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PUBLISHERS’ INTRODUCTION

The Satarudriya, Purusha Sukta, Narayana Sukta and Sri
Sukta are generally recited in a series in most of the temples
of worship, especially during the performance of the holy
ritual of abhisheka. These hymns, which are from the original
Vedas, represent in quintessence an invocation of the
Almighty manifest as Rudra-Siva, Narayana as the Virat-
Purusha, and Lakshmi as the Goddess of Prosperity.

The Satarudriya, which is also known as the Rudra-
Adhyaya, occurs in the Yajurveda and is a magnificent vision
of the Creator of the universe, designated here as Siva or
Rudra, in His aspects as an awe-inspiring immanence in
everything that can be found or even conceived of in
creation. Here the ordinary notions of religion and even of
God are lifted from the limitations of human thinking and
made to cover the vast variety which God has revealed as all
this manifestation. In this comprehensive attitude of
devotion to God, the Satarudriya resembles the description
found in the Purusha Sukta.

The Purusha Sukta is a hymn dedicated to the Cosmic
Person—we may call this Divine Person as Narayana, or
Virat-Purusha, as we like—and here is also to be found the
cosmological suggestion that God pervades all things, not
merely as a sort of enveloping or as entering into everything,
but even forming the very stuff and substance of creation as a
whole. All that was, is, and will be is hallowed and adored as
the one Supreme Purusha. The great Indian tradition that all
life is yajna, or sacrifice, has its origin in this sublime hymn of
the Veda, where the act of creation by God is regarded as the
First Sacrifice performed by God Himself, as it were, by way
of a Self-alienation of Himself into this objective universe.
Thus, every form of self-alienation which is involved in any
sacrifice or service rendered by the human being is indwelt,
even in its lowest form, by this highest spirit of the original
Divine Sacrifice.
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A sacrifice is the way by which one becomes another; the
subject sees himself in the object and looks upon the object
as one would look upon one’s own self. This is the beginning
of dharma—tani dharmani prathamanyasan. These original
principles of creation became the primary roots of all
dharma, virtue, or righteousness in this world.

The Purusha Sukta, also, for the first time, makes
mention of the fourfold classification of human society into
Brahmana, Kshatriya, Vaisya and Sudra, representing the
spiritual, political, economic and working aspects of human
society. What a wonderful inclusiveness of contemplation we
find in this small hymn, which embodies in itself the
mightiest seeds of philosophic, spiritual and social values!

The Narayana Sukta, again, is a hymn on the Supreme
Being as the Father of creation, inconceivably transcendent
and yet hiddenly present in the heart of everyone, being
nearer than even the nearest of things. This is a tiny but
incisive form of meditation by which the human spirit
endeavours to commune with the Supreme Spirit.

The Sri Sukta is an invocation to Mahalakshmi as the
Divinity presiding over all prosperity in every form—
material and social, as well as spiritual. Intriguingly, the
feminine gender is used in addressing Lakshmi as the
Goddess of Fortune, in keeping with the tradition in human
thought that the universe is the Glory of God, the Power of
God, conceived almost as the Consort of God, for purpose of
popular adoration and worship. This would explain the
mystery behind the gender. In fact, God and His Powers are
beyond the range of human evaluation or values, and thus
above the ideas of male and female.

These hymns are presented here in their original
Sanskrit with the transliteration and English translation for
the benefit of the public which, we hope, will be of immense
utility in people’s daily prayers.
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THE SIGNIFICANCE OF THE SATARUDRIYA

The Rudra-Adhyaya, known also as the Satarudriya,
occurring in the Yajur Veda, is a soul-stirring hymn offered to
the all-pervading Almighty, designated as Rudra-Siva. He is
present in auspicious, benign forms by way of sustenance of
all things created, and also as terrible forms which He
assumes at the time of the dissolution and destruction of the
cosmos at the end of time. Apart from these two major
aspects of the Supreme Reality, viz., the sustaining and the
destroying, the constructive and the destructive—we may
say the positive and the negative—there is an inscrutable,
un-understandable mystery behind the envisagement of God-
Being in our practical lives.

The purpose of this magnificent hymn, the Satarudriya, is
to set aside, once and for all, the extra-cosmic notion of God
that people sometimes entertain in their religious fervour,
and to instil into the minds of people the greater, profounder
knowledge of the fact that God is not merely the creative
extra-cosmic Parent of the universe, but He is also immanent
in every particle, in every speck of space, in every unit of
time, in every nook and corner, in every particle of creation.

A very intriguing aspect of God presented in this
wondrous hymn is that God is both the good and the bad, the
beautiful and the ugly, the right and the wrong, the positive
and the negative, the high and the low, the conceivable and
the inconceivable, the mortal and the immortal, existence
and non-existence —every blessed notion of God and its
correlative, or we may say the counter-correlative, the
opposite, which also is included in the existence of God. Thus
the counter-correlative of white is black, and God is both the
white and the black. If we say that something is good, there
has to be something else that is bad. But God is both aspects
blended in a transcendent Presence which is neither the
good nor the bad, yet is both the good and the bad, the
subject and the object. Every experience, every perception,
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every way of human thought is involved in this predicament
of juxtaposing, blending or bringing together contraries in
God-Being.

The whole of life is nothing but a war field, as we are
sometimes told, a Mahabharata—an arena of battle where
forces collide with one another—because the universe does
not present itself as a uniform, featureless, spread-out
continuum of a single form of existence, but as a mixture of
contrary elements. We may call them the centripetal
movements and the centrifugal movements—energies that
tend towards the centre and energies that direct themselves
away from the centre towards the periphery of the cosmos,
towards the objects of sense. The battlefield of life is nothing
but the field of the conflict of these two tendencies,
everywhere, in the process of evolution—a tendency
towards the centre of the universe, and the opposite
tendency that moves away from the centre towards the
circumference of the cosmos.

Thus, whenever our conceptions, cognitions and
perceptions get tuned to the tendencies in the universe that
move toward the centre of the cosmos, we appear to be
seeing good things, beautiful things, happy things, pleasant
things; but whenever perceptions, cognitions, outlooks get
entangled in those tendencies which move outwards—away
from the centre, towards the objects, thus externalising
consciousness—things appear unhappy, ugly, bad and evil.
So, the perception of this disparity of characters in things is
not due to any actual disparity in the cosmos, as disparity is
not really there, but is due to the incapacity of the human
individual to conceive the totality of being at one stroke. The
weakness of the faculty of human perception is that it can
only dichotomise those characters that belong to the subject
and those belonging to the object.

The Rudra-Adhyaya lifts us above all these human ways
of looking at things, above mortal thinking and individualistic
perception, and admonishes us to recognise the Mighty Being
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in every little thing in the cosmos, whether they are liked
ones or disliked ones, good ones or bad ones, necessary ones
or unnecessary ones, pleasant ones or unpleasant ones. It is
only here that we read, with consternation, that God is
praised as the Lord of thieves, the Lord of bandits, the Lord
of dacoits marauding on the mountain tops, and as He who is
present in workshops, in marketplaces, in the streets, in
earth, water, fire, air and ether—in all things in creation.

The Rudra-Adhyaya, or the Satarudriya, is a great
meditation on the cosmos, or the Virat-Svarupa of the Lord,
as the original Almighty before creation and also after
creation, in whom the whole of creation is absorbed in a
blend of unity with its own existence. The mind of man
cannot operate here, because to think all things at once—in
every way, and in every form of description—is something
practically impossible for the human mind; and meditation
supreme is nothing but this effort of the human mind to lift
itself above bodily and empirical perceptions and to envisage
the universe as one single being in which the subject and the
object are blended together.

Usually, the human being is regarded as the subject and
the universe, or the world of objects, is regarded as
something external. Here, in this meditation of the Almighty,
Rudra or Siva, is conceived as the Universal Presence in all
creation. The distinction usually drawn between the thinker
and the thought, consciousness and matter, subject and
object, is overcome by an effort of consciousness which
unites itself by a deep communion with that Being who is not
only the consciousness that meditates, but also that which is
meditated upon.

In a way, the Purusha Sukta is similar to the Vishvakarma
Sukta, the Hiranyagarbha Sukta, and such other great hymns
of the Vedas, including the Varuna Sukta of the Atharva Veda,
all of which present a picture of the Almighty as a blend of
contraries—not only philosophically or metaphysically, but
even socially, ethically and morally—so that no one who has
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not lifted himself above the limitations of human thought can
offer prayers in this manner. No man, except a superman, can
pray to God in this way. I feel this is not a man’s prayer to
God; this is a superman’s dedication to the Almighty, a great
protective measure, a solacing force and a redeemer from
every difficulty and trouble in life.

This Rudra Adhyaya, this Satarudriya, this hymn should
be chanted, heard, and made an instrument of daily prayer to
God, by which one’s mortal sins are destroyed and the
spiritual light is lit within—by which one’s internal eye
beholds that Presence which outwardly is manifest as the
universe and inwardly as the mind and consciousness. Thus,
this is a universal meditation which is expressed in the Vedas
as a hymn of prayer to the Supreme Being, here addressed by
the epithet of Rudra, Siva—the One without a second. May
His Grace be upon us all!
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THE SIGNIFICANCE OF THE PURUSHA SUKTA

The Purusha Sukta of the Vedas is not only a powerful
hymn of the insight of the great Seer, Rishi Narayana, on the
Cosmic Divine Being as envisaged through the multitudinous
variety of creation, but also a shortcut provided to the seeker
of Reality for entering into the state of Superconsciousness.
The Sukta is charged with a fivefold force potent enough to
rouse God-experience in the seeker. Firstly, the Seer (Rishi)
of the Sukta is Narayana, the greatest of sages ever known,
who is rightly proclaimed in the Bhagavata as the only
person whose mind cannot be disturbed by desire and, as the
Mahabharata says, whose power not even all the gods can
ever imagine. Such is the Rishi to whom the Sukta was
revealed and who gave expression to it as the hymn on the
Supreme Purusha. Secondly, the mantras of the Sukta are
composed in a particular metre (chandas) which makes its
own contribution by the generating of a special spiritual
force during the recitation of the hymn. Thirdly, the
intonation (svara) with which the mantras are recited adds
to the production of the correct meaning intended to be
conveyed through the mantras, and any error in the
intonation may produce a different effect altogether.
Fourthly, the Deity (devata) addressed in the hymn is not any
externalised or projected form as a content in space and
time, but is the Universal Being which transcends space and
time and is the indivisible supra-essential essence of
experience. Fifthly, the Sukta suggests, apart from the
universalised concept of the Purusha, an inwardness of this
experience, thus distinguishing it from perception of any
object.

The Sukta begins with the affirmation that all the heads,
all the eyes, and all the feet in creation are of the Purusha.
Herein is implied the astonishing truth that we do not see
many things, bodies, objects, persons, forms, or colours, or
hear sounds, but rather only the limbs of the One Purusha.
And, just as when we behold the hand, leg, ear or nose of a
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person as various parts we do not think that we are seeing
many things but only a single person in front of us, and we
develop no separate attitude whatsoever in regard to the
various parts of the person’s body—because here our
attitude is one of a single whole of consciousness beholding
one complete person irrespective of the limbs or the parts of
which the person may be the composite—in the same
manner, we are to behold creation not as a conglomeration of
discrete persons and things with which we have to develop a
different attitude or conduct, but as a single Universal Person
who gloriously shines before us and gazes at us through all
the eyes, nods before us through all the heads, smiles
through all the lips and speaks through all the tongues. This
is the Purusha of the Purusha Sukta. This is the God sung in
the hymn by Rishi Narayana. This is not the god of any
religion, and this is not one among many gods. This is the
only God who can possibly be anywhere, at any time.

Our thought, when it is extended and trained in the
manner required to see the universe before us, receives a
stirring shock, because this very thought lays the axe at the
root of all desires, for no desire is possible when all creation
is but one Purusha. This illusion and this ignorance in which
the human mind is moving when it desires anything in the
world— whether it is a physical object or a mental condition,
or a social situation—is immediately dispelled by the simple
but most revolutionary idea which the Sukta deals to the
mind with one stroke. We behold the One Being (ekam sat)
before us, not a manifoldness or a variety to be desired or
avoided.

But a greater shock is yet to be, for the Sukta implies to
any intelligent thinker that he himself is one of the heads or
limbs of the Purusha. This condition where even to think
would be to think as the Purusha thinks—for no other way of
thinking is even possible, and it would be to think through all
persons and things in creation simultaneously—would
indeed not be human thinking or living. Just as we do not
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think merely with one cell of our brain but think with the
entire brain, any single thinker forming but a part of the
Purusha’s Universal Thinking Centre, ‘a Centre which is
everywhere with circumference nowhere’, cannot afford to
think as is usually attempted by what are called jivas, or
individual fictitious centres of thinking. There is no other
way—na anyah pantha vidyate. This is Supramental thinking.
This is Divine Meditation. This is the yajna which, as the
Sukta says, the Devas performed in the beginning of time.

The Purusha-Sukta is not merely this much. It is
something more to the seeker. The above description should
not lead us to the erroneous notion that God can be seen with
the eyes—as we see a cow, for instance—though it is true
that all things are the Purusha. It is to be remembered that
the Purusha is not the ‘seen’ but the ‘seer’. The point is
simple to understand. When everything is the Purusha,
where can there be an object to be seen? The apparently
‘seen’ objects are also the heads of the ‘seeing’ Purusha.
There is, thus, only the seer seeing himself without a seen.

Here, again, the seer’s seeing of himself is not to be taken
in the sense of a perception in space and time, for that would
again be creating an object where it is not. It is the seer
seeing himself not through eyes, but in Consciousness. It is
the absorption of all objectification in a Universal Being-ness.
In this meditation on the Purusha, which is the most normal
thing that can ever be conceived, man realises God in the
twinkling of a second.
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THE SIGNIFICANCE OF THE NARAYANA SUKTA

The Narayana Sukta is, in a way, the mystical appendix to
the Purusha Sukta of the Veda, the only difference between
the Purusha Sukta and the Narayana Sukta being the
divination of the Deity addressed by them. The Purusha
Sukta beholds the Supreme Being as the All-encompassing,
Impersonal Purusha, while the Narayana Sukta addresses the
Lord as Narayana. The Purusha Sukta, thus, is a hymn
addressed to the Purusha extending beyond the cosmos yet
at the same time present within creation, and the Narayana
Sukta is a devout, touching, feelingful and personal address
to the Creator of the universe. In the Narayana Sukta some
clarification of the hidden meaning of the Purusha Sukta is to
be discovered.

Narayana is the thousand-headed one, thousand-eyed,
and thousand-limbed. But Narayana is not merely the Father
or Creator of the cosmos, beyond creation, but is also hidden
in the heart of everyone. Like a resplendent flame in the
heart of the individual, Narayana can be visualised in deep
meditation. In the lotus of the heart there is the citadel of the
cosmos, the palace of the Creator of the universe. Thus, the
worshipper of the Supreme Narayana need not necessarily
look up to the sky to behold Him and adore Him. One can as
well see the same Narayana within himself, in his own heart.
While Narayana creates the world from outside, He also
impels everyone through feeling and action from within.
Through every nerve-current, life flows and vibrates. This
vibration, this flow of life, is the chaitanya, or Consciousness,
of Narayana moving in creation. Narayana is adored as the
One Being extending beyond Brahma, Vishnu, Siva, Indra and
all the gods and angels, while Himself appearing as every one
of them—the Imperishable, Self-existent All. Whatever all
this universe is—yacca kincit jagat sarvam—seen or unseen,
in its depths or merely heard of, Narayana is within and
without all these, enveloping everyone. May Narayana bless
us, and bestow upon us glory.
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THE SIGNIFICANCE OF THE SRI SUKTA

The Sri Sukta of the Veda is recited with benefit
especially on Fridays, together with formal worship of the
Goddess, for peace, plenty, and all-round prosperity.
Lakshmi, who is usually identified as the Spouse of Vishnu, or
Narayana, represents the glory and magnificence of God.
Narayana and Lakshmi, actually, stand for Being and
Becoming. The Creator in all His glory manifests Himself in
the variety in creation.

Generally, spiritual seekers make the mistake of
imagining that God is outside the world and the world has to
be rejected in spiritual pursuits. This is an inadequate view,
because the world is the glory of God, as light is the glory of
the Sun and light cannot be disassociated from the Sun. The
values and glories and the abundances of this vast creation
cannot be separated from God, the Almighty, even in our love
for God.

Narayana represents God, and Lakshmi represents the
magnificence, abundance, plentifulness and grandeur of
Narayana. The tradition, among the Vaishnavas especially, is
that Narayana cannot be approached except through
Lakshmi, even as some devotees hold that Krishna cannot be
approached except through Radha, or Rukmini. This is to say
that the Absolute can be reached only through the relative.
The Invisible can be contacted only through the visible. The
universe of perception and experience includes the very
meditator, the seeker, the student or the devotee. Only an
over-enthusiastic devotee can imagine that he is outside the
world and then erroneously reject the values of life,
forgetting thereby that in the act of such rejection he has
rejected himself also, since he is a part of this creation. A
truly transcendent devotion to God is impracticable, for God
is not merely transcendent; He is also immanent.

The four Purusharthas—dharma, artha, kama and
moksha—mentioned in the scriptures, very wisely lay down
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the principles of an integration of living, so that we have to
be properly aligned inwardly not only in our body, mind and
spirit, but also outwardly in respect of the manifold articles
of creation—animate, inanimate, organic or inorganic. The
prayer to Lakshmi in the Sri Sukta is a supplication to God
through the visible form of His magnificence and glory which
is this indescribable universe. Lakshmi is prosperity, and all
the wealth of life is nothing but prosperity. By wealth we are
not to understand merely gold and silver, and the like. All
forms of happiness, satisfaction, abundance and status come
under Lakshmi, the Divine Glory. Any form of superior
grandeur, greatness and glory is Lakshmi. Who can say that
these are undesirable, when they are reflections of God
himself? Has not Bhagavan Sri Krishna told us in the Gita that
wherever there is glory, grandeur and excellence in a superb
form of manifestation, it is He that is manifest there?
Actually, in the end, there is nothing in the world that
deserves our rejection. We have also to learn that meditation,
or yoga, is not a rejection of realities but an inclusion of all
existence, a harmony established between ourselves and the
vast atmosphere around us. So the glory of the earth is not
always an obstacle to God-realisation; but, rather, the great
values of life are actually indicators of the majesty and
beauty of God. As the ray of the Sun gives us a suggestion as
to what the Sun is, the world points to us what God could be.
Prakriti and Purusha are not two different things. The world
and God are inseparables.

Narayana and Lakshmi, says the Vishnu Purana, are like
fire and heat, flower and fragrance, oil and greasiness, water
and liquidity, sun and light, etc. And by such comparisons it is
made out that the two are in fact One Being envisaged as
twofold for meditation and worship. The Sri Sukta is the
invocation of God Himself as the great glory of His creation,
His lordliness, sovereignty and supreme suzerainty. The
emotions of man, when they are religiously roused, have a
tendency to consider the world as an evil and God as an
other-worldly goal of life. This is an overestimation of the
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path that is to be trodden and an underestimation of the
world. Neither is it advisable to overestimate the world, nor
is it advisable to underestimate supersensible realities. The
path of truth is a via media, or a golden mean. May we
humbly surrender ourselves to this great mystery of God’s
Glory as Lakshmi, revealed to us as prosperity all round,
through which we reach the Eternal Abundance, Narayana.
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THE SATARUDRIYA

ōm namaste rudra manyava utota iṣave namaḥ, 
namaste astu dhanvane bāhubhyāmuta te namaḥ. 

Prostration to Thee, Rudra; prostration to Thy wrath and
Thy arrow (which destroy evil); prostration to Thy bow;
prostration to Thy mighty Arms.

Note:—According to the celebrated Sayana Acharya, the
Rudra chapter of the Yajur Veda consists of the mantras by
which oblations are offered in the Sacrifice of Knowledge,
wherein the manifold universe is visualised as the extensive
manifestation of the Supreme Being.

yā ta iṣuḥ śivatamā śivaṁ babhūva te dhanuḥ, 
śivā śaravyā yā tava tayā no rudra mṛḍaya. 

This, Thy arrow that has become exceedingly peaceful (to
the devout); Thy bow become a source of auspiciousness,
and Thy quiver of blessedness; with these, O Valiant One
(Rudra), make us happy.

Note:—While the first mantra invokes the Terrible Power for
destruction of evil, the second envisages the fulfilment of the
arms on the establishment of peace, and the now benignant
phase of what was once formidable.
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yā te rudra śivā tanūraghorā'pāpakāśinī, 
tayā nastanuvā śantamayā giriśaṁtābhicākaśīhi. 

Rudra! That blessed and benign form of Thine, which
obliterates the trace of all sins—with that most hallowed and
calm phase of Thy being, reveal Thyself to us, O Radiator of
Peace from the Mount of Kailasa!

Note:—Rudra-Siva is said to have two forms, the terrific and
the beatific, which are manifested at different times.

yāmiṣuṁ giriśaṁta haste bibharṣyastave, 
śivāṁ giritra tāṁ kuru mā higṁsīḥ puruṣaṁ jagat. 

O Benefactor from the Mount of Kailasa! That arrow
which Thou wieldest for aiming at enemies, make that benign
(in respect of us). Harm not human beings or others in
creation, O Protector on the sacred Mount!

śivena vacasā tvā giriśācchāvadāmasi, 
yathā naḥ sarvamijjagadayakṣmagṁsumanā asat. 

Resident of the Mountains! We pray to Thee with
auspicious eulogies for the sake of attaining Thee. Do so
deign that this whole world of ours is rid of all ailment and
affliction, and blooms with a joyous mind.



20

adhyavocadadhivaktā prathamo daivyo bhiṣak,  
ahīgṁśca sarvāñjaṁbhayantsarvāśca yātudhānyaḥ. 

May that Divine Physician, First among gods, exalt me in
His all-redeeming Transcendent Being, having cut off all evil,
whether in the form of poisonous creatures and wild beasts,
or the demoniacal natures in creation.

asau yastāmro aruṇa uta babhruḥ sumaṁgalaḥ, 
ye cemāgṁrudrā abhito dikṣu śritāḥ 
sahasraśo'vaiṣāgṁheḍa īmahe. 

This (Rudra in the form of the Sun), ruddy, pink,
brownish and yellow and of variegated hue (in different
stages of rising from the horizon), most auspicious (being
dispeller of darkness), manifested in the bright rays
enveloping (the earth) from all directions, ranging in tens
and thousands—we mitigate the penetrating ferocity of these
with our prostrations.

asau yo’vasarpati nīlagrīvo vilohitaḥ 
utainaṁ gopā adṛśannadṛśannudahāryaḥ 
utainaṁ viśvābhūtāni sa dṛṣṭo mṛḍayāti naḥ 
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This Blue-necked (due to drinking poison), Red-
complexioned One, who traverses through the sky (in the
form of the Sun)—Him do see (with their eyes) the
unlettered cowherds as well as the maids carrying water,
Him do also see all beings (both high and low). May He
(Rudra) make us happy.

Note:—The import of this mantra is that while the Lord as
seated in such regions as Mount Kailasa is accessible only to
those who have spiritual realisation, as the Sun He is visible
to everyone. In His great compassion He makes Himself felt
even by our outer senses.

namo astu nīlagrīvāya sahasrākṣāya mīḍhuṣe, 
atho ye asya satvāno'haṁ tebhyo'karannamaḥ. 

Salutation be to Nilagriva (with blue neck), who has a
thousand eyes (as Indra), and who pours down (as rain or
parjanya); salutation be from me to others, too, who attend
upon Him (as His servants).

pramuṁca dhanvanastva-mubhayo-rārtniyorjyām, 
yāścate hasta iṣavaḥ parā tā bhagavo va. 

Lord! Unfurl the string at both the ends of Thy bow.
Those arrows that are in Thy hand, set them aside (now,
after the enemy has been destroyed).

Note:—The term ‘Lord’ is the equivalent of the Sanskrit
original ‘Bhagavan’, which means one who is possessed of all
wealth (Aisvarya), valour (Virya), fame (Yasas), prosperity
(Shri), wisdom (Jnana), non-attachment to things
(Vairagya)—an epithet of the Almighty.
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avatatya dhanustvagïsahasrākṣa śateṣudhe, 
niśīrya śalyānāṁ mukhā śivo naḥ sumanā bhava. 

O Thousand-eyed Divinity! Thou that hast hundreds of
quivers (in war)! Setting down Thy bow, and dismantling the
ends of Thy piercing arrows (after Thy purpose has been
fulfilled), become Thou auspiciousness unto us, with a
charming mood of blessing.

vijyaṁ dhanuḥ kapardino viśalyo bāṇavāgïuta, 
aneśannasyeṣava ābhurasya niṣaṁgathiḥ. 

May the bow of Kapardin (Siva) be freed from its string;
and may His quiver be without the piercing ends of the
arrows held above. May his arrows become incapable of
piercing through, and may His bow become merely a support
for the arrows (and not to shoot them).

Note:—This mantra and the others which pray for the
putting down of the weapons of Rudra-Siva are invocations
of His peaceful aspect, which manifests itself when He is not
engaged in the work of destruction with His fierce arms.

yā te hetirmīḍhuṣṭama haste babhūva te dhanuḥ, 
tayā'smānviśvatastva-mayakṣmayā paribbhuja. 

O Abundant Source of all fulfilments! Protect us Thou,
from all sides, with the weapons (like the sword) and the
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