculation must be
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understood, and the deity contemplated upon. It is only then that the
deity addressed directly partakes of the offering, and the purpose of the

sacrifice is fulfilled:

TH dgaE sferdd wm
SAGIH I HITad
deaar fonfa gl I9Id ||

(ibid., 11.8)

The ¢jaculation ‘vashat’ is made in one of three ways: (1) when the
ejaculation is louder than the tone in which the ydjya-mantra is recited,
it is called ‘vajra’, and is said to be very powerful; (2) when the ejaculation
is done in the same tone in which the yajya-mantra is recited, it is called
‘dhamachchid’; and (3) when the ejaculation is merely muttered, it is ‘rikta’.
The expression vashatkara usually refers to the ‘vajra’ variety (‘vajra va

esha yad vashatkaro’).

Aitareya-brahmana explains that the component ‘shat’ (six) in the
utterance ‘vashat’ refers to the six seasons (‘shad va rtavah, rtin eva tat

kalpayati’), which are propitiated. The text also cites the opinion of a sage,
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son of the sage Bida, that the utterance of ‘vashat’ makes for six-fold
establishments: the heavens in the mid-region, the mid-region in earth, the
earth in waters, the waters in truth, the«truth in Brahman, and Brahman

in austerity:

Udd 9 w2 yiasmard gReaie giasaraie givs, giusrd,
AT TA, T FAO, FF dUHE TAl I qcHias: ||

We read in Tantra-sara-sangraha that Vishnu as Yajha (751 3 %r&g:)
has five aspects; (i) the yajha itselt; (2) the yajna as a person; (3) the
lord of the yajia; and (4) the deity visualized in yajia and (5) the receiver
of the yajfia. In accordance with these forms, five mantras from Yajurveda

are employed, one of which is “Vashat’

REINRECCIECEDERINRERICE R
T3 Al gATCHT FRfedsAl gl S

I s = 1 A S M DS
aye’ FWfdehed I: gaffdy: ||

As the inner controller in the bodies of all living beings, Vishnu is

called ‘yajia’ and as the all-pervasive reality, he is the Brahman.
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v <Em fawrfyes seia: |
¥ w9 ey gafd i |

(Tattva-viveka, 8.4)
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Thus the Vashat-ejaculation signifies the awareness of Vishnu as the
very yajiia. In fact, Vishnu is identified with vashatkara. The word ‘vashat’
may be derived from two roots: ‘va’ (va gati-gandhanayoh) in the sense
of “‘going’’, “‘inspiring’’ (vati preranartham gachchati) and ‘shasa’ (shasa
svapne) in the sense of ‘‘resting”” and ‘‘sleeping’ (shasti svapiti svapnam
svapam cha prapayati). Vashat is what inspires all action (prompted by
the six instruments, viz. the five sense-organs and the mind, (shad-indriyani
preranartham vati gachchhati) and what puts all creatures to sleep. That
is to say, it signifies the principle responsible for all the states of all beings

(wakefulness, dream and sleep). In this sense also, it is Vishnu

In this context, there is another derivation of the word ‘vashat’ from
‘uh’: ‘uhyate anena iti vashat’ (from ‘vah prapane’). The significance is
that Vashat (or Vishnu) is what makes all existence, states, conditions and
actions possible. All sense-organs are enlivened and inspired by it, and all
states of existence is caused by it (sarvendriya-preraka and sarvavastha-
nirvahaka). Ananda-tirtha in his Rgbhashya (ashtaka 1,31,5) explains that
Vashat-kéra is the utterance of the name of Vishnu as possessed of six

unsurpassed and invariable (nitya-vrtta) attributes:
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UHATE: ST A e
JyzHEREd AR s ||

The glossator (Jayatirtha in his Rgbhashya-tika) enumerates what the
six attributes are: lordship (ai$varya), power (virya), celebrity (yaSas), wealth

(srih), knowledge (jiana) and dispassion (vairagya).

(cf. also Tika-vivrti; where the form of the word ‘vashat’ is explained:

9q FI T T o 3w ) wend: feg s
yfeere wgn 3 W 3: | fawil qgesk wslife wevhE 4
H IILAREM 1)

The sentence in the mantra Y d U is but an expansion of ‘vashat-
kara': ‘I offer the Vashat-¢jaculation to you, O Vishnu’. It means that the
poet-seer recognizes that Vishnu is the inner controller, making it possible

for all beings to exist and to function.
(R) oo ferfufes |

The oblation symbolized by vashat-kara is placed in front of Vishnu,

as indicated by the words 3 38:| The former word, employed often in
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the Vedic passages, has the sense of direction and proximity (cf. Rv. 4,2.3;
4,3,1; 4,4,4; 4,6,9; 4,14,1; 5,1,7; 5,1,10; 5,1,11; 5,6,5; 5,17,4; 6,1,11;
10,6,6; 10,7,4 etc.). The latter word (from ‘as’, “‘to sit”’) signifies placement
(cf. RV, 5,2,5 and 7,1,2). The context signifies that the poet-seer makes
the Vashat-ejaculation, facing himself in the direction of Vishnu and being

very close to him in his heart. Sayana also says ‘asyad abhimukham’.
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The word Vishnu has already been explained. There are some other

derivations of the word, which will now be mentioned.

1) He pervades over all, and abides as the inner controller of all beings:

Td Jafy =merdfa ) (fvg =) |

i) He pervades over the sky and all regions

ATHINTG Agfa samaaeifa | awafia o)

i) He enters into all things

gd faerdifa (foer wewm) |

iv) He is luminous

afq wmwa sfa (S =) |

v) He goes everywhere

afd wwa 3fd (dt ) |

vi) He creates the world

Iy s R (& T |

vii) He fulfills the desires of the devotee in an especial way
foemor wfa qarfa s snfisfafa (wop <m))
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viii) Special favours flow from him
fafswwre =i woafa swnfefa () s&ao)

ix) All auspicious qualities enter into him and abide in him

oot segmomen: srfafafa (e weed) |

x)  He destroys the wicked folk
afd M st (A 31EH) |

The epithest Sipivishta reminds us of the identifi~ation of Vishnu
with Suarya. According to Nirukta (4,2), both Vishnu and Sipivishta

are names of the Sun (Devaraja-yajva)
wd favonaferere amrt )

And the identification of Sipivishta with Vishnu is made clear in

the succeeding hymn (7,100,5 and 6).

And the expression Sipivishta is explained as replete with rays

of light, as all pervasive through the rays (ibid).
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forfufy: oafyafas: fofufas Sorefss: )
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Sayana too follows this line of thought (‘Sipayo raSmayah, tair
avishtah). However, there is another explanation found in Taittiriya-samhita

(2,5,5):

a3 3 fawp | weE: ) a9 wg gy wfafasfan (ffug
T IFEUN i )
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PaSu means beasts, animals: and yajia ‘who is Vishnu' abides in them.
Vishnu has entered into them in the form of yajfia. The epic Mahabharata
(Santi, 342, 72) has a similar explanation, but the yajiia idea is omitted.
Vishnu is called Sipivisht_a because he enters into all creatures and abides

in them.
(Rzr: ey fowrfa wfafasdifa fofafae: )

It is interesting to note that according to Nirukta (3,16), ‘pasu’ is
so called because it “‘perceives’” (viz. becomes aware of the surrounding):
‘pasuh pasyateh’ (sarvam viseshena pa$yati). We also read in Satapatha-

brahmana (6,2,1,2 and 4) to the same effect:

JSUTIAEHIS T |
TS IHIERTead 997d: ||

The word ‘pasu’ is derived from ‘pa$’ (Dhatu-patha, 10,179), “‘bind”’
which signifies ‘jiva’ (the soul) which is fettered by egoity (ahamkara). (cf.
Kathaka-brahmana 12,7 31cq1  99:1) or ‘prana’ (vital principle including

sense-organs (Taittiriya-brahmana 3,2,8,9 WUM: 93E:1). The same idea is
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conveyed in Satapatha~bréhmana (3,7,3,9 and 7,5,2,6). Further, the same

text (3,2,3,11) identifies ‘pasu’ (in the plural) with the sun:
agrEl 3 gfear |

The rays of light are the pasus, and the sun enters into them.

And the epic mentions that this is a secret name of Vishnu:

it 3fd g
TEAMERISTEH ||

There are other explanations available:

(1) Vishnu has entered into all matter as the inner controller; ‘Sipi” means
the fuel sticks; and when they are rubbed, fire is produced. So Vishnu

is in fire as its inner controller:
ffy wmy it fas: wfas: |

(ii) ‘Sam’ is happiness; ‘ih’ is knowledge: one who drinks them or enjoys

them is ‘Sipi’. And he enters into all things.
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9 gd 3 A

d fuafa syedfa fafy: |
garnsfaer sfq srfawrend diegd: |

IR 3HR: | Td faurdifa fow: )

(iii) ‘Sam’ means happiness: one who has this happiness is “$T’; and ‘pi’
signifies that he protects in all ways. (3ft =m&@ fyg foifu:1). He also
enters into all beings (W& fawrdfifa fare: 1) Hence he is Sipivishta (Rrfusmet
famg farfufaw: )

(iv) ‘Si’ is water, that the Sun who drinks the water viz. dries it away

18 ‘Sipi’; Vishnu enters the sun, and becomes Sipivishta.

Al oifa stew sfa forf ) enfee fawrefifa form:
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(3) a9 T ||

Vishnu, who is Sipivishta, is begged to be pleased to accept (jushasva,
‘sevasva’) the offering (havyam, ‘havih’) made by the poet-seer (me,
‘madiyam’). The offering (or oblation, cf. RV. 4,9,6; 5,1,11; 5.4,4; 5,5,11;
6,16,47; 7,2,10; 7,4,1;, 8,60,14; 10,12,2; 10,20,5; 10,80,4; 10,91,15;
10,110,10 and 11) is qualitied by ‘that’ (tat), referring to the vashat-kara
that accompanies it (vashat-krtam). The expression ‘jushasva’ has the added
sense of finding delight in what is accepted; it involves taking pleasure
(ct. 4,2,20; 4,3,15; 8,43,16; 8,44,2) or cleaving to (7,2,1), or rejoicing

(5,4,4 and 6,5,6)

(¥) ad< 1 ggaar i #1|

May the laudatory hymns (sushtutayah, °‘sobhana-stutyatmikah’),
the words uttered by the poet-seer (me girah ‘vachaScha’), enhance or
magnify Vishnu (tvam - vardhantu, ‘vardhayantu’). In the expression
‘su+stuti’, the prefix for ‘stuti’ or hymn sushthu (from stha) signifies that
the hymns are excellent, appropriate and well-articulated. It is like ‘very’,

‘well’. And they consist of words (girah, cf. 5,10,4; 6,16,37;, 7,3,8;
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7,5,5; 8,84,6 and 7:8,103,1; 10,20,30; 10,69,3 and 10,91,2) which are

of great significance.

[t is not that a laudatory hymn will make Vishnu great. Vishnu as
Brahman is all-pervasive, perfect in all details (pturna) and complete; his
greatness is natural and unsurpassed (brhat). But as Sipivishta his presence
is inside the beings. The purpose of the laudatory hymn is to make us
aware of this presence. And it is this awareness that must grow. [t may
indeed be more proper to read: ggaal TRl # Jei=]| and take ‘tva’ as meaning
‘tava’, “‘the hymns meant for you''. ‘May my hymnal articulations proceeding

from my awareness of your presence grow .
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(4) T ua wfeafs: wer 7: 1|

In the earlier part of the mantra, Vishnu alone was addressed, but
now the prayer is for the two deities together (yuyam). The two deities
are not essentially different, but represent special powers (samarthya
visesha). Regarding the nyaya ‘when two are mentioned, there is duality’
(yatra dvitvam tatra bhedah), there is the explanation provided by Tura-

sruti, Sauparana-Sruti and Pingala-Sruti:

fyeuerg sgd = favmes e
THET T He: T YA ||

Thus, Vishnu alone is the real deity, the only reality: and Indra is
the foundation for him (adhishthana); one who supports Indra and nourishes
him (dharana-poshana-kartr) and through him does good to mankind. Cf.

RV 1,156,5:

3 A foema Tuama =
5 faw]: gohd g ||

Now the poet-seer seeks continuous (sada) protection (pata) by the

two deities. The protection that is sought is in the form of blessings
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(svastibhih, instrumental case). The expression ‘svasti’ is widely employed
to this day in the same sense. The word (here in the plural) refers to
all kinds of weal, happiness, fortune, luck, prosperity, well-being (cf. RV
4,11.6; 4,4,8; 5,4,11; 5,16,5; 7,1,20; 7,3,10; 7,4,10 and 10,122,8). The
word is formed thus: §+3T{{+Hl‘d'@l: (Unadi, 4, 180) 3fa fa:, and etymologically
means benediction (asih) and safety (kshemam, nirupadrava, freedom from

troubles and fear). Bhaguri is credited with this explanation:

ageyiaieuT iAottty |

Nirukta (3,21), however, gives indestructibility as the sense in which
the word is to be taken, the prefix ‘su’ suggesting honour, worth,

worship - worthiness (pujartha):
TR | ARRSd: § it |
Similarly Skanda-svami:

wfed sauffagcauisy wafeq wee: wT@fegaq  arfaay
et 1|
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The protection sought here is thus from all forms of death, disease
and damage. Svasti signifies ‘life-giving’ forces, sometimes personitied
collectively as a protective goddess (‘devi goptri’, RV 10,63,16) who resides
in the sky (prapathe, the rays of the Sun in the heavens, dyus-sthana) and
protects all the gods, forest-dwellers and townsfolk (grhe sa niramane sa),
shining luminously (svave$a bhavatu devi). The obtainment of all forms of
wealth, and the favourable rains are said to be the forms of Svasti. The

shower of blessings take the form of the rays of the Sun.
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Introduction

The next group of mantras addressed to Vishnu constitute the
hundredth stkta in the seventh mandala (corresponding to ashtaka 5,
adhyaya 6, varga 25). There are seven mantras in the stokta all in trishtup-
chhandas. Vishnu is the devata for all the mantras. The seer of the hymn
is Vasishtha. The whole stkta is prescribed to be recited as Sastra-mantras
during the ukthya-sacrifice by the priest called Achchhavaka. (cf. Asvalayana-

srauta-siitra 6,1) Sayana introduces this stkta thus:

q wd 3fa geemeEy g%
giaswad Jgd awEg

(eleventh stkta in the sixth anuvaka)
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(22)

| |

T q: AT AAE] AT

. \
Tatad FEn faEmEr ugn 3]
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(W:)

§|nﬁ|aaﬁ|ﬂﬁm|a|f\amé|axsmmmmlmal
FHTTJTI Imm T | kdldrdl-ll vleml wsﬁamﬁll

(374 )

F: (9d:) g seme fowe g, J el 59 9
IS4 Taeed 99 faEEd (F:) md: g gad |l

q Now then

Tl the mortal

Td partakes; possesses

afre intending and energetic

T: whoever

AT (with) concentrated (mind)

T with the (concentrated) mind

DS does worship

TdTd~TH, all along; much

EDL] the favourite of human beings
(Vishnu)

a1 foameng illumine; cause to shine
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Now, whichever mortal, desiring to gain (or conquer), offers honour
to Vishnu who is wide-striding and widely sung; does worship to him with
concentrated mind in a big way; and make this most adorable one to the
mortals shine forth (in his own heart) all the while, he will then surely

partake (of the deity’s nature) or possess (that deity)

() 3

The expression ‘nu’ elongated with the prefix ‘u’ (n@) in the Vedic
context marks the beginning of a passage; it has the sense of ‘Now then’,
or ‘listen!” (RV. 2,4,8; 4,5,7; 5,16,5; 5,17,5; 7,1,20; 7,1,25; 7,7,7; 7,8,7;
10,115,1). Sayana, however, takes it in the sense of ‘‘quickly”’, ‘‘soon”

(as in RV 5,10,6), and makes it go with ‘dayate’: ‘marto nu dayate’ (‘‘the

136 Rgveda-Volume - IX

IZALAD AZRLAD (2RAD ARAEAD 1A 1ZREA



FAZIAAA AAZIAAA AAZIAAAT FAZ AR

|
mortal man.will quickly obtain wealth’’). We also find the expression used
in the sense of “‘indeed’, ‘“‘surely’’, as in later Sanskrit in some passages

(e.g. 2,1,6 and 10,11,3).

(3) 5l gad !

The mortal man or human being (manushya) is frequently called
‘marta’ in the Vedic passages (RV. 4,11,5; 5,14,2; 10,4,5; 10,12,1;
10,79,1; 10,87,21; 10,115,7; 10,150,2). Nighantu (2,3) explains that
marya, marta (martya) is so called because he dies (mriyante maryah,

mrng prana-tyage, sffiman fefieficuyfawrea) Unadi, 3,86, 3fd a1 Yea: |
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The word martya is a further change: Taviser ‘F&add Afapegss=ia 3fa
wnfdereataa aql)

The word ‘dayate’ has been interpreted by Sayana as meaning ‘‘obtains

wealth” (dhanam adatte). He suggests that the context justifies this meaning:

_ ZIfd U gatel 59e: | @ e gier emmE avemm veee
glofess 3 g 2ad fawma qardifa asem

There is no doubt that one of the root-meanings of the word is “‘to
accept’’ (grahane), but there are other meanings: “‘to give’” (dane) (as in
3,103,6), “‘to protect’”” (avane), “‘to divide’’, ‘‘to cleave asunder’ (as in
6,6,5 and 10,80,2), and ‘“‘to partake’, ‘‘to possess’ (as in 2,3,52). If the
context is merely a ritualistic one, then Sayana is right. However, there
is also an adhyatma aspect to all the Vedic mantras, which we have tried
to highlight here. In this context, the word ‘dayate’ should signity partaking
of the nature of the deity, viz. Vishnu who is all-pervasive. In case the
more usual sense of obtainment or possession is preferred for ‘dayate’,
then the wealth (dhanam) which is obtained should be taken in the sense
of knowledge of godhead (jianam), as other synonyms like ‘rayi’, ‘dravinam’

(jianatmaka-vittam) mean.
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This is stated in the mantra to be the reward for the devotee of Vishnu.
The rest of the mantra specifies the devotee’s approach which will elicit
this reward. The devotee is ‘mortal’ (marta), but the deity is ‘immortal’
(because he is all-pervasive, infinite and wide-striding, Vishnu-urugaya). The

reward would be partaking of the deity’s nature.

(3) SR =

Sﬁyz'ma takes the words in the sense of “‘whoever, being desirous of
wealth” (dhanam ichchhan), to agree with his interpretation of the word
‘dayate’ as meaning ‘‘receives wealth”’ (dhanam adatte). But it was shown
earlier that ‘dayate’ does not involve the idéa of possession of riches, but
that it more aptly signities ‘‘partaking’”. Sayana seeks to justify his
interpretation by referring to the grammatical form: HAdeHTI= F&TH | But

he ignores the overtones of the word.

The root-form ‘sana’ no doubt has the meaning of gain or acquisition;
but the root stffix ‘i’ means ‘‘to go after’”’. The word ‘sanih’ would mean
worship (p@ja), as in 1,100,13. The sense of ‘going after’ is prominent

in the other meaning of ‘sanih’, namely ‘adhyeshana’ (given in Amara-
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kosha), synonymous with ‘anveshana’ (Sabda-mala). The sense of
HATUMTEIREAOT || applying ones attention or turning ones mind, searching
for, or seeking something, is involved here. It may be a search for gain
(as in 5,12,4 ‘sanishatah’) or for conquest (as in 3,11,9 ‘sanishamahe’);
but the word ‘sanishya’ emphasizes the ideas of intentionality as well as
effort. The devotee does not merely ‘desire’, but is intensely and earnestly
‘oriented towards’. In this context, the introduction of wealth (dhanam, as
Sayana suggests) (which is not in the text) as the object of the devotee’s
search, would not be correct. The intention here is to attain to the deity,

to partake of the nature of the deity, viz., Vishnu (dayate).

‘Sanishyan’ goes with ‘dasat’ and also with ‘yajate’; whoever ‘yah’

refers to the devotee who has this intentionality.
(%) fawad e (wd:) Il

The significance of the words Vishnu and Urugaya has already been

explained.

The root of the word ‘dasat’ is ‘dasr’, which means ‘‘to give’’ (dane),

“to present”’, “‘to grant” (Nighantu 3,20, 3% & | 3T HYI Tl I
gfa wifaafeefTsafa: |- famaar ).
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It becomes ‘dasat’ in the sense of ‘“‘giving”” (e.g. 10,122,3; 6,16,20;
8,103,4; 6,13,31); ‘dasati’, ‘‘he gives’’. From this is derived the word
‘dasushah’ (*‘of the giver”’), (cf. RV 4,9,8; 8,84,3; 10,122,5); and ‘dasushe’
is the word which means ‘for the giver’ (2,1,11; 4,11,3; 4,15.3; 5,3,1;
5,25,5; 7,5,8; 8,43,15; 8,102,1; 10,21,6; 10,140,1). What can the devotee
as a ‘“‘giver’ give to the deity? It is only the sacrificial offerings. Sayana

takes the word in the sense of “‘offering oblations™ (havimshi dadyat) in

a sacrificial session.

But the root-meaning of °das’ (dasr) also signities “‘serving’,
“honouring’’, ‘‘worshipping’’ (of course in the sense of giving service,
according honour and oftfering worship). The word therefore does not
necessarily suggest sacrificial offerings. The context would justity the
meaning that whoever worships devoutly offering himself to the deity

Vishnu, would be eligible for the reward mentioned earlier (dayate).
(¥) 9 T TR HEET IS |

The words ‘satracha manasa’ both in instrumental case are significant:

they emphasize the significance of the word ‘sanishyan’. The expression
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‘satracha’ has its earlier form ‘satrdch’ (which means ‘‘going together’,
“joined”’, ‘‘united’’), which in turn has its original form as ‘satra’ (which
means ‘‘always’’, “‘ever’’, (as for instance in RV 1,71,9 or 1,72,1). The
expression ‘satrach’ is therefore to be taken in the sense of persistent
wholeness. The two words together (‘satracha manasa’) would mean “‘with

concentrated mind”’

And ‘manas’ need not be interpreted as ‘‘praises that are articulated
by the mind’™ (mananena stotrena) as Sayana has done. [t would be far
fetched. “Manas’ is mind as in its normal meaning; and the Rgvedic passages
usually employ the word ‘manas’ in the same sense (3,19,3; 10,2,5; 10,5,3;
10,70,4: 10,87,13; 10,102,23). The two words, put together by design,

would mean only “‘with the mind that is concentrated”, and are related

to the intentionality involved in ‘sanishyan’.

‘Pra-yajate’ signifies “‘does ‘worship” (as ‘yajati’ in 10,2,5; 7,2,10;
‘yajasi’ in 3,19,4; 6,4,1; 6,15,14; ‘yajamahe’ in 8,40,12). The root-word
‘yaj’ signifies worship of the deity (deva-puja), and not necessarily sacrifice
(yajiia); or as Ananda-tirtha suggests, even sacrifice is basically an act of
worship (‘deva-pUjetyadi-dhatoh puja-rupa-yajiarthad yajateh’). ‘Pra-yajate’

means ‘‘prakarshena pujayet’”

142 Rgveda-Volume - IX

IZALAD NZRAAD T2RLAD 1A AZRAD A2REA



JAZIAAN FARIAAAN FARIAA[ AARIAAA

(4) udmE=d = s il

To the extent (etavat-parimanam) that the devotee’s intensity would
allow him to approach the deity (etavantam), the reward would be
correspondingly forthcoming (dayate). Or the word ‘etdvantam’ may mean
“much’”, “great’”” (mahantam), referring to the reward. Alternately, the word

may mean ‘‘all the time’ .

‘Naryam’ is the “‘favourite of mankind™’, or “‘beneficent to the human
beings™ (narebhyo hitam), referring to Vishnu. However, the expression
‘naryah’ is employed sometimes in the sense of “‘the hero’s strength’ (as
in 7,1,21 and 7,7,8); it also means the “‘divine power” (1,72,1). Thus
the word has shades of meanings like manly, human, strong, aggreeable
to men. Vishnu is ‘narya’ (as Indra also is), because he is extremely human
in form and deeds: he is, as it were, a superman, but one among us. He

1s easily approached.

‘A vivasat’ (Sayana takes it in the sense of ‘serving by prostrations
etc., ‘namaskaradibhih paricharet’) has its original form in ‘vivas’, which
means “‘to shine forth”’, “‘to illumine”’. The word is sometimes employed

in the Vedic passages to mean ‘‘aproach (as, e.g. 1,12,8 and 9), but more

often in the sense of ‘““dawn” or ‘‘illumination” (4,11,5; 8,19,13 etc.)
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The contextual import would be: Whatever devotee (yah) earnestly
intends and puts forth energy (sanishyan), illumines the image of Vishnu
in his own heart (a vivasat), to the exclusion of all other thoughts, viz.
with focussed attention (satracha manasa), off'ers his own being for the
deity (dasat) and devoulty worships him (pra yajate), will surely (nu) partake

of Vishnu's own form and nature (dayate).

The ‘riches’ (rayah) that the poet-seer speaks of as the reward for
our approaching Vishnu is thus quite unlike any wealth or possession that

we find here on earth. It is of the nature of spiritual felicity.
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@ faeom you, O Vishnu

gAfog grace of mind

fags=ry benevolent to all (referring to sumati)

AYIAH unmixed (same)

RCRICE granter of desires; quick to act
Hfem thought; mindfulness

T give; grant

ECE obtainment

R so that

q: for us

gfgas easy of access; prosperous path
o much; in profusion; infinite
CREICKE life-giving; powerful

qe-sH perfect bliss

q3: riches (spiritual wealth)

O Vishnu, who is the speedy fulfiller of all desires, bestow on us
thoughts which are benevolent and good for all, which cause delight to
many and which are free from faults so that we may possess in profusion
wealth which is obtained without much stress, which is life-giving and which

is delightful for many.
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(2) @ foon wagmE: (TEEEE) i

Vishnu alone is directly addressed here (tvam). He is eulogized as ‘eva-
yava’. Sayana takes the description as meaning ‘‘the fulfiller of the desires
of devotees™ (UaT WTHEAT: &IHT: M AT Y9gfd @i 3fd 1) The overtones of
the word are much more significant than this simple meaning. There is the
Vedic word ‘evaya’ which means ‘‘going quick’™ (RV 1,156,1), “‘moving
speedily’” (like horse 1,158,3, ‘evaih’, 1,68,2: 7.6,6: 8,103,13: 10,6,6),
“journying” (4,2,12). The root-form ‘i’ (gor+3omefiean 3| Unadi, 1,52) means
“to move’’. In the Vedic context, the expression ‘evayava’ is employed to
describe Vishnu (1,156,1) or the Maruts (5,41,16); the former for his well-
known strides and the latter for the speedy currents of wind that they

represent.

The word is sometimes employed as synonymous with horse which is

known for its speed (as in 1,158,3)
I8 Tqafeia: |

(Sayana: evah, gamanam; evena gamanena)
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The descriptive word therefore highlights Vishnu’s quickness to act. He
1s sought here to grant to the devotee, the thoughts which are unmixed; the

thoughts which are themselves quick.

(3) gafd fogs=n stogar afq a1 1

The poet-seer begs Vishnu to bestow on him (dah, ‘dehi’, ‘‘give’’) not
only right thoughts (matim) but a disposition that is favourable to approach
Vishnu (sumatim). The former word is derived from the root ‘man’ which
means ‘‘to think’’, “‘to understand’’ (avabodhane), with the suffix ‘ktin’. While
the usual sense is mind or thoughts, (manyate anaya) the Vedic passages (as
in 3,26,8; 7,4,1; 8,23,23; 10,6,5; 10,7,2 and 10,91,8 and 14) employ the

word in the sense of ‘mindfulness’ (smrti, as the lexicon Medini indicates

as synonymous with ‘mati’)

‘Mati’ (mindfulness) is not sufficient to solicit the reward from Vishnu.
It should be accompanied by ‘su-mati’ the suffix adding the sense of right-
mindedness and right thinking. Sayana takes the word to mean ‘favourable
disposition’ (anugraha-buddhi). There are Vedic passages where the
expression is employed in the sense of ‘grace of mind’ (1,73,6; 3,1,3; 3,5,11;
4,4,6; 5,1,10; 6,2,11; 6,14,6; 6,15,6; 7,6,6; 8,103,9; 10,10,10; 10,11,7
and 5,27,3)
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‘Sumati’ or grace of mind is further specified as ‘‘beneficient or
benevolent to all living beings’’ (vi§va-janyam, Sayana ‘sarva-jana-hitam’),
and as ‘un-mixed’ (with defects, defaults which are common to normal

thoughts, Sayana ‘doshair viyuktam’).
(3) W= FAm q: |

Vishnu is begged to bestow on the devotee earnest mindfulness (matim)
and grace of mind, (sumatim) which is free from selfishness and love of
material things and sensual pleasures (aprayutam), and which has the good
of all beings in mind (vi$va-janyam), so that (yatha bhavati tatha) the devotee .
gets into contact with the deity (parchah, from ‘prchi’ samparke), and thus

all of us (nah) are benefitted.
(4)

The benefit accruing from the contact (parcha) of the devotee with the
deity is now related. It is the obtainment of the riches, wealth (rayah). The
word ‘rdyah’ (rayas, property, possessions) is derived from the root ‘rai’ (ra),

meaning ‘‘to make noise”’ ($abde), viz., make one celebrated: ‘rayah’ is in
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the plural number (rah-rayau-rayah). “‘Riches’, “‘goods™, ‘‘possessions’’,
“treasures’’ would be the apt translations. In the Vedic context the riches
are spiritual in character; they are of the nature of bliss or felicity (cf: RV.
1,36,12; 1,72,8; 1,73,8; 1,127,11; 3,16,3; 4,2,3; 4,8,7; 5,12,3; 5,15,5;

5,23.5; 6,1.5; 6,4,8; 6,14,3; 7,4,6; 10,122,8; 10,140,4)

The epithets descriptive of the riches that are spoken of here are
suggestive. They are for one thing, easily acquired or easy of access, (suvita),
as Sayana takes the word (sushthu praptavya). But the word means also ‘‘easy
to traverse’’ (su-ita, su+vi+ta), ‘‘prosperous path’’, “‘happy course’’; and we
find Rgveda using the word in this sense. For instance, the expression
‘suvitaya’, means ‘‘for a happy journey’’; ct. 2,2,6; 3,2,13; 4,14,3 and

5,11,1). The word also means just happiness (7,1,24 and 7,2,6).

The second detail pertaining to the ‘riches’ (rayah) is that they are
ample, immense, vast, endless (bhureh, ‘bahulasya’), quite unlike the worldly
wealth. The spiritual possession is characterized not only by happiness while
it is acquired (suvita), but by being inexhaustible, infinite (bhari); one is
reminded of the Upanishadic statement: ‘“What is vast indeed is blissful; there

is no bliss in what is little”” (Y1 T3 g@q | o4 gEafki|)
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Further, the ‘riches’ are all-consuming and far reaching like a horse
(asvavatah). In the Vedic context, the imagery of a horse represents great
speed or swiftness (a$u, a$), pervasion or waxing ($vi, “‘to swell”’), and
insatiability (a$ bhojane). It is because of these associations that Satapatha-

brahmana (13.1,2,7) speaks of the horse as the best of beasts:
qeeyd: e s ol

Taittiriya-brahmana (3,8,7,2) describes horse as the most essential

among creatures:
Hed: YREMER]: | Hl dq:

Nirukta (1,4,1) points out that anyone or anything that traverses the

road with speed, moves along swiftly, is to be called a horse:
T: HyreAERgAaE: ¥ o= |

Even the root-meaning of the word indicates pervasion, swiftness in
traversing: (Unadi, 1,1,37):
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sfafeRtmafafin: &1
(315a T AN ATHIAIN 374 TSt |)

The expression ‘asvavata’ employed in the mantra has been interpreted
by Sayana as meaning ‘‘yoked to horses’ (a$va-yuktasya) or ‘steed-
comprising’. It is to be noted that in the Vedic world, ‘horse’ symbolizes life
(as in 1,36,8) and power (7,7,1; 8,103,7; 8,74,10). The ‘riches’ are in this

context life-giving and have the strength to sustain life.

They are, furth.er, tully filled with delight (puruschandra). This
expression is interesting, Sayana takes it in the sense of “‘delighting many
people”” (purtnam bahtinam ahladakasya). This does not seem appropriate.
The word is composed of two expressions ‘puru’ (from the root: ‘pri’ meaning

“to fill”’, “‘to fulfil”’, ‘‘to satiate’’ piparti, purayate va):

g+giufesafamiagivgion: | (Il 2,3%) 3 F: | d=gE= (16,2,20R)
3 I@H | IO W (2,2,42) 3 TR |

and ‘chandra’ (from the root ‘chadi’, meaning ‘“‘to delight”’ ahladane),

“happiness’’ (sukha), or ‘‘to shine”’
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TR |

gfe (3fR) Rt W =)

The two words together should correctly be ‘puru-chandra’ and not
‘puruschandra’ as we find here: but there is a grammatical justification for

this apparently incorrect usage:

TRERATGEETd | O’ shdifd e JaTe: 3id
I YAl =fd o germ]
I 3caTe vafd Uetheny |
TSR U8 G Tegeg sfa fafg:

When the expression ‘puruschandra’ is used in connection with the
‘riches’, it means ‘puru-sukha’ (perfect bliss). It may also be noted that the
word ‘puruh’ has also the sense of the celestial region (devaloka). When
‘chandra’ in the sense of happiness is associated with it, the compound word

would signify “‘heavnly bliss™, altogether unwordly.

The ‘riches’ (rayah) that the poet-seer speaks of as the reward for our
approaching Vishnu is thus quite unlike any wealth or possession that we find

here on earth. It is of the nature of spiritual felicity.
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f:

I wins
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thrice; three-fold; in three ways
the shining one (Vishnu)
the earth; the universe

he; this (deva, Vishnu)

this (prthivim)

traversed; pervaded

filled with a hundred lights
(prthivim)

by (his) greatness

Vishnu

May he (Vishnu) be so!
than all the strong ones
stronger

splendour

indeed

of this ancient one (Vishnu)

(is the) form
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This (esha) brilliant one (luminous, shining, deva), Vishnu strode
acros$s (vi chakrame). The earth (prthivim, viz., the entire universe) which
is bright with a hundred lights or flashes (Satarchisham), thrice (in three
ways, trih) by his might (mahitva). The form (nama) of this most ancient
one (asya sthavirasya) is that of splendour (tvesham), surely (hi). May this
strongest one among all the strong ones (tavasah taviyan) be most adorable

(to us) (pra astu).
(%) T yftefimy wal fa =0 wa9g mfgan)

This bright one (deva, from ‘dyotanad dipanad c;yus—sthanﬁd va’),
Vishnu is well-known for his three strides (tri-vikrama): and this detail has
already been dealt with at length. The present mantra indicates that it was
the prthivi that he strode across. But, as Sayana explains, this is suggestive:

it involves all the three worlds (‘upalakshanam etat, prthivyadin trin lokan’).
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The word ‘prthivi’ symbolizes vastness, immensity, wide-spread (from
‘pratha prakhyane’, Nirukta, 1,3, ‘vistirna). Prthivi is spoken of in the plural
(as in RV 1,188,9 and 10) referring to the earth, atmosphere and sky.
It is ‘uttdnad’ (extended), ‘urvi’ (broad) and ‘mahi’ (great, 7,104,11). Thus
all beings live only on ‘prithivi’ (1,154,2) and all three steps of Vishnu

are only on ‘prthivim’ (1,55,4)

It is described as ‘this here’ (etam) in the sense of ‘paridr§yamanam’,
available to our perception. (cf. ‘idam’ 1,22,17 and 1,154,1). Further, it
is ‘Satarchasa’, ‘‘of the nature of a hundred flashes of light”” (sata-samkhyany
archimshi yasyas tadrsam). The word ($sata+rch) is explained as ‘‘having
a hundred ways of moving” ($ata vidha-gati-yukta). ‘Sata’ means not only

a hundred, but ““many’” (bahu), or “‘innumerable’” (ananta). The earth (viz.,

world) is multi-faceted, and consists of many kinds of lights and lustres.

Vishnu traversed thrice or in three ways (trih). The usual enumeration
is of the three realms: earth (prthivi), midregion (antariksha) and the heavens
or sky (dyaus); symbolized by the vyahrtis as bhiuth, bhuvah and suvah,
and involved in the pranava as a-kara, u-kara and ma-kdra. Ananda-tirtha,

however, suggests, elsewhere (1,22,18), that ‘three’ (trih) refers to (a) the
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three Vedas (Rg, Yajur and Sama), (b) the three time-segments (past,
present and future), (c) the three constituents of the universe (sattva-rajas
and tamas), (d) the three realms (earth, midregion and sky), (e) the three
kinds of souls (gods, demons and humans), and (f) the types of existence

(living, non-living and mixed):

&M HIAH, UM, AT SaeHeHTINH |
e e Aifr wer fa s d )

Vishnu did this as an expression ot might, majesty, greatness (mahitva,

‘mahattvena’, ‘mahatmyena’)
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() 9 fawreg d@@: qetam

The expression ‘pra astu’, with reference to Vishnu is taken by
Sayana to signify ‘‘May Vishnu be the master for all of us’ (asmakam
prabhavatu, svami bhavatu). However, it may not be the idea of the
mantra, considering the other details furnished. In the Vedic passages,
we come across the suggestive and pregnant expression ‘astu’ in numerous
contexts (ct. 4,4,7; 4,15,9; 5,11,5; 8,102,21; 10,7.4 and 10,51,8). The
word ‘astu’ (as+tun, (379 4l qUFdSHTET)), from the root ‘as’. meaning
“to be” (bhuvi), has the sense of approval or agreement (angikira). In
the Vedic passages, it signifies not only the usual “‘may it be so’’ or
“let there be’’, but a positive intentionality, a deliberation; it would rather
signify “‘may this loom large before me!”’, ‘“‘may it appear in front of
me”’, “‘may this occur prominently in my mind”’. In the present context
the poet-seer intends that the mighty Vishnu, most lustrous among all
the lustrous (to be mentioned later), and who is all-pervasive (being
Vishnu) may occur immediately in his experience. He has the vision of |
Vishnu, and he wants the vision to be transformed into a complete

experience.
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(3) deEEadEH |l

Vishnu that is to appear before the poet-seer prominently (pra astu)
is here described as ‘tavasah taviyan’. The word ‘tavas’ (tavah) is usually
taken in the sense of strength, energy, valour. Nirukta also includes it
among the names of ‘‘strength’ (bala-namani). It derives the word from
the sense of striking or killing (tavatir vadharthah, Devaraja-yajva).
Sayana takes the word in the sense of ‘‘old”’, ‘‘ancient” (tavasah
tavasvinah vrddhadapi). But in the Vedic passages (for instance, in 3,1,13
or 7,6,1), the word is better understood if we give it the meaning of
‘tejas’ (lustre, brilliance), as Ananda-tirtha has done (1,30,7). His

glossator, Jaya-tirtha notes:

q9 3Ifd Jod dsEisfy A
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There are comparative and superlative variants of the word ‘tavas’
in this sense in the Vedic passages (e.g. 1,30,7; 1,90,5; 2,33,3) (tejastara;
tejastama; antarnita-matubartham). Vishnu is ‘taviyan’, or tejastama (atiSayena
tejasvi) as most brilliant among all the brilliant ones, most illustrious.

(tavasah tavishah)
(¥) @y f& o= wufes Am|

Vishnu, the most venerable one (sthavirasya), is known widely (nama

’ ok

hi) as ‘Light’ (tvesha). The word ‘sthavira’ (from the root ‘stha’ ‘‘to stay”
with the suffix ‘kirach’, @fsr fofrfa| Unadi, 1,54) literally means ‘‘one
who abides’ (tishthatiti) in this sense ‘‘the ancient one’’, ‘‘the extremely
grown one’’ (atyanta-pravrddha). But the word also has the sense of strong,

compact and broad (7,11 and 10,51,1). Vishnu is ‘sthavira’ in this sense

also. Being both the most ancient and the strongest, he is ‘venerable’.

He is known by the name (Sayana takes the word ‘nama’ in the sense
of form, ‘namakam ripam’) Vishnu (vishnur ity etan namaiva), which evokes

the vision of splendour (tvesham). The word ‘tvesha’ (from the root ‘tvisha’
meaning ‘“‘to shine”, diptau, ¥, f&W: wEwER ITUTY SEETFE: 1) signifies

“to burn’, ‘‘to be luminous”, ‘“‘to be lustrous’” ‘‘to be blazing” “to be
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vivid” (cf. 1,36,20; 1,66,3; 1,70,6; 2,9,1; 3,26,5; 4,6,10; 5,8,6; 6,3,8;
8,40,10; 8,74,10). Commenting on the compound word ‘tvesha-dyumnaya’
in RV 1,37,4, Jayatirtha explains the first part ‘tvesha’ as meaning
“‘extremely luminous’ (suprakasa), ‘‘self-radiant’”’, and the second part
‘dyumna’ as “‘knowledge’ (jiiana), the whole word meaning knowledge that
is unobstructed (apratibaddha-jiana). The word ‘tvesham’ in the present
mantra may also have the same significance. Vishnu’s light is altogether
unimpeded, unclouded, unfettered. It is clear and vivid, not only in the

world outside, but also within each being.

The prayer of the poet-seer is that the light which is universal

(tvesham) may shine within him clearly and vividly (pra astu).
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fa =m (Vishnu) traversed

gford wang this earth

<

L ﬁlml this Vishnu

I for residence

R for humans

SR in order to grant

gard: steadfast; abiding (in Vishnu)
3= his (Vishnu’s)

R praisers; devotees

SEICE men

IJefarfom vast dwelling

gt producer of good things
EEALY made

This Vishnu (esha Vishnuh) made his celebrated strides across (vi-
chakrame) this earth (etam prthivim), intending to bestow it (dasasyan) upon

the living beings (manushe) for their dwelling (kshetraya). The human beings
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(janasah) who gratefully offer him their praises (asya kirayah) are firmly
settled (dhruvasah) on earth. And he made (chakara) the wide dwelling

space (uru kshitim) yield excellent things (sujanima).

(2) fo =shs wr foeoy war g !

He (Vishnu) traversed (vichakrame) this earth (prthivi), as already

explained. He strode across the earth, and carved out the three realms.

(3) &9 oY U

The purpose of his striding across and bringing forth the three realms
(earth, midregion and sky) was to provide living accommodation for
creatures. The expression ‘manushe’ literally means ‘‘for the human beings’’,

although Sayana takes the word to mean ‘“‘for the hosts of gods who sing
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his praises’” (stuvate deva-ganaya): but the word is used in the Vedic
passages mostly in the sense of living beings (cf. 1,110,1; 4,6,11; 5,5,7;

6,4,7, 7,8,2; 7,9,4; 10,2,17; 10,80,6; 10,110,7)

Vishnu brought forth the three realms as abodes for the living creatures
to live in (kshetraya, from the OOt ‘kshi’, ““to dwell”’, ‘nivasartham’). He
desired to gift the three relams to the living beings. There are creatures
that dwell on earth, in the atmosphere and in the sky. The word ‘dasasyan’
(from the root ‘da’, “‘to give’’) involves the idea of intention to give
(pradasyan). Sayana sees here a reference to the legend which makes Vishnu

appropriate by cunning the land that belonged to the asuras (Satapatha-
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brahmana 1,2,5; Taittiriya-samhita, 2,1,3,1 and 6,2,4,4). Hence his remark
that Vishnu intended to steal the land from the asuras and give it to the
gods (‘asurebhyo apahrtya pradasyan’); and hence also his taking ‘manushe’
in the sense of the eulogizing gods (stuvate deva-ganaya). But the whole

reference is a laboured one.
(3) gamEl I FHE ST

And the living beings (janasah, ‘“‘those who are born’™, cf. 1,36.2;
3,19,4: 5,2,19; 5,3,3; 7,6,6; 8,43,27; 8,74,2; 10,4,2), who were gifted
with this accommodation, dwelt on earth (viz. in the three realms). The
human beings among them who recognized the beneficent act of Vishnu
praised him for this. They are the bards, the poets, the praisers (kirinah,
plural of kirih, from ‘kri’, “‘to sing”’) (cf. 5,4,10 ‘kirina’: 6,45,19; 8,103,13).
They were steadfast, abiding in their love of Vishnu (dhruvasah, ‘ni$chala
bhavanti’). It makes little sense to say that they (the praisers) became firmly
established on earth. The expression ‘dhruva’ involves the idea of immortality,
deathlessness (cf.6,9,5); of the eternal (dhruvasu, 1,73,4); and therefore
it connotes the state of spiritual existence and the unwavering acceptance

of the divine grace (as in 3,6,4; 4,2,7; 6,9,4; 6,15,7).
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(%) Ielafd gemr ==hr |

Sdyana again gives an explanation that is both narrow and partisan.
“Vishnu, who is the producer of the good things, makes for his worshippers

here spacious dwelling.

g o Sty st
qE T g e s

fredioifar =R @y FR )
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The word ‘su-janima’ (sujaniman) means ‘‘producing’’, ‘‘causing to
appear’’, ‘‘creating’’ fair things (the prefix ‘su’ meaning ‘“‘good”, ‘‘right”,
“excellent”’, “‘fair’’); it may refer to Vishnu. But it would make better
reading if we take it alongside ‘the vast dwelling place of the living beings
(uru-kshitim) and retain the order of words as the mantra has it: ‘urukshitim
sujanima chakara’. Vishnu made the spacious dwelling space “‘yield excellent
things (for the life of the beings)’’. Vishnu not only provided accommodation
for life on earth (viz. in the three realms), but caused the necessary
conditions for life, like air (vayu) (apa), water, sunlight (savitr), food (anna),
night and day (naktoshasa) and so on. The Vedic passages eulogize all

these details.
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EURIEE: O Sipivishta (Vishnu)
a1 master

qqd 9 A that name of your

3 now

T ey (I) praise well

ERCIIE the things ought to be known
T%FS(FL knowing

q that you

oIy (I) eulogise

GEES] strong; mighty

SREICY the small fry (that I am)
&= dwelling

SIS ERS I of this world

W beyond

O Sipivishta, master (aryah), I do eulogize with all the excellence
at my command (pra Samsami) that well-known (tat) name of yours (te
nama), and fully knowing (vidvan) that can be known by mortal man
(vayunani). And I sing your glory (tam tva grnami), knowing that I am
but a small weakling (atavyan) while you are mighty and you abide

(kshayantam) beyond (parake) the confines of this world here (asya rajasah).
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(2) 9 o« I Rifufay Fmwr: ey |

“Now (adya, idanim) do I take your name (nama), O Sipivishta (the
significance of which word has already been explained) and master (arya),
and [ praise you with it (prasamsami, ‘prakarshena staumi’)’’. The expression
‘arya’ is included in the Nighantu (2,22) among words signifying lordship
(isvara-namani). It is derived from the root ‘ri’, meaning ‘‘to move’’, ‘“‘to
go’’ (gatau, ity asmat nyati-praptih): arya is one to whom all go (ﬂmﬁ
& wd: v ). He is in this sense the lord. Sayana explains that Vishnu
1s described as arya, because he is the lord of praises, or the lord of all
the fire-offerings (svami stutinam havisham va). The word has been
discussed in detail in the introduction to the first volume of this series

(cf. also 4,4,6: 7,5,6: 8,103,1: 10,11,4: 10,69,6)

(R) =g fagm

‘Vayuna’ is an interesting word in the Vedic context. Nighantu (3,8)
includes it among terms indicating superiority, honour and adoration
(praSasya-namani): and also (3,9) among the names signifying wisdom

(prajiia-nama). The word is derived from ‘vi’ bhave, and is formed thus:
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S AL (Upadi 3,58) 3 Jca3: | &t 9@ |
g4 dd: if<ail S5 Al

Thus the word means one who is wise (prajidvdan) or one who shines
with brilliance (kantiman). More often, however, the former meaning is
indicated (as in 1,72,7; 3,5,6; 6,15,10; 10,46,8; 10,122,2). It signifies
manifestations of knowledge. But the word that goes with it (vidvan) also
indicates a knower. ‘Vayunani vidvan’ would thus tautologically mean
‘knower of knowledge’! It is therefore that Sayana takes the word ‘vayunani’

in the sense of “‘things to be known’’ (jiatavyani artha-jatani). The poet-
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seer describes himself as one who knows what is to be known, and is
offering his praises to Vishnu because he is aware of Vishnu’s might and

relevance to the devotee.
(3) @ < TNt A |

The poet-seer proceeds to sing the eulogy of Vishnu (grnami, ‘staumi’,
from ‘gl’ $abde, ‘‘to utter’”’, “‘to voice’’, or from ‘grn’, ‘‘to declare”). The
expression for eulogising involves the utterance of suitable words (cf. 4.10.4;
5,6,2; 5.8,4; 5,16,5; 5,27,3; 6,15,7;, 6,16,16; 7.8,5; 8,23,7; 10,115,5;
10,122,8). Vishnu has been described as a mighty one, as the lord, and
as brilliant like the sun. The poet-seer says ‘I praise him who is like that
(tat), that is yourself (tva, ‘tvam’). He is also conscious that he himself
is feeble, small and frail (atavyan, ‘ataviyan’, avrddha-taroham), and as such

unfit to eulogize Vishnu who is strong and distant.
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The word ‘tavasa’ (already explained) is included in the Nighantu (3,3)
among words for “‘the great’”” (mahan-nama). The etymological significance
1s growth (tavatir vrddyarthah): one who is great is also one who has well
grown (pravrddha). It also involves the idea of being powerful and strong
(cf. 3,1,7; 3,1,13; 7,5,1; 7,6,1). Vishnu is distinguished by his might and
greatness; his strides and the creation of the realms for the benefit of the
living beings are illustrations. Compared with Vishnu, the poet-seer

acknowledges his smallness (atavyan).

Further, Vishnu abides (kshayantam, ‘nivasantam’ from ‘kshi’ nivase)
far beyond (parake ‘duradese’), the worlds that we see and know of (asya
rajasah ‘lokasya’). The word ‘kshaya’ means habitation, house, residence
(cf. 1,36,8; 5,9,2; 6,2,5; 7,1,12). It also has the sense of being master
where he resides (8,19,35; 10,140,5). Vishnu abides ‘beyond’ (parake,
Nighantu 3,26; HE[ galq wuqaieE wd IREICACRE
(Unadi, 4,15) 3fa serueral angeay o 1)
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The worlds are known as ‘rajamsi’ (loka rajarmsy uchyante); rajasah
means ‘‘of the world”” (6,1,11; 10,187,5). That Vishnu dwells in all the
three realms (7,100,5) has been repeatedly mentioned. What is beyond

the realms is ‘parama pada’ (1,154,5)

e ¥ T srgien fawn:
Ue 9 mEd 3cH: ||
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(¥¥)
(afRams:)
Fefir forant wfwad o
5w Fiffw st
aa_wzlm: wfhar a;mma'x NE 1% 1

(W:)

fFrl s d1 fowm sfay qﬁ_w«%m gl A A
frfisfirg: | oifG | 711 o | S | | TR T F SR

— - e

ds 391 31"11:9;: I
(3777

(®) fown, aq () ‘Tofufae: (31€) of@r (3fa) v ==,
3 (aq W) % 3q ofmed qq? 9q =W EfHg oy, Taq
JU: I T ATE: |
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(8) fowom O Vishnu
% 3d in what manner
a thy; your (reference to nama)
EECECE Gl acknowledged,
addressed; became
despised; rejected
(interrrogation)

g I 998 (you) announced;

increased; become

strong
forfufers: s1fr ‘T am Sipivishta’
Taq 99 this form; phantom; design

AT 9| ATE  do not conceal from us
REs because: wherefore
IAIEY: (assuming) a
different form
iy in the hostile
encounter: in the
offering or oblation

B you became manifest
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O Vishnu, you have announced (parichakshyam bhut) that you are
Sipivishta, but what is this name (kim it), which is despicable? And
you have come to the battle (samithe) in a different form (anya-rupah),
assumed by you (babhitha)! O do not (ma) hide from us (asmat apagiha)

your real form (varpah).

Sayana provides an elaborate commentary on this mantra, referring
to the ancient story of Vishnu in disguise helping the sage Vasishtha
(who is the poet-seer of this hymn) in an encounter in which he was
engaged. The form which Vishnu had assumed then was very despicable
(kutsita); but Vasishtha séw through the disguise, and hailed him as
praiseworthy (prasamsa). The disguise, which according to Sayana is

the central theme of the mantra, was that of Sipivishta.
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AeRI IR | d S HREEET oS |

The word Sipivishta means in its despicable aspect (Kutsita-paksha)
a person who is leprous (kushthi), one who has no prepuce (Sipi meaning
skin or leather), a bald-headed person (khalati), one aftlicted by skin ailment
(duscharma). In its praiseworthy aspect (prasamsa-paksha), the word
signifies “‘brilliant’” (one in whom the rays of light have entered). f3ruan

THA: FTEE: 1| This aspect has already been dealt with at some length earlier.

The point to be noted here is that Vishnu is known by two names,
Sipivishta and Vishnu. Sayana quotes an early Nirukta-kdra (earlier than
Yaska) Aupamanyava to the effect that the first name (Sipivishta) had a
bad odour about it. But he insists that it must be taken in its praiseworthy

Sensc:

I Teen | fRrfaters) fasopfifa fomoms, Art werd: | pfcaneffa
g wodifa sfiuw=a: | ... yvEEEe IRtd @ |
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() 7 za 9 (Am) fown uf=ed oqi

The initial word ‘kim’ suggests an interrogation, an objection (kim-
sabdah kshepe). It goes with a particle ¥, which is a variant form of 3g,
corresponding to the classical Sanskrit Td. It is a particle of confirmation,
and has the sense of “‘indeed’”, “‘surely’, “‘assuredly’’. It is suggested that

after ‘te’ (meaning ‘‘your’’) the word ‘nama’ (‘‘name’) must be supplied.

The expression ‘parichakshyam bhut’ presents some difficulty. It
usually means ‘‘to be despised”’, “‘to be disapproved”, “‘to be rejected’’,
“to be passed over” (from the root ‘chaksha’, varjaniyam, parityajyam).

Y (%3

But the expression also means ‘‘to address’,

ER] (X3

to relate”, “‘to acknowledge’”
(prakhyapaniyam). If the name Sipivishta is the point of reference, the

question asked would be ‘‘Is this name reprehensible? Is it despicable?”
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This appears naturally related to the subsequent words of acknowledgement,
uttered by Vishnu himself, I am Sipivishta”. Is this identification to be

rejected, because the word Sipivishta has a bad meaning?

() v Igae fofufasr sfer (3fa))

Vishnu's claim that he is Sipivishta is here acknowledged: that (yat)
which Vishnu procliams (pravavakshe, from the root ‘vach’+ gfaatasn
g 2 9, Unadi 4,219 s=g1 g21) is that he is Sipivishta. Is what you
say correct (yad uta prabriishe)? This name, is it the right one for you

(yan nama prabrushe)?

However, it should be noted that the word ‘vavakshe’ actually means
“to grow’’, “‘to increase’’, ‘‘to be strong’’; ‘vakshana’ is strengthening,
invigorating, nourishment; ‘vakshayati’ is ‘‘to make for growth”, ‘“‘to cause

increase’’.
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(3) @1 FU1 STHIWE UAd |

‘varpa’ is an important word: the poet-seer begs that Vishnu should
not conceal from his devotees (asmat) this (etat) ‘varpa’ (varpas). Varpa
is usually interpreted as ‘form’. Nighantu (3,7) includes it under ‘ripa nama’.
The word is formed from the root ‘Vrng’, ‘‘to divide and arrange,
sambhaktau”'(?ﬁ g = swa=AYe 9 Unadi 4,196 39 [erM: wsId f&
aq | goraat SgeThiegd I 4, Ifgasd: | Also gofid @9 wafd | Unadi-kosha gives

the meaning as ‘ripam’. It means ‘‘form”, “‘figure’”’, ‘‘shape’, ‘“‘design”.

It also means ‘‘body”” (cf. 1,140,7; 7,3,4; 10,3,1). The word also has
the meaning of ‘‘eulogy’’ (stotra), as for instance in 1,39,1 (‘varpasd’,

‘varpasah’ explained by Sayana as ‘stotrena’). But the sense of ‘form’ seems
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most appropriate in the context. It refers to the natural form of Vishnu,

bright and all-pervasive.

“Conceal not from us your real form” (apa-gidham samvrtam ma
kuru), but reveal it to us (tad riopam prakataya). In the Vedic passages,
‘apa’ has the sense of “‘away’” (3,16,5) or “‘beyond” (5,20,2); and ‘apa-

guha’ is a secret, deeply hidden (4,5,3).

The brilliant form of Vishnu as blazing with bright light (as Sipivishta),
the essential form of the sun, is impossible to be seen by the mortals;

it is thus that it is hidden away from the mortals.
(¥) IeuEq: Gy 999 ||

This prayer has to be explicily articulated because what is available
to our apprehension is a different form of Vishnu (anya-riipah). The situation
in which this form appears is said to be ‘samitha’ (sam etiti, Tq+30+HHI0T:
Upadi 2,11 3/ 9% 1l root meaning “‘to go together’’). The word is used
in the sense of ‘‘in the meeting’”’ (sam+ithe 3,1,12) or “‘in the battle”
(sam+itheshu, 1,73,5). The word normally means ‘‘hostile encounter’
(samgrama), “‘conflict”. But etymologically the meanings of ‘‘offering”,
“oblation’ or “‘fire (agni)”’ are also relevant (cf. 1,55,5, ‘samathani majjana’

and 4,20,8 ‘samitheshu prahavan’).
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Sayana on the basis of Nirukta (5,8), explains that ‘anya-rupa’
(different form) means unnatural or artificial form, krtrima-rapa, ripantara),
assumed to hide the real identity. It is different from Sipivishta (pratipanna-
raémi) in the sense of the rays of light being withdrawn here (samyata-

rasmih)

‘Babhutha’ means ‘‘you become’ (bhavasi), ‘‘you become manifest’

(as also in 1,69,1; 4,10,2; 5,1,9; 10,6,7).

We have in the Nirukta {5.8) a connected account of the whole mantra:

& a9 fawnsweadidg wafa sTveaa o= ygy 99 39 fafasadfa
sryfeuse ey a1 seramERaTind T | 5 9 fawn yearatdg yata werne
ugd ey fofufevonsefifa wfomerfen: | froisy we s=E ) dulEn wafd )
o 9| IR Tad | 99 3fd T | IO Gd: | FeIed: gy gum
Tafy qIaRen: ||
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(W.’)

W|é|ﬁﬂvh§%|m|amawhﬁlamﬁl§ﬂwl

%ﬁsﬁ@lm|aﬁﬂ|m|§sw| :1§|?:£a11|tn?ruzrﬁ?—ds

— - - —

ﬁ-?:l FIET :_T.:ll

(The mantra is a repitition of 7,99,7; it has already been

explained there)
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APPENDIX ONE
SARVANUKRAMA-PARIBHASHA OF UVATA

IACTATIRAT AATIHTAATHT ||

TR0 IRT ||

(prayers to Sarasvati, Vishnu, Siva and Ganesa)

ELkCLICRE IS CERL CD L
e WAt e adyeen awad i il

TR AT AR HATTE T |
U0 gEIhRACThIERTaaeY ™ darefa iR 1l

weHeR Wi e wfshul yrgaUTiung |
forou] uereeaTE UUE YRUT G@ET U3 |
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HAR TAIMEATIN FESHANG T |
YR GAATRMHT UTAR  SFTRTIROTE 119 1]
FAHASAAVEEA] T e auTagiTy |
PrqrraeraTuTfaATyeR. e: fueR womt wer g

Tk IfaST 1l (purpose of the proposed work stated)

The tulfilment of the scriptural tradition (amnaya) is secured by first
understanding the seer etc. of each hymn. Without understanding the true
import of the details (tattvena avijndya), the mantras must not be recited
or employed in rituals. The knowledge of these details constitutes a $astra

by itself.

SRS JEUTHg: HIROTHS |
HHATGUNAH whaeaturd adq Hd: g I

T @A™ ded AT B TEISEd |
qehHY TRheaTd el ITAITT 29T 1o 1

QUCEE:
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(%)
ALY TRATHT AR |

Now the Paribhasha begins. Paribhasha means a general principle, rule
or maxim, explanatory or definitive in character, intended to help
interpretation of the text or the application to other rules. The expression
‘atha’ has three meanings: ‘thereafter’ (anantarya), ‘on fulfilling the
requirement of eligibility’ (adhikara), and ‘invocation of blessings’ (mangala).

All three meanings are applicable here.

. Ay wEEEE 3fa ng,g

TR AFIIRRAEdy  FEelsdaaayaTield |
Fafe  wvaffa  dgead | FaeEfiaw & amedwadfad

FEEANSTd | ScAM-aaty: | Aeenddl o @yadeed | qul Fel-

SFHRLNATEE FrAdl FEu: Y|
#ug e afgaidt a7 Argferewmgs it

ARER:  TEgfA: | RGAM 9 SRR GFEEY
YA EANEEaaT | Fadsyl: FoleH Yeae  Teheighmed
og: | A9 I: MEreaad |
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ftesRisrasy watareatarfy
TIRAIY AUTET MITeEgUaerdd ||

(Rgveda is a collection of rks, signifying prayers, praises or experiential
statements. It consists of suktas or hymns, which are complete utterances
of the seers in the form of several rks or mantras. The stuktas are of different
kinds, some being utterances of the same seer, some addressed to the same

deity, some in the same metrical form, and some pertaining to the same

~SLIRG

HAl T8l d: FAE: | a9l deE

theme.

AT SYEEETUT HAl GAVEIT =
FAAY: UTgEiaq TRIEuTYSa ||
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T U9 STEEISERAA 3 Feal uTdieaed T | F IR AN SASYEE
f& w1 Id dCide ®9| FRAN I FRh HIAHAA | ITheh
3fa| dEme) Sl Fer: efdesgadiie ggem |
WirepEmATeIETRY 3 | ghdieh-Baraecars | ehudihATe: Ymhadd: |
T Y HUeEgYed: | aghd,

Tyuigfyared g gttt
o a2 Ty enfereel 98y gl |

(FegaamEt, 1,33)

Ay Geadium | qEdl| BEH  d9dEE o
st | a9 B et g 3 P |

TAAH! § A STAETEAgEAd |
TUTSHAl A qo0<: YHgead |
Jracad: guTAE idEw aatd ad

(Feeaamat 1,98-1%)
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3fa ggmml: | et 3fa F g | @ agihdn |
FEI: KR 35&37[: 13[?1‘&6[ gﬁﬂ qghy

BT IYATUTR URTOTT YTy
T AN, F9N 7EgEa: |

Ted IHTETET wuEEd 3t gfd: |
AYAUATAR BT 3 Fat: ||

Ty et afaeaeE: |
AT TeadiEd Faga 3 ||
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The seers of the mantras (mantra-drshtayah) are of four kinds: those
belonging to one lineage (called rshis); those who are descendents of the
seers (rshi-putras); those who are rulers, merchants, or women (rshika);
and those who are gods, giants, celestial minstrels or rivers (svayam-bhuva).
The deities too are of many kinds (thirty-three and six dieties), as are
the metrical forms (fourteen in number trom Gayatri to Anudhrti). The

themes, of course, are numerous.

dgamn ofu afawgme) @3 simesfafa) qeEfEeg w2
Tiseae] Ushd 3fd Feafa | edsheanet aa faesifmardifa ) s=ify
gedfy qHTaaE | TEEEEagiaet agEed | FeadE
WidepamEAEsian. 77 3 s srerem gl
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e Ol | gRETdeey  UgeR iR uEdT
TR e |

An example is given ‘Sahasra-$irsha’ (the pratika or designation of
the stkta or hymn), ‘shodasa’ (sixteen, which is the number of rks or
mantras in the hymn), ‘narayanah’ (the name of the rshi or the seer),
‘paurusham’ (the deity or devata being Purusha), ‘@nushtubham trishtubh
antam’ (the metrical form or chhandas of the entire hymn is anushtup,

the last verse or the rk being in trishtup form)

ISR | TEGYI! WrEy Al TReHHyy Byas | a9
eIl Hehed Udiehy | SISSIcTaEEd | AREueg: | g
Zorar| e Byesatafs =s=< sfa)

This understanding (of the seer, the deity, and the metrical form) is
traditionally handed down (upadesa). Without such understanding, there is
no point in undertaking any ritual prescribed in the brahmanas or in the
smrti-texts, for the sake of the attainment of the human values (purushartha-
sadhana). This knowledge is, in fact, the purpose of this science presently

to begin.
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()

ME| Fad: TRaSTH ad: fb wiavmmEicaermydeatita | 3= |
“gyuee | a gurfafy 3uden: | IURYe W ffdeyE faafaaty
qagll ‘e g dREi vae sfa vaeeEiregeE i)

ORI | TeuR SEeanddfege Fehaeaifa Saay | sife
3 HEH QA | Mty | SHaeddEifeaay | wieegd g
3T =&=: |l

TEEe @ qAETs  SeandiaedsfeEd s | At
giauspTiRTda YRy HYSHlfd| 7 Teardi W T qTEd, FeAIS. T
AIAIATGAAd, FHTH | T8 FAISITHTT A99 Wad1 IRy adarg iy
TAMYE: | UMY V| 9l SRSt iR Aaesfifd )

JAEAETIRRICT=Ad | 7 Teafd & fow @mE 9w @ gaq fawehiom |
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dfes GEUUITEE FIUSHERIATEA = gEEaAe ®ed gid o | e |
TSR E IR : | 7 TodRededy | 31 TIsHH ||

T EASAFEd A AETARHT g |

The science is justified on the ground that the knowledge of the
mantras in the corpus is necessary for the rituals prescribed to be performed
(yajana) and also for a systematic study of the corpus (adhyayana), both

of which facilitate the attainment of ultimate welfare (Sreyas).

feesdl el TOEH-aUOTRINENIEEAEl SO
aenTETsY | yifga wotfafdafaar| wandad | TIesIT | S

Rgveda-Volume - IX 197

1ZRAN 1R 1R AN 13D 1RRAn 1R



FAZIAARN AARIAAAN AAZIAAA FAZIAAA

& aeadumfafg ) & aemd) dewmEe 9 dHEEEl F4 O TEq
Tamfa =q) 3=9d ||

=0T SRS ass-SIdadterg
JTAATEATIAIST | gaistemresfa 19,3 1

g faf=m: | oy wfagq ) oty gevfare asmrereEEEm |
daT AR —

AT SadTiag T: Ugeh hH higierd
U TEI Gl gloAtgadntas: |
TaTegTERe Aisefd Aqadtsg e |
HENEEY T gFataRuiEd ||
(FeegamEt ¢,93%-3)

It cannot be said that while such knowledge facilitates ones welfare, an
ignorance in this matter would be no default on his part, and that therefore

it is optional. Without this knowledge, the mantras employed in ritual or
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for study would be stale, inane, ordinary and useless (yatayama). One who
undertakes a ritual or study without this knowledge would be like dead

wood, or would be like one falling into a pit; he might even acquire sin.

wiedd | ofE Sersfammsafge e sfa ) qo

TAATHE S E! ITad T

svaltg "= 119,% 11

-

TS IS A e

JAFTAUEa Fragmy et

=gty af=d |
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TITU] TS TTd a1 UTedd e
1 UTUEE vadie fasmEa nq, v

TN FERfd TUE WA Td 49 a1 9Ted | amienemitd ameid |
wHid f&ed | 3 vad wafata =) aq: o], sadfd fasmee g <z
Godd Y3 igua -aleafd | damaadraimIgeawady greay | stefarcard |
Td  JASHTTETET ||

(2)

FT /U1 (3,2)

afA A& "wugd 13,31

Now begins an account of the seers of the mantras. There are in
the first book of the Rgvedic corpus seers who have a hundred rks or
mantras to their credit (Satarchins), beginning with Madhuchchhandas
and ending with Agasti. Also in the tenth book, there are Trta and others
who answer to this description. Likewise in the middle books also, there

are Satarchins.
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Au-RgEAsiEfia | @9 vafed: YgW Wed|  Ages:
TYAAISTIEATi=T: ¥ Td viafed: | 3 EhaeRh: | | 3T gYW HUSe

a9y GaaaTi-ar: &gy TeTTH: | ey et | Heany ey
TAHTGEY TR ad: FYTRI- HILGHT 3 | 3eR-agead | 4 Ud WeaHl
TEge: W Td wEa foyfas | ga wafefa O Uaes s aireed |

T WY I ATRHATE TG ST a e T el qea=adia  gcar=erd |

TS T AT, ST ST | UaHd G-diHid JagTeIaHAg eI
THTCRATEves  Aiaquetisal e 3fd e ad |

e el Frefaafyd
sEfa g TEERE frm us,310

W&
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A Paribhasha is given here regarding the seers whose family is
unspecitied to be taken as of Angirasa lineage. The exceptions are the

women- seers mentioned in Brhad-devata: (R,43-¢%)

T | AT O ST fraa S|
HATFHH=RO AT | e YewIl Afed, digarTeRiyg  sa-

wfv | srbefe wfed fem asfrer awi gEa: S deadarsdrEn:
gomeE: gl gane: Fdl safuiiEgdeaTeTaEs 3| agwn

e W fagmea STt
TEET AT W wadrief: |l

ST SFEHTaT ° GXET UHIieyh
TUTYET ¥ FE gt A = v )

ofieTien TTUTS ARl W ° gferon
W It 9 areE gEEie gfar

(Feeaart 3,53,59)
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TAT ANl FAEISTRIE ¥ qEeT) @Hd R s s
T ey ea@y | SATIRuaugond | Eeias g yeem-ais
JIHETSTY | FUT GHH HUEd ITOSISUvAfeld | SErEadHieTe Tyl

feifyacar=mmaemadifaqaienfeanr mfonfves 9 aafa) sfegfafa =
Fea=A. YAl ARl wEdild F3edid | wead ) Reaadl:

o DN

e dHRa adard. WeE dad Ny Fiayateld | qer =

The seer and the deity in the mantras bear a particular relationship
with each other: the deity is the object of adoration (stutva) the mantra
is addressed to him, while the seer is the source of such adoration (stavaka).
The deity of a mantra is to be inferred from the fervour of the seer’s

adoration. The mantra is the seer’s utterance., and whatever the mantra
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speaks of is the deity. If the seer speaks of himself in the mantra, then

he is the deity himself for that mantra.

FdTHeEgNed d IUTEEH AT
MR Ta 9FAT Aakaead @ 4 |
(7 2,8)

G Gedly Johm RIS saaEmduiies] T YISt deda:
g Al vadid aaeEEdaaETi v I7g: | T N 8 SR Sy
Taray ||
JET are ° W/ 1R, ¥ I
T A @1 q@ar 1l R,& |

e HR Tl Sad wafd| aagivfda gur gEiee gear
SATfeRETHT |

It is desire for the fulfilment of a purpose that prompts the seers to run
after the deities through the mantras. Often, it is begging for a favour,

without eulogy or adoration. The seer says ‘‘Oh, I run after this deity”.
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ATHT BT TATBISREIALTT 1R, 3 1l

TISHE: BRIHERIETE | SRfaydss WeAT | gaTe deargaemarHif

o ¢ [

H?—{I‘IGQIF'HCLI EERIEEISRIE FOINP RPN

Now, about the deities of the mantras. There are but three of them,
Agni on earth, Vayu in the midregion and Strya in the sky. All other deities
mentioned in the mantras are to be accommodated among these three, in
accordance with the realms. All the deities belonging to the earth are to
be looked upon as aspects of Agni. Likewise the deities of the midregion
and the sky are to be identified with Vayu and Surya respectively. The

one deity of a realm becomes several deities, by manifesting his own power,
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prowess and majesty. The deities are recognized severally by the functions

that they seem to discharge; they acquire different designations accordingly.

HAY AT 13,2 1l

e v Foan frea-aRermam
wfEtg: 9@ gz, el

TIFIFOTHIGTON | AALTTH ST : | SEl
IR RHREAEEREl 59T | TaaEianes g 91 agr 9wy,

AFaaREaa™ gaiaEd gEdaq
Ffggateddss gd gaigm o ad |
(Feeaam, ¢,99)

3| wedq | e asEfe @ e gfavmemmeadiaisiufza smRifeg
TfadeHmdEd T8

TARATT A=A 12,8 1
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AEMAEET I TR SyuEgematta  3od: | diamma
faqdafeaa ta amgaiersan ya=dicad: | Auify wneFwan & Fdal 98 3o
= ||

FHYAFAT G JeRTIHLTEGadl 9af=d 113,20 1|

FUAATATG  qadHHTTd | 3ddl @od-sh&dl Tdl  geTshaTd dugum
dEEE veREYesl gl wd fyma 3l 3w
FHY TS e IRy | TaroEyuaniels:  Hareea qar-=ifis:
I AA AEE: USF S| U qESie AHTAgEd | S
URHTI SRR =T ||
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Really, however, there is but one deity, the one great soul (mahan
atma), the self of all beings, the source of all things, living and nonliving.
Although he is all-pervading, his special centre of manifestation is the solar
orb. Therefore, Surya is regarded as this one primary deity. Two are his
aspects: specific appearances (vibhava), and transcendental (para). The
former is in countless manifestations, while the latter is beyond all words
and understanding. The sun is the origin and destination of all the worlds,
and is a special manifestation of the One Deity. It is in fact Prajapati (the
creator and protector of the worlds), the womb of the real as well as the

unreal, the immutable and eternal Brahman.

THI o1 WEETEHT AT 1R, 9% I

&Y
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TSRS | ATes:  qeedgead: | AHTeaq H g  sAedad |
TR | STl STt | ASE SERE S HA TR AT : T

o

[ [N ¢
g TIRYIIETHTIGIHTSAHAIY: ||

a g ozEmaad 11R,3R11

@ & Smamfafvamesen o W d TEYIEEIETdal  STear e |
TR TR a1, 4F o HSATafEeral = | 31 HUSal RISy
TORATE GUeddicad s | g smaed gid | SR

TIZANTTETT  AFHEATET o

FEIe gEude uwd Yo fag:
JEag gaga AR STt

Tger WTead O Jwddg @l IHdH |

(Feeaart, 1,§1-&Q)
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3 gEmEml o fF g wom | aREsriggsy gEamEed ||

Why indeed do they speak of Surya as the One Deity, while there
are other major deities like Indra? It is because Strya is the causative
principle of all creation, and is the self abiding in all creatures
(kshetrajianam). Kutsa the seer describes Surya as the Self (atma) of all
things moving and unmoving. All other deities merely reflect Strya’s power
and glory (vibhuti). When the mantras describe various deities, it is only
Surya that is meant. This is the correct and comprehensive view (samyag-
darsana), and all study of the Vedic texts has this understanding as its

objective.

9 T8 wds@rear 1,93 1
g gd: FROTOE SEFE 9 9 uIEfed s ga wafefy =@
AGHAVON I AT AaEaequenta 12,98 1l

dedgRgien  Fead | fod  SammgeTe e ieaien | R
AfedTicETarar | Iemggesf | i UHgl aareul JgamTifa e
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fmmEeTed | td 3 v fad e s oyds ) S sweE:
fimnfamey et o1 W snqfd | amEmgfEn srafe =@ gedeand | g3

o

AR | A% GodEEdl dadl Almedided e aEd:

TerrEEfAfdE: @fayfar: |

Afgyaes=AT Faat: 1R, 3% 1l
AT HUSATRIFNH TR REoa e 39 |
Aedmgae | (3w Tl swumtEEiiaT 02,980

gFa  meErdesatyer: ¥ o w@ #"ANeyEd sd:l W@ Id
e pitroasice SIS 1 B o S te e et R SR T
LTI R

o JEadcad A Gedarye |
we=m fagw fawf Safaem g
(a;%%a?rm 5,9%0)

@Rad | gy dad et wfoamgead sfd il
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FATIHYT TR HsTa: 112,90 1I

TTEWAATETE woq 99 ghaST o1 a1 FeEves
ghd 1|

T wEA: 1l R,95 I
T 3fd AR | afae wegfgdtEuene Ry =)

TAT o FAEgad: 113,8R 1

gRItlE gRaagAdd | 3R g TiErega R 6 i)
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(2)

Now about the metrical forms of the mantras. There are fourteen of them:
they are in order: Gayatri, Ushnik, Anushtup, Brhati, Pankti, Trishtup Jagati,
Ati-jagati, Sakvari, Ati-Sakvari, Ashtvati, Ashti-dhrti, Ati-dhrta. The metrical
forms begin with Gayatri (24 aksharas) and each of the next form is made

by an increase of four aksharas.

AT =B 113,911

IR | FRRATUSRA Afeqea | i gAEary fraf s

HIRE I U GEe i BT E LS U DI S UGN ER T
g mygEtaga: 13,211
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TAH  Aqe TS<iE| WY UH HE: | FAREl {  HHHHEEE
FTHHRUM ||

TfAvTeTeRTE S TgEaar 13,3 1

P S IAETIISE Tgayl qaed=d | Tre |as 11 Giashi
A | T I URERTIETg e eEsTEl s e e a Ty
Faed: | JaTfasTdt fguamreemfor “afts ety sy ey wewgq
q st e @ e gy Frevi wftterfawe ) CgyEmEney g
fHesim | wegwideafayfa: | v & w4f 37 3fa fFewHm

When in the gayatri chhandas, one akshara is less it is known as
‘nichrt’, if one akshara is more it is ‘bharik’. If it is short of two aksharas
it is ‘virat’, if two aksharas exceed it is ‘svarat’. The number of aksharas

is the only factor that determines the chhandas.

TehATIeeR gyt 13,3 11

TeHATEOTHT g wafa | e “‘afar aram s@fa’ | safafem g | 7en
“oft gmfy =@l @7 genfil
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vt forrem=t 03w

SAIfeRRvmEadd | § g foug wafa ) sifs @) qgen
T 39 gl fewafia T gangie s st =) 59 e Bifiwegm foree
iR | iy afe e SgErET | den = s

areg Fifad g FEeisi e @Har T |
Fefighiay T 3d umEd ||

TR Wedfd|l gd 9 9@ ad: sane |l

uTeqroTef § AEENTRIATET g 13§ 1l

SqEHYe oYedd| & wvdfd| AvEIeREREy | uepend  sgedd |
fyefemd: | @ SuEET F9ENEEr: | THEKWE: @edl
uBgeufifearieaag: mivamrenmfeer: | o wRaE (R
2,&) samTie enfyfifed: (@39 2,43) 3fd =11 Usm =g Fded: | dEen|
“Igeeae FFOTA qu (2.9€9.99) 31 qromedfita seEfes 9 weild |
“gery adfn gamw g’ 3| UREREEEl o @ 9 e
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ISETTR 7 SRR e TRRUIRISEdT 3 ded: | Tehera:
gedfy| ‘v AHTEE 9 3w 31 ol deqeEsEE w
THIEIIETER: 0 YYHEd - qUligaidiq &aed: | U qmag fgdian &
HisT WAl AT ||

AT J AEGA UTSIAVINT EATASET: 13,0 11
AFIhTEA TAETERSE™: 13,5 |

MRIRATGSATA UEfORNT,. eRRISAaioHIasiol:  Jeugaced: |
THIHH IR Nism sod: | aygrnd: wadn fg Jgegmmede
sl TR 1)

forrgEm forrerarnar sg stfu frgw wasgewt: 03,1
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forrevenfs g yaeuel Tad@n | dEfed ford | waEty arefaRiere
aefamiefa Hfuq) s q gaasfea & wEsmm)

rerroad wdw e seEE |
forame, frufaaamat T |

3fa sivepraeaeTd | dagmafEufomEuead gy 4 97 (R,99.8)

o

[t o oo
Wﬁg JrEthedHARTERd  AEAHAIISHG o d]

>

ap

1

B T.'\] L ;‘\
gfa wam: 13,1011

aftTeTfiresrel STHaTaTITaTyT | U B AT HeIagRariAT |
T Y TRl FRTeRRY FUHEH SUSTed: S Sigen: | qeafd 9T
UGS

SETIVISTISAT: 91T 113,99 1

T 3i TR | AT AR I1aed TaHUed digedd | a9l
Frar e |
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TgEteE: Il 3, R I

3ERY 3fd YHAq| T @ UeHs Aifevdd e S¥edd |

(%)
I Gayatri

This is the first of Vedic metres in the sense of being the most important.
It has three padas, each of which has eight aksharas (viz. a total of twenty-

four aksharas. The very first mantra of Rgveda is in this metre.

23 aksharas:8/8/8
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gt Seeryuer A o2, 1

yumHE ygE a1 we<: | fHuer meEh BfinseR: ueddd gl
sAftepranerey ‘wfirfies” genfeg

(1) Pada-pankti (svarat-bhurig-gayatri)

TARTLEAR: VEh R 2rqeh!
1 Uedigw:l ¥,

U1 el TET e | Uhel Vosell: Iqdaqiarll a1 91 ueuigdAn
e qfomeE afegen | Cgd A u@ apd e Efd e

(ii) Ushnig-garbha-gayatri
YEHAGTEIT TS0t 11,3 11

TET: CENRE: TRl AVl Yafd afemmsimesh Afeqen Cam
FgaEm s
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The Three padas have six, seven and eleven aksharas in order. 24

aksharas: 6/7/11
(iii) Pada-nichrt-gayatri

TI: GHET: UEHEA I %,% I

g GER: ORI vaf< |1 dRfEEm Tt Cgan
NGIEIE IR

Three Padas each having ‘seven aksharas (total 21 aksharas). 21

aksharas: 7/7/7.
(iv) Ati-nichrt-gayatri
HEgH: WEhASHatgd I ¥,
aEEme v vatd | w et e geomy’ sl

It is the middle of the seven-akshara padas, only six occur, it is

‘atinichrt’ 20 aksharas: 7/6/7
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(v) Yava-madhya-gayatri
IIThATAREAT 118, & Il
HFART FRMel A e T T Femerm T g 7 g

It in the middle, ten aksharas are there, it is ‘yava-madhya’ 24

aksharas:7/10/7 -

(vi) Vardhamana - gayatri

YEITE] TChOHRIZRT: ©T FLUET 11 8,0 1]
UZHEANRIER]: UIET: HHOE ¥ | |1 FUue At emy ey
(&,93,9) sfau

If the three padas have six, seven and eight aksharas in oder, it is

‘vardhamana’ 21 aksharas: 6/7/8

(vii) Pratishtha-gayatri
faadar ufast 0 8,51

ATAHFICH]: T HHU sl |1 Siast 9w et ‘ema: gofig
ayem’’ gfa
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If the reverse is the order, viz., the three padas have eight, seven

and six aksharas, it is ‘pratishtha’ 21 aksharas: 8/7/6

{viii) Hrasiyasi-gayatri
3 TRl dHeR gEEHET 11 ¥, 2

Yeeh! g @ue Uk @1 geaet w1 Cumy R s

If among the three padas, two have six akshara$ and one has seven, it

is ‘hrsiyasi’. 19 aksharas: 6/6/7
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(%)

IT Ushnik

fedrami™es 1y, 9

focfir we: 3fores amfirepd afedesm 1) “Broeral e 1 @ = Ry
e | qEaEieR) T gt grewner | s mma (9, s5¢,3) 2RI

This metre has three padas, the first two having eight aksharas, and

the third twelve aksharas. 28 aksharas: 8/8/12

(i) Pura-ushnik

T YETE 16,211
Al Al grewma: -3 e, 3
The first pada here has twelve aksharas 28 aksharas: 12/8/8
(ii) Kakup-ushnik
HEAUAT HEH 1Y, 3 1l
we q1d glewel wHHW vEfd | Cgle: wm g’ (3,33,9%) 01
The middle pada has twelve aksharas 28 aksharas: 8/12/8
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(iii) Kakumnyankushira-ushnik

AgUATTaagSRT: RHFGZENT 14, % |

YUSTTAIqeRT: T WAt |1 FEFRgT A 3@ fed ) el
W (&.98,29) 1l

This has the padas with eleven, twelve and four aksharas. 27

aksharas:11/12/4
(iv) Tanusira-ushnik
THEDE: T TSHREAINT 118 11

THEIEEA: W TSE: URl Halld AT W1 AR AEIfer] i |
“g @ =Wy’ (.930.%) 3l

Two padas with eleven aksharas, followed by a pada of six aksharas.

28 aksharas: 11/11/6
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(v) Pipilika-madhya-ushnik

ned oq fudifersaeat 1y, &1l

Ty 9q Yeserl wafa & fudfiferemen g = g’ (90.90.%.3)
sfa Fraefm Il

The middle pada has six aksharas: 28 aksharas: 11/6/11

(vi) Anushtub-garbha-ushnik
IATE: UAREIISTRT FTFSHT 1140 1]

3R LAETEISTEhT: T af a1 srgenyl A fug g s
(2,2¢9,%) 3fd Freeim

The first pada has five letters, and the other three eight each. 29

aksharas: 5/8/8
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(vii) Vikrta-ushnik
Tg: GERITUEE 1Y, i

Al WHIERT: UEl: N Wi Sfene sdetfagded: | 98 3
st (9,8¢8,3) 3

Four Padas each having seven aksharas: 28 aksharas: 7/7/7/8
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III Anushtup

JATAIEL &, U1

JAF BISEY A | W Woadlewnerier: aqid: uiddd 3fd gwed |
“mafa @’ (9.90.9) =l

This metre has four padas each of which has eight aksharas (total of 32

letters): 32 aksharas: 8/8/8/8

(i) Mahapada-pankti-anushtub
U2 U2AhT: WEhIl! WEUEUiEh: 11§, I

U G UEl: IR YSeRSeh: WReUlGhHEY Siftaer| Cad
w@ifes”’ (9.20.8) 31l

This has six padas, the first five having five aksharas each, and the last

six (total 31): 31 aksharas: 5/5/5/5/6
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(ii) Krti-anushtub
FAMATIERA Hid: &, 3 |

TETE] FRANE UIE TR Ule: |1 oA @ m owed
graq’ (9.930.€) 1l '

This has 32 letters in three padas, the first two having twelve aksharas

cach and the third eight aksharas: 36 aksharas: 12/12/8

(iii) Pipilika-madhya-anushtub
ned weveh: fudiferermear 1 €.9 1

ST 7 weEeRl vafa w1 fdfiforemren amgey wafa) g
7’ (5.990.9) gfll

This has three padas, the middle one having eight aksharas, the other two

twelve each: 32 aksharas: 12/8/12
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(iv) Virat-anushtub
TIEATHR TNTE: RIS g, I

TR grewmer) wafa @1 fawoamge, wafal ar fagrn’
(4.930.3) =fa|

This has 30 aksharas arranged in three padas with 10 aksharas in each

pada: 30 aksharas: 10/10/10

(v) Nashta-riapi-anushtub

TIATALEIHATEUT 1€ € I

TAFEIFAAGIRIS UET waf< ' Avedl Amged dfdden)
geai’ (9.930.3) 3fd fFreei Il

This has three padas having nine, ten and thirteen aksharas in order: 32

aksharas: 9/10/13
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(vi) Viradanushtup

gTRTEEl fate Hg, 01
ThRTEITRT AT 11E, < I

SYMERE™: WA F1: Uelesner] a1 |1 fomuamrggy afeqen| g
za fafromemsfda’ (5.33.8)11

This has three padas with a ten aksharas in each pada, or eleven

aksharas. 30 aksharas: 10/10/10 or 33 aksharas:11/11/11
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IV Brhati

Tgd gEdt ne.q1

aqd Bl gedt Amtekd Afederm) CgdEl gEm o ()71 4l
IS FTET WaIfd | STUTeRre: Tal wafd qa gIemer: | | e |
“mr faemr”

(i) Purastad-brhati

ATIAE YEdarEgedt 10,3 1

g gresner EdTgged T Bl (TR Fwid: (20.3R.3) 3
et |

36 aksharas: 12/8/8/8

(ii) Nyanku-sarini-brhati

Teeagmagatof 1o, 3 1

fadasy gremer) vafa @1 ~=gETiofam] gedt | SUgedt a1 Sheemfi
a1’ = B e vfeeia )l ey 9 me:’ (9.959.9) 3l

36 letters: 8/12/8/8
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(iii) Uparishtad-brhati

AAAGUNETETEAT 19, % |l

IILE FIEINE YAt HNEgedmEET-as | 7 a6g:” (90.92%.9)

EGHl
36 letters: 8/8/8/12
(iv) Vishtara-brhati
FHAHEN IR TTEREEAt 116, % 11

ATFAM ] waa: FE: o1 favndedt afedenn) g9 ey
(1.930.5) =y

36 letters: 8/10/10/8
(v) Urdhva-brhati
[ESIICC i TR

TEEY: 9l S W Hiedged] M {9 STSieHl ogd ey’
(e.9%90.%) 3fil

36 letters: 12/12/12
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(vi) Pipilika-madhya-brhati
TSR A e sTeh: fudifersrazan 11e,0 11

FETFRAEeT TETe] wafd @ @feaqd fdifoermeammm gedi| *a1fy
at g’ (9.8%.9%) 3

34 aksharas: 13/8/13
(vii) Vishama-pada-brhati
ATRTEIRTETA T o =T 110,35 11

%ﬂaﬁzﬁmaﬁuwﬁﬁmaﬁmﬁww
%ﬁﬁml “gfa: gataida” (9.93.30)

36 aksharas: 9/8/11/8

(viii) Another brhati

TgAaRT e 1e,R 11

THITE TR A Hafd 91 gecdd 91| Sfaeshdacad: | q @1 a9
o’ (2.29¢.2%) fa festml

36 aksharas: 9/9/9/9
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V. Pankti : paiichapada

T Ufgwh: TAUST s,

o UfEwAm weaisted dfede | o1 gsuermeR: medafa) g
Ter’’ (q.9e.9) 3fdn

40 aksharas: 8/8/8/8/8
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(i) Chatushpada-pankti

A TR 1SR
AYAIENY: | IR |

Virat-pankti

e gwrh: i, 311
gemeRfdueAT vyafa) “m @’ (9.q%.8) 3t HEREE
40 aksharas: 10/10/10/10

(iii) Sato-brhati-pankti

HGSl ARTEr Fagedl s, 8 1l

Yot A ST wed: @1 gargedEEn | w9 qaif’’ (4.9%.20)
3 |l

40 aksharas: 12/8/12/8
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(iv) Viparita-pankti
gt =g T s, w1

7o =g gl gremedt waa: @ b afeden) g wsa”
(9.9%.97) 3fd 1l

. 40 aksharas: 8/12/8/12

(v) Prastara-pankti

ATEN I TEARUTE®: IS, & |
RN IS W O SERdtewAE | Cafg amemgfiet’ (0.63.9) 01
40 aksharas: 12/12/8/8

(vi) Astara-pankti
Al e RUTE:  1is,0
A IS T W ARARGRE | Al 9 el

(90.39.9) 11
40 aksharas: 8/8/12/12
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(vii) Samstara-pankti

AT Oq @EARATEw: s, s

AR SR W SEmafewa | Cfigyar T o’
(90.962.2) fa

40 aksharas: 12/8/8/12
(viii) Vishtara-pankti

HegHt Og foERuiEs®: e R
Tl ST a1 farafesd: | @ a9 gat 997 (90.9%0.9) g

40 aksharas: 8/12/12/8
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VI Trishtup

w8 Bgu Igauer 1,2

vy wafege fufweud | Apvuer waf< | wwemaRgghi: uefd: |
“fyen =@y f)

44 aksharas: 11/11/11/11
(i) Jagati-trishtup
g g S T 9 9 S 0%, 1
TEITE] W] FIEINE § uel T W@ F g A S SAe S @ |
46 aksharas: 11/12/11/12
(ii) Traishtubha-trishtup
Iga BrEg 0,31

gfa St ded) W fag (q0.23.%) 3fa faestm 3pe weai|
oty g

46 aksharas: 12/11/12/11
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(iii) Abhisarini-trishtup
ST ATTET ATrETR e, 8 i

TS S W R wEn @ gierfetamig wefi Caqr g
(90.23.%) 3fal

44 aksharas: 10/10/12/12
(iv) Virat-Sthana-trishtup

TR ATHYHA T FT AT
TaREga feera™T 1%,% 11

Toh § SSFEARAF: B 9 S AgHde: IS TEAT: g
uer: §: &1 faugeen aml gy 3 @ sfa) et s (3.99.9) =

40 aksharas: 10/9/10/11
(v) Virad-ripa-trishtup

ThHIITRTEATERS fogwuT 11R,& 11
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TE]: Wodsheyhied: Ul Yaashdes: ¥ TR IHmEgaai=ed |
FrqTEEETey | CHieHw o qd (v,9¢8,%) 3| Q€T =R,

Tkl TITRI IT TTRRISHRISTY ATH:
TehTeeRAfd foRrermT g A w0

TeaTfe agiretErRRagYareawtd | g gy 3 9 3|l
41 aksharas: 11/11/11/8

(vi) Jyotishmati-trishtup

FIEVTRETAISERS SATasad! 1120 1
T RIS UTel Wafd THATEIER: | WoddT SfasHd AT Igs] 31 |
44 aksharas: 12/12/12/8
(vii) Madhye-jyoti-trishtup: Uparishtajjyoti-trishtup
JAISTREAA! SA: 11E,5 i

“g a1 =g’ (©,90,2) INE weASAIfd: | AT (9.3%.9)
S IUET=RId: |l

44 aksharas: 12/8/12/12
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(viii) Mahabrhati-anushtup

TeARISTRT T WETgedl 11 &.8. 1

JENYER: el HATENT: T: Uk FEINEK W HEFedHMEge Fl
“qrrard e (9.3%.23) 3RO

44 aksharas: 8/8/8/8/12
(ix) Yava-madhya-anushtup
aeY SEFHET 1) €.90 1
e TS wafd |1 gagen s Cgefer’’ (Gsu.s) sl
44 aksharas: 8/8/12/8/8
(x) Panktyuttara - anushtup
ST SITRTaTeh™d: Ugaregall faregdt an 1 €.991

“uaemifiam’’ (2.06.8) 3T T

44 aksharas: 10/10/8/8/8
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VII Jagati

| T ARTEUET 1H90.9 11

o SdmS-alsted Aftaem | w afcaagsraner 391 gremet:
urdddd e | " amesr (e.80.9) sfa

48 aksharas: 12/12/12/12
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(i) Mahasato-brhati-jagati
FEwRET: W 9§ AEEagedl 190,211

TAEAISTHR: TR ¥ @ = e | HETHA B S
o) @em e wweh’ (€.vo.8) 3l

48 aksharas: 12/8/12/8/8

(ii) Mahapada-pankti-jagati

YR THH: Wh! TITRI TR
WSTeRT a1 WEldigwh: 110,31l

T ATH G UG W OHRICHGIHAGHRY RNy WIEEHl a1 |l
TEeTafghaE S 3l gl fawm genE (4.989.90-3) 3l e
> Y (.89.9) 3 FaeH

48 aksharas: 8/8/7/6/10/9
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VIII Pragatha
FY TAT: 1H19.9 1
SRy AfuFar Afeds: |
40 aksharas: 8/12/8/12

(i) Barhata-pragatha

Fedraargedl ared: 119211

Jedt 9 Tdiged! 9 JedEdeed | Tal Jediafehiaei: | e area:
T Safd | Fec 9 e watd | rsenfeita sea: wmay’ (313.2.44)
sfa gl Cm g (.9.9-2) 3

76 aksharas: 8/8/12/8-36+40 (12/8/12/8)
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(ii) Kakubha-pragatha

HEY oq AT HGHE: 199.3 1

FU Od Q@ vafd 390 9 wdiged @ Hgd: wmel vt | ey
A’ (9.39.9) 3T |

68 aksharas: 28(8/12/8) +40 (12/8/12/8)

(iii) Maha-barhata-pragatha

HETed HEdaigedl aeremed: 199,38 1

WETEEdl = HedigRd! o Jed! g ST HerETed: wmel S |
“gefem’ (g.90.5) AN

92 aksharas: 44 (8/8/12/8/8) 46 (12/8/12/8/38)
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(iv) Viparitottara-pragatha

FEdtfauda faudaeR: 1 9.4 11

el = fquda 9 gedifaudd gfemicamr: sea faaddmat: ywme vyafd |
9 3 yEE’ (9.95.99-2) 3fAIl

76 aksharas: 36 (8/8/12/8)+40 (8/12/8/12)

(v) Anushtubha-pragatha

G g HISTIERGaT 3% 1199, & 1

eI STgy: WMl vafd | Sy stk | afdwd”
sATuEd: || (30 Udnfefd 9w o @ g scdemEd:) |

80 aksharas: 32 (8/8/8/8)+24(8/8/8)
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(23)

Paribhasha for sitra-sankhya

geREEaadd 19,1

qftuNd  GAMEEIET g SoEngEnonyd REd SR

TREEIET ;) | T SRR TAAISA | SRRl YhHedl I
FeEE: | g i qa 3fi Tewew gevee Hedd |
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Regarding seers

FYLATIEATGUATANE:  19R, 11

EREEICCRT A e et o] o) A B S | B B e T M ke

Ay=sadl fqgiaicamie aneed fauifvdl ezt 4 wafd | 3 =
THEHATEA a1 (F.90v) | A anesfaiagmergatadafa) (=
fis’ (9 ¢.23) zanfeyll

Regarding the use of words like ‘tu’, ‘hi’ etc.

TYHEC T

g uaTegwmaTcd IuEeE . 19,3 1

4 & g 3 I ysfdfremred=n: wee: geareAaid: | ey
TATSHHATS J T bl 9o (98) |
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Gayatri form of Chhandas

el rEs um fervaEdiETE 19R, 9

AREgEeE At soga R fewarqueyied S
FaEUiEag grear | Tt @ genis ||

I I7hT TRUTET TFereTaatergsrey ||

There are other varieties of chhandas, not mentioned in this work:
1. Ati-jagati

urer atfeerreat g FET gTEvieRT: Wl HERT I (e.g. 5.87,1)
52 aksharas: 12/12/12/8/8

2. Sakvari

IERATTET: WRATEEE 4 U (e.g. 10,133,1)

56 aksharas: 8/8/8/8/8/8/8
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3. Ati-sakvari

srfavmeR. uTet g erTfed: shdedl Wi
BIAN ATTALATERT N (e.g. 2,22.3)

60 aksharas: 16/16/12/8/8

4. Ashti

AfPuTET. weveREE: wEehE I (e.g. 2,22,1)
64 aksharas: 12/12/8/8/8/12/8

5. Atyashti

HATEUTEl ARTAt AgRTET: AN (e.g.1.127,7)
68 aksharas: 12/12/8/8/8/12/8

6. Dhrti

gfauTgr § ATl |
UTETERTEHRIATS MSIMerR T o ¥k ll(e.g. 1,133,6)
72 aksharas: 12/12/8/8/8/16/8
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7. Ati-dhrti

rTrAgEt AT |
TAISTHRT ANTAL adaTEhl 30Ul (e.g.1,127,6)

76 aksharas: 12/12/8/8/8/12/8/8
Further, there are these varieties

1. Krti (80 aksharas)

2. Prakrti (84 aksharas)
3. Akrti (88 aksharas)

4. Vikrti (92 aksharas)

5. Samkrti (96 aksharas)
6. Abhikrti (100 aksharas)

7. Utkrti (104 aksharas)
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APPENDIX TWO

AY THEISTRAVI IIARTAT 1|

| TUH HUSAH |

FACTTAHMT FRREATTHATHIY |
afa gty foma ot geafy geufa 119 11

TEE 99 G Ageead  IATied: |

Ay W T wHEEY 3W 21

Sy PR B
q3feors gy foeeern g 31

YA G T T gl
gl womwE wseEg q9n 8w g 1l

I ¥ QI wiewl dkHe Al
g UTEHTE] e SEIEM: Iy 1]
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FATh AT qefgea |

feoaRqueehT A=Y 9 g I1E 1]

ggmg Iqdd ST U @ |
ot wresht S Pgvs 1o 1

I | daHt =1y Brgvee e |
I g STerEn JaH SdiiHEa lis 1l

Fa YUH Yk aqd UgH I A

TS T qrad YT dredl g9 e 1l

TeRvae fgdias wgarEy 39|

AAGATdHIAT-cAT: hUIT S dHI Qo

gal TR T RUGYERUSa R

T GHYTRIA SaE ad g naat
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IR AT A SIEgd: O |
T & geiad |: g9 N

@ a Tagudal AeEEEEET 98|
AgE: YUHT: U4 SETITEgE: 9l 193 1

Tal T 7R ST e |
sy = 3 Bgesia g ey Has

WRRE fguar AEIhgy: 9w |
Mawed g ey 5 T SHETEE Y I

J99 °F W YW ~cay STTay |

woms fidaa T gawiaey 19E I

g agda age Jpdfer)
¥, W™ gar ¥ B s 19 1l
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TN Gehed qatargedt g |

HIWERG T TF TEE ARG s 1

ool aTda: TR g |
TR S e g 9 v e I

FETT MIF G e |

RIS SR 3 faiarE g 1201l

frgweg fedfromen forewr g werht

YISy WA @R gAY T 91

v§l @ faveRaH W 9 WiEd 9 gl
ESSCININERIIDEESESEIR L Ktal 11

qqiel SguRE @ yem g |
@ guEifd s gemifReg: 13311
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TGS TYHT ITAC]: TG |
N q e faEisqgy 3fea: 1R 11

Fafyfas TEESE WEE: |
Feagery TEA =gl dgWsY HRY ||

qTEh FRY  YehHg T eTEH |

HEIeduHl |1 FJoHE © Algdl & I

YUY hiaerd IIHATYH  dd: |

T wew A muds Fgeey 11209 Il

T ARy YeHs ga T
THA dFfR qdard g fo 2% 1l

He TN el FaHsEE )
dd ¥ i SrmEEsl g= feen IRE Il
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Feflgae] Yy Fqd aed ST |
TR =i g oagdt w9 oA 1130 |

UIHE ] el S| 9 47|

gl foust an Aadt =weHt =@ oA 11391

gy wqefl 9 sl g'dl fowe |

gt gt wet fedn =R ) IERN
T A e gdeged al
Trre faugy gd A mE gegen 1331

A g G g ardd gl |

ARSI R PHTITRIAT, 1132 1i

ATATTAY GRhlH Tewaqed ad q |
sterefayfa: w8 gy N3¢ 1l
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e U 9 TRl AT sea |
HTALAT |1eh  AaHeITa Ty I3& 11

g AgssRITae o |

LS ERIEEEE A TS 139 1
M = yfade gece g |
3 b dEqEE: gUH S qar: 35 Il

e qel Brgay 9gd W

uBE WP gk wqd 1AW 9 9q n3e

NS I aEeR R S |
STATH g ehi SISeTaye w9 ligo Il

G ag fd APAT |
T Gehed ¥ WEI gt e q Il
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I I gHEE ST WiSHT R |

e gk S IR 3 | A g2 1l

aureal MY TETSET |
TR Ehe]  ToRISgTacaTeg & a1 He3 1

AASTATY Ted  FTeHETETEATY |
m%ﬁg&wﬁwﬁ%mﬁ%a 9% 1l

Brgararfd = SwTay yaewE |
d geea ey a8 3fd =gy Tral

ITETR F Ry T YREEEE |

fedfra s g gEHgeT U, 1E2 N1

EIeyl wqdd g Ud S adl |
AAGgd TSI Sqaiaed ge 8o 1l

TEHREA b AYEH W
IRaET Bgamen g gedt @ 95 |l
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THENSE el wh-anfiEifa ey |
EELE B B (2 AR GRS ARSI Gl g |

greeremE gy fren: wat omgy: |
U AT Geh TIH FEAHEd g o Il

A T TEAISE JoH 64 |
© ECURIRIEIPERICUtoRIE RN

gdtan gzl wEt gedl 9 SEEe: |

FAgegRd] A=Al M GHHTH IFel

%ﬁﬁﬁlﬁﬁmﬂﬁ:\ﬂ?{:l
TP TRUISTH Hel & Jadl o |
HARTETH GerlH  APIIFTAH 3

| 3fq "od AUz |
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| st fEeE wogem |

Th TJeEHeEY WoH ST 39 |
HIeAqE T= 8 qad dgH w@id 9 1l

JparEY @ T gHW = A
TREETEHTCES AR SH] 1311

Fed TeaTi wigavgeda 3 AR
=for geewTgEdyE FETi =TEEId, 1311

Favdaie eI IgaTH e |
SAHRTHHYH G ST =, g i

fag gofufa Hgsgeed sdtfa =)
SASTIHTE g TS e [Pyl

1S I A ORI ENEIRRIETE
IR R E UGG D BT RN g 1]
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ferfranfcr amgaTgaRTRfcE . |
gy g Ive wqd 9o 9 aq o 1

ST fadrrscadioned 399y |
I F9H TR IREETEH! = i

T FRAI gadt Fgar AT |
Jee fEfigerd g aveveg aq e 1l
TSy IgfETEHRET T wewy |
i T e T g
TaTH frgea TR STy | 10 1|

| 3T TEdE mvgem |
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| Y FAE AUSAH |

fydaa gfiwa feafiees S
Y Id g HgeEmE HEq 19 1

e 3 9 T aRdgaa g
Sy uge xh W dTedl g4l =1

AT TRl gaa-d: gHeEeq TAIEI |

T FEUTE: I ST gy 131

Prgaer forrgm g e A
Tdigee aF g offvmed qw T 19 i

FAAISACTH FART-HIT 3ed: |
srpafeTeE IUS FR ad: HY 1

WWW%@WW|
TR IW G A §gd IW &1
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3SR garmIygfags: |
IFEAeag a8 S 5 3 1o 11

UFTENfl = WEl ¥ qErcdls= g |
gomr = =gl @ Tl geeft = o =11

UdT Y Tal ASRAEET FiET |
HAlsAd Agd e afes wfafeaa: 1e 1

FIZW-dggcd I {RTTHY |
TRETT g o Afr <Sgug = aned 190 1]

TN GHH TZITET |
T YYHTEAEiEddl s 39ET: 1199 1l

AT A WERIT ST |
ugdl A 9 5 BrgwdEy W N1l
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Tl § s TRE 9 e |
ey fasft = gfash = =0 g3

m@ﬁww@égml
I TR ITHH ITHRIEAOT g ey i

quT uB wqesg I TEE 39 |

STEAEY gk G6d 5 39 |
TRETH o fpufeaa enfea: IREN

|gﬁrg’«ﬁ'€im—s’w{|
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| o9 ugef wuged |

T APUSH PR  ¥eUET |
fedtanfeosmers gdamen gl e

guae q e SYET ST |
IIPY: W 99 W W Afecdd: 21l

T S ek gfiel: TEuetEd: |
Sforer a1 fereredT: erERTETEEaT 31l

g W T HES! URTITSThIATE |
fietafa mes q99 =mEE @ Iq 111

T FFHY 44 YEEs d 3|
TEETT g 9 = 3 fEfefa @ g I 1)

I I & IHHAG TS |

IR AT Ghaae, IE Il
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TqAAHREY g A |
T g  STTHATY ST, EERIICTN

FATHATRH] TdGIS-y U |

JATRAETR HE ST el

fadma gelma g ey 39|
TMIF GHH T S TSR HR 1)

Jare g 3 9 B o

STTCGANCIT S¥HT 9978 11201l

TG TEAEals-dl S99 |
gew g fadm = gdten dwmn = a4
FgEy Brgwean: qRfovs 9 goh e |l

| 3fd =gy HUsey |
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| 319 U9 HUEAH |

TP FhHT IS hl-cTHIS |
T T FEIsTHACIA 3 A9 | el

fagr anfaframfa geraTE g
sEflon UaH W T OIeThHT IR 11

AP GHYR] ST {HADH |
JaH EIHAN ek ATEY a9 131

Ee ua giewgqedl S =)

IS AT FAHTIEEH 3T ¥ |1
3IgAITH G TREST g |
e wgidel SMRIfd 9 SEd I 1l

TS QUi R FARITETIC: |
wgefisenfougm o TR for I 1]
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SIRIEY 9 g MEE ad 3|
TRl Yo W @ g s 11

A B 9 TR ST |

~ o o
Hgé?ﬂ SIThl THZhIIqded: el

PTG deles AR S |

Udd e a%d AEEE W I

q A Y 8 5 UETgEd 3|
H e @ qarn Serd sl IREHT

0T G YR T AZATI: |
dumeRTfasTTdt fadtaeated weeh 1221l

JOE Ao JUHIETE  3fWrE: |

A T @fd g dv w@E g7 2Rl
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Td Ty el 4 IadcaggH |
SRS AT 5 He3

Tma fhge<d g% 9 Tedee: |
fgaran g aes T 8% 11

fog gy o dva: T |
FEYTE TIE: IR §e ey

Frgweg s @1 faagr g
3gd Wi ufsw TEEEEY W I12E I

a1 degeh T 9w gesft 9 A7
qrarggeaTe fadfian et 12 1

TGRS W S g |
FFH: TAH YT RIHERN T AT el
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feror: WWSW%@%‘Q’T; mtl
a@m STTd g 39 RE

Il W HgEaE @ adl: |
ITH ARd T gl aRd g 12011

miﬂﬁ': E@: 131’83’51‘3ﬂ—f<>‘|'5‘ﬁ'{:|
I g Fea A Fd9d v % 11

fafgamd @ Eemeragaem |
g HEFRAEAAY  Frgeam H23 11

ek ohEfd TREEgEe qat |
U FAlgecid JaHl JuY T 12311

A SNA Gth ARSI |
UIERE G T} T Sy 1% 11
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