Mandala I
[I.1 JPB]

1.2: Vayu, etc. (PraiigaSastra)

The recipients of the various trcas making up these two rather simple hymns
are clearly signalled. All three verses making up the first trca to Vayu (vss. 1-3) open
with a voc. vayo; the second trca (to Indra and Vayu, vss. 4-6) opens with the voc.
indravayii, while the next two begin with the famous “Vayav Indra$ ca” construction
(on which see Jamison 1988). The pattern is varied in the Mitra and Varuna trca (7-
9), with the conjoined accusatives mitrdm and vdrunam ca opening the first and
second padas of vs. 7, and the dual dvandva mitrdvdruna(v) in second position in the
next two verses, first as a vocative, then as a nominative.

There appears to be some attempt to create bridges between the trcas: verses 3
and 4 both sketch a reversal of the usual ritual model; vss. 6 and 7 both concern our
‘insight’ (dhi).

1.2.2: Ge. suggests that jarante here can be ambiguous, belonging not only to ‘sing’,
but also to ‘awaken’, with identical present stem. This is possible, but only with an
intransitive sense of ‘awaken’: “the singers awaken / wake up to you,” since the
‘awaken’ present is only intrans. (see Gotd 1987: 150). In any case surely the
primary sense is ‘sing’, given the the etymological figure produced by its

grammatical subj. jaritdrah ‘singers’.

1.2.3: The difficult words dhéna and prapriicati complicate the interpretation of this
verse. The former, investigated in detail by H.-P. Schmidt (Gd. Nyberg), is now
generally interpreted as ‘(milk)stream’, rendering Geldner’s ‘lip’ and Renou’s
‘tongue’ out of date. As for prapriicati, the simplex priicati appears in another
Praiigasastra hymn (1.23.16), modifying waters and referring to the mixing of milk
(acc.) with honey (instr.). Given the similarity of context, a direct object referring to
a liquid should be supplied.

What is also puzzling here is in what way the ‘stream’ is Vayu’s: it should not
originate with him, but rather be destined for him, but then why is the ‘pious man’
apparently receiving the benefit of it? As in the next verse, there seems to be a bit of
role reversal here, with the gods depicted as providing the ritual benefits rather than
receiving them. Presumably the point is that the pious man gets the benefit
secondarily, by having pleased the god, but the dative dasiise is striking, esp. as it is
apparently parallel grammatically (though it cannot be functionally) to the dat.
somapitaye ending the verse. Although the verse presumably depicts the sacrificer’s
offering of soma to Vayu to drink, the lexicon and the case usage complicate the
message.

1.2.4: As noted in the comment on the last verse, the ritual model here is shaken up a
bit: Indra and Vayu are urged to come with prdyobhih, a word generally used of



‘pleasurable offerings’ that are presented to the gods and fo which they come (cf.
VIIL.60.4 abhi prdayamsi ... gahi). Our translation “with delight,” agreeing with most
other translators, avoids, and conceals, the problem. The gods should not be bringing
prdayamsi. The little disturbance of the ritual model is confined to these two verses in
this hymn.

The pada-final position of A here is unusual, and I have no explanation for it,
esp. as it does not take second position in its clause as is usual.

1.2.7-9: As mentioned in the intro., this trca contains the trio dhf ‘insight’ (vs. 7),
krdtu- ‘intention’ (vs. 8), and ddksa- ‘skill’ (vs. 9), the three elements necessary to
conceive and carry out an action. Their interconnection is emphasized by the fact that
all three are in the accusative and each is stationed initial in the last pada of its verse.

The juxtaposition across vss. 8-9 of krdtum (beginning 8c) and kavi
(beginning 9a) may also be meant to evoke the well-established compound kavi-
kratu- ‘having the will/resolve of a poet’, ‘having a poet’s purpose’, an occurrence of
which is found in the preceding hymn by the same poet (I.1.5).

1.2.7: Here and everywhere else it is found, the word risddas-, an epithet of various
gods, is opaque. There are currently two competing and entirely different
interpretations: that of Karl Hoffmann (Aufs. 564 n. 16) as ‘discriminating, fastidious’
(< ‘picking at food’) and Paul Thieme’s ‘caring for the stranger’ (Fremdling). See
EWA s.v. The contexts are not diagnostic, and it is probably the case that the epithet
was no longer understood even as it was being deployed (note that it is almost always
pada-final, possibly a sign of formulaic freezing).

Throughout our translation we have followed the Thieme interpretation, but
not with any great conviction. One thing in favor of the Thieme interpretation is that
the word is regularly applied to one or more of the Adityas (as here), who might be
expected to show care for humans in their charge. That it is also regularly used of the
less ethically inclined Maruts might give us pause (though these contexts are
generally benevolent ones) — except that ‘fastidious’ is even less a likely quality of
the Maruts than ‘caring for the stranger’.

1.2.8: The unaccented voc. rtavrdhav opening the 2™ pada has been thus transmitted,
though we would expect */tavrdhav. In fact there is a striking string of 13 unaccented
syllables in this hemistich, starting after the first word of the vs., rténa (14, counting
-na). See Old, who has no good explanation for the lack of accent on the first word of
the 2™ pada, though he considers it an old error. It cannot be simply a peculiarity of
this hymn, because 1.3.1b (forming part of the PraiigaSastra sequence with 1.2, as
discussed in the publ. intro.) opens with an initially accented voc. drdvatpant (to the
stem dravdtpani-).

1.3 (Praiigasastra continued)
As in 1.2 the recipients of the various trcas are emphatically signalled. In vss.
1-3 to the ASvins, the voc. dsvina opens the first two verses, while their alternative



name nasatya opens the second pada of the third. The voc. indra opens all three
verses of the next trca (4-6). The Visvedevah trca contains three instances of that
phrase: the voc. in 7b, nominatives opening vss. 8 and 9. The final trca to Sarasvati
likewise contains three occurrences of her name in the nominative, but all three end
their padas (10a, 11c, 12a).

1.3.2: sdvira- rendered as ‘powerful’ in the publ. tr. But see disc. below ad 1.30.17.
dhisnya- and related forms are obscure and much discussed; indeed Ge.
refuses to translate the word. We generally follow the view of Pinault (UTexas Vedic
Workshop), who takes it to mean ‘related to / proper to the holy place’, thence

simply ‘holy’.

1.3.3: In the compound rudra-vartant, number is of course neutralized in the first
member. The Maruts are regularly called Rudras (without vrddhi or derivational
suffix) after their father. The ‘course of the Rudra/Maruts’ is simply a reference to
the midspace (antariksa) much frequented by the Maruts, where the A§vins are now
driving.

1.3.8: A small grammatical mismatch here: the phrase visve devdsah and the
adjectives modifying it (aptirah, tiirnayah) are nominatives and should not be the
subject of the imperative d ganta. Ge. (and WG) ignore the problem by translating
the nom. as voc. (“Ihr Allgotter”). Although the effect is minor, my translation
reflects the grammatical disjunction by rendering pada b as an interjection.

Another question is why 7b contains the same 2" pl. imperative, except with a
different grade of the root: @ gata vs. d ganta. Both forms are reasonably well
attested, with 7b a repeated pada (=I1.41.13a, VI.52.7a). Whatever the history of the
distinction, the synchronic distribution seems to be metrical, with d@ gata almost
always final, providing an iambic cadence in dimeter verse, and @ ganta found earlier
in the verse.

In b tiirnayah was carelessly omitted from the tr., which should read “Come
here swiftly...”

1.3.9: I follow the analysis of the hapax éhimayasah as a frozen 2™ sg. imperative
phrase, “éhi md+yah” (“come! don’t go”), transformed into an adjective in the nom.
pl. masc. — an analysis that goes back at least to Sayana. Ge also follows this analysis,
though it is somewhat difficult to excavate from his “willkommen und ungern
fortgelassen.” I interpret it as representing the words of the singers’ invitation
regularly heard by the VDs. The other currently competing explanations, as a frozen
phrase “éhi maya” [better voc. maye?] “come here, magic” (Old) or as a deformation
of dhi-maya- ‘vielgestaltig’ (Gr) [=‘snake-sly’ (J+B)] (BR, followed by Gr), fit less
well into the content of the hymn, which after all focuses on calling the various gods
to the ritual; note the & gata, d ganta of vss. 7-8 addressed to the same VDs. Support
for this analysis may also come from the next hymn (I.4), attributed to the same poet,



in which successive vss. (3¢, 4a) contain the imperatives @ gahi ‘come here’ and
pdrehi ‘go away’, with at least the former addressed to the god Indra.

[.3.11-12: Note the contrastive values of the simplex pres. cétanti ‘perceiving, taking
note’ and the -dya-pres. (prd) cetayati ‘makes perceived, reveals’ in successive vss.

1.4 Indra

1.4.2: godd(h) of pada c echoes godiihe of 1b. I consider pada c a proverbial
expression — when a rich man is pleased, he gives cows — though it’s obviously
applied to Indra here.

I.4.4: Striking is the abrupt change of subject of the 2" sg. imperatives, from Indra
(3c) to an unidentified human companion (4a).

My interpretation differs substantially from those of most others in pada b. In
my view, the accusative indram marks Indra as the one directly interrogated, rather
than (with most interpretations) the one to be asked about. Most interpretors take
vipascitam as identifying the person to be interrogated (e.g., Ge. “einen Weisen”),
thus assuming two different referents for the accusative singulars in that pada: “ask
the wise one about Indra.” I find that unlikely, in part because, though vipascit- can
be used of humans, it more often qualifies gods.

Taking Indra as the one interrogated has further effects on the interpretation.
For others the relative clause in ¢ has Indra as its subject (ydh) and the 2™ ps. te
refers to the human interrogator: it is Indra who is dear(er) to you, the poet, than your
comrades. I, on the other hand, take pada c as a syntactic hybrid, with an underlying
direct discourse question, directed to Indra, “who [expected kdh] is your choice from
among your comrades?” incompletely converted into a relative clause in indirect
discourse “ask (Indra) about (the one) who [ydh] is your [=Indra’s] choice...” In my
view the 2™ ps. ‘your’ of “your choice” in pada c refers to Indra, not to the subject of
the imperatives pdrehi and prcha of ab, while Indra is in the 3™ ps in pada b. (I will
not even contemplate the possibility that prcha in b is a 1* ps subjunctive: “Go away.
I will ask / let me ask Indra...”)

Although this interpretation complicates the syntax, in my opinion it fits
better into its trca and better reflects the relationship between Indra and humans. As
often in Indra contexts, the poet worries that Indra will favor others over the poet
himself, and this verse poses the question directly to Indra: who do you like best?
Indra’s presumed and desired answer is “you!” This answer then allows the poet to
dismiss those who criticize him for not spreading his devotion around to other gods
(vs. 5) and defends this exclusive focus as a good bargain, as the rest of the world has
to admit (vs. 6).

I should admit, however, that the standard view is somewhat compatible with
my larger interpretation, in that ... ask about Indra, who is your [=poet’s] choice
from among your comrades” could reinforce that message that our focus is only on



Indra, not on other gods. But I do not see how questions about Indra fit with the next
two verses.

1.4.5-6: Most interpretations take these two verses as syntactically parallel (e.g., Ge.
“Mogen ... Und mogen ...”), but the impv. bruvantu and the opt. vocéyuh are surely
doing different things: the imperative is concessive: “let them say / even if they

say ...” while the optative expresses the conclusion that the rest of the world would
have to draw. The parallel utd’s that open these verses might give us pause, but they
may have something like the value “on the one hand ... on the other.”

1.4.7: (JL) The b and c padas both end with an adjective modifying the implicit object
soma, a compound of the root vV mad ‘exhilarate’ (the second time in its byform
mand) and a noun expressing the personal object of the verb, but in exactly opposite
order: nr-mddana- and mandaydt-sakha-, what might be called a “compound
chiasmus.” A less complex etymological figure is found at the beginning of the
verse: asum asave.

1.4.8: My occasional tr. of ghand- as ‘bane’ was inspired by my husband’s treatment
of etymologically related nominal constructions in Greek and Germanic (Watkins
1996: 418ff., 423). I think JL for reminding me of this.

1.4.9: (JL) Etymological figure also in vdjesu vajinam, immediately followed by
vajdyamasi, which, however, is synchonically distinct from the ‘prize’ words.

1.4.10: There may be bit of ring composition here, with 10b supardh echoing the first
word of the hymn, 1a suripa-.

1.5 Indra

[.5.1: Seems deliberately to echo last vs. of preceding hymn (I.4.10), with pada b
indram abhi prd gayata ‘“‘sing forth to Indra” matching 1.4.10c tdsmai indraya gayata
“sing to him, to Indra” (the difference in case being governed by the presence of the
preverb abhi in 1.5.1). 1.4.10 is then exactly repeated in 1.5.4c. The sdkhayah of 1.5.1c
also recalls 1.4.10b sdkha — though the latter refers to Indra and the former to the
priest-poets. But 1.4.4c contains a pl. sdkhibhyah, which in our analysis has the same
human referents as 1.5.1, showing the reciprocal relation between men and gods that
was one of the points of 1.4.

1.5.2: puriitdmam puriindm is pleonastic, meaning literally “the first of many, of the
many ones.”

1.5.3: My interpretation of these sentences as questions is not overtly marked in the
text, but seems a reasonable use of the subjunctives.



1.5.5: The double dative sutapdivne ... vitdye with yanti is more literally “... go to the
soma-drinker [lit. ‘pressed (soma) drinker’] to pursue (him).”

1.5.10: A whiff of ring composition — 10c isanah ‘having control over’ echoes 2b
iSanam, both modifying Indra. In 2b the god controls something undeniably positive,
“choice things,” which he will presumably distribute to this favorites. In 10a he
controls “the deadly weapon” that other mortals might wield against us. The identity
of expression ties together the very different sentiments.

1.6 (per Anukr.) Indra and the Maruts

As noted in the intro. the Anukramant’s identification of the divinities as
Indra (1-3, 10), Maruts (4, 6, 8-9), and Indra and Maruts (5, 7) does not conform to
the content of the hymn, which is quite disjointed, but appears to concern, at least in
part, the Vala myth. The Maruts do not seem to figure at all in the hymn; the plural
entities with Indra are probably the Angirases. For my view of the structure (which is
informed by the discussions of Ge and Old), see my intro.

1.6.1-2: These verses begin identically (yusijdnti ‘they yoke’), inviting the audience to
equate the action of the two verses.

1b: The referent of the apparent acc. plural tasthiisah ‘(those) standing still’ is
not given. Ge. (/WQG) thinks it refers to stable things on the earth, but if the sun is
referred to in the first pada, it is more likely to “move around” celestial features than
earthly ones, and the stars or other luminous heavenly bodies are referred to in the
next pada. Re’s interpretation (flg. Ludwig) of tathiisah as an abl. sg. (“from the one
standing still” — “a partir de (I’espace) immobile”) is ingenious and would match the
minor syntactic idiom ‘yoke from ABL’ (e.g., [.115.4 yadéd dyukta haritah
sadhdsthat), so it cannot be dismissed. The ablatives in the final verses (9-10) might
lend weak support for Re’s view.

2b: The hapax compound vipaksasa is difficult and has been variously
interpreted. The second member, pdksas- (and related and more common paksd-),
can mean either ‘wing’ or ‘side’; the first member, vi-, is most likely the preverb v,
but in compounds this element has a number of possible meanings: ‘without’, distant’,
‘wide’,‘alternating/opposite/different’, ‘dispersed’. It could also possibly represent
vi- ‘bird’, which has been claimed as the first member of some other compounds (see
EWA s.v. vdy-, KEWA I11.266). The possible combinations of these two ambiguous
elements allow for a number of interpretations. I more or less follow the Say/Gr
interpretation, ‘auf beiden Seiten des Wagens gehend’, though I take it as an
adverbial instrumental, not a dual. (The presence of a number of duals in -a in the
verse does not favor an adverbial interpretation, however.) Re’s “aux ailes d’oiseau”
obviously takes the first member as the ‘bird’ word, while WG “die mit weiten
Fliigeln” takes vi as the preverb, but with the second member meaning ‘wing’ as in
Re’s interpretation. Ge’s ‘auseinanderstrebenden(?)’ treats the second member quite
loosely.



1.6.3: The baffling part of this verse is the voc. plural maryah ‘o young men’ in b,
embedded in a verse that otherwise has 2™ singular reference (ajayathah c, along
with sg. ptcpl. krnvdn in a). There is no clear referent for this voc., though it may
refer to the unidentified plural subjects of the verbs in vss. 1-2 (yufijdnti) and 4
(eriré). In the plural mdrya- is often used of the Maruts, which may account for the
Anukramani identification of them as divinities of the hymn. Though Ge suggests
they may constitute the audience for the singer and Re that they are the singers
themselves, this seems unlikely because when mdrya- has an identifiable referent, it
is never a human. I tentatively assume that it refers to the Angirases as the fire-
priests who first kindled Agni, the subject of the verse.

As for the subject of ajayathah, contrary to most interpretations I take this as
primarily referring to Agni, not the sun, though perhaps, with Re, “Agni solaire.”

1.6.4: Grammatically problematic is the accent on the verb eriré in b, a fact that
seems to have been elided in most translations, including mine. Old suggests that the
particle dha may have conditioned the accent, but this seems unlikely because dha
doesn’t have this effect elsewhere. I would now alter the translation to make vs. 4
syntactically dependent on vs. 3, without an overt subordinator. Thus, “you were
born together with the dawns, / (as/when) just after that they once again roused ...”
Again, though most commentators (save Old) consider this to concern the rebirth of
the sun, I think it more likely that Agni/the ritual fire is the object, esp. as erire +/- ni
is regularly used of establishing the ritual fire (e.g., [.134.4). As for c, the service to
the ritual fire of the unnamed subjects (=Angirases?) would account for their
receiving a name worthy of the sacrifice; see, e.g., 1.72.3.

1.6.5: As noted in the intro., this verse helps resolve the unclear referents in the
earlier part of the hymn by giving a relatively clear sketch of the Vala myth, with
Indra finding the cows after his companions “break the stronghold (=Vala).”

1.6.6: This verse contains, in my opinion, what Re might call a “legére zeugma,” in
which the verb anitsata “they bellowed” takes (as is usual) an acc. of the target of the
bellowing (“to the finder of goods,” i.e., Indra) in the frame, but in the simile it takes
an acc. of the content of the bellowing (“their thought”). Ge avoids this mismatch of
acc. function by removing matim from the simile by supplying a form of ¥ bhr ‘bear,
present’, leaving devaydntah as the only term directly compared in the simile: “Wie
Gottverlangende, die das Lied [vortragen], so haben die Lobreden ... hergerufen.” It
is certainly true that mati- is common as the object of ¥ bhr and that v nu doesn’t
normally take an acc. of content, but since the poet of the hymn has pushed the
linguistic limits elsewhere, I prefer to think he meant the jarring figure. Note that
there is also a mismatch between the two subjects, with the simile referring,
implicitly, to human actors, while the frame has ‘songs’ (girah) as subject (unless we
take the Angirases or the cows as subj. and allow aniisata to take two accusatives:
“they bellowed their songs to the finder of goods” — however, ¥ nu doesn’t take two
acc., to my knowledge).



The zeugma may iconically represent the fact that the verse connects across a
temporal gap as well: the simile seems to refer to present-day worshippers producing
their praise, but the frame (with augmented verb form) refers to the mythic past of
the Vala tale. This verse thus serves as a transition to the here-and-now of the current
ritual, which is treated in vs. 7.

1.6.7: As noted in the intro., this verse pairs structurally with vs. 3; I therefore take
Agni to be the subject, with the verse expressing the kindling of the fire at the time
when Indra arrives to receive the morning offering.

The form drksase is isolated, but its grammatical identity is fairly clear (see
Narten, Sig. Aor. p. 146): a 2" sg. mid. s-aor. subj. with the “wrong” grade of the
root (expect *darksase); it is probably based immediately on the other s-aor. middle
form, 3" pl. indic. adrksata (5x, once accented) of the same metrical shape (minus
augment), which always appears final, as does drksase, and usually in dimeter verse
as here.

The two beings in padas ab, one as unexpressed sg. subj. of the verb, one in
the instr., are then referred to as a pair in the du. nom. of pada c, the predicate of an
unexpressed nominal sentence “you two are...”

1.6.8: The Angirases are presumably the referents of the instr. phrases, and the verse
is, like 5, a pretty clear allusion to the Vala myth.

1.6.9: As suggested in the intro., this is the last real verse of the hymn, as vs. 10 is a
mere variant of 9, and it shows a bit of ring composition: the divdh ... rocandt echoes
rocand divi of 1c, and if we were to accept Re’s interpr. of 1b tasthiisah as an
ablative, the ablatives drah and rocandt would match it grammatically.

This is a rare example of the present middle r7ij not taking an acc. (see Tucker
2002: 284 n.17, HS 115 “RV rgmin-, rgmiya- and rijjate”). (JL)

1.7 Indra
1.7.1: anitsata provides a link to the immediately preceding hymn, 1.6.6.

1.7.2: Though a number of interpreters (Gr, WG, Scar) take vacoyija as an instr. sg.
and supply rdthena ‘chariot’, this form otherwise (4x) is only du. and modifies hdri
‘the two fallow bays’. Thus, it seems better to follow the Say/Ge/Re interpr. As Ge
points out, the untethered & in b allows a form of v stha to be supplied, in the idiom d
v stha ‘mount’. The verse is then slightly unusual in referring to Indra’s twin horses
in two grammatical cases in the same sentence (hdryoh loc., [hdri] vacoyiija acc.).

1.7.3: A more felicitous tr. of dirghdya cdksase might be “to be seen for a long time,”
but “for the long view” allows the phrase to be read as referring to either time or
space (“to be seen for a long distance”) or both.



The usage of the instr. gobhih is somewhat strange; it is clearly not meant
either as an instr. of agent/instrument or of accompaniment, at least of simple
accompaniment. It might be an instr. of separation, or, as in this tr., an adjunct or
accompaniment to the obj.: “the rock (which was) with cows.” ET points out to me
that such a construction would be very unusual; I suggest that it could derive from an
instr. of accompaniment: “the rock along with its cows.”

1.7.6: For the pot, see intro. The doubling of the 1* pl. pronoun (nah in a, asmdbhyam
in c) is probably simple redundancy, with nah a Wackernagel placeholder at the
beginning of the sentence, anticipating the full pronoun that opens c. However the
nah could possibly be construed with the voc. sdtradavan ‘who give in every way’ in
b, though it seems a bit distant from the enclitic.

1.7.7: Improper relative, as shown best by Re’s rendering, “Les corps-de-louange qui,
poussée, (vont toujours) plus haut...” (Re’s suspension dots). The masc. nom. pl. yé
... stomah of ab has no matching grammatical referent in the main clause of c,
though it is picked up by its semantic and etymological equivalent, fem. sg. sustuti-.

1.7.8: Connected to vs. 6 by shared vocab., vissan- (a) and (the rather rare)
dpratiskuta-, though separated by vs. 7.

1.7.9: Incomplete sentence, consisting only of rel. cl., completed by main cl. of 10.
The ékah opening this last sentence of the hymn and the kévalah ‘exclusively’ that is
its last word are more insistent counterparts of id in the opening padas of vss. 1-2.
Once again Madhuchandas seems to be faintly signalling ring composition.

1.8 Indra

1.8.2: Incomplete sentence, with relative hanging off rayim ‘wealth’ in the previous
verse. Two methods of fighting are contrasted: ‘fighting (-hatyd-) by fist’ (musti-, my
‘bare-knuckled’) and ‘on horseback’ (drvata). Although the two terms are
grammatically parallel (instrs. musti-hatydya and drvata), they are not semantically,
since it’s the first member of the compound, musti- that corresponds to drvata, and
‘fighting’ must be supplied with the second term.

The verse shows overt signs of late grammatical features: esp. the -ai ending
of the middle subjunctive runddhamahai (rather than -e), but also the longer -a-stem
instr. -dya (rather than -@).

1.8.3: Concatanation of tvotasah (pada a) with the same form in 2c, though the one in
2c requires distraction (fuvo-), but not the one in 3a. Ge/Re take ghand as (an
archaic) instr. sg., but nom. pl. ghand(h) seems preferable, esp. as Madhuchandas
uses the same word in the sg. as a personal designation in 1.4.8 (where it applies to
Indra and which I tr. ‘bane’). So Old. Although designating animate beings (namely
“us”) as “hammers” may seem unusual, it’s not unprecedented, at least in English: cf.



the rock song entitled “Sometimes you’re the hammer and sometimes you’re the nail,”
and (gleaned from Google) a quotation from an American poet unknown to me,

Edwin Markham (1852-1940), “For all your days be prepared, and meet them ever
alike. When you are the anvil, bear — when you are the hammer, strike.”

1.8.6: The whole verse is a relative clause with accented verb (yd dsata), with no
overt antecedent available in either the preceding or the following vs. My solution
follows Old, who suggests that it implicitly hangs off vs. 5: Indra’s power is (for
those) who... This fits the message of the hymn, that men’s success is entirely
dependent on Indra’s aid and intervention, a message that is reinforced by the
interdependence of various vss. already noted (1-2 [main cl., rel. cl.], 2-3 [lexical
concatenation]) and to be described below [7-10].

Though dsata lacks expressed obj., ‘him’ (=Indra) should be supplied, on the
basis of passages like 1.85.7, VII1.97.9.

In the publ. tr. I follow Gr’s deriv. of samohd- from sdm ¥ ith ‘shove together’,
but I now think that it is better analyzed as sa-mohd- to ¥ muh ‘be confused’ (see
comm. ad IV.17.13) and would slightly modify the tr. here to “in the confusion (of
battle).”

[.8.7: Yet another untethered rel. cl. In my view, the description of Indra’s physical
capacity serves as the basis for the expressions of Indra’s vast liberality and help in
vss. 8-9, each of which begins with evd hi “for just in the same way.” Therefore the
yah ‘which’ of 7a seems a substitute for ydrha ‘even as’, the usual relative with evd.
Although I do not so translate it, 7-8 could be rendered “even as his cheek ... swells
..., even so is his liberality...”

For kuksi- as ‘cheek’, not ‘belly’, see Jamison 1987 (Gs. Cowgill).

1.8.8: The image of Indra’s generosity as “a ripe branch” is an unusual one; I do not
know of a parallel. In any case, “ripe branch” must be a condensed expression for
something like a branch laden with ripe fruit. (JL)

1.8.10: Despite sharing the evd hi opening with vss. 8-9, this verse is not entirely
parallel with those two, which express the vastness of Indra’s liberality and help.
Here it is what we owe Indra, praise and recitation, that are implicitly suggested to be
as vast as what he gives us. A tr. more parallel to the previous two verses would be
“Just the same [that is, just as vast] are those things beloved of him, the praise-song
and recitation to be proclaimed ...” However, I favor the published tr., with samsya
‘to be proclaimed’ as predicate, because it provides a hortatory end to the hymn.

1.9 Indra

1.9.1: somapdrvan- ‘soma-joint’ could refer either to the segments of the stalk of the
soma plant (e.g., Re) or to the segments of the Soma Sacrifice (e.g., WG): Ge
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suggests it’s a word play. It is difficult to judge, but I weakly favor the horticultural
interpretation.

There is no explicit 2™ ps. in ¢, but the general interpretation of this pada as
referring to Indra seems correct.

1.9.2: For the doubling of the enclitics im enam see Jamison 2002 (pp.).

1.9.6: With Re I take the two acc. pl. -vant-adjectives (rdbhasvatah ... ydsasvatah) as
proleptic, with the acquisition of these qualities being the result of Indra’s impelling
of us — rather than taking them as qualities we already possess, as most translators do.

1.9.8: rathin- should of course mean ‘possessing chariots’ or express some looser
association with a chariot or chariots (such as Re’s “carried on chariots”) but since
there’s no obvious association of refreshments with chariots, an idiomatic and
figurative use like Ge’s “wagenvoll” seems appropriate — hence my “by the cartload.”

1.9.9: In my view grndnta(h) is an instance of the comparatively rare (but more
common than generally supposed) predicated present participle. Other translators
(Ge, Re, WQ) take the participle as attributive and consider the sentence incomplete.

1.9.10: As Thieme (Fremdling, pp. 11f.) points out, the verse sets up an implicit
contrast between Indra, who is “at home” (nyokas-) wherever soma is pressed, and
the stranger — but this opposition also implicitly suggests that, despite being a
stranger or foreigner, any man can offer soma and praise to Indra, who will make
himself at home in those foreign parts. This contrast would be better expressed by
“even the stranger chants...” rather than the published “the stranger himself chants...’

The position and function of @ (embedded in éd) in b are unclear. The verb
Y arc doesn’t take d and in any case preverbs don’t usually ended up stranded in the
middle of a pada (of course the etymological figure brhdd brhaté could have been
fronted around it); a mid-pada position suggests a role as adposition, but as an
adposition d doesn’t take a dative.

b

1.10 Indra

1.10.1: The first three padas almost, but not quite, provide a tripartite ritual speech
division: Samaveda, Rgveda, X? Veda. The last is the problem: the “formulators”
don’t work very well as speakers of Yajurveda yajuses, and it’s too early for the
brahmana priest to be associated with the Atharvaveda, as in later Vedic.

Pace most translators, pf. yemire is ordinarily presential in value; see Kiimmel
S.V.

1.10.2: Most translators take the subject of ab to be the sacrificer, but Indra seems a

more likely candidate, esp. since kdrtva- ‘to be done’ is regularly used of the
prospective deeds of Indra (e.g., 11.30.10, IV.18.2, VIII.63.6).
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1.10.3: On hi with the imperative marking that clause as the causal basis of the next
clause, here initiated by the logical connector dtha, see Brereton 2012 [Bronkhorst
Fs.].

1.10.5: rardnat: pf. subj. with presential value, like the whole pf. system of this root.
See Kiimmel s.v. and Jamison (JLGR Fs).

1.10.6: The case usage here is somewhat odd, in that the three benefits we beg Indra
for, in strict parallel structure, are in loc., dat., and loc. respectively (underlying
forms sakhitvé ... rayé ... suvirye). However, all end in -e — showing that surface
phonetic agreement can sometimes trump case function.

The transformation of an epithet (sakrd- ‘able’) into its associated verb (sakat
‘he will be able’) is a neat little figure and demonstrates the importance of gods’
dynamically living up to their verbal attributes. (For the almost identical pada see
VIIIL.32.12.) It is an example of a type of verbal transformation of divine epithets into
desired divine action that Elizarenkova (1968: 267—-68) attempted to claim as the, or
an, organizing principle of RVic hymnic composition. Of the other standard
translations, only Re (*... le puissant; qu’il exerce .. sa puissance”) captures the
etymological figure.

1.10.7: The two compounds in pada a do not occur elsewhere and are grammatically
and interpretively ambiguous. The semantic reference of the two words is clear —
the easy opening (vi v vr) of the Vala cave and the easy driving out (nir v aj) of the
cows, using the standard lexemes for those actions — but 1) what are their stems?
and 2) assuming they are adjectival, what do they modify? Gr/Lub analyse them as -
a-stems -- also AiG II.1, though AiG II.2 takes sunirdjam as belonging to an a-stem
(p. 86) but suvivitam to a root noun (p. 43) [and Hauschild’s Index to AiG lists them
both as root nouns, somewhat emphatically] -- while, e.g., Old and Scar take both as
root nouns. There is another formal anomaly: the pada they form, suvivitam
sunirdjam, has only one internal heavy syllable, the final syllable of the first word,
where the initial consonant of the second makes position. A very unusual metrical
line. Arnold (VM 125-26, 290) suggests the possibility of reading suvivitam on the
basis of the lengthening of the final vowels of the preverbs dpi, abhi, pdri, etc.,
before forms of ¥ vr. Thanks to ET for pointing this out.

As to their reference, the general approach has been to take them as
modifying an unexpressed indram, supplying the whole structure of 6a (tdm ...
imahe “we beseech him”) or some similar verb phrase to provide a grammatically
acceptable referent for the two forms in 7a. But this solution is not very satisfying:
Indra appears in the 3" ps. nominative in 6¢ and as 2™ ps. vocative and subject of
impv. in 7bcd, so extracting an acc. from a pada in the past seems arbitrary. Scar
suggests that the two words might instead modify ydsah in b, which has the merit of
providing a referent close by; however, this would technically eliminate the
possibility that the two are root nouns, since ydsah is neut. and presumably nom., and
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if the two words in pada a are root nouns, they can only be acc. sg. I am nonetheless
attracted by this solution (and would therefore be open to the -a-stem interpretation),
with the possible modification that the two might actually be nouns (“the easy
opening ..., the easy driving ...”) that specify the glory (ydsah) of b. I have not
troubled myself to figure out how the accent and other details of the formation would
work, however.

On the possible double sense of tvddatam in b, see publ. intro.

1.10.8: jésah: The standard translation take this s-aor. subj. as a functional impv.
parallel to dhitnuhi in d, whereas I take it as having real subjunctive value. This has
the merit of providing a main clause to the subordinated A7 clause of ab. Moreover,
the otherwise identical pada VIII.40.10 with 3" sg. subj. jésat has clear subjunctive
value, and in addition there is already a well-attested ““-si imperative” jési (7x) that
fills that function for the s-aor., so it seems unlikely that jésah would be so used.

1.10.9: asrutkarna srudhi... shows the same transformation of an epithet into a
derivationally related divine action as 6c.

1.10.10: Takes the verb phrase of 9a srudhi hdvam and elaborates on both its
members, with b havanasritam and ¢ himahe.

[.10.11: KusSika is the ancestor of the Vi§vamitras, the family to which our poet
belongs. As this is the last hymn attributed to Madhuchandas in this set, an ancestral
reference is in order.

1.11 Indra

I.11.1: The phraseology involving “songs” (girah) and “strengthening” (¥ vrdh)
matches that of the last verse of the preceding hymn (I1.10.12) attributed to the father
(or other ancestor) of this poet.

“Lord of prizes and lord of settlements” in d may set up an implicit between
battle and battle-like activity (contests with prizes) and peace.

I.11.2: “Conquerer” (jétar-) as epithet of Indra here may be responsible for the poet’s
name Jetar in the Anukraman.

I.11.3: Though the printed text reads yddr ‘if’, with (as often) lengthened final vowel,
nothing prevents us from taking this as ydd 7, ‘when’ + enclitic acc. pronoun,
anticipating the expressed acc. obj. For this phenomenon, see Jamison 2002.

I.11.5: Though it may seem odd that the enemy Vala is called ‘fearless’, the other
solution, to take dbibhyusah as an “irregular” nom. pl. masc. pf. part. (expect
dabibhivamsah) (so Say/Old), is not satisfying, esp. as it’s hard for me to see how the
gods could be both “fearless” and “being pushed back” (although ET points out that
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they could have come to Indra’s aid without fear, even though being pushed back).
The question is what syntactic function the gen./abl. dbibhyusah is fulfilling. Re
seems to take it as a gen. agent with tujydmanasah (“pressés par le (dieu) sans peur”),
but gen. agents are rare and confined to semantically and grammatically specialized
situations (see Jamison 1979), and an ablative value “before,” as implied by Ge,
seems better. Since expressions of fearing take the ablative, we can even assume an
underlying implicit contrast: “the gods, (fearful) of [=from] the fearless one...”

I.11.6: Although Ge suggests simply that the poet is announcing Indra’s gifts to the
river of his native land, this may have a further mythological reference. Esp. in
X.108 (Sarama and the Panis), the (Vala) cave in which the Panis have trapped
Indra’s cows is on the edge of the world, across the river (Rasa) that borders the
world. Here the poet may be evoking this myth to indicate the efforts that he (and
Indra) must expend to retrieve the good things his community desires, and to
emphasize that poets and wise men (see also vs. 7) must bear witness to Indra’s
deeds performed far away in order to attract his munificence.

I.12 Agni

1.12.6: The plethora of ritual fires implied by the amredita agnim-agnim in vs. 2 is
made more explicit in this expression of the kindling of one fire by another,
presumably (as Ge suggests) through the taking out of the Ahavaniya fire from the
Garhapatya, much treated in the later ritual lit. The Ahavaniya may be referred to in
5a ghita-ahavana- ‘whose oblation is ghee’, and in this vs. the second pada (6b)
might contain allusions to the three ritual fires, grhdpati- ‘houselord’ a transparent
reference to the Garhapatya and yivan- ‘youth’ referring to the newly kindled
Ahavaniya (see pada a). However, this would leave kavi- ‘poet, sage-poet’ as a
designation of the Daksinagni, which doesn’t make a lot of sense, as far as I can see.

113 Apri

1.13.5: The singular amitasya ‘of the immortal’ seems to refer to the collectivity of
gods who will come to the sacrifice and sit on the barhis. Vss. 7, 9 name some of the
individual gods who will sit on the barhis.

1.14 All Gods

1.14.3: All these gods names are in the accusative, but there is no verb to govern
them, either in the verse or in the immediately preceding or following padas. One
solution is to reach back to 2a d@ ACC kdnva ahitsata “The Kanvas have called AcC
here,” though skipping over the intervening syntactic constructions is not appealing.
However, the recurrence of a similar construction in 5ab ilate ACC ... kanvasah “The
Kanvas solemnly invoke ACC” may suggest that the structure of invocation underlies
the hymn.
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[.14.6: By making pada a a nominal sentence, from which the relative clause of bc
hangs, I avoid the need to supply main clause verb for c that other tr. encounter. E.g.,
Ge “Die ... Fahrrosse, die dich fahren, (mogen) die Gotter ... her(fahren).”
However, in the following vs. (7) Agni himself is urged to bring the gods here, so
lumping together the transport of Agni and the gods as in my interpretation of 6 may
not be in the spirit of their separation in 7. However, I still feel that the syntactic
argument is strong.

1.14.7: The ab padas literally mean “make (the gods) possess wives,” but we know
from the ritual that this refers to the coming of the gods along with their wives. Cf.
I1.6.9 pdtnivatah ... devdn ... d vaha. Ge translates our phrase literally: “Die
Opferwiirdigen ... mache beweibt,” but then paraphrases it in his note: “D. h. bring
ihre Frauen mit.” The problem would be solved by supplying the preverb &, because
d Y kr generally means ‘bring/attract here’. Although I am generally loathe to supply
material without a clear warrant, it is the case that the immediately preceding pada,
6¢, begins with 4, which might have been taken to have domain over what follows.

1.14.9: The hapax dkim (so, e.g., Gr, Aufr, HvN, Lub) or, more likely, @ kim contains
what is apparently a now meaningless particle kim, matching the shape of the acc.
particles im and sim. Though clearly derived from the interrogative *k*-stem, it has
lost all interrogative value, presumably “laundered” through the weak negative
indefinites nd kim (or ndkim) and md kim (or mdkim). It is not at all clear what, if
anything, kim is doing here.

1.14.10: Instrumental plurals begin (visvebhih) and end (dhdmabhih) the verse. The
question is whether they should be construed separately or together. Ge chooses the
latter path: “Mit allen Verkorperungen des Mitra (der Freundschaft).” But because
the hymn is dedicated to the Vis§ve Devas and there is an emphasis on them
throughout (see esp. vss. 1, 9, with ‘gods’ or words referring to them collectively in
vss. 2, 6,7, 8), I prefer to supply ‘gods’ with visvebhih and take dhdmabhih
separately (sim. Re, WG), interpreting mitrdsya not as the god’s name (or not
principally the god’s name) but as referring to the alliance that undergirds the
sacrificial system.

1.14.12: The construction involving the normally causal particle 47 and the imperative
is a troubling one. Brereton (2012 Bronkhorst Fs.) plausibly argues that in cases like
this, with two imperative clauses in sequence, the hi clause expresses the action
necessary for the second one to take place. In other words, the usual causal value of
hi is found there as well, though the addition of imperative modality makes it
difficult to render in English.

L.15 Sequential deities (for the rtugrahas)
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Although this hymn is in some ways a rote and formulaic listing of the
Rtugraha deities with invitations to drink of their respective cups, the poet does inject
some life in the hymn by varying the expected phraseology. After having established
the formula DRINK rtiind in the first few verses, the poet introduces deviations from
that formula. In vs. 5 he urges Indra to drink not from the Brahman’s cup (as would
be standard: see 11.36.5), but from the Brahman’s “largess” (rddhasah) and rtiini dnu
substitutes for r7iina (note the phonological crossing of i#na: dnu). In vs. 6 there is no
invitation to drink, though rtiina is found in another expression. In vs. 7 the expected
deity (“Wealth-giver”) appears in the nominative (dravinodd(h)) as expected, but
there is no attached predicate: the verse goes off in a different direction. The Wealth-
giver is the subject of the next three verses (8-10) as well, but it is only in vs. 9 that
any drinking goes on. Here the imperative “drink!” is replaced by the desiderative
“desires to drink” (pipisati), and though there is an ablative of a priestly cup, it is one
belonging to a different priest and the verb used with it is not ‘drink’. Although this
is not high art, it does show that even the most cut-and-dried litany affords some
room to tinker with the verbal form.

I.15.1 The accent on piba is syntactically unnecessary and not well explained.
Oldenberg (ZDMG 60) suggests either that it's a not explicitly marked foundation
clause for the following clause, or that piba has a tendency to emphatic accentuation.
Although he does not want to get the accent from pibata rtiind in the next verse,
where the accent is correct (following voc. mdrutah; cf. also piba rtiind in 4c, again
with correct accent), this seems a possibility. One might also note that in the second
Rtugraha hymn sequence (I1.37.1-3), the verb is accented in the phrase piba rtiibhih,
though again the accent is unnecessary. So perhaps piba rtiina/rtitbhih was a
separable refrain-phrase in the Rtugraha ritual, and therefore received accent even
when incorporated into a hymnal context. See now comm. ad 111.32.1.

1.15.2: sudanavah lacks accent and is therefore a vocative, not (as the tr. implies) a
predicative nominative. The predicated vocative has been much discussed in the lit.;
see Old, Noten ad loc. and Bloomfield, RR. On this repeated pada see comm. ad
VIIL.7.12.

1.15.3: Tvastar is called Nestar (‘leader’) here because he regularly “leads” the wives
of the gods.

1.15.4: The three wombs are presumably the three ritual fires, so “at/by” would be a
more felicitous translation than the published “in.”

1.15.6: The voc. dhrtavrata ‘of steadfast commandments’ is apparently a singular in
the Samhita text, though the Pp. reads -a. There is, however, no sandhi situation that
could have triggered a shortening of the final vowel. Although the epithet is several
times found in the du. modifying Mitra and Varuna (VIIL.25.2, 8), it is more often in
the singular modifying only Varuna (e.g., [.44.14, 141.9), and this may have been the
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intent here. The vrata is really Varuna’s province, not Mitra’s. However, the matter
is complicated by the fact that the clear dual dvandva voc. mitravaruna in b also has
a singular ending, rather than expected -a.. I would attribute this shortening to an
attempt to match the short final of sg. dhrtavrata, rather than assuming the
shortening affected both words for the same reason. Alternatively, as JL points out to
me, it would be possible to consider the final short vowel of dhrtavrata an example
of Kuiper’s Law, with loss of final laryngeal in pausa, though this could not account
directly for the following mitravaruna, which is the real problem.

1.16 Indra

[.16.1: It’s not clear why Indra’s horses are called siracaksas- ‘having the eye of the
sun’, a word otherwise (3x) used of gods. The awkward doubling of the enclitic tva
(found in both a and c, as object of the same verb) might suggest that the c pada was
borrowed from elsewhere. And indeed this hymn gives the impression of being
assembled from ready-made formulae; the proportion of repeated padas is fairly high
(see Bloomfield, RR), not to mention sub-pada repetitions. JL suggests, however, that
the repeated fva might not be the result of careless doubling, but rather the stranded
object of a gapped repetition of vahantu in pada a.

117 Indra and Varuna

1.17.3: The other standard translations take tarpayetham as a self-beneficial reflexive
“satisfy yourselves” with anukamdm referring to the gods’ desire (e.g., Ge “freuet
euch nach Herzenslust”; Re “Rassasiez-vous a votre gré”), but this doesn’t make
sense. The whole hymnic context depicts Indra and Varuna as givers, not takers, and
it’s not clear to me that gods ever desire wealth, per se. It is much more likely that
the poet is asking the gods to grant us wealth, and that the kdma is the mortals’, not
the gods’. For further discussion, with a strikingly parallel usage, see Jamison 1983:
140-41 and esp. n. 73, though I would not now emend the text to dnu kdmam, as 1
suggested there. Curiously, though Ge translates the verb as a reflexive, he goes to
elaborate pains to interpret the whole phrase as urging the gods to give us their
wealth, in other words much the same meaning as I favor.

In b rayd d is ambiguous as to case; it could be either dat. rdye or abl./gen.
rdyas (so Pp.). Ge takes it as a gen., construed with anukamdm, but rdya d is a fairly
well-established expression (e.g., [.81.7, I11.56.6) and the rdya seems too distant from
anukamdm to be naturally construed with it. Most other tr. seems to favor the dat.
(see esp. disc. of Old ad loc, also Re.), but I weakly favor an abl. reading “from
(your) wealth.”

A further question is what noun to supply with nédistham ‘closest’ or what
else to do with it. Ge suggests ‘wealth’ in a note; Re seems to take the word as
adverbial (“de la maniere la plus proche,” whatever that means). My supplied
“friendship” is based on two occurrences of dpyam (VII.15.1, VIIL.73.6) and one of
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apim ‘friend’ with nédistham. Esp. telling is VII1.73.6 nédistham yamy dapyam “1
beseech (you two) for closest friendship,” with the same verb as here.

1.17.4: A curious construction: ¥ bhii + GEN., which seems to express partitive value:
“become (part of) X - “partake of,” though the path to partitive meaning is not
straightforward. (Other translators seem to feel less guilt about making this leap than
I do.) Closest to it formulaically is vidydma + GEN, “might we know of X.” Cf.
vidydama sumatinam (1.4.3, X.89.17) “might we know (of) your favors.” The oddity
of the construction is exacerbated by the emphatic pada-initial repetition (a, b) of
indeclinable yuvdku ‘of you two’.

1.17.5: As noted in the intro., this is the middle verse of the hymn and the only one in
which Indra and Varuna are separated, and in my view translations that don’t take
this into account are likely to be on the wrong track. (So, Ge’s “Indra, Varuna sind
der preisliche Rat der riihmlichen Tausendschenker,” which puts all nominatives and
all genitives together.) The rhetorical structure of ab, nom. sg. — gen. pl. / nom. sg. —
gen. pl., invites an association of each nom. sg. with its immediately following gen.
pl., producing a contrastive pair of Indra associated with thousand-giving and Varuna
with (something) to be proclaimed. I have followed this rhetoric clue and, further,
have tentatively supplied a noun (‘master’) to head the gen. phrase. Alternatively,
krdtuh of c may be the head (“Indra becomes the krdtu of ...”), as WG take it (also
Ge).

There is the further question of what samsydnam refers to. I have somewhat
reluctantly supplied ‘riches’, since this is a theme of the hymn and Samsya- several
times modifies rayi- and similar words (e.g., VIII.60.11, X.47.2). However, it also
regularly qualifies verbal products like ukthya- or ukthd-, and given Varuna’s nature,
an association with “(solemn words) to be proclaimed” is probably more likely than
with “(riches) to be proclaimed.” I might therefore modify my published translation,
though the desire for wealth is quite strong in this hymn (see vss. 3-4, 6-7).

1.17.8: The doubled nii nii ‘now now, just now’ is found only here, though doubling
with an intercalated particle is found (nii cin ni 1.120.2, VI1.37.3, VI1.22.8). It is
possible that the sequence nii nii vam is meant to evoke a form of v nu ‘bellow, shout’,
in this verse concerning the poet’s praise of the gods. Various forms of song and so
forth serve as subjects of ¥ nu. Cf. nearby 1.6.6, 7.1.

1.17.9: sustuti- ‘lovely praise’ is not a particularly good obj. of huvé, which ordinarily
takes the addressee, not the content of the call. (See ... vam ... huvé in vs. 7.) Here
the semantic disharmony may suggest that the lovely praise is personified and urged
to do her part to please Indra and Varuna.

118 Brahmanaspati and Sadaspati
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1.18.1: Though somdnam is assigned to a -man-stem by Debrunner (AiG 11.2.760), it
seems preferable to analyze it, with Kuiper (IIJ 15 [1973]: 190-94 [my thanks to ET
for the ref.]), as having the so-called “Hoffmann suffix” (*-Hon-/ -Hn-) (Hoffmann
1955 = Aufs. 11, 378-83) added to the thematic noun soma-, of the same type as Aves.
maqdran- ‘possessing mqvdras’ to mgdra-. Our somdnam is a hapax, so there are no
diagnostic forms; a masc. agent noun in -mdn would also have suffixal accent and a
long suffixal vowel (cf. dharmdnam, -as ‘upholder(s)’). In favor of the Hoffmann-
suffix interpretation is the quadrisyllabic scansion, inviting distraction of the -a-,
which should not occur in a man-stem. The accent might be a problem; Hoffmann is
somewhat cagey about the accent of these forms (not difficult, since most of his
examples are Avestan), but he does suggest (p. 381) that the original accent of the
acc. sg. might fall on the suffix, as here. Kuiper makes no mention of the accent.

Most translators (Ge ‘Lautsingenden(?)’, Re, Schmidt B+1, WG) take
svdranam to the ‘sound’ root v svar, though Gr connects it with svar- ‘sun’
(‘glanzreich’). The metrical distraction to suvdranam might favor a connection with
the ‘sun’ word, since, as far as I know, the ‘sound’ root is never so distracted. This
hapax is also phonologically reminiscent of svarnara- ‘possessing solar glory’,
whose initial cluster is always distracted and which almost always occupies the end
of the pada, as our word does. At the very least, it is likely that svarana- is a pun.

It is surprising to find Kaksivant Ausija, the dazzling poet of 1.116-26, in the
context of this rather simple and mundane hymn, for Medhatithi certainly lacks
Kaksivant’s skill. The request must then be seen as a species of wishful thinking. 1
translate ausijd- literally, as ‘descendant of a fire-priest’, though it is also
Kaksivant’s patronymic, because I think the word previews the Agni theme of the
second half of this hymn. The publ. tr. follows Ge in assuming a desired
identification of Medhatithi with Kaksivant: Ge “Mach ... zu einem (zweiten)
Kaksivat.” ET points out that there is actually no overt mention of Medhatithi and the
verse could simply mean “make Kaksivant a possessor of soma ...” But then we still
must explain the presence of Kaksivant here.

1.18.3: The Sdmso drurusah ... mdrtyasya “(male)diction of the grudging mortal,”
which is dreaded by the poet, anticipates the desirable ndrasdmsa- ‘praise of men’
that opens the last verse of the hymn (9).

1.18.6: ayasisam: 1 take this form to the root ¥ ya ‘beseech, implore’, not to v ya
‘drive, go’, which does, admittedly, have a well-attested —sis-aorist. So also WG,
though other translators (including Schmidt, B+I) render as a verb of motion (Ge
“habe ich ... angegangen”). That interpretation isn’t impossible, but ‘beseech’ fits
the context better.

1.18.7: If the referent of ydsmat is Agni and the two halves of the hymn concern the

verbal and the physical parts of the sacrifice respectively, as I argue in the intro., this
verse makes particular sense: even a skilled poet has to get the oblations right.
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1.18.8: All standard tr. take hotra as nom. sg. and the subject of the clause. But since
the point of this verse and the last is the labor Agni expends in making the sacrifice
succeed, it seems better to keep him as subj. of gachati, as he was of rdhnoti (a) and
krnoti (b). hotra can then be an instr. sg. of the a-stem, as commonly. The ritual
model in which Agni goes to the gods with the offering is of course quite widespread
in the RV.

1.18.9: Note the high proportion of sibilants in this verse.

The meaning of makhd- and its relatives (here represented by the second
cmpd. member -makhas-) is much discussed. I consider it to have both martial and
bountiful senses. I take the original sense to be martial and, despite some difficulties,
believe the often suggested connection with Grk. pdyopor. The ‘bounteous’ sense
comes, in my opinion, from secondary association with maghd-, etc. In this
compound sddmamakhas- most tr. take the second member in a ‘give, be bounteous’
sense (e.g., Ge “der einen Wohnsitz beschert,” Re “qui confére-généreusement un
siege,” WG “den ... mit einem Himmelssitz freigebigen”). However, the martial
sense fits the context well. The image is of the smoke of the ritual fire rising to, and
thus visually ‘besieging’, heaven itself (so Gr). See Old’s disc.; Scar (277)
questioningly suggests both.

I.19 Agni and the Maruts

1.19.4: Note the double etymological figures arkdm anrciih ‘chanted the chant’ and
ugrdh ... ojasa ‘strong ones ... through strength’, with the former nested inside the
latter. There is also phonological play between ...dm anr- and dnadhy-

1.19.7-8: Ge (sim. Re) supplies a verb (“kommen”) with 7b. I am, as usual, reluctant
to do so, but as ET points out, swinging the mountains across the sea is a very
peculiar image. I would prefer to supply the ‘stretch’ (@ ... tdnvanti) of the next verse,
since the b padas of 7-8 are structually identical, producing a tr. of 7ab “Those who
make the mountains swing, (as they stretch) across the undulating sea.” However,
Ge/Re don’t construe the ‘stretch’ verb with 8b either.

1.20 Rbhus

1.20.1 Calling the Rbhus “the godly breed” (devd- jdnman-) is a bold way to begin
this hymn precisely because they did not begin as gods but obtained immortality by
their wondrous deeds — the deeds about to be recounted in the hymn.

1.20.2: Although vacoyiija is principally a dual acc., modifying the two fallow bays
(hart) as usual, it could also secondarily be taken as an instr. sg., modifying mdnasa
‘with mind’. In any case, ‘speech’ and ‘mind’ are implicitly contrasted in this verse,

and in addition mdnasa contrasts with asayd ‘by mouth’, referring to the means of
creating.
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1.20.3: Though Ge (/WG) takes sabardiigha- as the cow’s name, the word has a
literal sense that works well in context.

1.20.5: A reference to the Third Pressing, with which the Rbhus are associated.

1.21 Indra and Agni

The verbal “hero” of this hymn is the nom.-acc. du. pronoun #d ‘these two’,
which represents the pairing of the otherwise very different gods Indra and Agni.
The form appears 6x in the hymn, with an additional gen.-loc. ftdyoh in 1b.

1.21.6: The opening of this vs., téna satyéna, is of course the standard signal of the
later truth formulation (satyakriya). It is difficult to impose such a value here, but the
phrase can be seen as a summary of the praise-hymn that precedes this final vs. and
therefore as the grounds on which the poet asks for their vigilance and help.

Ge (followed by WGQG) considers the padd- that is to be watched over the track
or traces of something demonic or monstrous (‘“Die Spur der Unholde”), presumably
the rdksas- of the previous vs. But Re (XIV.121) points out that the root v gr ‘be
watchful, wakeful’ always governs an object with favorable sense. Still, the exact
reference of padd- is unclear. As the word is often used of the ritual ground (e.g., in
the phrase ilds padé “in the footprint of refreshment” [1.128.1, etc.]), I have
interpreted it in this way in the transl. But it’s also possible to invoke another
common use of the word, for the cosmogonic footsteps of Visnu, an example of
which is in the last verse of the next hymn, also close to a form of v gr (1.22.21):
jagrvamsah ... visnor ydt paramdm padam “watchful (over) what is the highest
footstep of Visnu.” These two views can in fact be reconciled. As noted below, the
“highest footstep of Visnu” in that verse is probably a reference to the sun, identified
with the ritual fire, and therefore here “the footprint of discernment” can be both the
ritual ground and Visnu’s footprint in heaven.

1.22 Various divinities

1.22.4: The use of the diminutivizing -ka-suffix on diiraké ‘at a (little) distance’
reinforces the point of the verse, that it’s not much of a trip for the A§vins to come
here.

1.22.6: It is not entirely clear why we “desire the commandments (vratdni)” of
Savitar, though I think it is likely that it is because his vratd keep the world
functioning, esp. the cyclical rising and setting of the sun.

1.22.10: Note the opening phonetic figure d gnd agna.

The shadowy goddess figures mentioned here are difficult to sort out. I
assume that there are three goddesses here, with Hotra Bharati the double name of
the deified libation belonging to the Bharatas. In this passage Ge takes them as two
different figures (also in I1.1.11, II1.62.3), but in 1.142.9 as a doubly named single
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figure. See Old (SBE, ad 1.142.9): “Hotra Bharati, i.e., the personified Offering of
the Bharatas, seems to be one goddess, more usually called simply Bharati,” with reff.

1.22.11: The goddesses “with unclipped wings” (dchinnapatra-) are found only here
in the RV, but appear in a set of YV mantras used in the Agnicayana at the placing
and heating of the ukha pot (for firing the bricks). See VS X1.61, MS 11.76, KS
XVI.6, SB VI1.5.4.8, etc. A number of other female divinities are mentioned in the
same context. What dchinnapatra- actually refers to is unclear to me. Griffith (ad VS
X1.61) suggests “moving freely and without interruption.” I also do not see any sign
of the later Agnicayana employment here, simply an association with other female
divine figures.

1.22.13: mahi is grammatically ambiguous, as it can be either fem. singular or fem.
(or neut.) dual. Most tr. take it as the former, modifying only dyaiih, but all things
being equal, it is preferable to take dyaiith as masculine (though fem. occasionally is
unavoidable), esp. as mahi by itself can refer to the earth without further
specification. I see no reason why mahi cannot be dual here, modifying the conjoined
NP dyaiih prthivi ca.

1.22.14: The meaning of this verse is entirely obscure to me, and it comes as a
surprise in hymn (or set of hymns) displaying no other verbal tricks at all. (It is true
that the Gandharva spreads obscurity almost every place he appears in the RV.) I
might speculate that what the verse is conveying is that by their inspired hymns the
poets have achieved a place in the highest firmament, where the Gandharva often
seems to be located, and where they consume the luscious food produced by Heaven
and Earth. If this speculation has any merit, the instr. dhitibhih should not be taken as
an instrument of licking (“lick ... with their poetic insights”), but rather as an instr.
of cause (“by reason of their [prior and successful] poetic insights™), so the publ. tr.
could be amended accordingly.

1.22.15: On anrksard- as ‘not sweeping men away’, rather than ‘thornless’, see
Jamison 1993 (Fs. Rix). The standard ‘thornless’ interpretation has no real support; I
derive the word instead from a-nr-ksara-, to the root ¥ ksar ‘flow, stream’, cognate
with Greek @deipw ‘I destroy’. Formulaic and textual support for this analysis is
given in the art. cit.

“A place to settle down” (nivésani) might have been better tr. adjectivally
“bring to rest, causing to settle down,” but this causes awkwardness in the English.

1.22.16-18: This trca is marked by minor ring composition: the dtah [sandhi dro]
‘from there’ that begins 16a also begins the last pada of 18, in the same sandhi form.

1.22.20: The image in pada c needs a little unpacking. The “eye in heaven” is of

course the sun; the incongruity is that it is depicted as “stretched out,” which might
suggest an elongated ovoid sun, not a happy picture. The concentrated expression of
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pada c rests on the common formula of the sun stretching (through space) with its
rays (rasmi-), as in VIL.47.4 ydh siiryo rasmibhir atatdna “towards which [=waters]
the sun has stretched with its rays.” Note that sirdyah ‘patrons’ ending b
phonologically evokes the absent siir'ya- in c.

1.22.21: This verse also contains some semantic incongruities: “kindling the footstep”
is of course a curious expression, and that poets, presumably human, perform this
action on the “highest footstep of Visnu,” usually an expression for highest heaven,
makes it all the odder. Ge (also Old, WG) plausibly identify “the highest footstep of
Visnu” here as the sun, and the verse would therefore express the common notion
that priests kindling the ritual fire at dawn cause the sun to shine.

1.23 Various gods (PraiigaSastra)

1.23.4-6: This trca to Mitra and Varuna stations the two names in three different ways
in the three verses. In 4 mitrd- opens the first pada and vdruna- the second; in 5 they
are expressed in the dual dvandva mitrdvdruna in c; in 6 they again open the first two
padas, but with vdruna- first and mitrd- second.

1.23.8: It is striking that all of ab is made up of vocatives, with each one accented:
because of the place of the accent, three of the four words have to be vocatives; only
indrajyesthd(h) could be nom. pl., since indra- has inherent initial accent. The first
word of c, visve, may also be and probably is a voc.

It would be satisfying to have three GOD-X bahuvrihis parallel in semantic and
morphological structure, but although Ge (followed by WG) interprets the rati- in
piisa-ratayah as an agent noun (“mit Piisan als Gonner”), rati- both as simplex and in
its fairly numerous compounds is always an abstract ‘giving’ or concretized version
thereof (‘gift’), as its morphology as a deverbal feminine abstract would require. I
therefore take the third cmpd as a tatpurusa pitsa-rati- the gift(s)/giving of Pusan’. It
owes its initial accent to the fact that it is a voc. (as does the bahuvrthi mdrudganah
[expect *mariidgana-].) The ‘gift’ or ‘giving’ of Piisan is described as auspicious
(bhadrad) in V1.58.1.

1.23.9: Ge (WG), following Gr, tr. sdhasa as an adj. modifying Indra (“mit dem
starken Indra”), but this is of course impossible. With that accent it must be a neut.;
accent shift to *sahds- would turn it into an adjective, but this form is unattested (vs.,
e.g., ydsas- ‘glory’ = yasds- ‘glorious’).

On the analysis of fairly common 3" sg. isata (always with md(kih)) as an
injunc. to a reduplicated aor., see Hoffmann 1967 (Injunk.): 64-66 (seemingly
accepted by Lub, Concordance). Although he adduces semantic and syntactic factors
that impose this interpretation, it nonetheless does not seem entirely satisfying,
because the thematic stem envisioned (isa- [never accented]) seems insufficiently
distinguished from the presential perfect stem is-, and Hoffmann does not suggest a
mechanism for deriving such an aorist stem from either the presential perfect stem or
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directly from the root,. Moreover, his argument that md preventive clauses should
have an aorist might falter in the face of a root that simply lacks an aorist. (See now
IH’s work demonstrating just that.) I prefer Debrunner’s explanation, rejected by
Hoffmann, that 7sata represents a re-marking of isa with -fa to make it more clearly a
3" sg. Judging from the accent (ise, iSana- [versus isand-]), the old presential perfect
had been mostly reanalyzed as a root present, and isa would be an anomalous 3™ sg.
injunctive to such a present.

1.23.13-15: As noted in the intro., I take the “king” that Pusan is returning as Agni,
not, with most tr., Soma. The theme of the finding and returning of the god-in-hiding
in 14 is much more appropriate for Agni than for Soma, and the “glitttering barhis”
is also more likely to be associated with Agni. Both Agni and Soma are called
“buttress, support” (13) (Agni in V.15.1-2) and both are called king (14). The drops
(indu-) in 15 might seem rather to indicate Soma, but in VI.16.16 Agni is
strengthened by drops (indubhih), which must be drops of ghee.

1.23.15: The ritual referent of the “six yoked” entities (sdd yuktdn) is unclear whether
Soma or Agni is taken as the main referent: those in the Soma camp consider the
yoked ones to be the daksinas due the poet; I consider them the flames of the
recovered Agni, roused by the drops of ghee. In terms of the simile in c, the six
yoked ones are clearly the teams for plowing. See esp. AV VI.91.1, cited by Schaefer
(1994: 197). On anu ¥ sidh as ‘entlangtreiben’, see Schaefer 1994: 196-97.

In my translation I have reversed the renderings of the finite intensive
(unaccented carkrsat in ¢) and the intensive participle (accented anusésidhat) to
make the relationship between simile and frame clearer.

1.23.16: Contra Ge and others but with Re, I construe the gen. pl. adhvariyatdm ‘of
those performing the rites’ with ddhvabhih ‘along the roads’, as I do not think the
waters are the mothers of the priests (Ge “Die Miitter der diensttuenden (Priester)”).

1.23.18: Ge and others attach b to a, with ¢ a separate sentence, which is also possible.

1.23.19: Again I disagree with most tr. in the disposition of the b pada. I take it with a,
because I think we mortals are to glorify the waters. Others think the gods should
become strong or victorious in order to praise the waters — but gods are not usually
the agents of such praising.

1.23.20-23 = X.9.6-9, save that the fourth pada of 20 is missing in X.9.6.

1.23.20: The semi-direct speech and esp. the casual conversational tone of this verse
are quite unusual for the RV. Although most tr. take the whole as indirect speech
(“Soma said to me that...”), the construction of the verse seems to me to mix direct
and indirect speech, with ¢, couched in the acc., shading into indirect speech. I take
the final pada separately, as it is absent from the parallel in X.9.6.
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Note the distraction of the apsii antdr phrase that opens 19a into two pada
opening words: 20a #apstii ... b #antdr

1.23.23: Most tr. take dpah as acc. here (“I have followed the waters.”). This is of
course possible: the nom. of this stem does get used for acc. occasionally in the RV.
However, such an interpr. is not nec. in this case, since it is easy to supply an acc.
“you.” And the fact that the two previous vss. (21a and 22a) contain vocatives dpah
and apah respectively supports a vocative interpretation here.

1.23.24: It is difficult to know what, if anything, is the referent of asya. I have
tentatively supplied ‘hymn’, but the poet may simply be calling upon the gods to
witness the general situation (so Ge). The same expression v VID me asya is found in
the refrain of 1.105, except with accented asyd, for which reason I more confidently
supply ‘speech’ there.

[1.24-25 JPB]
126 Agni

1.26.1: As often, the A{ in the first of two imperative clauses marks the action urged
in ab as subordinate to and the basis for the consequence expressed in c. See
Brereton 2012.

1.26.2: As on some other occasions the pada-final vdcah, superficially a nom.-acc. (or
a stem form), is to be construed as an instr. with the instr. adj. (divitmata in this case),
whatever the source of this truncated form. (See M. Hale [Fs. Melchert] for an
attempt, unsuccessful in my view, to see it as an archaic zero-grade s-stem instr. [*-
es-H, not the renewed and standard *-es-eH]. For further disc. see comm. ad
VIIIL.39.2.) In this particular phrase, the existence of a fully instr. parallel in X.76.6
vdca divita divitmata strongly suggests that vdcah should indeed be construed with
divitmata here. On divitmant- itself, see comm. ad IV.31.11.

1.26.3: A paradigm ex. of the use of the act. of ¥ yaj to express sacrificing on behalf
of someone other than the grammatical subj.

1.26.5: In the phrase ... asyd nah, mdndasva sakhydsya ca most tr. render the ca as
‘also’ and construe the demonstrative with the noun (Ge “... freue dich auch dieser
Freundschaft mit uns”). However, the most natural way to take the syntax is as a
conjoined NP: “of this (x) and the comradeship of ours.” The question is what asyd is
modifying. Following Gr I supply ‘ritual grass’, because barhih is the most recent
ritual referent (4a). Although “rejoicing in ritual grass” may seem an odd activity, cf.
VIII.13.4=VIII.15.5 mandand asyd barhiso vi rdjasi, with the same verb ¥ mand
‘rejoice’ and the fuller version of the nominal phrase. (As it happens, in that passage
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I construe the barhis phrase with the main verb vi r@jasi, but it is certainly
ambiguous.)

1.26.8: Although most tr. implicitly take pada a as subordinated to b (e.g., Ge. “Denn
wenn ..., so...”), again the ca suggests rather that they are coordinate structures, with
pada a a nominal sentence (svagndyah predicated of devdsah) coordinated with the
finite verb dadhiré in b. This verb is accented because it is under the domain of A7 in
a. In this reading, pada c functions as the main cl. of ab.

I also supply ‘him’ (=Agni) as first object of dadhiré, again unlike most tr.
(eg., Ge “so bringen sie auch uns Erwiinschtes”). For the reasons for this in the
structure of the hymn, see disc. in intro.

127 Agni

1.27.1: vandddhyai is a predicated infinitive, serving as the main verb.

Pada a contains a likely pun, the possessive -vant-stem adj. varavantam
modifying Agni. In the first instance it means ‘having (that is, providing) choice
things’ (vdra-, to v vr ‘choose’), but the homonym vdra- means ‘hair, tail-hair’ (cf.,
e.g., nearby 1.32.12) and so the -vant-stem can mean ‘possessing (long) tail-hair’.
Either of these meanings is applicable to the horse of the simile, which has tail-hair
by nature and brings choice things by winning races and contests. ‘Bringing choice
things’ is more applicable to Agni than ‘having hair’, but his flames could be so
conceived. Note that Agni is characterized as “ghee-haired” (ghrtd-kesa-) in
VIIL.60.2.

1.27.2: With Old I supply Sdvasah with siniih, to complete the common epithet of
Agni “son of strength,” which is suggested by the associated instr. Sdvasa. Indirect
support might come from the parallel voc. sahaso yaho ‘o young (son) of strength’
(with a different word for strength, also regularly appearing as an epithet of Agni)
that ends the preceding hymn (1.26.10c). However, this supplement is not strictly
necessary, and most tr. do not supply it (e.g., Ge simply “unser Sohn”). In favor of a
translation like Ge’s is the presence of nah in pada a. However, this could simply be
a Wackernagel place-holder for asmdkam in c. Although the difference might seem
slight, in fact the two interpretations are quite different. Ge’s emphasizes that we
have created Agni, supplying ‘our’ with sdvasa (‘“unser Sohn durch (unsere) Kraft”);
this might suggest that Agni is in our debt because we begot him and he ought
therefore to become our benefactor. The other tr. invest Agni with his own strength
and hopes that he will graciously use some of it to benefit us.

1.27.6: With Ge (/WGQG) and Re I take the expression in pada b as a simile or

comparison that provides the basis for the verb ‘stream’ (ksarasi) in c. Agni/the fire
cannot literally be on or in a river’s wave.
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1.27.7: Tt is difficult not to interpret the agent noun yantd in ¢ as a periphrastic future,
given the subjunctives in ab, pace Tichy 1995: 226. Although it is sometimes
claimed that no examples (or “no certain examples”) of this usage are found in the
Samhitas (see esp. Macdonell VGS §152), there are too many passages in the RV
where a future interpretation of the -far-stem is more natural and fits the context
better than a purely agentive one.

1.27.8: Since this verse continues the thought of 7, the agent noun paryetd in b should
likewise be future in value, despite Ge’s “Keiner iiberholt ihn.”

asya ... kdyasya cit: most tr. take these two genitives as coreferential, with the
indefinite referring to a person — so Ge’s “Keiner iiberholt ihn, wer er auch sei.” But
the person in question has already been defined as a client of Agni’s, and so an
indefinite seems odd in context. Moreover, the other two instances of paryetdr- both
take inanimate complements; cf. VII.40.3 nd tdsya raydh paryetdsti "There exists no
one who can encompass his wealth." Therefore I take kdyasya cit as referring to
anything belonging to the favored man, expressed by asya. Ge’s note seems to lean
in this direction, but not his tr.

On sravdyya- see 1.31.5 below.

1.27.10: The supposed voc. jdrabodha in a is problematic on several grounds. It is
generally taken to mean something like “attentive to the early call,” but 1) the first
member, jard-, is only attested in the meaning ‘old age’ (hence Old’s suggested “im
(bis zum) Greisenalter wachend”), and 2) the second member, the thematic nominal
bodhd-, is not otherwise found in the RV (though it does occur in the AV). |
therefore prefer to interpret it as a pair of linked imperatives, jdra bodha. The latter
is found 5x in the RV, as impv. to the thematized aor. to v budh ‘awake’; the former
would belong to the thematic pres. jdra- of ¥ gr/jr ‘sing’. Although this present is
ordinarily only middle (vs. jdrati ‘make old’), attraction in voice would not be
surprising in a construction like this. The long -a of jdra simply reflects the common
lengthening of the 2™ sg. impv. Although we might expect bodha to be accented, it
may have lost the accent when the construction ceased to be understood, or it may
never have received it in this close semantic nexus. Under this analysis the order of
imperatives is actually “sing (and) awake!” which I have reordered for clarity.
Alternatively, we might take jdra to ¥ gr/jr ‘awake’, which likewise builds a Class I
middle pres., and translate “awake (and) take heed.” See Goto 1987: 150-56 for
discrimination of the various Class I jdra- presents.

Since dfsika- is otherwise a neut. substantive, [ have rendered it as
appositional to stomam rather than as an adjective (e.g., Ge “ein schones Lied”). So
also Re (“‘un corps-de-louange, chose belle a voir”’). Note also the synesthesia, with
the praise-song something to be seen, not heard. This usage somewhat anticipates the
later Vedic notion that rsis “see” divinely bestowed samans.

1.28 Indra (Abbreviated Soma Rite)
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See intro. for detailed discussion of my interpretation of the context of the
hymn, which differs significantly from the standard view. I discuss this further in a
(so-far-unpublished) treatment of the prehistory of the §rauta/grhya ritual split.

1.28.1: Both prthiibudhna- ‘having a broad bottom’ and irdhvd- appear to be double-
entendres. The salacious references continue, more clearly, in vss. 3-4.

1.28.6: The reference in this verse is not entirely clear, but “the lord of the wood”
(vdnaspadti-, ordinarily a word for tree, or an esp. prominent tree, then applied the
sacrificial post) is probably here the pestle and metaphorically the erect penis. If so,
dgram might be better tr. ‘tip’ than ‘top’ and the whole clause as “the wind blows
across [rather than ‘through’] your tip.” In an unpublished paper on this hymn,
"Rgveda 1.28 and the Two Forms of Pressing Soma," Hanns-Peter Schmidt cites a
Kuntapa verse AV 20.136.6 = SSS 12.24.2.7, which he tr. "The harlot, stepping over
the mortar, said, 'Just as on thee, o tree (0 wooden mortar), they strike (with the
pestle) so may they strike on me," which also shows the connection of mortar and
pestle with unlicensed sex. If the tr. is correct, the “lord of the wood” there is the
mortar, not the pestle, as it seems to be here. In vs. 8 below, both the mortar and the
pestle seem to be so called.

1.28.7: On the motions involved, see Schaefer 1994: 163-64.
1.29 Indra

1.29.2: Ge takes ... tdva damsdna as a nominal sentence “du hast ja die
Machtvollkommenheit.” This is possible. But with Gr and Re, I prefer to take
damsdna as an instr. (as it often is), in order to allow the whole verse to be a single
sentence.

1.30 Indra, ASvins, Dawn

1.30.1: The word krivi- makes trouble wherever it shows up. In some of its
occurrences it appears to be a personal name, but that is unlikely here. It is not even
clear if all the occurrences of krivi-, even in non-personal uses, belong to a single
stem -- in fact it seems unlikely (see comm. ad V.44.4). Here the context favors an
equine reference, and I have taken it as designating a particular color of horse, viz.,
‘blood-red’. Assuming, with most scholars, that krivi- in at least some of its usages is
connected with krivis- in the hapax adj. krivir-dant- (1.166.6), which possibly means
‘having gory teeth’, and that both are etymologically connected with kravis- ‘raw,
bloody flesh’, as a color term ‘blood-red’ would work well. The details of the
derivational relation I leave to others, but a putative -i-stem to the underlying root
krii < *kruh, (in kriard- [AV+]) would have the shape *kruh,-i- > *kruv-i-, and
assimilation to krivi- would not be difficult.
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The verse is structured by number disharmony — the pres. part. vajaydntah is
nom. plural, but the finite verb sifice is singular — reflecting the common conceptual
fluctuation between the collectivity of priests and singers and the priest-poet
speaking in his individual voice.

1.30.2: The number disharmony continues here, at least in my view. Ge. takes the sg.
rel. pron. ydh as referring to Indra and then supplies the verb ‘drinks’ to governing
the ‘hundred’ and ‘thousand’ phrases referring to soma. But if ydh is instead taken as
referring to soma and coreferential with the (unexpressed) subj. of the verb in the
main clause riyate, no material needs to be supplied. Instead the singular ‘which
(soma)’ is defined as consisting of a hundred or a thousand separate drinks. So also
Re.

1.30.3: The form susmina (in sandhi) can represent either susmine (dat. sg.) or
Susminah (in turn, either gen.-abl. sg. or nom.-acc. pl.). (The Pp. reads -e.) Any of
these possibilities is possible in context, and so it may well be that the ambiguity is
meant. As a nom. pl. it could characterize the subj. (‘they’ = soma drinks), as Re.
takes it. As a gen. sg. it could refer to Indra, who is indeed regularly modified by this
adj. As a dat. sg. it could modify mddaya (so Ge), or it might still refer to Indra, in
well-known double dative construction of the type “for the tempestuous one for his
exhilaration” = “to exhilarate the tempestuous one.” I favor an interpretation that
attributes the word to Indra; among other things, this makes the unaccented asya in b
easier to account for. Preferably genitive susminah, though I have not been able to
find a parallel expression.

On the surface, pada a lacks a main verb, but it is possible that it is lurking
there. The subordinator ydd appears as ydn in sandhi before a nasal. The otherwise
unattested 3™ pl. injunctive of ¥'i ‘go’ would have the same shape and is the expected
verb in this idiom (cf., e.g., 3" pl. impf. sdm ayan X.27.8). I therefore suggest we
have a notional haplology sdm *ydd ydn.

I do not understand the function of 47 in b, which triggers accentuation of the
main verb dadhé in c. I would at all costs prefer to avoid attributing pure emphatic
function to h#, but this passage comes perilously close to that.

1.30.4: ohase is generally taken as a 2™ sg. mid. to the root v ith / oh, which has a
messy set of forms. Cf., e.g., Ge. “Diese Rede von uns weisst du gewiss zu
wiirdigen.” However, I interpret it as a 1* ps. -se form of the type stusé ‘I shall
praise’, grnisé ‘I shall sing’, all of which fall into this semantic sphere. Indeed the
root has a -se formation of different shape in VIIL.5.3 vdcam ... ohise, with almost
identical object (our passage: vdcah). For the thematic/(pseudo-)subjunctive form
here, cf. arcase ‘I shall address” (X.64.3). Despite the complications involved in
positing a second 1* ps. -se form to this root and separating ohase from the identical
form in VIIL.80.9, which I take as a 2™ sg. in passive usage, I prefer my
interpretation to that of Ge (/WG) ‘value’, Re ‘take into consideration, take note of’,
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because these latter seriously attenuate or alter the meaning of the root, which
otherwise means ‘solemnly proclaim, praise, vaunt oneself’.

1.30.5: The word order of ab is rather tortured. The clause is simply a nominal
sentence forming a relative clause, but the relative pronoun phrase ydsya te, instead
of appearing in 2™ or modified position after stotrdm as is overwhelmingly common
(see, e.g., modified 2™ in 2a Satdm va ydh ... above), comes at the very end of the
hemistich, separated from its noun by three vocative phrases. This still counts as 2™
position in some sense, but the poet is pushing the limits. The e is simply there to
indicate that the rel. pron. has 2™ ps. reference, which is of course not syntactically
coded onto the relative. Cf. the common phrase tdm tva (e.g., 10a below), where the
2" ps. pronoun has the same function: to give 2™ ps. ref. to the demonstrative.

1.30.8: yddi here stands for ydd *7, ‘when ... it’ rather than ‘if’. The pronominal
enclitic 7 has been shortened before the initial cluster of srdvat. See Jamison 2002.

1.30.9: Although huvé in c is morphologically problematic, its interpretation is
imposed by context: a past-tense 3 ps. ‘he called’. But this is the only 3™ ps. huvé
(in contast to over 70 exx. of 1% ps. huvé, -e), and it must be preterital not present, as
huvé otherwise is. [ have no explanation.

The referent of te ‘your’ in the same pada is unclear. Assuming the relevant
constituent is “your father’ (e ... pitd), te should refer to the poet, or some poet, in
whose lineage “you” are, but I would expect the poet to be the 1* ps. speaker of the
first huvé (pada b). Perhaps the reference to the “ancient house” in pada a indicates
that another, more venerable poet is on the scene, whose model (and that of his
forebears) the current poet is following. The tr. of pada a supplies “your” with
“ancient house” — implying that the current poet is modeling himself on “you” and
“your father,” but it should be remembered that the “your” of a is not explicit in the
text. It could well be “my ancient house” (or indeed someone else’s). Though the
pada is repeated in VIII.69.18, that passage is not helpful in interpreting this one.
However, 1.87.5 contains an occurrence of pratnd- modifying father that seems to
assert a similar entitlement to poetic speech by lineage: 1.87.5 pitith pratndsya
Jjdanmana vadamasi “We speak by virtue of our kinship with our primordial father.”

1.30.11: Though it modifies asmdkam ‘of us’ and “we” are definitely male,
Siprininam ‘of the (well-)lipped ones’ is a feminine gen. pl. The form must be
contextually motivated: the other two padas end with (masc.) gen. pls. in -Vnam / -
Vnaam (somapdv,nam [my preference, for HvN somapdvnam], sakhinam). Esp. the
latter, with -inam, invites a type of dittography: *siprinam > Siprininam. But the
problem probably can’t be separated from that of equally unexpected fem. for masc.
ndvyasinam V.53.10, 58.1.

1.30.12: Ge (WG) take istdye as “dass du rasch kommst,” without comment, but it is
not clear to me what root they are using to produce ‘come quick’. There are several
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roots v is to which istdye could belong: ‘seek, desire’ and ‘send’ are the most likely,
along with the marginal root ‘prosper’ found in isdyati. A zero-grade of v yaj
‘sacrifice’ could (and does) also produce isti-. None of these comes close to ‘come
quick’; my conjecture is that they are connecting it with ‘send’, but forms of this root
are always transitive. Re more reasonably assigns it to the ‘seek’ root: “... que (tu)
cherches (des biens pour nous),” but must supply much material for it to work. I
suggest that it belongs to this same root, but in the sense ‘desire, want’, and that the
message here is the mutually reinforcing “we want you to want what we want.” This
expression is somewhat reminiscent of sd nah sanitd sandye in vs. 16: “he the winner,
for us to win it,” though using two different but synonymous roots, rather than the
etymological figure of 16.

1.30.13: A noun needs to be supplied with revdtih ‘rich (fem.)’. Old suggests isah
‘refreshments’, which works formulaically with the rest of the lexicon in the passage
(including the verb in c; cf., e.g., VI1.64.3 isd madema, with an instr. as in our ydabhir
madema). Ge’s “Geschenke” (gifts) is not so happy.

sadhamdda out of sandhi could end in either -e (so Pp., followed by most) or -
ah. Complicating the decision is the fact that both a thematic stem sadhamdda- and a
root noun sadhamdd- are well attested. Though most tr. take presumed underlying
sadhamdde as loc. to the thematic stem (Ge “bei dem Mahlgenossen”), I think it
possible that it is the dat. of purpose to the root noun. It may be that Re’s “pour le
symposion” also assumes such a dative.

1.30.14: Vss. 14—15 are parallel in structure and phraseology, but this does not help
as much as we might like. To begin at the beginning, it seems odd to refer to Indra as
“one like you” (#vdvan), and grammatically it is also problematic, because tvavant-
ordinarily takes a 3™ ps. verb, not 2" ps. as here. It is tempting to follow Ge’s path
and make ab into a subordinate clause (“Wenn einer wie du...”), but this doesn’t
work because the initial @ of pada a must be construed with the rnoh of c. The rest of
the first hemistich, two participial phrases, is somewhat awkwardly phrased (at least
in translation) but comprehensible: the praisers obtain Indra (or his like) in his own
person and implore him for aid, which he provides in c. That pada uses an idiomatic
expression for fitting an axle between two wheels. As the presence of nd in 14c and
the structure of vs. 15 show, this expression is a simile, to which some other action of
Indra is being compared, even though in 14 there is no obvious frame. The meaning
of d@ rnoh in the frame is somewhat different from the idiomatic usage, but not, to my
mind, the “untranslatable wordplay” that Ge sees. I take it mean ‘fit out’, namely
‘provide’. In 14c¢ I supply ‘refreshments’ from the preceding vs. (13), the first vs. of
the trca. Nonetheless, this translation of the trca, esp. 14—15, strikes me as less than
satisfactory.

1.30.17: Sdvira-. Although this may just have a suffix —ira-, it is tempting to see it as

a bahuvrihi containing a Caland form savi- (root si; cf. sira-) plus ira- ‘refreshment’,
so ‘possessing powerful refreshment’. For the accent, see the many compounds with
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Suci-, e.g., Stici-jihva- ‘having a blazing tongue’. If this is correct, the translation of
the same word in 1.3.2 should be modified. There it modifies dhi- ‘insight’, which
might not be as apt, but thoughts and hymns that provide refreshment are not foreign
to the RVic conceptual universe. Although we might expect *suvi-, ET suggests
comparing presumed Caland forms RV dkravihasta- and PN dabhiti-, which
apparently show full grade of the root.

The neut. adjectives gomat and hiranyavat are generally taken to refer directly
to the gifts that the ASvins will provide us (e.g., Ge “Rinderbesitz ... Goldbesitz (sie
uns)!” But (as Ge suggests in his note) in .92.16 and VIII.22.17, where the pada is
repeated, the adjectives modify vdrtih ‘circuit, course’, in turn the object of forms of
Yya ‘drive’ in VIIL.22.17 (and often elsewhere). Since 17b contains ydtam, I supply
vdrtih here as well.

1.30.18: Because yojana- has a number of different meanings (‘yoking, stage of
journey, distance, route’), the compound samandyojana- has received a number of
different translations. The analytic phrase samanéna ydjanena occurs in 1.92.3 of
Dawn’s journey, where again ‘route’ best fits the context.

1.30.19: Other passages also depict the A§vins’ chariot with one wheel at rest
(presumably on earth, on the ritual ground) and the other in motion (V.73.3,
VIIL.22.4), as Ge explains in his note.

The “head of the inviolable (bull)” is somewhat opaque, but is probably a
mystical expression for the ritual ground — more clearly expressed in mitrdhdn
yajiidsya “on the head of the sacrifice” (I1.3.2, IX.17.6). Others have speculated that
the whole complex (the two wheels and the bull’s head) refer to a constellation. See
WG n.

1.30.20: “Fair-weather friend” translates the voc. kadhapriye and is an attempt at an
idiomatic English rendering of ‘when-friend’, i.e., ‘uncertain, fickle, or capricious
friend’ — following Bloomfield’s (RR, ad 1.38.1) attractive explanation of closely
related kadhapri- as built to the Asvins’ epithet adhapriya ‘then-friends’. The epithet
is appropriate to the usually reliable Dawn in this verse because the poet questions
her as to where she will bestow her presence and favors.

1.30.21: All of pada c is a vocative, though it is syntactically peculiar for the noun in
the simile to be in the vocative: dsve nd, literally “like o mare.” It must have been
attracted into the voc. by the voc. adjectives that are the points of comparison: citre
arusi “bring and ruddy.” See also 1.57.3 below.

1.31 Agni
1.31.1-2: Some reciprocal vocabulary: in 1c the kavis (the Maruts) are born under the

vrata of Agni, while in 2b Agni as kavi tends to the vrata of the gods. In 2c note the
phonetic figure vibhir vi§vasmai bhivanaya.
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1.31.3: The mythology behind ab is related in 1.143.2, as Ge points out; see also
VI1.8.4. It is not clear here why a mythological situation should be couched in the
imperative (‘“become manifest!”), esp. as the second hemistich contains two
augmented imperfects.

1.31.4: Puriiravas is found only here in the RV outside of his dialogue with the
Apsaras Urvasi in X.95. It’s not entirely clear why he is here, but his is a speaking
name (‘having much roaring’), which fits with the bellowing in pada a. Moreover his
son Ayu figures several times in this hymn (vss. 2, 11), and 1da, said to be
Purtiravas’s mother in X.95.18, also appears in vs. 11.

Contrary to most tr., | have segregated sukite sukittarah as a separate clause,
since this expression is found in different context in 1.156.5. suk#t- is usually used of
the priest or ritual performer, and this interpretation fits with the 2" hemistich, which
refers to the ritual here and now. Starting a new sentence in pada b also helps
mitigate the tense disharmony in this verse, where the present in the subordinate
clause (miicyase) is by most accounts connected to an imperfect in the main clause of
d (anayan), the action of which should temporally follow the verb in c (or to the
imperfect avasayah in a). By connection c instead with the last part of b, this
temporal reversal is avoided

Ge (following Gr) tr. svatra- as simply “Kraft,” but the noun belongs with the
root v i ‘swell’, and the image in this pada is a vivid one: Agni’s “swelling” in his
two parents refers to the flaming up of the fire created by the kindling sticks (already
referred to in 2d). Both Re and WG render the ‘swell’ sense.

1.31.5: ddyatasruce ... sravdyyah: Ge’s (/WG’s) “ruhmbringend” is not possible for
Sravdyya-, because this is a (pseudo-)gerundive and hence passive. The dat.
iidyatasruce can serve as agent, because RVic gerundives can take dat. agents (see
Jamison 1979 [Die Sprache 25] 137-38 n. 14), as also in other IE languages.

The rel. pronoun ydh in ¢ has double reference: in c it refers to the priest in
the 3" ps. and is the subject of accented véda; in d it refers to Agni in the 2™ ps. and
is the subject of the accented avivasasi. This grammatical play cannot be easily
rendered in English.

ékayu- is a hapax and also probably a pun. On the one hand it is formed like
visvdyu- ‘having a complete lifetime’, dirghdyu- ‘having a long lifetime’, hence
‘having a single lifetime’; on the other, it can contain the proper name of Ayu, who is
found in vss. 2 and 11 of the hymn, hence Ge’s tr. “im Alleinbesitz des Ayu,” WG
“den Ayu (als) einzigen (Opferer) hatte.” Although Ge (/WG) do not recognize the
“lifetime” possibility, the parallel formations make such a reading hard to avoid. In
the lifetime meaning, the compound presumably refers to the ritual fire’s duration
through a single sacrifice or, more likely, through the lifetime of the sacrificer. In the
personal-name reading, it would mean that Agni and our ritual fire have the ur-Aryan
sacrificer and clanlord (see 11b) Ayu on their side. In vs. 11 Agni is identified with
Ayu the clanlord, and so here, in that identity, he brings together the visah ‘clans’.
The publ. tr. does not register the personal-name reading, which should be remedied.
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dgre: Although in absolute usage this word can refer to the beginning of time,
as it were, that sense seems unlikely here because of the present tense verb. I
therefore consider it to reflect a phrase like dgre yajiidsya (VI1.15.5), at least in the
primary reading. Secondarily, with the second meaning of ékayu- (‘having Ayu as
yours alone’), it may allude to the primal sacrifice.

I added the parenthetical “divine” qualifying “clans” because gods (or their
qualities) are the usual object of avivasa-, and I still think that is the more likely
interpretation. However, ET points out to me that, in light of vs. 11b tvam ... devd
akénvan ndahusasya vispdtim “You ... did the gods create as the clan-lord of Nahusa,”
it might instead refer to human clans. Proferes (2007) argues at length, though not
mentioning this hymn, that a royal fire can unite several clans.

1.31.6: sdakman is a hapax, rendered by Ge as “in der Freundschaft” but by Re as “en
détresse” (followed explicitly by WG “aus der Not”). The former interpretation is
surely the correct one, taking it as a derivative of the very common root v sac
‘accompany’ and directly cognate with Aves (O+Y) haxman- ‘association,
community’. (So EWA s.v.) Re suggests a derivation rather from v sac? ‘dry up’, but
the semantics of the derivation are not straightforward, and such a connection
requires both the apparent Avestan cognate and RVic hapax sdkmya- ‘comradeship’
to be decoupled from sdkman-. It is hard to see the motivation for this proposal. It
must have been that the context seemed not to be one of comradeship, but in fact
there is no problem with that meaning in context: Agni demonstrates his
comradeship with the man at issue by giving him aid.

I interpret the first hemistich to be entirely concerned with the sacrifice, as the
loc. viddthe ‘at the ceremony’ suggests. In my view vrjind-vartani- ‘having twisting
turns’ envisions the sacrifice as a race-course, which the sacrificer must navigate, esp.
the tricky turn at the further end. That the sacrifice was commonly envisioned as a
course to traverse is clear from the word adhvara- ‘ceremony, rite’, related to
ddhvan- ‘road, way’ and found in expressions like rathir adhvardnam “charioteer of
the rites” (1.44.9, cf. VI.7.2). Although vrjind- ‘twisted, crooked’ often has a morally
negative sense (like its English glosses), in this case the twist(s) would simply be
tricky (that is, challenging) to steer. It is possible, with some other tr., to assume that
the twisting turns are not ritual but refer to unfortunate life circumstances, but then
viddthe is hard to account for.

The image of the sacrifice as a race-course in ab then transitions to the image
of a race or contest in general in pada c. The pdritakmye ‘at the crucial turn’ picks up
the vrjindvartani- of pada a. As so often, dhdne is a truncated loc. absol. for the
common expression dhdne hité (1.40.2, etc.) “when the stake is set.” Contra Gr, Ge, I
do not take pdritakmye as an adj. with dhdne; like me, Re. and WG keep the two
expressions separate, and Re. suggests that pdritakmye dhdne is “abregé” from
pdritakmyayam ... dhdne hité. For further on pdritakmya- see comm. add V.30.113—
14.

The last pada thus turns the contest image into an actual battle; the line
between contest and battle is a thin and permeable one in the RV.
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1.31.7: Though both Ge and Re make amrtatvé ‘immortality’ and srdvase
syntactically parallel, despite superficial appearances they are in different cases and
should be so rendered.

1.31.8: The question in ab is who is winning the stakes. I take it to be “us,” with our
winning enabled by Agni’s giving glory to our poet. Most take it to be the poet
himself, a poet identified as ours (“for our bard to win the stakes”). This is certainly
possible. Indeed Old (SBE) actually interprets sandye ... krnuhi as a periphrastic
causative “make/cause to win,” with the poet the first object. Although Zehnder
(Periphrastic Kaus., 2011) does not discuss this passage, he does recognize (p. 61)
other examples of periphrastic causatives to v san ‘win’, which does not build a
morphological causative (expect *sandyati, or possibly *sandyati).

apdsa ndvena: the suffixal accent of apdsa should rule out a tr. ‘work’, but
most tr. ignore (Re actually cites it in his notes as dpas-) or overrule the accent. So
Ge “durch das neue Machwerk” (i.e., the hymn), sim. Re, WG. Although Gr cites
other forms of apds- in the meaning ‘work’, none of these is convincing. Therefore,
although it would simplify the tr. to take it as neut. ‘work’, the transmitted text can
only mean ‘worker, laborer’. My tr. implies that we have a new poet, or perhaps the
bard, made glorious by Agni in pada b, who takes a new lease on his poetic life.
Alternatively, we might follow Old (SBE), who alone paid attention to the accent and
tr. “with the help of the young active (Agni).”

1.31.9-10: Some patterned responsion in these two verses: 9 tanii-kit ... pramatih / 10
prdamatih ... vayas-kit. However, although these two verses are roughly in the middle
of the hymn and patterned responsion is characteristic of omphalos verses, the
repetitions do not seem sufficiently important to constitute an omphalos. On the
relationship between prdmati- and vdyas- and between fanii- and vdyas- see disc. ad
1.71.7, where it is suggested that tanii- and vdyas- are the tangible and intangible
elements that together make up a living being.

1.31.11: On Ayu and Ida see disc. ad vs. 4 above. This verse clearly refers to the
primal institution of the ritual fire at the Arya sacrifice, but the details are somewhat
obscure.

Because of the tense differences between ¢ and d (augmented impf. akrnvan
vs. pres. jayate), I follow Re in taking d as the content of Ida’s instruction, namely
that in mundane current-day terms Agni/ritual fire has a mere human father, the
sacrificer, though it was the gods who originally created him/it.

1.31.12: The theme of protection gets hammered home by the use of three different
roots in this semantic sphere: ¥ pa (payuibhih a), ¥ raks (raksa b, raksamanah d), and

Ytra (tratd c ).

1.31.13: The man who lacks even a quiver lacks weapons and is therefore defenseless.

35



My interpr. of cd differs significantly from the standard (though it is close to
Ge’s alternate, given at the end of his n. on 13cd). Most take yé ratdhavyah as a
nominal rel. cl. referring to the worshipper, with coreferential resumptive pronoun
tdm in the main clause vandsi tdm, whose subject is Agni (e.g., Ge “Wer Opfer
spendet ... den begehrst du.”). (Its initial position in its clause would of course
account for the accent on the main verb.) This interpretation has several merits: the
skeletal syntactic structure is clear; it explains the unusual position of the tdm; it
parallels the structure of 14b; and ratdhavya- is more often used of mortals than of
gods (a usage that might be supported here by the parallel compound
prdyatadaksina- in 15a). However, it makes the phrase kirés cin mdntram mdnasa
impossible to construe: the acc. sg. mdntram has nothing governing it, and the
“solution” in such tr. is simply to set it off by dashes and hope for the best. I
therefore prefer to take cd as a single relative clause with Agni as subject. The adj.
ratdhavya- can modify gods, including Agni in IV.7.7. This reconfiguring of the
syntax allows mdntram to be the obj. of vandsi, with the point being that Agni, by
properly performing his ritual duties, acquires a powerful mantra for the weakling in
his charge. (The perhaps overly heavy tr. “mental spell” was meant to highlight the
etymological relationship with mdnas- ‘mind’.)

My interpretation differs from the standard in other smaller ways. In c I take
dhdyase not as a quasi-infinitive to v dha ‘place, establish’ (e.g., Ge “um sich
Sicherheit zu schaffen’), a formation not otherwise found, but to the standard s-stem
dhdiyas- ‘nourishment’ to v dhd(y) ‘nourish’. I also take kirés cid with the preceding
dative phrase, rather than with mdntram.

[.31.14: Again my interpr. differs from the standard, though not as radically as in vs.
13. Most tr. take ab as a single clause with, implicitly, an embedded nominal relative
clause spdrham ydd réknah paramdm. The main clause resumes with vanosi, hence
the accent, and the ydd clause is picked up by tdd. The problem is that the RV does
not ordinarily allow embedded relatives; (almost) all relative clauses are either pre-
or postposed, as M. Hale has argued in the past. I therefore supply the frame “you are
kindled as protector” + DATIVE from the parallel vs. 13ab. Note that Agni as
protector also begins the next verse (15).

The phrase prd pdkam Sdssi prd disah in d causes problems, because, despite
the strong superficial parallelism, the two accusatives pdkam and disah do not appear
to be parallel. I have translated them as parallel, but admit the awkwardness. If the
verb prd sassi is used in the same way in both iterations, the “quarters,” that is, the
geographical directions, are receiving the same instruction as the simple man. In
support of this interpretation ET remarks “my guess is that the poet intends a contrast
between two extremes (the limited simple man and the vast semi-divine quarters) as
recipients of instruction from the one who is superior to all in knowledge.” Ge supplies a
different verb with the second prd phrase: “du (gibst) Weisungen,” suggesting that
while pdkam refers to the person who receives the instruction, disah might rather
express the content (“directions”) of the instruction.
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1.31.15: In upamad 1 prefer to see the first attestation of the root noun compound
upamd- ‘likeness’ (< ‘measure’), rather than the adverbial instrumental preferred by
Old and apparently followed by the standard tr. How an instr. would function here is
not clear to me, and Ge’s “der kommt zu oberst im Himmel” seems to push sépamd
divdh further than the meager expression will take it. Old’s objection is that for such
a root noun we would expect nom. sg. upamdh, but this isn’t apposite: in this sandhi
situation upamd would be the outcome in any case, so it is only the Pp. reading that
enforces an underlying -d final. Moreover, the parallel compounds pramd- and
pratimd- are attested in the RV with clear asigmatic nom. sg. (X.130.3), suggesting
that they have been reinterpreted as -a-stems (see Scar p. 378). There is no reason
that an upamd- wouldn’t have been treated similarly. See also upamd in VIII.60.13.

1.31.16: I interpret mimrsah slightly differently with its two different objects, as
“make X forgotten” and “make us forget X" respectively. The verb ‘forget’ is an I/T
verb of perception (in the terms of my 1983 book), and its causative thus can take
two different types of constructions.

Agni is “whirling” (bhimi-) because of the movements of his smoke and
flames.

[1.32 JPB]
1.33 Indra

1.33.1: There is no overt interrogative marker in b, but the kuvid of ¢ may suggest a
similar question in b.

The transitive thematic subjunctive vavrdhati is assigned to the “Aorist des
Caus.” by Gr, but the properly formed redupl. caus. aorist dvivrdha- occupies that
slot. Other than our form, all forms belonging to the vavrdha- stem are medial, and it
seems best to follow Kii (471) in seeing this thematic stem as built to the perfect in
order to allow the root-final consonant to be maintained in forms like 2™ sg. impv.
vavrdhdsva (since athem. *vavrtsvd could be taken to the root v vrt ‘turn’); see now
further my forthcoming art. on perf. impv (JLGR Fs.). These medial intrans./reflex.
forms in turn generated the oppositional trans. act. vavrdhati.

I take kétam pdram in d as referring to Indra’s “distant intention” (which we
hope to move closer to us; see tipa in 1a, 2a), rather than our “highest wish,” as is
standard. The middle voice of avdrjate may support this. However the other
interpretation is certainly possible.

1.33.2: Given the importance of the close/distant theme in these verses and the

repeated uipa’s of 1a and 2a, upamébhih in c should probably be rendered not only as
“best” but also “nearest/most intimate.”
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1.33.3: Although the gen. in the rel. cl. ydsya vdsti appears to be parallel to arydh, as
I’ve tr. it, it may be better as a datival gen. “‘for whomever he wishes,” that is, Indra
redistributes cows belonging to enemies to his friends.

I’ve tr. the part. coskitydmanah as an impv. to avoid the awkwardness of
“continuing to poke...”

In my opinion asmdd ddhi continues the “distance” theme, and is equivalent
to the common aré asmadit.

1.33.4: vddhih ... ghanéna, with verbal ¥ vadh and nominal v han reverses the
expected distribution found, e.g., in VII.104.16 ... hantu mahatd vadhéna (cf. also
1.94.9), with verbal ¥ han and nominal v vadh.

The phrase ékas cdran is a first instantiation of the lexeme famous in much
later times from the Rhinoceros(-horn) Suitra. For the phrase in the dharma lit. and
the association with the rhinoceros (not, in my opinion, its horn), see Jamison 1998.

upasakd- is only here, but sakd- is several times used of the Maruts or
Angirases in their roles as helpers of Indra (IV.17.11, V.30.10). Therefore, though
there is a disjunction between “going it alone” and being accompanied by a host of
helpers, I take upasakébhih as personal here. The upa- may mark them as particularly
subsidiary, or it may simply have been prefixed to the stem because it is a signature
word in this part of the hymn.

Other tr. take sanakd- as the name of a group, but it seems a perfectly well-
formed -ka-suffixed form of sdna- ‘old’, with a pejorative diminutive sense
appropriate to belittling one’s enemies. So Edgerton (1911 [k-suffixes]): 53): “the old
rascals.” My “old codgers” is also an attempt to capture the slangy and deprecatory
tone. On the demotic value of -ka- see Jamison 2009 (I1J 52).

Ge takes prétim Tyuh as an idiom “gingen in den Tod,” but despite the later
such usage of pra v i, this idiom does not appear in the RV. As indicated in the intro.,
I take this as referring to the separation of sacrificers from non-sacrificers.

1.33.5: Because the verb in d, adhamah, is unaccented, something must be supplied to
complete the subordinate clause of ¢ (prd ydd ...). It seems simplest to supply a form
of the verb ¥i ‘go’, esp. as prd ¥ i is found in 4d. Ge’s solution, to supply the same
verb as in d, is possible, but seems pleonastic.

1.33.6: The Navagvas are ordinarily adherents of Indra’s. In order to preserve this
alliance, we must assume that the plural reference in padas a-c alternates, with a and
c referring to Indra’s enemies, and b to his friends.

vrsayudho nd vadhrayah is the clearest echo in this hymn of the phraseology
of the immediately preceding, very famous hymn depicting the Indra-Vrtra battle:
1.32.7¢c visno vddhrih pratimdnam buibhiisan “a steer who tried to be the measure of a
bull.”

citdyantah is unclear, as forms built to this stem often are, and the tr. differ
appreciably: Ge “zu Einsicht kommend,” WG “erkennend,” Re ‘““se rendant compte.”
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In my opinion, it is in its usual intrans. value “appearing” and adds a simile-like
aspect to the main verb ayan, a sort of utpreksa.

1.33.8: The verse is full of adornment/clothing terms; clear are simbhamana-
‘adorning themselves’ in b and pari ¥ dha ‘clothe’ in c. In pada a the middle
participle cakrandsa- has a clear parallel in the adornment phrase in VIII.14.5
cakrand opasam divi “creating for himself a headdress in heaven.” As in the previous
verses, there seem to be two contending sides, the enemies found in padas abc and
the friends in d. “Having made for themselves a girdle from the earth” in a is easily
interpretable in this framework: the enemies have fallen and are perhaps dead. But
“adorning themselves with a golden amulet” in b is more difficult, since a golden
amulet sounds like a positive decorative item. However, Younger Avestan has a
compound zaronu-maini (Yt. 14.33), apparently made of related verbal material,
which is the epithet of a vulture, found in a passage in which the vulture espies
bloody meat from far distances. If there is a connection between the two (see EWA
s.v. mani), “to adorn oneself with a golden amulet” may mean figuratively “to
become food for vultures.” In contrast to Indra’s doomed adversaries in ab, in d he
clothes his “spies” with the sun; sunlight is often a symbol of untroubled life, as in
the often repeated wish “to see the sun” (siryam drsé and related expressions).

1.33.9: ET points out that the verb of ab pdri ... dbubhojih “you coiled around” might
be more appropriate as a description of Vrtra; it is almost as if Indra is appropriating
the qualities of his opponents in addition to his own and thereby showing himself to
be even more powerful. The form dbubhojih itself is isolated, the only reduplicated
form to the root ¥ bhuj ‘bend’. Kii gives it a lemma in his monograph on the perfect
(351-52) but does not commit himself further, beyond stating that the form is a 2™ sg.
preterite “in der statisch-attingenten Bedeutung” and suggesting that there might
have originally been a stative perfect that is no longer alive in Vedic. This would
allow a plausible analysis of our form as a pluperfect, with a renewed ending —is, to
avoid expected but non-transparent *abubhok. JL points to the mirror-image phonetic
echo ubhe abubhojir across the pada boundary.

adhamah in d needs to be read with both padas, c and d.

1.33.10: The rel. clauses with plural subj. in ab have no possible connection with
anything in the second hemistich. I take them instead as completing the portrayal of
the conflict between the two moieties depicted in the earlier parts of the hymn. The
pl. rel. prn. yé has no direct antecedent in the preceeding pada (9d), though it can
pick up the intent of sg. ddsyum; it can also hark a little further back to 9¢
damanyamanan ‘heedless ones,” as H-P Schmidt suggests (B+I).

If padas ab close the preceding myth, the rest of the verse seems to allude
glancingly to the Vrtra (c) and Vala (d) myths.

1.33.11: abhi dyiin: acc. pl. dyiin almost always refers to ‘days’ (as in the expression
dnu dyiin “through the days,” which regularly occupies this same metrical position.
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However, pace Re’s “pour toujours” (which is, in any event, not equivalent to
“through the days”), a temporal interpretation does not work here. Ge (/WG) “fiir die
Himmels(gotter),” for which there is no support (their 1.190.4 is better tr. otherwise)
and whose datival “fiir” is an odd rendering of abhi. My “to high heavens” (the “high”
being imported from the English idiom) rests on the adj. abhidyu- ‘heaven-bound’; as
ET suggests it can be taken as a decomposition of this adjective, which, as it happens,
is almost always pada final.

1.33.12: Bloomfield’s disc. of the 2™ hemistich (RR) is interpretively useful, though
somewhat dismissively phrased. It is too long to paraphrase here, but he acutely
observes that previous translators have glossed over the problem that Indra is
uncharacteristically depicted as at the end of his strength.

1.33.13: Stylistically the verse is marked by 4 fronted preverbs in tmesis, an effect
not possible to convey in English without awkwardness.

1.33.15: §dama- ‘hornless’ found only here and in 1.32.15, another piece of shared
terminology.

1.34 A§vins

1.34.1: “Three times a day” (trih ... adyd) opens the hymn, announcing the hymn’s
“three” theme and also linking it to the three pressings of the Soma Sacrifice.

Predicative voc. navedasa here rendered as part of a phrasal verb, with impv.
bhavatam.

The second hemistich is built on an etymological relationship between the
instrument noun yantrd- (c¢) and the gerundive abhyayamsénya- (d), both built to the
root ¥ yam ‘hold’ (the second form presumably to the s-aor. of that root; so AiG
I1.2.503, though the reason for using this base isn’t clear). This word play is lost in
Ge’s (/WG’s) tr., but I have aimed to keep it, unfortunately producing some
awkwardness in the English.

1.34.4: supravye: pravi- and related forms we take, following Old (Noten ad 11.13.9;
also Scar. 501) to ¥'vi ‘pursue’, rather than to v av ‘help’ (e.g., Gr). The forms are
specialized for the pursuit of ritual activities.

tredhéva “as if threefold” presumably refers to the A§vins, who, though only
being a pair, are as effective as if they were three.

With Ge (/WGQG) I take aksdra (in aksdreva) as nom. sg. fem., corresponding to
the ASvins, who are subject to pinvatam. See Old’s somewhat inconclusive disc.
(ZDMG 63 [=KISch p. 310]) of the various options. Rivelex (I.16—17) takes it as a
neut. nom. pl. collective; Gr. also as a neut. pl., though without specifying case.

1.34.5: siire duhitd “daughter of the Sun” preserves, by most accounts, the archaic
sandhi of final -as > -e before initial dental. For further disc., see Jamison 2010 (Fs.
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Melchert). The myth on which this pada is based, Stirya’s marriage, is not otherwise
mentioned in this hymn. On the formulaic representation of the myth in the RV see
Jamison 2001 (Fs. Parpola).

1.34.6: Ge (/WQG) take mdmakaya as referring to the poet himself (‘... meiner
Wenigkeit”), with sizndve in apposition and identifying the poet as the ASvins’ son
(“als (eurem) Sohne”). This is certainly possible and in line with the self-deprecatory
use of mdmaka- in 1.31.11 for the poet-sacrificer’s self-reference. It is by no means
necessary, however, and it does introduce extra machinery.

1.34.7 atméva vdtah is an underlying grammatical pun. Though vdta- is of course an
Indo-Iranian word for ‘wind’, historically it is actually a thematized present
participle to the ‘blow’ root. Here I think it is an adjective ‘blowing’ qualifying drmd,
which is itself being compared to wind in this simile. armdn- here shows its older
‘(life-)breath’ sense, not the ‘self, soul’ that already begins to take over in the RV.

1.34.8: I take the krtdm in b as predicated of both @havdh and havih, with number
agreement with the nearer noun and slightly different senses (at least in English).

1.34.10: It is a physical oddity that the two ASvins are apparently credited with plural
mouths. There are two possible solutions: 1) The plural expression has been adopted
from elsewhere. There is one other occurrence of madhupébhir asabhih (IV.45.3),
unfortunately also in an A$vins hymn; however, other examples of asdbhih occur in
plural context. 2) The mouths don’t belong exclusively to the ASvins, but to other
soma-drinking gods. The 33 gods who accompany the A§vins here for drinking in the
next verse might support this possibility.

1.34.12: The ca of d has no obvious function; Klein (DGRYV 1.227-28) ascribes the
construction to “looser nexus.”

1.35 Savitar

1.35.4: 1 take krsnd rdjamsi loosely as an accusative of extent. Others (Ge, Re) supply
a verb to govern this phrase (‘verbreitend’ and ‘pour traverser” respectively), while
still others (Macd., Falk 1988, WQG) take it as a second acc. with dddhanah, as
appositive to tdvisim “assuming the dark realms as his power.” This latter solution is
possible grammatically and does not require additional material to be supplied, but I
am somewhat dubious that the dark realms constitute his power.

1.35.6: This verse of cosmic mystery decked out in numerology comes as a surprise
after the simple, descriptive beginning of this hymn. The syntax of c is ambiguous:
Ge (Re / WG) takes amita as nom. pl., supplying “him” as acc. with ddhi ¥ stha:
“Alles Unsterbliche ruht (auf ihm)...” I follow Old, who takes it as acc. pl., citing
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I11.38.4 d visvdarapo amitani tasthau “Having all forms, he mounted on the immortal
(things?).”

1.35.7: In some ways a responsive verse to the previous one(s): vi ... akhyat (a)
parallels 5a vi ... akhyan; ciketa (c) responds to ciketat in 6d; and the three heavens
of 6a are alluded to in the query in 7d katamdm dydam “to which heaven (of three or
more)?”’

1.35.8: In b I read tri with both dhdnva and ydjana (taking both as neut. pl.). The
position of the numeral favors taking it with dhdnva, which could, however, be
singular; in favor of reading the numeral (also) with ydjana is X.86.20 dhdnva ca ydt
krntdtram ca, kdti svit td vi yojana “Wasteland and chasm -- how many yojanas (of
distance) are they away (from here).” (Note that dhdnva is singular in this passage.)

1.35.10: On svdvani as nom. sg. of the -s-stem sv-dvas-, see AiG II1.287. The Pp.
analyses it rather as svd-van ‘possessing property’. Curiously Macdonell (Ved.
Reader, ad loc.) claims to be following the Pp., but tr. ‘aiding well’.

Most tr. take pratidosdm as a temporal, “towards evening” or “every evening.”
I think rather that it’s spatial, construed naturally with dsthat ‘took his place, stood’.
The god is facing west. (Cf. Peter Pan: “straight on ‘til morning,” presumably
meaning ‘east’.) The same expression, also of Savitar, is found in V1.71.4, though it
does not clinch the interpretation.

1.35.11: Although it is possible to construe ¢ directly with d, it seems best, following
Ge, to supply a verb of motion in c. The d pada has a close parallel in 1.114.10,
suggesting that it is independent.

Note the unusual duplication of the nominal referent in both rel. and main
clause: yé ... pdanthah ... [ tébhih ... pathibhih.

1.36 Agni

1.36.1: purindm is generally construed as qualifying yahvdm, but this requires taking
the latter as an implicit superlative (Ge “den Jiingsten unter vielen”), which it is not.
(JL points out that a derivative of the real superlative, ydvisthya, appears twice in the
hymn, vs.. 6, 15.) Better to take it as parallel to visam, though, since vis- is fem., not
modifying it as Proferes (2007: 31) does.

1.36.10, 17: As often, it is difficult to know when to tr. analyzable words as PNs
rather than literally. There is no particular reason that I explicitly allowed both

possibilities in vs. 10 and only the PN in 17.

1.36.13: afijibhih would have been better rendered as ‘ornaments’ than ‘unguents’,
and as ET suggests, these ornaments could be vocal.
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1.36.14: In keeping with 1.37.14, it might be best to change ‘favor’ to ‘friendship’ for
divah in d.

1.36.16: On isata see comm. ad 1.23.9.

1.36.18: Ge (/WG) takes ddsyave sdhah as a phrasal personal name “Dasyave Sahas,”
a personal name that would have to be neuter. Better to follow Old (SBE) by taking it
as a qualifier of Agni. Re also rejects the personal name interpr., but considers it a
pada-final truncation of the instr. sdhasa. (Because sdhah can be construed without
problem as the nom./acc. neut. it appears to be, there is no reason to resort either to
Re’s truncation or to an archaic instr. sg. zero-grade ending *-/, in the mode of Hale
[Fs. Melchert].) Old’s interpretation finds support in 19, where the second pada
contains an entirely parallel phrase qualifying Agni, with neut. noun construed with
benefactive dative: jydtir jandaya “a light for the people.”

1.36.19: uksitd- is ppl. to both ¥ vaks/uks ‘grow’ and v uks ‘sprinkle’; both meanings
are apt for Agni.

1.36.20: I read nd twice in b, both as the neg. with the dat. infinitive prdtitaye and as a
simile marker, evoking the common phrase mrgo nd bhimdh (1.154.2, etc.) and its
variants.

1.37 Maruts

1.37.1-2: An “improper” relative construction, with masc. pl. yé in 2a picking up
Sdardhah ‘troop’ of 1a, which is grammatically neut. sg., though conceptually plural.

1.37.3: The Pp. reads pl. kdsah ‘whips’ here, and standard tr. follow this, making it
the subj. of vddan. But kdsa- is otherwise only sg. in the RV, even when plural
entities wield it. I therefore take it as sg. kdsa and as the subj. of srnve, with the
Maruts as unexpressed subj. of vddan. This also makes better sense of the positions
of both esam and ydd: most tr. construe esam with hdstesu, which means the
unaccented pronoun would begin a clause. And ydd would be too far to the right in
its clause: we expect yd-forms to follow at most one constituent. (Of course, it might
be possible to interpret esam kdsa hdstesu “the whip in their hands™ as a single
constituent, but this would be pushing it.)

1.37.5: It is possible to take prd samsa as 1* sg. subjunctive, as Re. does, though there
seems no compelling reason not to continue with a 2™ sg. impv., following the 2™ pl.
gayata in the previous pada (4c).

Pada b seems an incipient izafe construction, with an appositive introduced by
ydd -- even though it is grammatically impeccable as a standard rel. cl. (allowing for
the attraction in gender to neut. ydd of putative *ydm, whose antecedent dghnyam is
masc.).
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Ge unaccountably interprets the med. pf. vavrdhe as a 1* sg. (“Ich habe mich
... gestdrkt”; so also WG), though he doesn’t read prd Samsa in a as 1% ps. Although
this is grammatically possible, context suggests that the Marut troop is the subj. of
this verb.

1.37.6: Although nouns not in the vocative case generally lose their accent in
vocatival phrases (type sitno sahasah “o son of strength’), the conjoined genitives
divds ca gmds ca retain their standard accent though being part of the voc. phrase
headed by dhiitayah “o shakers” — presumably in part because the pada needs to
begin with an accented word.

1.37.9: The syntactic structure of this verse is not clear, in great part because it
contains no finite verbs, and most tr. leave the structure undefined. In my interpr.
pada a is a causal clause dependent on the main clause of pada b, with ydt ... sdvah in
the relative clause of pada c coreferential with the vdyah of b. The point is that at the
point of birth, in a stable situation (a), the Maruts had the strength to leave their
mother’s womb on their own (nir Vi is a lexeme specialized for birth contexts; cf.,
e.g., [V.18.2, V.78.9) (b), and that same strength remains with them (c).

I construe dnu with preceding sim (“follows them”); cf. 1.141.9.

1.37.10: The standard tr. separate padas a and b and supply a verb with the former
(e.g., Ge “stimmen”) with no obvious source. I prefer to take the two padas together
and take kdsthah as an unmarked simile: “their songs (like) race-course posts.” The
lexeme 1id ¥ tan then has the meaning ‘stretch upward, erect’; this is the only finite
form of the idiom in the RV (or, it seems, anywhere), which is mostly attested in the
frozen adjective uttand- ‘stretching upward, stretching out’.

Why their knees are bent is a matter of speculation, but it probably refers to a
crouching position suitable for driving (cf. VIIL.92.3).

1.37.11: Although most tr. take the “child of mist” to be the rain, its physical
description here (“long and wide”) makes better sense for a cloud.

damrdhra- normally means ‘not neglectful, not slighting’, but this doesn’t yield
much sense here. I therefore take it in the passive sense ‘not (to be) neglected /
slighted’; English “not negligible” provides a perfect idiomatic counterpart.

1.37.13: The mutual chatter of the Maruts on their journey refers of course to the
thunder.

1.37.15: This final verse is oddly disjointed. For one thing there must be a change of
person from 2™ (vah) to 3" (esam) in ab in reference to the Maruts; it is difficult not
to take these pl. pronouns as coreferential. I supply diivah in a, because this pada is
structurally similar to 14b; however, this is not strictly necessary, and an
interpretation like Ge’s “Denn es gibt etwas fiir euch zum Schwelgen” is certainly
possible. As for pada b, it is generally taken to mean “we are theirs,” and, again, this
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is possible. But given its structural similarity to the immediately preceding pada, I
interpret it in similar fashion, as suggesting that we have something to offer them.
The last pada then expresses what our service to the Maruts should bring about for us.

1.38 Maruts

1.38.1: For kadhapriyah see 1.30.20. In this passage the connection of this voc. with
the interrogative is esp. clear, since the pada begins kdd dha “what indeed?” kdd is
translated twice, for clarity.

1.38.2: The gen./abl. form of divdh and prthivydh is somewhat surprising, but, with
Old, it is best to assume they depend on kva. Although the nd separating them is also
somewhat surprising, it is possible to take it as a real simile particle rather than a
bleached connective (Re’s “aussi bien que...”). Since the point of this trca is the
anxiety occasioned by the Maruts’ absence from our sacrifice, the poet worries that
the Maruts have disappeared to some other sacrificer on earth as definitively as if
they had gone off to heaven.

In the simile in c, “in a pasture” is supplied on the basis of the formula v RAN
gdvo nd ydavase (V.53.16, etc.). Note that the expected ydvase shows up below in 5a,
in a slightly off-kilter simile. This might be taken as “poetic repair” (see Jamison
2006: Paris poetics), but simultaneously “de-repair,” in that it introduces an element
from one verbal complex into another, where it is unexpected.

1.38.5: See remarks ad vs. 2 on the simile here.
The “path of Yama” is of course the path to death (or after death, to Yama’s
world). The prohibitive md of pada a must have domain also over pada c.

1.38.6: durhdna and related forms are most likely Middle Indic developments of
*durhina (etc.) ‘evil rage’ from v hr ‘be angry’. See EWA s. HAR .

Ge (WQ) take pdrapara as representing pdra+apara- ‘further and nearer,
earlier and later’, but Old’s interpr. (followed by Re) as an amredita preposition
‘further and further, ever further’ is more appealing. As Re points out, the adv. pdra
and related forms are characteristic of nirrti-.

1.38.7: The standard interpr. of avata- here is ‘windless’, but with Gr (see also Lub) I
take it to the homonymous stem ‘unextinguishable, unquenchable’ (¥'va ‘extinguish’).
The point here is that even in a waterless place the Maruts can make rain: wind is
irrelevant, but water that doesn’t give out is crucial. Cf. avdnir avatdh “unquenchable
streams” in 1.62.10.

1.38.8: “lightning bellows” — a mixed image, of a type not uncommon in Marut
hymns.
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1.38.10: Ge (WGQ) takes the sddma phrase as a parallel subject to mdnusah (requiring
a sg. form of reja- to be supplied), but an acc. extent-of-space interpretation works
just as well, without needing an extra verb. So also Re.

The last three verses (7-9) describing the thunderstorm are all couched in the
present tense, so the augmented imperfect drejanta is somewhat surprising. Vs. 10
does begin a new trca, however.

1.38.11: rédhas- is a bulwark or fortification (¥ rudh ‘obstruct’), in this context
indicating the ‘banks’ of a river, which keep the waters within.

1.38.12: The change of person between padas, 2™ pl. vah in a, 3™ pl. esam in b, is
exactly the same as in 1.37.15 and equally inexplicable. I have therefore failed to tr.
esam. It is possible, of course, that esam doesn’t refer to the Maruts, but to part of the
listed equipage, perhaps the chariots — hence “Let your wheel-rims be steady, and
(your) chariots and their horses” — but the parallel structure in the previous hymn
makes that unlikely.

1.38.13: I have tr. jardyai as ‘to awaken him’, but this is probably wrong, however
appealing in context. The noun jard- only means ‘old age’, and therefore some
version of Ge’s “dass er das Greisenalter (uns schenke)” is better. Its intent would
match the last pada of the previous hymn, 1.37.15¢ “in order (for us) to live a full
lifetime,” and the two hymns have much in common.

1.38.14: The first two padas contain two punning verbs, whose double meanings
reinforce each other: mimihi can belong to ¥ ma ‘bellow’ and ¥ ma ‘measure’
(generally assigned only to the latter and so tr.). In the first meaning it refers to the
sound of the song, in the second to its regulated production, that is, to its meter.
tatanah can belong to v tan ‘thunder’ and v tan ‘stretch out’ (Gr assigns to the former,
but standard tr. reflect the latter). In the first meaning it again refers to the sound of
the song, in the second, again to its method of production — in this case, the
prolonging of a tone or note. The second meanings of both verbs clearly belong to
the technical vocabulary of singing (see the next pada, 14c, as well), the former
connect the poet’s sounds to those of the Maruts’ thunderstorm (cf. mimati ‘bellows’
in 8a).

1.38.15: The two occurrences of tvesd-, 7a and 15b, both referring to the Maruts,
should have been harmonized in tr. (currently ‘dazzling’ and ‘glittering’
respectively). A regrettable if minor lapse.

1.39 Maruts

1.39.1: mdna- seems to activate the same pun on the homonymous roots ¥ ma as was

noted in the preceding hymn, 1.38.14. The Maruts project both their bellowing and
the measure of their song. (Standard tr. only recognize the ‘measure’ sense.)
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“Like a flame” — what does Socih correspond to in the frame of the passage?
Ge (/WG) take it as parallel to “you” (=Maruts), as the agent of throwing, and supply
an object “(ihren Schein).” But since socis- is a neuter, it can as easily be an
accusative and express the thrown object, and this seems to me the more likely
interpretation (perhaps influenced by the modern flame-thrower). In a Marut context
it could stand for the lightning they deploy in addition to the thunder represented by
mdnam. For further on this image see disc. at vs. 10.

1.39.2: The two contrastive padas of the first hemistich express offensive and
defensive procedures respectively.

1.39.3: Standard treatments (including Old) divide pada a into a rel. cl. and main
clause (e.g., Ge “Was fest ist, stosset ihr um’), accounting for the accent on hathd by
its placement immediately after the rel. cl. However, this interpr. requires taking ydt
sthirdm as an embedded relative, preceded by the preverb+part. associated with the
main verb (pdra ha). Since RV does not (ordinarily) have embedded relatives, it is
best to take ydd as the subordinator for the whole hemistich (with domain over
vartdyatha as well). This also makes the two padas more parallel: Ge’s tr. of b as also
consisting of rel. cl. main cl. (“was schwer ist, bringet ...”) is impossible.

1.39.4: The opening of pada c is identical to 2c. The rest of this hemistich presents a
few problems. The phrase tdna yujd is rendered variously. My translation is based on
the observation that in almost every single instance yujd follows an instr. in an
expression meaning “with X as yoke-mate” (X may either be animate [e.g., 1.8.4
tvdya yujd] or inanimate [e.g., X.83.3 tdpasa yujd “with fervor as yokemate™]). In
this case, I take the root noun #dn- to refer to the Marut’s entire lineage, in other
words their family heritage and their sibling connections to each other. The instr.
phrase sdrvaya visd “with your whole clan” in the next vs. (5d) may convey the same
meaning. Taking tdna as ‘lineage’ here also has the merit of allowing a semantic
connection with tdndya in 7a.

I separate the two padas (so also Re), in great part because of the position of
nii cid, which usually opens its clause (here after an extra-sentential voc. ridrasah).
However, a tr. similar to Ge’s, “your might is never to be open to challenge,” would
also be possible.

1.39.5: The two other occurrences of durmdda- ‘badly drunk’ (I.32.6, VII1.2.12) are
both in martial context and seem to refer to warriors intoxicated on the frenzy of
battle. The other occurrences are quite negative, whereas here we must take the word
as positive or neutral in describing the Maruts, who are, to be sure, frequently
depicted as being almost out of control. I think this is the point of comparison.

1.39.8: The threatening dbhva- (< privative d- + v bhii; cf. WG “Unwesen”) that

besets us represents the Vedic fear of formlessness. See my forthcoming “The Blob
in Ancient India.”
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1.39.9: The signature word of this final trca is dsami-, Ge’s “vollkommen”
“complete.” It literally means “without a half, not halved,” and the insistence on this
unusual form merits a literal translation, in my view, although it is less fluent than
the paraphrase.

kdanvam dadd “you gave Kanva” -- the grammar is clear, but the meaning
somewhat odd. What is presumably meant is the ancient poet Kanva, ancestral to the
current line.

1.39.10: This verse shows a type of ring-composition with vs. 1, in sense though not
vocabulary. The hymn begins (1b) with a shooting/throwing metaphor, socir nd
mdnam dsyatha “(when) you cast your measure/bellowing like a flame.” The last
pada of the hymn (10d) makes the shooting image more pointed: isum nd srjata
dvisam “you launch your enmity like an arrow.” The “shooting” verb v as of 1b is
replaced by more generic v srj ‘launch, release’, but the simile specifies an arrow,
rather than the potentially destructive but less specific ‘flame’. The responsion
between these two expressions may give added support to the interpretation of socih
as an accusative in vs. 1; see discussion there.

1.40 Brahmanaspati

1.40.3: The sense of the hapax parnktiradhas- ‘whose gifts come in fives’ is
unexplained. It may of course be some ritual reference (and the range of available
explanations tends in that direction), but I suggest that it might be a reference to the
fingers and mean that gifts come by the handful, that is, abundantly.

1.40.6: The ca in c is subordinating, as the verbal accent shows (pratihdryatha). See
Klein: DGRV 1.240.

1.40.7: Although the standard tr. take antarvdvat as referring to territory “in between”
(e.g., Ge “das dazwischen liegende (Land)”), I follow Schmidt’s (B+I, 102)
suggestion that it is a pleonastically marked variant of antdrvant- ‘pregnant’, an
interpretation that works nicely with the following verse. Although my translation
implies that antarvdvat modifies ksdyam, this cannot be true because ksdya- is masc.
My rendering is an abbreviated form of “made his dwelling place into (something)
pregnant” (cf. Schmidt “seinen Wohnsitz hat er zu etwas gemacht, das ... schwanger
ist”). Where I differ from Schmidt (and some others) is in the interpr. of pastydbhih
in pada c. Opinion is split over whether this stem (and pastya-) means ‘stream’ or
‘dwelling place’, and Schmidt goes with the former. Although that meaning works
well in this passage -- Schmidt takes pada d as meaning “pregnant (with streams),”
that is, well-watered -- on balance the ‘dwelling place’ interpretation fits more
contexts better. For disc. see EWA s.v. pastya- (favoring ‘dwelling place’ for pastya-
and, less strongly, for pastyd-) and Brereton (Adityas, 94-96 n. 45).

48



1.40.8: Most tr. (including Schmidt) render priicitd with the anodyne ‘increase’, but
lipa ¥ prc is a sexual idiom (‘inseminate’ < ‘engorge’; see, e.g., V1.28.8). The accent
on this verb probably results from its adjacency to accented hdnti (on which see, HO
and JSK — reff.).

Note the gapping out of compound in the contrastive phrase mahadhané ...
drbhe “when there is a large stake or a small,” where the independent loc. drbhe is
functionally parallel to the 1* compound member maha-.

1.41 Adityas

1.41.4: The voc. adityasah was omitted from the tr. “O Adityas” should be added at
the end of the first line.

1.41.8: The first two padas have elicited a fair amount of discussion and disagreement.
The questions are these: 1) What is the nuance of prdti v vac and, in particular, what
is the function of the accusative construed with it? 2) Are ghndntam, Sapantam, and
devaydntam parallel accusatives, or is there a dependency relationship among them?
Ge (/WG) take devaydntam as the object of ghndntam and Sdpantam (Ge “der den
Gottergebenen schlidgt oder flucht”), while Re (EVP V) and Old consider the three
accusatives parallel, with the first two given as negative examples, the third one as a
positive one. Although I think the latter view is correct, I do not follow these scholars
in their assessment of the function of the accusative with prdti ¥ vac: both take it as
the topic spoken about (as opposed to Ge and WG). However, though prdti is rare
with vac (one other occurrence in the RV, VIII.100.5, non-diagnostic because it is
not construed with an accusative there), when that preverb appears with other verbs
of speaking (' vad, brii, ah), the complement identifies the person spoken to, not the
contents of the speech. I therefore take the clause to mean that “I”” will not bother to
answer back to a man who behaves badly, either physically (ghndntam) or verbally
(Sdpantam), though I would to a godly man. The parenthetical “as if”’ could be
omitted here, as ET points out. With devaydntam freed from its potential as object of
the first two participles, they can instead take vah ‘you’ as their object (though
admittedly how a mortal can “smite” the Adityas is a bit unclear).

1.42 Pusan

1.42.1: Note the regularly contrasting preverbs sdm and vi opening the first two padas.
Though Re and, judging from his tr., Ge take sdksva to v sac ‘accompany’,
following Gr., according to Narten (265 and n. 834, and already so in BR, Whitney’s
Roots, etc.) it belongs with v sah ‘conquer’. That prd ¥ sah is fairly common in the
RV (including nominal compounds) while prd v sac occurs only once [jpb cites Brick
2002 for this; what is it?] may support this root assignment. I am, however,
disturbed by the position of the preverb and its accompanying enclitic pronoun nah:
the collocation looks like the start of a new clause. I wonder if we don’t in fact have
two imperative clauses here, the second with a gapped ihi. Cf. VIII.17.9 indra préhi
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purds tvam. My translation “go forth ... to victory” reflects this possible
interpretation.

1.42.4: tdpusi- is attested only twice elsewhere, both times modifying heti-, hence the
supplied ‘weapon’ here.

1.42.7-9: vidah is formally an injunctive and therefore functionally multivalent.
Hoffmann (1967: 263) is not certain that it has modal value, though most tr. (Ge, Re,
WGQG) take it as an impv. (e.g., Ge “schaff hierfiir Rat!”’). The other question is
whether the krdru- that Piisan is to find is his own or meant for us (e.g., Re “procure
(nous)...”). I have chosen to take the injunctive not as an impv. but a future-oriented
indicative and to interpret the krdtu- as Puisan’s, not ours — the point being that Pusan
will find the resolve at our sacrifice to fulfill the requests we make of him in the
imperatives. However, the other possibilities sketched above are not excluded.

1.42.8: My “with” tr. of pada b obscures what I think the grammatical structure is.
Pace Gr and Old, navajvard- should not be a bahuvrihi, on accentual grounds, but
rather a karmadharaya ‘new suffering’. The question is what relationship its pada
bears to the previous one. Re’s suppressed purpose clause (or so his supplied “qu’il
n’y ait” suggests) may be the best possibility syntactically. If we simply assume an
imperatival “let there not be ...” (so Maurer, sim. WG “nicht (sei uns)...”), parallel
to pada a, we should expect md, not nd as the negative. It may be, however, that
existential prohibitives (of the “let there not be” type) are blocked, because the root
Y as ‘be’ does not build an aorist and also lacks injunctive present forms, although
functionally similar md bhiit does occur. I have not found a discussion of this issue in
Hoffmann 1967, but I may have missed it.

1.42.9: Though most of the verbs represented in this catalogue of imperatives
normally take objects, the rhetorical point of this listing is the stark abruptness, and
the inclusion of an object (uddram ‘belly’) with the final verb lays particular stress
on this last desire expressed, to eat one’s fill.

I.43 Rudra and Soma

1.43.1: Tr. of vocéma repeated for clarity.

1.43.2-3: It is striking that Aditi and her two most illustrious sons, Mitra and Varuna,
are depicted as closely connected with Rudra. It is not entirely clear why, though
perhaps it is simply an attempt in this relentlessly upbeat hymn to associate Rudra,
who can be viewed ambivalently, with these powerful and positive figures.

1.43.4: jdlasa- is “of unclear meaning” (so EWA s.v.) and shows non-Indo-Aryan

phonology. In the RV it occurs twice independently and twice in this compound
jalasabhesaja- (and one of its independent occurrences is adjacent to bhesajd-),
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always in association with Rudra. The translation ‘healing’ (see also Kuiper, Aryans
25-26, 46) therefore makes contextual sense, despite the lack of etymological support.

1.43.5: A verse-length relative clause, which can be construed either with vs. 4 (so
Ge) or, by my preference, with vs. 6 (so also Re, WG). There is no strong evidence
either way, however.

1.43.6: Global ref. to human kind as “men and women” is vanishingly rare in the RV.
I know only one other potential case, the identical dative phrase in VIII.77.8, though
it has a more restricted sense in that passage.

1.43.8: Although juhuranta and related forms are assigned to the root v hr ‘be angry’
by Insler (1968: 219ff.), an assignment accepted by Mayrhofer (EWA s.v. HAR') and
further developed by Kii (602-3), such a meaning simply doesn’t make sense in this
passage or I11.55.2, and so I take the form to v ivr ‘go crookedly, go amiss’. The
phonology is perfectly apt: with a zero-grade having vocalic u and consonantal r
before vowel, despite the metathesized zero-grade hru found in some forms.

1.43.9: The construction of the various parts of this rhetorically ambitious verse is not
entirely clear, and various tr. make various choices. (In addition to the standard ones,
see Liiders [Rra: 231-32] and Hoffmann [1967: 260].) 1 take amitasya as modifying
te, rather than construing it with prajdh (as, e.g., Ge does). I consider the two
locatives, pdrasmin dhdman rtdsya and ndbha, to be parallel and to express the two
geographically opposed places where Soma will be searching: highest heaven and the
navel of the earth (supplying prthivydh with ndbha as often). The larger meaning of
this verse is addressed in the publ. intro.

1.44-49: For illuminating remarks on the rhetorical and grammatical connections
among these hymns, see Jesse Lundquist 2014 (25" UCLA IE Conf., Proceedings).

1.44 Agni
1.44.1: On the locatival -ar in usarbiidh-, see Lundquist 2014.

1.44.2: sajiis-, opening pada ¢ and here rendered ‘jointly’, is etymologically related to
justa- ‘enjoyable, delightful’, which opens the verse, and the poet clearly recognizes
the connection. A tr. “in joint enjoyment with...” seems too heavy, however.

1.44.3: My interpretation of bhdrjika- 1 owe to Thieme (Unters. 40 n. 2; see EWA s.v.
rjika-).

adhvarasri-. Pace Gr, Old (SBE) Ge (/WG), I very much doubt that -s7i- in
this compound (or others) has transitive value: ‘das Opferfest verschonend’. For
extensive disc. see Scar (545-46), who lays out a number of interpretive possibilities
but seems to lean towards the one I also favor. (So also Re.)
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Related to the analysis of this compound is the interpretation of yajiidnam
adhvara-. Ge (WQG) take the former as dependent on the latter (clearest in WG “der
die Opferhandlungen der Opfer verschont™), but I think it more likely that the two
nouns are parallel and depend on —s7i-, one as an independent gen., one as 1*
compound member. So Re.; Scar adduces VII1.44.7 adhvardnam abhisriyam, with an
independent gen. of adhvard-, which supports this analysis.

1.44.4: The initial word of this verse, sréstham is the superlative associated with sri-,
the last word of the previous verse. A translation “glory ... / Most glorious...” would
have captured this connection.

1.44.6: All standard tr. take susdmsa- in an active sense (e.g., Ge “der ...Schones
sagt”) with the singer the recipient of Agni’s good speech. Certainly when applied to
mortals, this has to be the sense, but when applied to gods I take the adj. in passive
sense ‘good to proclaim/laud’, with here the singer in the dat. (grnaté) as the agent of
the praising.

1.44.7: The very common epithet visvdvedas-, used especially of Agni, has a potential
double sense in all its occurrences: ‘possesing all possessions’ and ‘possessing all
knowledge’. In fact, although the latter is generally favored in standard RV
translations, the former may be the more stable sense, in that its 2™ member védas- is
widespread in the meaning ‘possession, property’, but not found as a simplex in the
meaning ‘knowledge’. The parallel formation jatdvedas- (see above, vs. 4) has a
similar problem. Though generally rendered as ‘who has knowledge of the beings’ it
could as well mean ‘who has possession of the beings’. Since jatdvedas- seems to
have become more opaque to its users than visvdvedas-, which does often (?)
participate in its context, we do not translate jatdvedas-.

1.44.8: Pada a, with the list of gods in the accusative, is an expansion of devdn in 7d.
Though b begins with a god’s name in the acc. (agnim), this is to be construed with
the following padas.

1.44.9: As with vs. 4, the beginning of this verse connects with the final word of the
previous one: 8d ... svadhvara ‘o you of good ceremony’ / 9a ... adhvardnam ‘of the
ceremonies’.

svardis- is a difficult word, with multiple interpretations. See Scar (pp. 234-
39) for discussion of the various possibilities, though his favored one (“das
Sonnenlicht sehend”) seems to me the less common, since the adj. generally modifies
gods. We generally take it as meaning ‘having the look/appearance of the sun’, that is
‘looking like the sun’, but occasionally as ‘having the sight of the sun’, that is,
‘seeing the sun’. Interpretations like Ge’s “deren Auge die Sonne ist” are unlikely
because dfs- is not ‘eye’. See Re (EVP XIIL.81). In this particular passage, it is
possible that ‘seeing the sun’ might also be appropriate, as anticipating the
description of Agni in the next vs. (10b) visvddarsata- ‘visible to all’. In other words,
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the gods in 9 “see the sun” and in 10 Agni, often homologized to the sun, is
something that everyone sees.

1.44.10, 12: In my opinion, purohitd-, though preserving its literal meaning ‘set in
front’, also already refers technically to a priestly office, the figure later known as

the Purohita. Agni is called purohitd- both because he is literally ‘set in front’, that is,
moved to the east to serve as the offering fire (later called the Ahavaniya), and
because he serves as priest. JPB, however, does not believe that the word has
developed this technical meaning in the RV. See esp. his 2004 “Brahman, Brahman,
and Sacrificer,” in Griffiths and Houben, eds., The Vedas: Texts, Language & Ritual:
Proceedings of the Third International Vedic Workshop, Leiden 2002, 325-44.

1.44.10: As just noted, this verse also shares lexicon with the previous one: 9d X-d7s-,
10b X-darsata-.

“Rich in radiance” is a less clumsy alternative for a literal rendering of the
bahuvrthi vibhd-vasu- ‘whose goods are radiance’.

1.44.11: Another lexical reminiscence across verses: 10d mdnusah# ‘descendant of
Manu’ and 11c #manusvdt ‘like Manu’. As with the other examples, it is the last
word of the previous verse that is matched in the next.

1.44.12: Again, lexical echo, though in this case it’s the next-to-last word of the
preceding verse: 11d ditdam / 12b dityam.

Note the synaesthesia in the second hemistich, with the sounds of the river’s
waves compared to the flashing of fire. The gen. agnéh here is a common noun
referring to the substance fire, not to the god. Its parallelism with sindhoh, also pada-
initial, helps ground this usage.

1.44.13-14: The emphasis on hearing in these verses is continued in the next hymn
(vss. 2-3,5,7).

1.44.13: vdhni- is usually ‘conveyor’, but here the gods cannot be conveying Agni,
and the word seems to be quite loosely connected with the notion of conveyance. My
‘passengers’ is probably pushing it beyond where it should go.

1.44.14: The final pada makes a little ring with 2c.
1.45 Agni
The theme of “hearing,” found also in the last two verses of 1.44, is further
explored here, with its complement, the “call” that the gods should hear.
1.45.1: My understanding of the structure of this verse is quite different from the

consensus, which takes ydja of 1c as a 2™ sg. imperative, addressed to Agni,
governing all the accusatives in the verse (“sacrifice to the Vasus ...”). I instead take
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yaja as 1% sg. subjunctive, governing only the accusatives of the 2™ hemistich, and
supply @ vaha ‘bring here’ from 2d to govern those in the 1* hemistich. (This is
supported by the fact that trdyastrimsatam ‘three and thirty’ in 2d is a virtual
shorthand for 1ab vdsiin ... rudrani aditydni utd, the three divisions of the gods,
adding up to 33).

Despite the extra machinery, I think my interpretation better accounts for the
contrast between the accusatives in ab and cd: the first set names the large generic
groups of gods expected to attend the sacrifice, brought by Agni. The accusatives in
the second set do not fit this category; in fact, their most likely referent is Agni
himself: svadhvard- ‘of good ceremony’ is primarily and characteristically applied to
Agni, including in the previous hymn (1.44.8, a hymn that insistently associates Agni
with the adhvard- in 2b, 3d, 9a; see also 4c of this hymn), and mdnujata- ‘born of
Manu’ cannot be applied to other gods, but is appropriate to Agni; see mdnusa-
‘descendant of Manu’ in the previous hymn (10d) and also used elsewhere of Agni,
as well as passages like VII.2.3 ... agnim mdnuna samiddham “... Agni, kindled by
Manu.” It’s true that ghrtapriis- ‘ghee-sprinkling’ is not a particularly Agnian epithet,
though it could work if a passive interpretation of the root noun prus- is allowed
(‘ghee-sprinkled’; cf. 1.58.2), and that jdna- is somewhat awkward as a designation
of Agni (see my uneasy ‘being’).

Still, the standard interpretation of the verse is more awkward: if the
accusatives in cd are held to refer to the gods (“the divine race”; see 10a daivyam
jdnam), they are described by adjectives that ill befit them; if Agni is held to be their
referent (as supported by the above arguments), then the verse calls upon Agni to
sacrifice to himself; if the accusatives refer to the human race, then the verse calls
upon Agni to sacrifice to humans, which is entirely contrary to the Vedic model of
sacrifice. By separating the two halves of the verse into different clauses and by
interpreting ydja as a 1* singular, I account for the different referent types of the two
sets of accusatives and avoid having Agni sacrifice to himself by providing another
agent for the verb in cd.

1.45.4: mdhikeru- is a hapax of unclear meaning. Mayrhofer (EWA s.v. mdhikeru-
and céru-) plausibly suggests a connection with v ci ‘observe, take note’; so also Old.
Its apparent structural similarity to mahivrata in 3¢ might invite a complementary
semantic analysis.

The etymological figure sukréna socisa is not rendered so in English because
“blazing blaze” strikes me as limp.

1.45.8: Note the phonetic figure in c: brhdd bhd bibhrato havir, playing with b, bh,
and h; r and r.

Most tr. take brhdd bhdh ‘lofty light’ as coreferential with tva (=Agni), not as
object of bibhratah, parallel with havih. This in some ways makes better sense,
though the word order weakly favors my tr. Old (SBE) also takes the phrase as the
obj. of bibhratah and adduces a telling parallel, IV.5.1 kathd dasemdagndye brhdd
bhdh, where the phrase is emphatically not coreferential with Agni.
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1.45.10: I tr. sudanavah as “you of good drops,” rather than “of good gifts,” which is
always also possible for this ambiguous stem, because of “the Maruts of good drops”
(maritah suddnavah) who ended the previous hymn (44.14) in the same structural
position. But as a general descriptor of the gods in this verse it might be better as “of
good gifts.”

[1.46-47 JPB]
1.48 Dawn
1.48.1: The voc. usah was carelessly omitted in the published tr.

1.48.2: With most tr./comm. I follow Bloomfield in interpr. visvasuvid- as haplology
for *visva-vasu-vid-.

The pada break favors taking bhiiri with the verb, as most do (e.g., Ge “geben
sie sich viele Miihe”), but semantically it goes better with pada a. Cf. expressions
like bhiiri te vdasu (1.81.2, 6, VIII1.32.8), bhiiri vimam (1.124.12, V1.71.4), and esp.
bhiiri ... saiibhagam in 9c below.

On suanita- as ‘liberality, liberal (gifts)’, see Re’s discussion here (EVP II1.17),
summarizing previous work.

1.48.3: Most tr. take jird as agentive with an objective genitive (e.g., Ge “die Wagen
in Bewegung setzend”), but I think this unlikely because it would be the only such
usage of jird-. (go-jira- in 1X.110.3 is sometimes so interpreted [Ge ‘die Kiihe
zutreibend’] but need not be.) Although not taking jird as transitive leaves rdthanam
without any clear governing word, that seems preferable to claiming a unique value
for jird- in this passage. That Dawn may be “the lady of the chariots” is also
suggested by her hundred chariots in 7c.

The referent of yé in c and the affiliation of that rel. cl. are disputed. Ge takes
the rel. pronoun as referring to the rdthanam of b. This has the merit of associating
the rel. with an adjacent noun in the proper number and gender and keeping the
relative clause syntactically confined to the verse in which it appears. However, it
affords these chariots more agency and significance than I think they deserve. Instead,
the rel. cl. of cd seems to group more naturally with the identically structured yé
clause in 4ab, which also has a 3" pl. presential reflexive verb preceded by a loc. pl.
and also contains a genitive referrring to Dawn. The two clauses also begin with a
metrically irregular 11-syllable pada with a rest right before the caesura, an
irregularity that also speaks for their association. This pair of relative clauses are
resolved by the main clause in 4cd. Such an enjambed structure is characteristic of
pragathas. (Re also take the two verses this way.)

Then there is the question of the meaning of dadhriré. It belongs to the root
Y dhr ‘hold, support’, and in this (rare) middle usage seems to have reflexive value
‘hold oneself’/’hold oneself fast’, with the possible pregnant sense ‘hold oneself
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ready’ (so Re, WG, Ge n.). I take it as having slightly different meanings in simile
and frame (a favored poetic strategy of Vedic bards). In the simile it depicts sailors
(or some sort of boatsmen) standing firm against the rigors of the voyage, whereas in
the frame the subjects (who are identified in the parallel rel. clause of 4ab as patrons)
hold themselves ready to give, an action that is also the topic of that parallel rel.
clause. In fact, one could almost construe (or supply) the dandya of 4b with dadhriré
as well as with its own clause.

1.48.4: This verse is somewhat oddly constructed, especially the distribution of
elements in cd. The opening of c, dtrdha tdd, seems overburdened with functionless
elements, esp. the fdd, which has no obvious referent. As it turns out, this opening is
found elsewhere (I1.135.8, 154.6), with a likewise referent-less zdd. 1 therefore assume
that the 7dd here emphasizes the temporal/logical dtra. Then we find two gen. plurals,
esam and nindm, separated from each other, but probably ultimately coreferential. I
assume that enclitic esam serves as the correlative for yé in pada a (though we might
expect résam) and that the unusually heavy opening of the pada has bumped it into
pseudo-second position after the first real word of the clause, kdnvah. But until we
understand more about the interaction of the placement of these various elements,
this is simply an after-the-fact description. It should be noted that esam generally
does not show the standard Wackernagel’s Position behavior (modified 2™ position)
that we might expect from an enclitic, and in particular has a tendency to take final
position. The nindm at the end of the verse simply doubles and further specifies esam.
I have tr. ndma twice, for ease of English.

1.48.6: The first pada depicts the usual effect of Dawn — sending all creatures on
their daily business.

odatt: Though this form appears to be a fem. pres. participle to a Class I
present (also in its other occurrence VIII.69.2), such an analysis is formally
troublesome, because the feminine stem is weak (-at-7), though a strong suffix is
expected in Class I (e.g., bhdvanti-). Moreover, there are no other forms to the
putative present *odati; the standard present is nasal-infix undtti with transitive value.
And ddati- lacks participial sense: it simply means ‘wet’. It thus seems best to take it
as a non-participial -ant- adjective (as jdrant- is often interpreted). It is worth noting
that Whitney (Roots) classifies it as a primary derivative of the root and gives no
Class I present and that Gotd makes no mention of it in his monograph on Class I; it
is likewise undiscussed in Lowe’s monograph on RVic participles.

As for its meaning here, it is used simultaneously in two senses: the literal one,
‘wet’, referring to the dew characteristic of early morning, and ‘lubricious’, referring
to Dawn’s notorious hyperfeminine and sexual qualities, also reflected in 5ab ydseva
... prabhufijati “giving delight like a maiden.”

vajinivant- (also vajini-vasu-). This fairly common adjective is obviously a
derivative of extremely well-attested vajin- ‘prize-winning (horse)’, itself a
possessive adjective formed to vdja- ‘prize’. The usual tr. of vajinivant- are rather
attenuated — Gr ‘gabenreich’, Ge (here) ‘du Reichbelohnende’, Debrunner (AiG I1.2.
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875) ’gabenreich’ — or render it as if it were identical to vdja-vant-; so Re. (here)
‘porteuse des prix de victoire’, WG ‘du Rennpreisbesitzende’. By contrast, I feel that
both the apparent feminine vajini and the second possessive suffix (-vant- in addition
to -in-) should be noted and we interpret the stem as meaning ‘possessing prize-
winning mares’. v@jinivant- is esp. characteristic of Dawn and other female figures
(e.g., Sarasvati), who might be expected to have female animals; though vajini-vasu-
is almost entirely confined to the ASvins, those gods are very closely associated with
Dawn. Debrunner (AiG I1.2.409) instead ascribes the -i- to “Erweiterung durch -i-
nach Analogie anderer Worter,” but doesn’t in this case suggest what other word(s)
might be involved.

1.48.9: The standard tr. take the injunctive uchat as a modal (Ge “soll ... hinweg
leuchten’), but since this verb is parallel to a presential perfect nanama (so Kii 278-
79, pace WG “hat sich ... gebeut”) and a pres. indic. krnoti, I see no reason to ascribe
modal value to uchat.

1.48.10: The publ. tr. “with your lofty chariot ... heed our call” implies that the
chariot is the instrument of her hearing. This was not the intent: the chariot is simply
one of her attributes.

1.48.11: sukitah is multiply ambiguous. Though it literally means ‘doing/performing
well’ / ‘of good action’, it is ordinarily specialized for performing the sacrifice well
and refers to the human actors in the ritual. However, it can also on occasion be used
of gods (e.g., X.63.9). In this passage most tr. take it as a gen. sg. referring to the
sacrificer and dependent on adhvardn (e.g., Ge “zu den Opfern des Frommen”).
However, this leaves @ vaha without an object. I therefore read sukitah as acc. pl.,
and in fact I read it so twice — once as obj. of d@ vaha and referring to gods (so also
Gr) and once as the goal of d vaha and referring to the mortal sacrificers. The first
reading seems confirmed by the first pada of the next verse, 12a, which “repairs” the
less clear expression with visvan devani d vaha, using the same verb. The second
reading, referring to the sacrificers, allows the yé of 11d to have an antecedent of the
right grammatical number. It would of course be possible to take sukitah only once,
as referring to the gods, assuming the gapping of a pronominal antecedent to yé, but
this loses the neat equation of gods and sacrificers.

1.48.14: The relative clause of ab (lit. “which previous seers ...” yé ... fsayah
piirve...) has no explicit referent in the main clause, but implicit is the notion that our
praises should receive the same favorable response from Dawn as theirs did, so there
is a suppressed gen. pl. tésam or the like. The other passage containing the 3™ pl. mid.
pf. juhiiré (VIIL.8.6) is constructed almost identically to this one, though in dimeter
meter, with a similar implicit understanding of the relation between subordinate cl.
and main cl.

1.49 Dawn
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On this hymn and, especially, on its “versified sandhi paradigm” (in JL’s
felicitous phrase) and the aberrant voc. usar (4c), see Lundquist 2014. The
appearance of this entirely anomalous form in the final verse of Praskanva’s Dawn
ritual series (1.44-49) defines this series as a type of ring: usar- as an -ar locatival
occurred in the first verse of the series (1.44.1) in the compound usar-budh- ‘waking
at dawn’.

The hymn itself has a simple ring structure: bhadrébhih in 1a (with which
‘rays’ is supplied on the basis of 1.48.13) matches rdsmibhih in 4a, rocandt in 1b
matches rocandm in 4b, while the genitive divdh of 1b anticipated in 3d.

1.49.1: The tr. of arundpsu- as ‘of reddish breath’ is owing to Thieme (Fs. Schubring).
See EWA s.v. psu.

150 Surya

Although this is the last hymn in the Praskanva group (I1.44-50), it does not
belong directly with the preceding hymns, which are clearly grouped in pairs and
belong to the Prataranuvaka litany.

1.50.3: I separate padas a and b and supply a verb of extension with b. Most tr. take
ddrsram as the main verb of the whole verse. Although my interpretation requires
more machinery, it takes account of the fact that vi is vanishingly rare with the root
Y drs (though it must be admitted that there’s an example in the nearby Praskanva
hymn 1.46.11), while it is common with roots like v tan ‘stretch’, which also appears
regularly with rasmi-. Cf. X.129.5 vitato rasmih. However, the standard tr. is
certainly possible. ET also suggests that since v is fairly common with v bhraj, that
might be the verb to understand with bc: ... his rays flashing widely through the
peoples like fires.” Of course, ordinarily participles with preverbs are univerbated,
but not always.

1.50.4: T don't understand Ge’s “piinktlich” for tardnih, which does not seem to
reflect any of the possible meanings of v tr ‘cross over, surpass, etc.’. Here the idea is
clearly that the Sun crosses the sky.

1.50.6: The first mention of any divine being but the Sun. The question here is
whether we have two additional gods or one. The two vocatives pavaka and varuna
are in two different padas (a, c), and the former is almost exclusively used elsewhere
of Agni. However, already in the hymn (vs. 1) another standard epithet of Agni,
jatdvedas-, has been applied to a different god (Siirya), and so it may be that aspects
of Agni, an alter ego of the Sun in some sense, are being distributed to other gods in
this hymn. Moreover, the sun is regularly considered Varuna’s eye, but not, I think,
Agni’s. Re, however, takes pavaka as Agni.

The other question is the identity of the “bustling one” (bhuranydnt-). The
root v bhur and its derivatives are sometimes used of Agni and this referent is
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possible here, but I think it more likely that it refers to the human ritualist, who is
active at the dawn sacrifice.

1.50.8-9: T assume that the seven mares of vs. 8 are the same as the sleek daughters
(Sundhyiivah ... naptyah) (or granddaughters) of the chariot, but I do not know why
the rare word napti- is used of them. Thieme (K1Sch: 220), on the basis of
sundhyiivah, thinks they are wild geese (*“...hat sich sieben Wildginse als Tochter
des Wagens angeschirrt”), but this seems to introduce an unnecessary complication
since Sundhyii- can be taken in its literal meaning.

1.50.8: The reassignment of Agni epithets continues in this verse: Sociskesa- ‘flame-
haired’ is otherwise only of Agni.

1.50.9: siirah: Although most take this as nom. sg. (Gr, Ge, Th, Lii), Re makes a good
case for it as gen. sg. (followed, it seems, by WG), also adducing V.31.11 siiras cid
rdtham.

1.50.12: ET comments “1.50.12 is AVS 1.22.4, AVP 1.28 .4, the final verse of 4-verse
compositions for getting rid of jaundice. However, it's interesting that in both AV
recensions the first verse refers to the sun, but it's not the same as RV 1.50.11. The RV
seems to have a trca which incorporates the verse that appears as 1.50.12 whereas AV
tacks it on to a different trca. On the other hand, the 1st pl verb forms are jarring

in RV 1.50.12, but in the AV they harmonise with other 1st pls.” This formal and
structural argument suggests that the verse was taken over from Atharvan context, a
possibility that its contents also support.

1.51 Indra

1.51.2: This verse displays a type of “poetic repair”: the first hemistich has a
grammatical subject that is ordinarily inanimate (iitdyah ‘[forms of] help’) with a
verb that ought to have a personal subject (abhi .. avanvan ‘they attained to / gained’),
with an object possessing a number of qualities, but unnamed; the third pada solves
this slight puzzle by giving names to both: the subject is the Rbhus, the object Indra.

The spatial contrast in b between filling the midpace, but being himself
enclosed by his own powers (muscle-bound?) is nice.

jdvana- occurs only here in the RV, but the -ana-suffix ordinarily makes
transitive nominals (pace Ge’s “raschhandeln,” Re’s “véloce”).
1.51.3: Though the verse starts promisingly, with two identifiable myths (Vala, pada
a; Atri, pada b, though the 100-doored [house] is not otherwise known), the second
hemistich brings obscurity. As noted in the intro., the standard myth about Vimada
involves the A§vins bringing him a wife, usually with the verb (ni) ¥ vah. Is this the
same story, with vdsu ‘good thing’ a generic substitution for ‘wife’, or is Indra’s
relationship with Vimada of a different sort from the ASvins’? As for pada d, the
action here is completely obscure (see Ge’s somewhat desperate note attempting to
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make this about a rocky nest [Felsennest] of robbers), and what it has to do with the
Vimada story is equally obscure. Since nartdyan in d is only a participle, it should be
attached to the main clause in c rather than relating a separate myth. A final bit of
obscurity is saséna ‘with grain’, which opens c. The stem sasd- generally shows up
in enigmatic phrases referring, probably, to the ritual grass and/or the cereal ritual
oblations.

1.51.4: This verse, by contrast, clearly concerns the Vrtra myth and is for the most
part unchallenging. It is worth noting that its first pada is structured almost exactly
like 3a and begins and ends identically: tvdm ... (a)vrnor dpa. The verse also
contains an occurrence of vdsu (in b), which unfortunately doesn’t shed any light on
the mysterious vdsu in 3c. In fact 4b is the only part of this verse that is somewhat
unclear: the ddnumad vdsu (‘drop-laden goods’, taking ddnu to ‘drop’ with Gr and
Re, rather than ‘gift’ with Ge [/WG@G]) is of course the water confined in the mountain
by Vrtra, which Indra releases. But why does Indra hold it fast (ddharayah) in the
mountain rather than releasing it as usual? The passage is similar to the Indra
atmastuti X.49.9 ahdm saptd sravdto dharayam visa. Perhaps he gave the waters, as
it were, emotional support — but this doesn't sound like either the Rigveda or Indra.
At best we’re left with an attenuated meaning like “help out.” Or — a long shot —
this is an expression like 1.103.7 sasdntam ... abodhayo ‘him “you ‘awakened’ the
sleeping serpent,” where abodhayah is meant to evoke its opposite, ‘put to sleep’.
See intro. to that hymn and Jamison 1982/83. In that case ‘hold fast’ would evoke ‘let
go’. However, the formulaic nexus between v budh ‘awake’ and ¥ sas / svap ‘sleep’ is
very strong, whereas ¥ dhr is not regularly paired with, say, forms of ¥ srj ‘release’,
and so I advance this possibility only very tentatively. ET offers another intriguing
suggestion. She cites the well-known Old Persian PN Daraya-vahu (corresponding
phonologically to Skt. *dhardya- + vdsu, and wonders “Could the poet be deliberately
using, perhaps even punning on, an inherited Indo-Iranian collocation of the verb *dhr
with object *vasu?”

1.51.5: Note alliteration: ... pipror ... prdrujah piirah, prd ...

1.51.5: JL cleverly suggests that the verse contains a word play on the PN of Indra’s
defeated opponent Arbuda: by characterizing him as ‘great’ (mahdnt-), the poet
implicitly evokes the semantic opposite drbha-, arbhakd-, which resembles the PN
phonologically and would help regularize the non-IndoAryan -b- in arbudd. So, “you
trampled down Arbuda (the little one), though he was great.” As JL points out,
support for this interpretation comes from 13a ddada drbham mahaté ..., kaksivate
vrcaydm ... “You gave little Vrcaya to great Kaksivant.

1.51.7: The phrasing of pada b is conceptually backwards, strikingly so. Ordinarily
Indra drinks the soma and is moved to be generous, whereas here his (latent)
generosity rouses itself in anticipation of the soma.

visvani carelessly omitted in publ. tr.: “all the bullish strengths.”
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More alliteration: vrscd Sdtror dva visvani visnya, with sequences of v with
either i or r, followed by § or s (with a few more v’s and a § thrown in).

1.51.9: The avratd- ‘having no commandment’ of 8b is transformed into the even less
savory dpavrata- ‘against/rejecting commandments’ and contrasted with their
opposite number, the dnuvrata- ‘following commandments’.

The image of Indra’s transformation into an ant (vamrd-) presumably
concerns his ability to pass unnoticed in the enemy camp and then bring the
fortifications down from within. However, “smashing apart” (vi ¥ han) doesn't seem
a likely action for an ant, or even a huge nest of ants, so the combined image is
somewhat unsettled.

The identity of the enemy in this hemistich is not clear. The other occurrence
of the phrase dydm inaksant- (X.45.7) refers to Agni, but that identification seems
unlikely here. It should also be noted that the other genitive phrase referring to this
enemy, vrddhdsya cid vdardhatah ‘“‘the one who, though already full grown, kept
growing,” is grammatically problematic because the active present participle
vdrdhant- should be transitive, as the rest of this extremely well-attested active
inflection is. Goto (1987: 291) notes the problem but has no explanation either.
Expected middle *vdrdhamanasya would of course not fit this metrical position, but
that is not enough for a Rigvedic poet to contravene grammar. However, the active
part. more nearly matches the paired ppl. phonologically: vrddha... vardha..., and
this may have influenced the poet to use the active form.

1.51.10: A nice adjacency figure, nrmano manoyujah.

Ge (/WG) supplies “with strength” with piiryamanam ‘being filled’, but Re’s
“with soma” (an alternative allowed by Ge in his n.) seems more likely on the basis
of other “fill” phrases involving Indra. Esp. apposite is V.34.2, adduced by Ge,
where Indra fills his belly with soma while USana offers him a weapon, much as here.
Indra’s exhilaration in the immediately following verse here (11a) also supports the
soma interpretation.

1.51.11: vankii vankutdra is generally taken as characterizing the speed of the two
horses, and I agree that that is the general idea -- but think this meaning arises
indirectly. Ge takes it as ‘flying’, Re as ‘rapid’, Hoffmann (Inj. 221) ‘ever faster
moving’, WG ‘ever faster galloping’, but this basic meaning does not fit the root to
which it most likely belongs, ¥ vaiic ‘move crookedly’, or the other occurrences of
vankii-, esp. 1.114.4. 1 think the nuance here is the same one found in the deriv. adj.
vakva(n)- ‘billowing’ = ‘surging’. The non-linear movement of the root is here
concretized as a wave motion, with the attendant speed and power associated with
waves.

The ¢ pada presents some difficulties of construction, particularly the two
accusatives yayim and apdh, which do not match in number. Ge and Re supply
‘mounts’ (ddhi tisthati) from the end of pada b (or perhaps d ... tisthasi from 12a)
and ‘chariot’ with yayim and begin a new clause with nir. So, “the powerful one
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(mounted) the speeding (chariot); he released the water in a stream.” Alternatively
Ge suggests that c is a single clause, but that apdh is not an acc. pl., as is usual, but
the rare gen. sg. construed with srotasa, so “the powerful one released the speeding
(chariot) with the water’s stream(speed) [mit des Wassers Strom(schnelle)].” Neither
of these fussy solutions is appealing. With regard to the latter, nir apdh [acc.pl.] ¥ srj
appears to be formulaic (cf. 1.103.2, X.124.7, the only other examples of nih ¥ srj that
I know of), and so a gen. sg. is unlikely; with regard to the former, it seems overly
elaborate to supply so much material in a pada that can be read as a unity. I follow
Old in taking yayim as an epithet of (so Old) or, better, an appositive or qualifier to
the waters. Since dp- ‘water(s)’ is in essence a plurale tantum, a parallel singular
would not be surprising. For yayi/i- qualifying waters, cf. X.78.7 sindhavo nd
yayiyah “coursing like rivers,” adduced by Old (also X.92.5). My tr. “for coursing”
rather than “as coursing” or the like is a concession to English.

1.51.12: Another verse with tricky constructions. In the first pada the loc. vrsapdnesu
goes misleadingly easily into English (“you mount the chariot to...” like “the bus to
town”). Despite my tr. I think it more likely that vrsapdnesu is functionally a loc.
absolute of the type “when bullish drinks (are available)” = “on the occasion of
bullish drinks / when there are bullish drinks.”

In pada b most tr. (Gr, Ge, Re, WG) take prdabhrta as representing -ah out of
sandhi — following the Pp., hence a nom. pl. m. past participle — but as Old points out,
this is very disruptive to the syntax. Better, with Old, to interpret it as a loc. sg. to the
-i-stem prdbhrti- ‘presentation’, a possibility suggested by Pischel (see Old) and
mentioned by Ge in his n.

Pada c is standardly taken as preposed to d and the verb is tr. as indicative
(e.g., Ge “du ... deine Freude hast,” Re “tu prends plaisir”), but cakdnah is
undeniably subjunctive; ydtha + subjunctive regularly builds purpose clauses, which
are regularly postposed. I therefore take pada c¢ with ab: the purpose of Indra’s
mounting of the chariot is the pleasure he will receive at the soma sacrifice.

In d all tr. take slokam as ‘fame’, but the noun refers rather to a very
perceptible noise or call that signals some event. The event is often the sacrifice and
the sloka-, the noise, is often issued by the pressing stones (e.g., 1.113.3, 139.10,
II1.53.10); the noise of the sloka- is loud enough to reach to heaven (e.g., 1.83.6,
190.4). This pada contains this same notion of the sloka-, the audible signal of the
sacrifice, going to heaven, but it seems also, oddly, to suggest that Indra follows it
there. Perhaps this refers to Indra’s departure to heaven at the end of the sacrifice, a
common theme.

[.51.13: Indra’s transformation into a human female is no more surprising than his
changing into an ant in vs. 9, and is better supported. See Ge’s note, as well as my
1991 Hyenas, where in a widespread story in Vedic prose Indra is transformed into a
female hyena.
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1.51.14: The standard tr. take pada b as a nominal sentence (‘“the praise song is a
doorpost”), but the verb of pada a, asrayi ‘has been fixed, propped’, fits b very nicely,
as Old argues. Ge suggests such an interpretation in his notes, without rendering it in
tr.

The poet Kaksivant mentioned in vs. 13 is associated with the Pajras, who are
mentioned a number of times in the hymns attributed to Kaksivant. ET points out that
pada b probably contains a pun on the PN pajrd-, which literally means ‘sturdy,
steadfast’, a meaning which works well with the fixed doorpost.

I take prayantd in d as a periphrastic future, not a straight agent noun.

1.52 Indra

1.52.1: The verb mahaya can either be a 2™ sg. imperative (so Ge [/WG]) or a 1* sg.
subjunctive (so Re). In favor of the former interpretation is the parallel initial verse
of the last hymn, 1.51.1. abhi tydm mesdm ... madata, with imperative (2™ pl.); in
favor of the latter is the other main verb in this verse, 1* sg. opt. vavrtyam. Either is
possible; I weakly favor the 1* ps. subjunctive.

Since subhii- ‘of good essence’ is adjectival, a noun should be supplied as the
subject of pada b (pace Ge, who simply tr. “Kréfte”). The likely solution is found in
vs. 4 subhvah svd abhistayah “his own superior powers of good essence,” and I have
supplied abhistayah here. (So also, it seems, WG.)

The standard tr. take cd as a single clause, with the acc. indram of d identified
with the rdtham of c. Although this is not impossible, turning the literal chariot of a
god towards the sacrifice is a common practice in the RV, just as turning the god
himself is, and an equation of Indra and the chariot is somewhat awkward. I therefore
think we have two separate clauses, with @ ... vavrtyam applicable to both.

The c pada has, in my interpretation, a non-insistent but appealing syntactic
play, with the compound havana-sydd- “rushing to the summons” parallel to the
simile dtyam nd vdjam “like a steed (rushing to) the prize” — the suppressed term
being a form of the root v syand and the accusative vdjam matching the first
compound member havana-.

1.52.3: A challenging verse, describing Indra in unusual ways and deploying unusual
words and constructions.

The first pada contains the difficult but clearly related words dvaré dvarisu,
which seem also to belong with vika-dvaras- (11.30.8) ‘having the X of a wolf”.
Wackernagel (1918 [see details in EWA s.v. dvard-] = KISch 325-26) adduces the
Avestan root duuar, which expresses a daevic way of moving. If vika-dvaras- means
‘having the movement/gait of a wolf’, I tr. the words in this passage as ‘skulking,
skulker’, as characteristic of a wolf.

The rest of the first pada consists of vavrd iidhani. The latter is clearly a
locative, but the former is taken by the Pp. as vavrdh, nom. sg. of vavrd- ‘cave,
cavity’ out of sandhi, an interpretation followed by the standard tr. and argued for by
Old. (Gr, however, takes it as a 3 sg. pf. to ¥ vr ‘cover’, vavré.) The sense is taken to
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be “a cavity at the (soma) udder”; that is, Indra’s mouth, throat, and stomach are an
enormous empty space to be filled with soma. By contrast I take it as a loc. to the
same noun vavrd- and a simultaneous reference to the Vrtra myth and the Vala myth,
as well as fitting the image conjured up by the dvar-words. To start with the last,
caves are good places to skulk and quite possibly a haunt of wolves. As for the Vrtra
myth, Vrtra himself is called a vavrd- in V.32.8, while Vala is itself a cave and the
word vavré is several times used of this myth and Indra’s involvement in it (IV.1.13,
V.31.3). Thus Indra is “skulking” in the vicinity of these mythological enemies in the
first part of this verse. The published tr. limits the reference of vavré to the Vrtra
myth; I would now expand that.

I then take the adjacent loc. idhani as contrastive and construe it with pada b:
Indra skulks near his enemies (the “cavities”), but at the (soma-)udder he becomes
roused to elation and display his golden foundation, that is, the riches he will
dispense in return for the soma. Indra’s bright budhnd- here contrasts with the
budhnda associated with Vrtra in vs. 6, where the latter lies on the budhnd- “of the
dusky realm” (rdjasah).

The last part of the last pada, sd hi pdprir dndhasah, is also problematic. It is
universally interpreted as “he is filled / fills himself with soma,” which makes good
sense. Unfortunately it does violence to the grammar. First, pdpri- does not
otherwise mean ‘filling’ (in my opinion, but see, e.g., Grestenberger, JAOS 133.2:
271, though she does not give exx.), but either ‘providing’ or ‘delivering’.
Furthermore, reduplicated -i-nominals are otherwise agentive (AiG 11.2.291-93) and
regularly take accusatives (see esp. VI.50.13 ddnu pdprih ‘supplying gifts’)(see
Grestenberger JAOS 133.2). Ge is aware of the morphological problem (though not,
it seems, the semantic one) and in his n. suggests that the form is either reflexive or
that jathdram ‘belly’ should be supplied, but there is no basis for either of these
solutions. Therefore, although I see the attractions of “is filled with soma,” I do not
see a way to wrest this meaning out of the text. Instead I take dndhasah as a causal
ablative and pdprih in the same fashion as VI.50.13. The clause then paraphrases
pada b: Indra provides wealth because he becomes exhilarated on soma.

1.52.4: It is not clear to me why Indra’s superior powers have barhis as their heavenly
seat, but this does not license the grammatically impossible tr. of Ge and Re, who
seemingly take sddmabarhisah as modifying indram.

For avatd- see comm. ad 1.38.7 and VIIL.79.7.

1.52.5: svadvrsti- only here (and 14c below, in the same phrase), and the etymological
relation of vrsti- is not clear. Easiest (with Gr) would be to take the second member
as vrsti- ‘rain’, but ‘having his own rain’ doesn’t make much sense. Ge (n. to 14bc)
connects it with vdarsman- ‘height’, vdrsistha- ‘highest’, visan- ‘bull’, tacitly positing
aroot ¥ vrs ‘be high/great’ and tr. ‘Eigengrosse’. One of the difficulties with this
interpretation is that the word should be a bahuvrihi (so Old) not a karmadharaya,
judging from parallel formations (cf. svd-yukti, svda-vrkti [pace Gr, Old]). I prefer the
interpretation that links the word to the IE root *yerg ‘work’, found in Aves. varaz
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(and of course Engl. work, Grk. €pyov)(see EWA s.v. svdvrsti-). So, evidently, Re:
“son action propre,” though Re also takes it as a karmadharaya. Because of the
formal parallels, I interpret it as a bahuvrihi ‘having his own work’, even though this
causes some problems: in this clause Indra must be referred to both in accusative, in
this compound, and in the genitive, in the phrase asya yiidhyatah, which depends on
mdde. Nonetheless, as usual I don’t feel we can ignore grammar whenever it
complicates interpretation.

1.52.6: durgibhisvan- clearly belongs with durgibhi-, but the -svan- is curious.
Probably best to explain it, with Scar (116) as a Kunstbildung based on rjisvan- and
possibly matarisvan-. For this reason I’ve translated it as a nickname.

1.52.7: 1 take yiijyam as having gerundive force, construed with te, rather than simply
‘his own’ < ‘associated (with himself)’ of other tr.

1.52.9: Another puzzling verse, and my interpretation is accordingly not at all certain.
I take the first pada, couched in the neuter, to refer to the sun (n. svar-), the placing
of which in heaven (as m. siiryam) was Indra’s last act in vs. 7. In the 2™ pada the
subjects of dkrnvata (note the middle, which should have self-beneficial force) make
this sun into their own means of getting to heaven. As an -ana-nominal, rohana-
(only here) should have transitive-causative force.

However, I think there is more going on here, for in the 2" hemistich Indra is
identified as the sun (n. svar), while his helpers, the Maruts, are associated with
humans, the descendents of Manu (mdnusa-), and their activities. If Indra is the sun,
then the sun of pada a, which the Maruts/gods used to get themselves to heaven in
pada b, may well be Indra. For this identification note the -(s)candra- reminiscent of
Indra’s candra- in 3b, and in 6a the glowing heat surrounding Indra and his flaring
power seem to depict something very like a solar Indra. The Maruts’ aid to Indra in
the Vrtra battle (4c, where they are called itdyah as here) stood them in good stead,
enabling them to bridge the distance between the human world and heaven by
hitching their wagon to a star (=sun, =Indra).

I do not quite understand the bhiyasa of b, though it obviously must be
considered in connection with the same word in the same metrical position in the b
pada of the next verse. I assume it refers here to the awe- and fear-inspiring aspects
of Indra in his celestial form.

1.52.10: T agree with Ge (against Pp, Gr, Old, Re, WG) that loc. vdjre should be read
for Pp. nom. vdjrah and that this locative is functionally, but not grammatically,
parallel with dheh svandt “from the sound of the serpent.”

With Ge and Old (and back at least to Ludwig), I see no choice but to accent
the apparent voc. rodasi as rodasi. In the publ. tr. it should therefore be marked with
an asterisk.
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1.52.11: I supply a form of ¥ tan ‘extend’ in the first pada, though with a general
injunctive sense, not the subjunctive of tatdnanta in b. The “ten coils” of pada a
invite an interpretation of increased or increasing space, as do the next verses with
their emphasis on distance and vast space.

1.52.13: The 2™ sg. act. forms bhuvah and bhiih that serve as the main verbs of the
first two padas respectively are difficult to distinguish. (Note that Hoffmann [In;j.
214-15] translates them both as “bist.”’) The problem is made more acute by the fact
that though bhiih is definitely a root aor. injunctive, bhuvah can either be an
injunctive to the marginal and secondary thematic aor. stem bhiiva- or the
subjunctive to the root aor., as it is, in fact, in 11d. I have made an effort to
distinguish them in tr., and given the general preterital cast of this verse and the
previous one I am reluctant to interpret bhuvah as subjunctive (“you will become the
counterpart of earth”), though that interpretation is not beyond possibility.

1.53 Indra

[.53.1: I am puzzled by Ge’s (/WG) interpretation of this pada, which introduces a
thief with no support from the text (“Noch nie hat ja einer das Kleinod wie (ein Dieb)
bei Schlafenden gefunden”). As far as I can tell, the proposed purport is that it’s easy
for a thief to find (and presumably steal) a treasure that belongs to people who are
asleep, but not so easy for us to do so in this case. WG remark that stealing
something from sleepers is a favored theme in later literature. But it is not otherwise
met with in the RV, as far as I know, and it doesn’t fit the context very well. I think
the point is rather simpler: we had better get to work presenting our praise to Indra
because the lazy and somnolent don’t get rewarded — “asleep at the switch” is an
English idiom for people who don’t pay attention.

1.53.2: The slightly slangy tone of the previous verse is continued here, in the
repeated verb durdh ‘break out’ and the cpd. dkamakarsana- ‘not shorting desires’,
as well, perhaps, as Siksanard- (for which see AiG I1.1.316—17, which classifies it
with cmpds of the type trasd-dasyu- with verbal 1* member governing the 2nd).
There is surely more to be said about siksanard-; among other things, its accent
doesn’t match the trasddasyu- type. But at least for now I will avoid the very
contentious topic of such cmpds. siksanard- is also found in IV.20.8.

1.53.3: ma ... kdmam unayih “don’t leave the desire lacking” matches the compound
akamakarsanah “who does not short their desires” in 2c.

1.53.6: tdni visnya can be either nom. or acc. Most tr. opt for the former, but I do not
see how “bullish powers” can be the agent of exhilaration in the same way that soma
drinks are. Surely the point is to rouse Indra’s bullish powers for the fight to come.
Ge (/WG) take ddsa ... sahdsrani as ‘“ten thousand,” while Re separates the
two numbers as I do. The former interpretation is certainly possible, although the
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distance between the words mildly supports taking them separately. The compound
numbers in vs. 9 are adjacent to each other. However, note navatim ... ndva ‘99’ in
1.54.64d.

A little phonological play: barhismate ... barhdyah.

1.53.7: Note the parallel complex double figures opening padas a and b: yudhd
yiidham and purd piram, with instr. and acc. sg. of a root noun in each instance.

1.54 Indra

1.54.1: The md prohibitive lacks a verb, and there is nothing nearby to supply. The
universal solution, “leave, abandon,” does the trick, although it would be nice to have
some support for it.

roruvad vdna is variously interpreted. I have taken vdna as extent-of-space,
though construing it as a second object of dkrandayah (WG) would also be possible,
save for the fact that the same phrase recurs in 5b and WG must construe it with a
different verb. There seems no reason to supply a separate verb to govern it, as Ge
does: “(du knackest),” and taking vdna as agreeing with réruvat as Re does (“les
arbres (ont) grincé-violemment”) introduces unnecessary grammatical complications.
(Is he thinking of this as a variant on neuter pl. + sg. verb?) For an expression similar
to my suggested interpretation see vdne ... vacasyate “display his eloquence in the
wood” in the next hymn (55.4).

1.54.3: The construction of the second hemistich is not entirely clear. Most tr. take
barhdna krtdh together (e.g., Re “créé par une pression-violente”), but this requires
supplying a verb with the first part of pada d (e.g., Re “(s’est mis)”). I instead think
the idiom is purdh v kr ‘put in front’ (1.102.9, VII.45.9, X.171.4, of which the first
two have ‘chariot’ as obj. —e.g., VII1.45.9 rdtham purdh ... krnotu). 1 do not take
hdribhyam as an ablative, because 1) purdh + ABL is only dubiously attested, and 2)
setting Indra-as-chariot in front of his horses would be literally putting the cart
before the horse. I take hdribhyam as dative, and think the idea is that Indra/the
chariot is set out front for the horses, that is, for them to be hitched up.

Ge and Re take vrsabhdh with rdtho hi sdh, but this is basically impossible,
given the position of the A7, which overwhelmingly takes 2" position. Nonetheless 1
agree that Indra is being identified with the chariot (not, however, with Ge the
chariot(-fighter)); WG supply “word” as the referent of sdh, but the striking equation
of Indra and chariot better fits the extravagance of the praise of Indra.

1.54.5: ni ... vrndksi is here tr. ‘yank down’, whereas in the preceding hymn, 9d, I
render ni ... avrnak as ‘wrenched down’. The two should have been harmonized in
the publ. tr. More serious is the question of what object the verb takes here. Most tr.
use vdna, which, admittedly, is the only available accusative, but I am reluctant to
follow this interpretation for two reasons: 1) As noted above réruvad vdna also
appears in 1c, which suggests that these words belong together and one shouldn’t be
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extracted to serve as a complement for a different verb; 2) I really doubt that there’s
an alternate version of the Susna story that involves felling trees on his head. In fact
Susna himself serves several times as the object of (i) Y vrj (1.101.2 Siisnam asisam
ny dvrnak, also V1.18.8, 26.3). In nearby 1.51.11 Indra destroys Siisna’s fortified
strongholds (drmhitdh ... piirah), and I’m inclined to supply them here, with Indra
wrenching them down onto the head of their hapless defender. Note that Indra also
destroys piirah in the next vs. (6d). I would thus change the publ. tr. to “as you
wrench down (the fortresses) of the snorting Susna onto his head.”

The question in the last pada, kds tva pdri, lacks a verb, but it does contain the
preverb pdri, which suggests the solution: pari ¥ vrj is a common idiom meaning
‘evade, avoid’, and since the root ¥ vrj supplies the main verb of the earlier part of
the verse (5a ni ... vrndksi), there is support for supplying it here, with the pleasing
effect that the two different preverbs used with it provide two different idioms.

1.54.6: Support for supplying ‘help’ in pada c (from avitha in a) comes from
VIIL.50.9 ydtha prdva étasam kitvye dhdne, with the same root v av ‘help’ and the
same situation depicted.

1.54.7: As Ge notes, prdti inoti is not otherwise attested, and so its sense here is
unclear (Ge “der sich an das Gebot hélt,” Re “qui ... va au-devant de 1’ordonnance,”
WG “der ... das Gebot entgegensendet”). I prefer to read the prdti as adverbial ‘in
turn’, not as a preverb, and invati in its usual transitive sense ‘drive, advance [smtg]’.
See 1.55.4.

1.54.10: A poetically dense verse with striking images and concomittant difficulties.

The first problem is the isolated compound dharina-hvara-, modifying tamah
‘darkness’ in pada a. The compound is generally interpreted as a tatpurusa, with -
hvara- in verbal sense governing the first member (e.g., Ge "die den Urgrund der
Gewdisser zu Fall brachte"), but the accent is wrong: we would expect final accent of
the type puram-dard- ‘fortress-smashing’, brahma-kard- ‘formulation-making’. By
accent the compound should be a bahuvrihi (so WG “deren Wolbung ihr Grund
war”"). The s-stem hvdras- means ‘snare, tangle’ (from the meaning of the root v hvr
‘go crookedly’). I suggest that ~vard- has a similar meaning and the whole
compound means ‘whose tangles were the foundation (of the waters: apdm)’. And
what would this mean?

In order to decode it, we must first note the use of dhariina- elsewhere in the
Savya hymns: 52.2: pdrvato nd dhariinesu dcyutah “like a mountain, immovable on
its foundations™ and 56.5-6: vi ydt tiré dharvinam dcyutam... “when you traversed the
immovable foundation” and ... divo dhariinam ... prthivydh... “the foundation of
heaven and of earth.” Given the connection of dhariina- with dcyuta- and pdrvata-
elsewhere, I think we can confidently take the tdmah in a and pdrvatah in b as
coreferential (unlike Ge [/WG], Re). Remember also that Vrtra is associated with
murky darkness (e.g., his lying “on the foundation of the dusky realm” in 1.52.6). In
other words the mountain within Vrtra’s belly in pada b is the pure darkness of pada
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a. Its “tangles” represent the inability to see a clear path in the dark and may also
represent what happens to vision as it gets dark, the blurring and distortion of objects.
These tangles provide a foundation, and an enclosure, for the waters. If I am correct,
it is a powerful image.

The second hemistich is also problematic. At issue is the meaning of anusthdh,
which Indra smashes. The form must be acc. pl. feminine (though Scar [644] allows
the possibility of a nom. sg. masc., which would necessarily separate it from the
preceding visvah). The lexeme dnu v stha straightforwardly means ‘stand by, stand
following, stand along’ and can be used for helpers who stand by a leader (as indeed
in nearby 1.52.4); see exx. adduced by Scar. Scar then reasonably suggests that
anusthdh here refers to ‘Gefolgsleute’ (sim. WG). But this introduces a set of
subordinates and helpers to Vrtra that do not otherwise figure in this well-known
myth. Ge takes it as “Einsperrer” (barriers), which makes sense but is hard to extract
from the form. Re’s “les positions-successives” is apparently an attempt to render
Ge’s translation in a lexically legitimate way, but it doesn’t make much sense. My
“rows (of palings) ... in succession” is a similar attempt, with the palings a complete
invention. I do not feel that a satisfying solution has yet been reached.

L.55 Indra
1.55.1: phonetic figure ... vi papratha, ... prthivi ... prdti #

1.55.1-2: The two stems varimdn- and vdriman- appear here in successive verses
without clear differentiation in meaning (though they do appear in different
grammatical forms, nom. sg. and instr. pl. respectively).

1.55.2: The object of the verb prdti grbhnati in the frame, which would correspond to
the rivers in the simile, is not expressed. Ge (/WG) supplies “die Somastrome,” Re
“chants.” Given the liquid nature of the simile, Ge’s suggestion seems the most likely.
Unfortunately most of the examples of vi v sri are used of the opening of the divine
doors in Apri hymns, so there is no formulaic material to aid in determining what to
supply.

The phrase yudhmd ojasa is repeated in Sb and djasa alone in 6b, both in the
same metrical position.

1.55.3: As Ge notes, v bhuj ‘enjoy, derive benefit’ is formulaically associated with
mountains, however odd that association may be to us. The question is then what
does Indra enjoy like a mountain. Ge takes it to be one of the elements in b, either the
‘principles’ (neut. pl. dhdrman-) or the ‘manliness’ (neut. sg. nrmnd-), and interprets
masc. sg. tdm in pada as attraction from tdni or tdd respectively. This is not
impossible, but I prefer to take the object in the frame as soma, which has the correct
gender and number, appeared in the previous vs. (2¢), and is certainly something
Indra enjoys (although I have found no passages in which soma is explicitly
construed with v bhuj). The message of this first hemistich of vs. 3 — that Indra
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displays manly power in order to enjoy the soma — is essentially the same as that of
2c, where he “acts the bull” to drink the soma.

Re rather trickily interprets the simile / frame construction with one verbal
expression in the frame (irajyasi “tu régnes sur’’) and one in the simile (bhujé
“comme on jouit”), but this completely violates the structure of RVic similes, which
always hold the verbal notion constant between simile and frame. See Jamison 1982
(I1J 24). WG supply soma, as I do, but also supply the verb ‘drink’ in pada a and
separate it syntactically from pada b. There seems no reason to do that.

In ¢c I am very tempted to read devdrati with one accent, the loc. sg. of
devatat-, rather than devdta + dti, with the adverbial instr. to devdta plus the preverb
dati. (An asterisk should therefore be inserted in the publ. tr.) The meaning would be
the same, and though prd ¥ cit is very common, prd-dti ¥ cit would only occur here.
For a parallel construction with prd cékite + instr. and loc., see VI.61.13 prd yd
mahimnd mahinasu cékite “The one who by her greatness shines ever more brightly
among the great (rivers).”

1.55.4: What’s going on in this verse is a little baffling, but it seems to concern
Indra’s participation in the ritual as a (quasi-)priest-poet, speaking along with the
other priests (namasyibhih)(a) and (b) announcing his own name at that ritual. (That
‘name’ should be supplied here is clear from 1.57.3, another Savya hymn, with ndma
indriydam.) Indra’s “singing along” with the human priests, as it were, is also found in
the passages adduced in Ge’s n. to 4a. It is a familiar topic.

Indra also seems to be homologized to soma in the first pada: the only other
occurrence of vacasyate is found in a soma hymn (IX.99.6), where soma “displays
his eloquence” while sitting in the cups (camiisu). Our word vdna- ‘wood(en)’ is
often used in the soma mandala for the wooden cup in which soma is put, and a well-
attested formula combines vdne, the bull (there =soma), and noisemaking, as here:
IX.7.3 visdva cakradad vdne “the bull has roared down into the wood(en) cup” (cf.
IX.74.1, 88.2, 107.22). This superimposition of soma imagery on Indra contributes to
the obscurity of this pada, esp. what “in the wood” means in reference to Indra. Ge (n.
4a) seems to think of a sort of summer camp in the woods for rsis and their families,
while Re suggests a “marche” in the forest. I doubt both scenarios, although I do not
have a satisfactory solution of my own. If vdne ... vacasyate evokes the phrase
roruvad vana of the immediately preceding hymn (54.1, 5), it can on the one hand
refer to Indra’s loud roar while doing battle in a natural setting; but in a ritual context
it might refer to the sacrificial posts or to the wood for the ritual fire, though I am not
entirely persuaded by either.

Indra’s benevolent aspect, despite his bullish nature, is emphasized in the
second hemistich.

1.55.5: As noted in the intro., this martial verse contrasts with the peaceful preceding
one, a contrast emphasized by their parallel structure.
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A cute play in nighdnighnate, where the preverb ni appears to repeat in the
middle of the word, although the second ni consists of the root-final n of the
intensive reduplication followed by an i-liaison.

1.55.6: This verse cannot be a single clause (as Re, WG seem to take it) because the
finite verb srjat in d lacks accent, while 4i in the first pada should induce accent on
the verb. But if we separate the last pada from the rest, there is no main verb, just the
pres. participles vinasdyan and krnvdn. Although present participles are rarely
predicated (as opposed to past participles), there are cases of such predication (pace
Lowe 2012), and I consider this one of them. In fact I connect the first three pada of
this verse with the preceding verse, Scd — with 6abc giving the reasons why the
people trust Indra — and the present participles in some sense reflect the intensive
(that is, iterative-frequentative) participle of 5d: he “is doing” rather than “did/does”
the actions; they are repetitive and ongoing.

1.55.7: “mind on” is the English idiom and is therefore used here, despite the Skt.
dative dandya.

kéta- can belong either to gods or to men; here they must be Indra’s since they
are identified with his sdrathi ‘coachmen, charioteers’. His intentions are presumably
to come to the sacrifice for praise and soma and, more to the point from our point of
view, to give to us, as expressed in the first pada.

1.55.8: The etymological figure in b, dsalham sdhah, rendered here with the
somewhat awkward “undominatable dominance” and belonging to the root v sah
‘vanquish, conquer’, is notable in part because the two root syllables salh and sah
share no surface phonemes, since the past participle has undergone several regular
phonological processes that obscure its relationship to sah. Nonetheless any Vedic
speaker would instantly see the connection.

The simile in ¢ is a little unclear in the absence of real-world knowledge of
life in Vedic India. WG suggest that, on departure from a temporary stopping place,
wells need to be covered over to avoid their getting filled in or otherwise damaged;
this seems reasonable, although I don’t see that this action needs to be restricted to
camps that are being left. In general it makes sense also in permanent settlements to
cover wells to avoid their being contaminated. In any case, the simile seems rather
more pointed and precise than necessary: that Indra has many hidden powers, mental
and physical, is a commonplace, and the image of wells seems, at least to me, a bit of
a distraction.

1.56 Indra

1.56.1: A bit of a mess, but very clever, once decoded.

For the first hemistich two features of interpretation are crucial: 1) I read
*avatadsya ‘of the well’ instead of dva tdsya, a reading already suggested by Gr (s.v.
dva). The ‘well’ word appears in the last verse of the preceding hymn (55.8c) and so
belongs to Savya’s diction. 2) The simile / frame structure of ab involves a
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disharmony, with the verb to be interpreted in two different senses. In the frame, prd
... lid ayamsta, with the medial s-aorist to v yam ‘hold’, has a fairly literal meaning:
‘raised forth for himself’. The object is the “many dippers” (piirvih ... camrisah) of
the well (*avatdsya). (In the publ. tr. “this” should probably be replaced by “the,”
since tdsya is by my reading no longer there.) The word camris- is found only here,
but it appears to be related esp. to camrisd- (1.100.12), apparently ‘beaker’, and the
‘cup’ words (camasd-, camii-) specialized for the serving of soma. The well is of
soma; in X.101.5-7 the preparation of soma is likened to raising water from a well. In
the simile (pada b) the verb is used reflexively: the horse “raises himself up and
forward” to (mount) the mare, a pretty good representation of equine copulation. The
acc. yosam in the simile is not parallel to the acc. pirvih ... camrisah of the frame:
the latter is a direct object, while the former is a goal. The excitement of the
mounting stallion is implicitly transferred to Indra’s excitement at the many drinks of
soma in store for him.

In ¢ I take ddksam ... hiranydyam “golden skill” as a descriptor of soma:
golden because of its color, skill because drinking it gives Indra the ability to do
battle. It is a bit like calling alcoholic drinks “Dutch courage.” (In the next vs. Indra
is, or has become, the “lord of skill.””) The verb payayate is a lovely example of a
reflexive double I/T (in the terminology of my 1983 book): “he causes himself to
drink X,” with the appropriate middle voice. It is hard to know what (if anything) to
supply with mahé. 1 supply kdrman- ‘deed’, whose only appearance in the RV is in
the preceding verse (55.3), Ge (/WG) “Kraft,” while Re takes mahé as standing for
an abstract, “pour (sa) grand(eur).” Any of these is possible; none is highly favored
over the others.

In d “ingenious” may not be the happiest tr. of 7/bhvas- as applied to an
inanimate thing. The word refers to craft or skill, and Re’s “habile(ment construit)”
may be the point.

1.56.2: On nemannisah see the lengthy treatment by Scar (55-56). I take pdrinasah
somewhat loosely, following Gr, as an adverbial ablative.

In ¢ Ge takes sdhah as a pada-final truncation of instr. sdhasa as sometimes
elsewhere, but this seems unnecessary. In the final verse of the preceding hymn
(55.8) Indra took sdhas- into his body. It does not seem odd that he would here be
identified as sdhas- itself. The odd placement of nii may support this analysis: the NP
viddthasya ... sdhah may be structurally parallel to paim ddksasya, and the 2™-
position nii could mark the second NP as a new syntactic unit.

1.56.3: “Like a mountain peak, ... glints with its thrusting” — the image seems to that
of a pointed, snow-capped mountain, with the snow shining in the sun and the point
appearing to thrust into the sky, though of course it doesn’t move.

Again Ge suggests that pada-final sdvah could be for instr. sdvasa, though he
doesn’t so tr. — only wistfully remarks that ab could be a single sentence if sdvah
were instr.
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1.56.4: arharisvanih is completely unclear; -svdni- is ‘sound, noise’, but the first
member appears nowhere else and has no etymology. All tr. take it as a cry of
triumph, but this unanimity reflects a dearth of other choices rather than conviction
in its rightness. Ge suggests arhari might be onomatopoetic, but it’s hard to see what
sound it’s imitating. One tack might be to play with MIA possibilities, but juggling
the phonology according to known MIA sound laws has not so far yielded anything
useful.

1.56.5: Though Gr and Lub take tirdh as the prepositional adverb, standard tr.
interpret it as the 2" sg. injunctive to tirdti, which is surely the correct analysis.
There is a surprising disagreement among tr. as to what dcyutam ‘immovable’ should
modify. I take it with dhariinam on the basis of Savya’s 1.52.2 dhariinesv dcyutah. 1
take rdjah as obj. of dtisthipah, despite the pada boundary, since otherwise this
causative aorist is left without an expressed object.

1.56.6: pasyd has neither an etymology nor a secure meaning; it occurs only once
elsewhere (IX.102.2), but since it is both times in the dual and in this case is used of
something belonging to Vrtra that gets broken apart, “jaws” is a contextually
attractive translation. Savya’s 1.52.6 vrtrdsya ... nijaghdntha hdnvor indra tanyatiim
“when you, Indra, struck your thunder down upon the jaws of Vrtra” is similar.

1.57 Indra

1.57.1: Unlike the standard tr., I take d to mean not that his generosity is meant to
display his power, but rather that his generosity has opened up to, that is, has been set
in motion by his exercise of power.

1.57.2—4: A bit of word play in the sequence haryatd(h) (2c), harito (3d), harya tad
(4d).

1.57.2: Note the Wackernagel particle ha positioned between the preverb dnu and the
verb asat, despite the material preceding it in its clause.

With Ge I supply a verb of motion in b, because the “like waters to the depths”
simile regularly appears with one (e.g., V.51.7 nimndm nd yanti sindhavah).

1.57.3: The phrase iiso nd subhre is quite problematic. In the first place, it is
syntactically odd to have a voc. in a simile (“X like o0 Dawn”). iisah may be vocative
by attraction from an underlying nominative, as in 1.30.21 dsve nd citre arusi “O you,
dappled bright and ruddy like a(n 0) mare.” Then, for reasons given in the intro., I

am certain that the fem. voc. subhre in b cannot be addressed to the Sacrificer’s Wife,
despite the standard view, but that leaves the identity of the addressee baffling. Fem.
Subhrd- is ordinarily used of Dawn herself, not someone or something like Dawn.
However, its other standard referent is Sarasvati or another river or rivers (I11.33.1-2,
VIL.95.6, 96.2, V.42.12; waters V.41.12, maybe I1.11.3; drops 1X.63.26), so it is
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barely possible that the water similes of vss. 1-2 here evoke an actual river to bring
the materials to the sacrifice. Better, but textually problematic: perhaps the identity
of simile and frame should be reversed, and the phrase means “O Dawn, like a lovely
(river), assemble ...” (assuming an underlying *usah subhrd nd...). This would make
fine sense in the passage: Dawn comes at the beginning of the sacrifice, bringing
materials for it, and is compared to a river that picks up material from its banks.
Although this requires more manipulation of the text than I would like, a sequence
such as I just reconstructed, with the nd following two feminine singulars, might
have seemed anomalous and been restructured to a more conventional order: X nd X’.
On balance and with due caution, I endorse this solution and would now translate the
phrase as suggested above.

As for the object of sdm ... d bhara, 1 supply ‘everything’, based on visvam in
2a, also referring to the sacrificial materials.

The semantic basis for the simile in d is somewhat obscure. On the one hand,
the “tawny mares” (harit-) are often the horses of the sun, so that Indra has been
made a light (jyotih) like the sun’s horses. On the other hand, Indra’s name and form
(dhdma ... ndmendriydm) are as suited for fame as horses are for running.

In d ndyase is analyzed (starting with the Pp.) as nd dyase, but this produces a
bad cadence. I do not see any obstacle to assuming a preverb d, so nd dyase ‘for
coursing hither’, which fixes the cadence.

1.57.4: The translation “Here we are -- those of yours” reflects the annunciatory imé
as well as the te ... té¢ vayam, which identifies the speakers as Indra’s own.

In ¢ I take cdramasi as an independent verb, meaning to ‘carry on’ with life
and activities, though it is possible that it is an auxiliary verb with the gerund
ardbhya, as Ge takes it.

On ksoni- as ‘war-cry’, see Thieme (1978[79]: KZ 92: 46), EWA s.v.

1.57.5: tdva smasi is a paraphrase of 4a (imé) te ... té vaydm

1.57.6: The “cut” in the first hemistich is ambiguous in English but is a past tense
rendering pf. cakartitha. 1 added ‘apart’ despite the absence of vi because unadorned
English “cut the mountain” sounds odd. The vdjrena vajrin opening pada b at least
provides the desired v-.

Verbal play, in which two unrelated words mimic an etymological
connection: pdrvatam (a) ... parvasdah (b) “mountain ... joint by joint.” The two
items are in the same metrical position, and each is in a pada that begins with an
alliterative pair: #vam tdm and vdjrena vajrin.

1.58 Agni

1.58.1: Phonetic figure spanning the end of the first hemistich and the second (esp. its
end): ... vivdsvatah# #vi ... , ... havisa vivasati#
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The lexeme ni ¥ tud is generally taken to mean something like ‘spur on’, but
that tr. fails to render the ni. I prefer to take it in the literal sense ‘push down, force
down’, meaning that, in the English idiom, you can’t keep Agni down.

I connect pada b with c, rather than with a, as the standard tr. do, because of
the difference in tense (pres. ni tundate, impf. dbhavat). This tense mismatch requires
the ydd of b to have the sense “ever since” (Ge[/WG] “seitdem,” Re “depuis que”),
which does not seem to me to be natural to it. By contrast, Agni’s assuming the
office of messenger in b leads directly to his journey in c.

1.58.2: In b tisthati can mean, as I take it, “stays (within)” or, with Ge, “stands up
(in).” In the latter case, the image would be of a forest fire, fed by brush, flaring up.
This is possible, but in the absence of the preverb id or similar directional
indications, I prefer the former.

1.58.3: On krand ‘successfully’, derived from the old fem. instr. sg. of the med. root
aor. participle of ¥ kr in adv. usage, see Old (Fs. Kern 33ff. [details in EWA s.v.
kranal).

Since vi + rnoti/rnvdti regularly refers to the unclosing of doors (e.g., 1.128.6
dvdra vy irnvati), the tr. ‘distribute’ (Ge ‘teilt ... aus’, WG ‘verteilt’, Re ‘répartit’)
seriously manipulates the idiom. I therefore prefer ‘disclose’ — that is, unclose and
reveal to sight. (So also Old SBE.)

1.58.4: The voc. riisad-iirme ‘o you possessing gleaming waves’ should, strictly
speaking, not be accented. It may owe its accent to IV.7.9 krsndm te éma risatah
purd bhdh “Black is your course, (though) you are gleaming; your light is in front,”
with a gen. sg. part. risatah following an identical opening. (So tentatively Bl RR.)
Or perhaps as the first of two voc., in post-caesura position, it was felt to begin a new
syntagm.

1.58.5: On pdjas- see Re ad loc. (n.; EVP XII) and EWA s.v., with lit. It seems to
refer to a surface or face, then to shape, area, or dimension in general, often with the
sense of “full dimension.”

1.58.5: On sthatiih (in the pair sthatis cardtham “the still and the moving”) as neut.
sg. to the -tar-stem (< *-tr) see AiG 1.23, 301; I11.204. Tichy (1995: 71) rejects this
explanation, but her alternative (a masc. nom. sg. to a -fu-stem) breaks the tight
rhetorical structure of this merism by pairing a masculine with a neuter (cardtham).
Thus, whatever phonological problems there may be in assuming an *-r# > -ur#
change (as opposed to *-rs > -ur as in the gen. sg. of -r-stems), I favor the older view.
[I will not comment further on the phonological issue here, but JL. suggests that there
might be a “poetic” derivation available in the formulaic material. Frotscher art.]
The nom./acc. neut form here would also be reinforced by the semantically identical
genitive sg. phrase sthathus ca ... (jagatas ca (1.159.3, 11.31.5).
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1.58.6: The last halves of the two hemistichs are parallel and complementary,
referring to humans and gods respectively: b: ... janebhyah# | d: ... divydya
Jjdnmane#

In ¢ mitrdam is of course ambiguous: it can refer simply to the god of that
name (so Re), but more likely is at least a pun on the meaning of the common noun
‘ally’. Agni is often so called because he serves as go-between between gods and
men.

1.58.7: The ““seven tongues” (saptd juhvah) are somewhat puzzling, or rather the
phrase has several possible interpretations. Re takes it as a “pré-bahuvrihi” (probably
better expressed as “de-composed” bahuvrihi), referring to the priests “having seven
offering ladles” (juhii- meaning both ‘tongue’ and ‘ladle’); it is, of course, also
possible to take the ladles as subject without reference to an underlying bahuvrihi (so
Old SBE, Ge), since inanimate things often have agency in the RV. But the other
meaning ‘tongue’ could also be meant literally (either in a de-composed bahuvrihi or
not): (priests having) seven tongues, that is seven voices devoted to praising Agni.
See Ge’s n. (also WG). This interpretation would make the first pada semantically
parallel with the second, where ‘cantors’ (vaghdtah) is the subject. And I will add
another, more distant possibility, but one that makes better sense of the ‘seven’ — viz.,
the seven rivers or streams. The seven rivers are credited with giving birth to and
nourishing Agni in a mystical passage in II1.1.3—6, where they are also identified as
seven vanih ‘voices’ (II1.1.6d). Seven is a number especially characteristic of rivers,
and since rivers are often said to be noisy (indeed the word nadi- ‘river’ is derived
from the root v nad ‘roar), calling the rivers “seven tongues” here would fit
semantically. In the end I don’t think that choosing one of these possibilities and
eliminating the others is the right strategy; the phrase is meant to be multivalent,
evoking a number of features of the ritual context.

1.58.8-9: Vs. 9 is essentially a paraphrase of vs. 8, with several parallel expressions.
And the final pada of 9 is the Nodhas refrain.

1.59 Agni Vai§vanara

1.59.2: On arati- as a spoked wheel, which often serves as the symbol for the ritual
fire, see Thieme (Unters. 26ff., EWA s.v.).

1.59.4: The first pada of this verse is metrically disturbed, which, in conjunction with
its syntactic incompleteness, leads some tr. to consider the text corrupt. I’'m afraid I
find that reasoning too convenient.

This verse is variously interpreted, with its difficulties in great part arising
from the fact that there is no finite verb, but it can be decoded by paying attention to
the functional roles of the nominal complements. What seems to unify the verse is
the presence of a dative recipient in padas a, cd, and I therefore (with most tr., but
not Ge) take the verse to be a single sentence, with the datives throughout referring
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to Agni. The objects presented to Agni are songs (girah b), qualified as many (pirvih
¢), and implicitly compared to exuberant maidens (yahvih d), based on the fact that
gir- ‘song’ is feminine in gender. The grammatical subject is hdta in b, with parallel
subjects in similes: the two world halves (rodasi) in the first pada and “skill”

(ddksah) in the second. The manusyah in b I read twice: on the one hand, its position
directly before nd marks it as the first word of the simile, going with ddksah, hence
“Manu’s/manly skill,” but I believe it should also be read with the immediately
preceding hdta (“manly/human Hotar”). In Agni hymns the title Hotar is ordinarily
specialized as a designation of that god (see, e.g., immediately preceding 1.58, vss.1,
3, 6=7), and manusyah here would make it clear that the human priest is at issue, with
Agni himself the dative recipient. The last question is what verb to supply, and in a
sense the exact identity of the verb is not terribly important, as long as it has
approximately the right meaning and the right case frame. With Old (SBE, Noten) I
supply ‘bring’ (¥ bhr), which is frequently used with girah and a dative recipient (e.g.,
1.79.10 ... agndye | bhdrasva ... girah), but ‘sing, present, give,” etc., would all work.
I do not see any reason for, or justification of, supplying a 1*-person subject,
however, pace Old SBE (1* pl.), Ge, Re (1* sg.).

1.59.5-6: 5d pada here = VII.98.3d, of Indra, and Nodhas uses a similar expression of
Indra in 1.63.7d. Vs. 6 is even more Indraic. As noted in the intro., this part of the
hymn is designed to associate Indra and his great deeds with Agni.

1.59.7: The rest of pada a essentially glosses vaisvanardh.
I take purunithd- as a qualifier, not a personal name, contra most tr.

1.60 Agni

Taking off from my comment below on vs. 5, JL has further articulated the structure
of this hymn. What follows is mostly verbatim from his comments, with some
additions and light editing of my own:

I think this little hymn might have a slightly more elegant structure than has
been appreciated (I thought of this following your mention ad vs. 5 of the “faint
ring”). It seems to me that the 5 verses are nicely balanced rings within rings
revolving around vs. 3, the omphalos-like jayamanam... jijananta, harking back to
Agni’s double birth in 1c. The outer rings would be, as mentioned ad vs. 5, vss. Ic
rayim iva prasastam = 5 pdtim ... rayindm, prd Samsamah. Vss. 2 and 4 contain the
same word viksu; note esp. the alliterative and partly etymological figure in 2d
vispatir viksii vedhdh. The hymn has not only a ring structure, but also forward
momentum provided by the movement from the larger social organization of the vis-,
in the full expression vispdtir viksi (2d), to the more intimate setting of the home,
emphatically presented in 4c damiina gihapatir dame. The momentum can also be
tracked in the expressions of lordship involving pdti-: vispdti- (2d) to grhapdti- (4c)
and finally the solemnly pleonastic rayipdti rayindm (4d). Agni, celebrated ( sams)
“like wealth” in 1c (rayim iva), is transformed into the lord of wealth in 4d. This final
title is repeated in Sa pdtim agne rayindm, with his name interposed between the two
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elements, and again the object of ¥ sams. The use of these three -pdti- compounds
may convey the message that Agni will deploy his wealth in the arenas of clan and
house.

1.60.2: divds cit piirvah is standardly taken as temporal “before day(break),” but this
case form of div/dyu is more often spatial than temporal (note divds cid ... brhatdh in
the immediately preceding hymn, 59.5), and piirva- + ABL. has a spatial sense
elsewhere in just this ritual context: e.g., X.53.1 ni hi sdtsad dntarah piirvo asmdt
“for he [=Agni] will sit down (as Hotar) close by, in front of us.” Cf. also I1.3.3
mdnusat pirvah.

1.60.5: ab pdtim ... rayinam, prd Samsamah picks up lc rayim iva prasastdam, forming
a faint ring.

1.61 Indra

For general discussion of the intricate structure of this hymn, see the publ.
intro. as well as Jamison 2007: 60-68.

1.61.1: fcisama-, an epithet of Indra, is an impossible word; Ge wisely refuses to tr. it.
However, it is difficult not to see in it a combination of 7c- ‘chant, song’ and samd-
‘like, same’, however obscure the morphological details are — and obscure they
certainly are. The first member cannot, straightforwardly, be a case form of 7c-
because the case-ending should be accented. The length of the -i- might be analogical
to the long 7 in phonologically similar rjipin-, rjisin-, but motivating a short -i- (in
putative *#ci-) is hard enough (Caland compounding form, like siici-?). It is tempting
(and some have succumbed to the temptation) to connect -sama- with another
designation of ritual speech, sdman-, but the difference in vowel length is probably
fatal. Note that in our passage the word is adjacent to another old crux, ddhrigu-, the
controversies about which (see KEWA and EWA s.v.) should have been definitely
settled by comparison with OAv. drigu- ‘poor, needy’ (Narten, YH 238—40). Both
fcisama- and ddrigu- are disproportionately represented in the VIIIth Mandala, the
home of much aberrant vocabulary. In the end those who elect to tr. Fcisama- take it
as a compound of the two elements suggested above: Re ‘égal a la strophe’, WG
(somewhat peculiarly, though starting with the same elements) ‘der im Preislied
(immer) als dieselbe Person erscheint (?)’. For further, see EWA s.v.

[.61.1-2: Here and throughout the hymn, there is a certain amount of phonological
and lexical chaining (in addition to the repeated fronted demonstratives). Here 2b
bhdrami picks up both 1c harmi and 1d brahmani, and 2a asmd id u prdyah ... prd
yamsi playfully echoes 1a asmd id u prd..., with prdyah of 1b substituted for the bare
preverb prd.

1.61.2: In addition to the inter-verse echoes just noted, alliteration in 2c mdnasa
manisd and 2d pratndya pdtye. JL adds 2a prdya iva prd yamsi.
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bddhe in 2b is universally taken as a dat. infinitive (as it is in 1.132.5), but this
makes semantic difficulties because v badh means ‘thrust, press, oppress’. Ge’s “um
(ihn) ... zu nétigen(?),” Re’s “pour contraindre (le dieu),” and WG’s “um (ihn) ... zu
iiberhiiufen” thus misrepresent the sense of the verb. The ¥ badh is esp. common with
the preverbs dpa and vi in the meanings ‘thrust away, thrust apart’, but I here take the
prd of pada a with both verbs (bhdrami and bddhe) in pada b. As for morphology, I
take bddhe as a 1* sg. mid. pres. (the root is always inflected in the middle), rather
than as an infinitive, which allows the root to maintain its standard sense: I push the
hymn toward Indra with particular forcefulness. As a finite verb, bddhe owes its
accent to its initial position in the new clause.

suvrkti- is a bahuvrihi specialized for praise hymns (and occasionally the gods
who receive them) and is often simply tr. ‘praise(-song)’ (e.g., Ge ‘Preis’ here). |
prefer to render it literally; -vrkti- belongs to the root v vrj ‘twist’, and the English
idiom “good twist” refers to particularly clever turns in a plot or other verbal
products.

Most tr. take ¢ with d, not ab. This is possible, but not necessary.

1.61.4: As Ge suggests (in n. 3 to his n. to 4ab), the apparent pleonastic doubling of
the simile particle (rdtham nd tdsta-iva) may instead signal that two images have
been crossed here: one with a simplex hinomi (‘I impel the praise like a chariot”) and
the other with sdm hinomi and the addition of the carpenter as subject (“I, like a
carpenter, put together praise, like a chariot”).

1.61.5: juhvd has its standard double meaning, ‘tongue’ and ‘offering ladle’, a pun

that is enabled by the verb sdm aiije “I anoint”: anointing with the tongue means

producing praise, while ‘offering ladle’ fits better with the literal meaning of the verb.
danaiikas- is likewise of double sense, both ‘accustomed to giving’ and

‘accustomed to gifts’, representing the reciprocal trade in praise and sacrifice given

to the gods, in return for the gods’ material gifts to us.

1.61.6: The tvdsta here has been prepared for by 4b tdsta, and both appear in
alliterative phrases: tdsteva tdtsinaya and tvdsta taksat.

Another word with a standard double sense: rdna-; both senses are possible
here, also in vs. 9 below.

The position of ydd in this subordinate clause is anomalous, as we expect at
most one constituent to precede the yd- form. I have no explanation, but there is
much that is off-kilter in the deployment of sentence parts in this hymn.

I’ve tr. the participle fujdn as it were a finite verb, because the English
otherwise dribbles off into unintelligibility.

The unclear kiyedhd- is found only here and in vs. 12. See EWA s.v. and
Scar’s (250-52) discussions of previous attempts at explanation. I favor the
suggestion registered (and dismissed) by Scar that it consists of the weak stem of
kiyant-‘how much, how great’ + the root noun dhd-, with the development *-nt-dh- >
*-adzdh- > *-azdh- > -edh-, despite Hoffmann’s dismissal of the posited

79



phonological development (Aufs. 400), although I recognize the phonological
problems of this solution. Re’s “lui qui confere (on ne sait) combien” represents this
etymology one way or the other.

1.61.7: On the introductory gen. asyd referring to Indra, even though Indra is
otherwise in the nominative in this verse (as subj. of papivdn [b] and of vidhyat [d]),
see disc. in intro. and in Jamison 2007 noted above.

The verse concerns Indra’s surreptitious drinking of his father’s soma right
after birth, an act enabled by his mother (ab), and Indra and Visnu’s vanquishing of
the Emusa boar (cd), a rarely told tale. For Indra’s mother’s complicity in the soma-
drinking, see esp. I11.48.2-3. In our passage Indra’s father is not directly referred to
(only by initial mahdh ‘of the great [one]’ in b), but the beginning of the next word
promises the genitive of ‘father’ (i.e., pitiir), and only the final consonant of pitiim
removes that possibility — one of the many tricks Nodhas plays on us in this hymn.
(Ge ascribes the absence of pifiih to Worthaplologie, but I think rather that Nodhas is
laying a trap.)

On the basis of other tellings of the Emusa myth, the word to supply with
pacatam is odandm ‘rice-porridge’; cf. VII1.69.14, 77.6, 10.

The final pada is quite artfully composed, beginning and ending with
alliterative phrases: vidhyad varahdm and ddrim dsta. Moreover, the first of these is a
variant of the very common formula that compresses the Vrtra slaying, dhann dhim
“he/you slew the serpent.” Here, with the victim beginning with v-, the poet
substitutes a verb beginning with v-.

1.61.8: Although I tr. devdpatnih as ‘wives of the gods’, it is of course grammatically
a bahuvrihi ‘having the gods as husbands’ (with the fem. stem patni- substituted for
the masc. equivalent pati- in this feminine adjective). It reminds us of dasdpatni-
‘having a Dasa for a husband’, applied to the waters confined by Vrtra, often
identified as a Dasa, most famously in 1.32.11 but also twice elsewhere of the waters
and Vrtra (V.30.5, VIII.96.13). Since the context here is the Vrtra battle (ahihdtye),
the complementary terminology is probably deliberate.

JL notes that there is complementarity also in the second hemistich: 8c has
pdri jabhre with Indra as subject and dydvaprthivi” as object, while 8d reverses this:
nd ... pdri stah with dydvaprthivi as implicit subj. and Indra as implicit
object (via his mahimdnam). This theme and its lexicon are picked up in the
9ab: mahitvam / divds prthivydh pdry antdriksat.

1.61.9: The phrase “reverberant tankard” (svarir dmatrah) is striking, but intelligible
in Rgvedic context. Indra is compared to a large drinking vessel because of his
immense capacity and size, also described in 8cd and 9ab; “tankard” hints at his
ability to drink vast quantities of soma and implicitly promises his generosity
because he can contain vast quantities of goods. I follow Old in taking all forms of
dmatra- as belonging to a single stem (pace Gr, Lub, and EWA). As for ‘reverberant’
(svari-), it echoes svardl, which opens the preceding pada; it also suggests the deep
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sound made when a large (empty) vessel is struck and Indra’s own war-cries. (For a
possibly similar image, see 1.100.12.)

1.61.10: Numerous phonological plays in this verse: a sdvasa susdntam; b vi vrscad
vdjrena vrtrdm; ¢ gd nd vrdna avdnir (in this last example note the rhyme of the 1*
two words with the 2™ one).

1.61.11: This verse nicely juxtaposes a well-known deed of Indra’s, when he stops
the waters to make a ford for his client(s), with the even better known deed of
releasing the stopped waters in the Vrtra myth, treated in the preceding vs. (10). On
the playful transition between these two myths here, see Jamison 2007: 113-14 n. 20.
The stopping of the waters causes mild surprise immediately after a verse concerning
their release.

tvesdsa is universally taken as belonging to Indra, whereas my published tr.
ascribes it to the rivers. I would now probably correct this, also to take it as Indra’s:
“just this one — with his turbulence/glittering,” because of the parallelism between
10a asyéd evd Sdavasa and 11a asyéd u tvesdsa. But I am still disturbed by the form.
Its accent suggests that it should be adjectival, not a neuter -s-stem abstract like
sdavas-, despite AiG I1.2.224, which implies that it is nominal despite its accent. It is
curious that the expected root-accented neut. noun (*fvésas-) is not attested, and this
is the only (supposed) attestation of the suffix-accented stem. If it is a real adjective,
it could modify vdjrena in pada b, but this not only breaks the parallelism between
10a and 11a just noted, but, more seriously, would have to be extracted from one
clause and plunked into the next. (Ge in his note suggests supplying vdjrena in pada
a.) The a-stem adj. tvesd- is also sometimes used of waters, e.g., VI.61.8 tvesdh ...
arnavah “glittering/turbulent flood,” which accounts for my original connection of
tvesdsa with the rivers.

The distribution of elements in pada b is odd, with the subordinating ydd in
normal 2™ position, but sim, ordinarily another 2™ position element, just before the
verb.

iSana-krt- is variously interpreted, either with the 1st member in a direct
object relationship with the 2™ -- “zum Herrscher, michtig machend” (Scar’s tr; sim.
also Ge, Re, WG) — or in a sort of appositive subject relationship, “als Herrscher
handelnd” (Scar’s tr.; sim. Gr). Because the first member 7§ana- is itself a participial
form ‘being lord, showing mastery’, I prefer the 2™ alternative. Note also that
independent isana- is used three times of Indra in this hymn (6d, 12b, 15b), and it is
more likely that the same form in the compound refers to Indra’s masterful ways, not
to someone else whom he makes masterful. Scar allows both, though somewhat
preferring the 2",

More phonological play: ¢ dasiise dasasyan; d turvitaye ... turvanih.

1.61.12: On this very tricky verse, I simply reproduce (slightly paraphrased) my

discussion of it in Jamison 2007: 66: The beginning of 12 appears to return us from
the mythological past to the realm of the current-day poet of vss. 1-5; not only does it
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start with the dative pronoun after a series of verses with the genitive phrase but it
continues with a standard lexeme for presenting a hymn to a divinity: prd ¥ bhr:
asmd id u prd bhara ... Cf. from the same poet also with a dative recipient 1.64.1b.
nodhah suvrktim prd bhara maridbhyah “O Nodhas, present a well-turned (hymn) to
the Maruts.” But the phrase in 61.12 quickly goes awry. At the opening of the next
pada, where Indra's name has been prominently placed in previous verses (indraya
1d, 4d, 5b, 8b), we find, most shockingly, the name of his arch-enemy, vrtrdya,
immediately followed by the accusative object vdjram, Indra's weapon, not the word
for hymn we were expecting. The relevant parts of the half-verse asmad id u prd
bhara..., vrtrdya vdjram... must mean "Towards just this one, towards Vrtra, bear
down the mace..." The poet has simply tricked us, having laid a trap with
conventional phraseology and syntax and with the stylistic patterns established
earlier in the hymn. He also skillfully exploits the morphological ambiguity of the
verb form bhara: given the pattern set in vss. 1-5 we are primed to interpret bhara as
a 1* sg. subjunctive (cf. indicative bhdrami in vss 2-3), but as the half verse unfolds,
it becomes clear that bhara must rather be taken as a metrically lengthened 2™ sg.
imperative. [end of citation]

In order to let the audience in on the trick, the poet has imported much of
verse 6, the first mention of the Vrtra conflict in this hymn: 6d reads fujdnn isanas
tujatd kiydhdh “gaining mastery, thrusting with the thrusting (mace), while
conferring (who knows) how much,” while 12ab echoes this with ... titujano, ...
iSanah kiyedhdh “thrusting, gaining mastery, conferring (who knows) how much.”

In d isyan echoes isanah of pada b (as well as 11c) and anticipates isnandh of
13c.

1.61.13: On this verse as a species of “poetic repair” of verse 12, see Jamison 2007:
66—67. The expected offering of praise to Indra thwarted in 12ab is successfully
effected in 13ab.

1.61.14: dydva ca bhiima has the appearance of a dual dvandva, interrupted by the ca
that connects it to the NP with which it’s conjoined, girdyas ca drlhdh. But the
uninterrupted dvandva is actually dydvabhiimi, with a different stem for ‘earth’, and
bhiiman- (n.) has no dual attested (and its dual should of course not be bhiima, but
probably *bhitmani). See the next hymn for a variant on this usage. It is likely that
the lengthened N/A sg. form or the N/A pl. form is being used, but why? On this
problem, see AiG II.1.152.

In the publ. tr., “other” was careless omitted at the end of the first hemistich:
it should read ‘“‘against each other.”

The mention of the poet Nodhas at the very end of the verse has perhaps been
prepared by several not entirely expected o’s: iipo ... jéguvana onim, sadyé, only the
last of which is a normal sandhi o < -as. The poet’s fondness for his own vowel may
account for the appearance of several relatively rare words: the intensive jogu- and
the noun oni-.
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1.61.15: I follow Ge’s suggestion (in n. to 15a, followed by WQG) that the unexpressed
subject that is being conceded to Indra is the soma-drink. The parallel he adduces,
V.29.5, contains the gods, the soma-drink, the concession, and Etasa:

ddha krdtva maghavan tiibhyam devad dnu visve adaduh somapéyam

vdt siiryasya haritah pdtantih purdh satir tipara étase kah

Then according to your will, o bounteous one, all the gods conceded the

soma-drinking to you,

when you put the flying golden mares of the Sun behind, though they were in

front, in Etasa('s presence).
In the publ. tr. I take esam as a genitival agent, somewhat reluctantly. However, ET
suggests a much more attractive solution, which rescues the syntax: that esdm is
dependent on asmai “just to this one of them [=gods].” The singularity of Indra
would then be emphasized by the ékah that begins the next pada.

Etasa is the horse of the Sun and is not, as far as I know, a soma-presser (the
physical image is a little comical). Against all tr., I therefore do not take sisvim in d
as coreferential with érasam in c, but rather as a second object with the verb. Nodhas
is now juggling the mythic past (the aiding of EtaSa) and the desired future (the
aiding of the soma-presser), as he nears the end of the hymn. I read the participle
pasprdhandm twice, once with each object, with a different desired goal in the
locative for each. I also give the verb avat two simultaneous morphological analyses,
fitting its two objects: the first as augmented imperfect to the Class I present dvati,
the second as perfect subjunctive to the pf. dva (cf. apas, apat taken by Hoffmann
1967: 64 n. 102, 101 n. 220, and Kiimmel 2000: 118 as subjunctives to pf. dpa v ap
‘attain’). Although such an interpretation might be too artificial in some cases, [ have
no hesitation in assuming Nodhas is capable of this.

Another phonetic play: d saiivasv'ye siisvim

1.61.16: hariyojana is unaccented and therefore taken by most as a vocative
addressed to Indra. I follow Old in emending to an accented form (hariyojana),
modifying brdhmani. See in the next hymn brdhma hariyojandaya “formulation for
the fallow-bay-yoking.” As Old points out, taking it as a vocative with Indra requires
either shortening the last vowel or allowing a lengthened vocative ending (which is
not usual), and possibly also shortening the first vowel.

This verse is extra-hymnic in some ways: its opening breaks the pattern set in
the previous 15 vss.; it makes a meta-announcement about the contents of the hymn
just recited; and it ends with the Nodhas refrain. But it also forms a ring with the first
verse, with the repetition of brdhmani, and with the first part of the hymn concerning
the presentation of praise-hymns, with the reappearance of suvrkti, which was a
signature word there (2b, 3d, 4c).

1.62 Indra
Shares much vocabulary with 1.61 and sometimes plays off the turns of phrase
in that hymn.
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1.62.1: Rich with phonetic figures: a Savasandya Sisdam; b angiisam girvanase
angirasvdt [note that angiisdm participates in both: it rhymes with preceding sitsdm,
but its initial matches angirasvdt, while girvanase takes up the 2™ syllable of
angirasvdt]; cd rgmiydya, drcama arkdam [this last also a clear etymological figure].

Savasandya siusam recalls Savasa susantam of 61.10a in the same metrical
position, with our phrase referring to Indra, the one in 1.61 to Vrtra.

The Pp. reads stuvaté in c, a reading that is universally followed. But this
dative is awkward: if it is coreferential with the other datives in the verse, it must
refer to Indra, and Indra “praising” is an odd concept in a hymn devoted instead to
presenting praises fo him. Although Indra occasionally joins in the verbal parts of the
sacrifice (see above ad 1.55.4), he does not ordinarily (or ever?) praise others.
Nonetheless, this is Re’s solution: “(dieu) louangeur.” Schmidt (1968, B+I, 163)
suggests a variant of this: “den mit guten Liedern (selbst) preisenden,” but self-praise
suggests a medial form, not the active we have. If the participle does not modify
Indra, another person in the dative needs to be introduced, despite the unlikelihood of
a separate dative referent. This is Ge’s solution: “ihn [=Indra], der fiir den Singer ...
zu preisen ist,” construing stuvaté with rgmiydya. So also WG with slightly different
tr., though both they and Ge consider the “praising” possibility. But the difficulty
disappears if, against the Pp., we read instead stuvatdh, genitive sg. of the participle,
as [ do.

1.62.2: This verse is in some ways a double of vs. 1. They both begin with prd, and
the opening phrases prd manmahe and prd vo mahé rhyme, although the two mahe’s
have entirely different analyses. (Note also the mahé mdhi play in 2a.) The next
phrase of la, Savasandya Siisdm, is paralleled in 2b, with the first word identical and
sama substituting for the second (both siisdm and sdma referrring to the verbal
product offered to Indra). At the beginning of the second padas, angitsyam of 2b
matches angitsdam of 1a. “Like the Angirases” (arigirasvdt) of 1b is picked up by the
Angirases themselves drgirasah in 2d, and the heavy etymology figure involving the
root ¥ arc ‘chant’ is reprised by the participle drcantah in 2d, which opens its pada
just as the finite verb drcama does in 1d.

1.62.3: I follow Janert (1956, Sinne und Bedeutung des Wortes “dhasi” und seiner
Belegstellen im Rigveda und Awesta) in taking dhasi- as ‘wellspring’.

The post-caesura phrase in ¢ bhindd ddrim viddd gdh contains thyming verbs
followed by their objects; the disyllable ddrim contrasts with monosyllable gdh,
creating an almost syncopated effect. The strict parallelism of the two VPs may
account for the unnecessary accent on bhindt, which functions rhetorically like a
fronted verb, just like viddt. In fact, as my tr. indicates, I consider the initial subject
brhaspdtih to be essentially extrasentential, a very topicalized topic.

The second of the VPs is also a mirror-image of the final phrase in 2d gad
dvindan (imperfect in 2, versus aorist in 3), and it can be considered a “repair” of the
somewhat opaque viddt ... dhasim “found the wellspring” that intervenes (3b).
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1.62.4: The repetitions and lexical and phonological echoes that have served Nodhas
well in the first three verses increase here, to an almost incantatory level. To point to
a few of these: a sd sustitbha sd stubhd (again a syncopation, as in 3c); b svaréna ...
svar'yo ...; c: saranyubhih echoes the sd’s of a and the s(v)ar’s of b, while finding its
own faint echo in the final sakra of the pada; d rdvena is a virtual anagram of
svaréna in b, darayo is almost a rhyme form of svar'yo in b in the same metrical
position, and both svar’yo and darayo precede the hemistich-final words ending in -
gvaih.

All other tr. take this verse as a single sentence with 2" ps. subj. However, as
I have shown (1992: “sa figé”), sd with 2™ ps. reference is limited to imperatives and
should not appear with an injunctive like darayah. I therefore consider the first
hemistich to continue the 3™ ps. reference of vs. 3, with a switch to 2™ ps. in the
second half. This type of switch is quite common in the RV.

In ¢ I do not take saranyii- and phaligd- as personal names, pace Ge et al. The
tr. ‘bolt’ for the latter follows Hiersche (Asp., ‘Riegel, Vershluss’), based on a
possible connection with parigha- (Up+) ‘iron bar for shutting a door/gate’; see
EWA s.v. However, as ET points out, a less specific sense such as ‘barrier’ would fit
the contexts better and would also make fewer assumptions about early technology.

1.62.5: The instrumentals in b (usdsa siiryena gobhih) are not parallel with
dngirobhih in a. The Angirases there are the agents of the passively used participle
grnandh (and also potentially instrumental of accompaniment with the main verb, as
Indra’s helpers: “along with the A’s you uncovered...”). The instrumentals in b are
the additional elements that Indra uncovered.

dandhah is a potential pun, as a homophone meaning both ‘blind darkness’ and
‘soma stalk’. The former is surely the first reading in this treatment of the Vala myth,
with the cave a black hole, as it were. So Ge, Re, WG. But soma is never far from
Indra’s mind, and the cosmogonic deeds with which he is credited in the second
hemistich are often performed under the influence of soma. Schmidt (p. 164) favors
‘(Soma-)Flut’, following Bergaigne and Liiders.

1.62.6: This verse has to be Nodhas’s joke. It is conspicuously placed, as the central
verse of the hymn and thus a potential omphalos, and it announces Indra’s deed
(kdrma) with extraordinary fanfare, including two superlatives (prdyaksatamam ...
cdarutamam). But in a hymn so far devoted to what is one of Indra’s greatest deeds,
the opening of the Vala cave, the poet springs on us instead a deed of utter obscurity
involving the swelling of four rivers, an act with no other clear mentions in the RV.
Ge valiantly seeks parallels, but the two passages he adduces (1.104.3—4 and 1.174.7)
have little or nothing in common with our passage and it’s not even clear that there
are rivers in the second. Liiders (Varuna 335-37) predictably sees these as heavenly
rivers — four because they flow “nach den vier Himmelsgegenden.” Re also sees
them as associated with heaven, while Schmidt (B+/ 164) and WG seem to see them
as being “under” (something unspecified). I have no solution for the affinities of this
scrap of mythology, although I tend to agree generally with Liiders that the rivers are
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more likely to be celestial than terrestrial, and I would suggest that it may have to do
with producing rain. But I still think the point here is that Nodhas has set us up for a
grand announcement and then, by bait and switch, given us a myth that none of us
has ever heard of.

The asti in this hemistich may provide another bit of evidence for this view.
Unaccented asti almost always has existential value (“there exists...”) because the 3"
sg. pres. copula in equational sentences (“X is Y”) is regularly (indeed, probably by
rule) gapped. But an existential sense here doesn’t work (“There exists this most
conspicuous deed...”). I suggest that the overt asti here signals a strong assertion in
the face of expected opposition (“This is his most conspicuous deed” — rather like
American children’s quarrels: “is t00” “is not”).

The disputed word upahvaré adds to the obscurity of this bit of myth. It is
clearly a derivative of v hvr ‘go crookedly, deviate’, but the exact sense of this
nominal derivative is not clear. In this passage Ge takes it as ‘lap’ (Schoss), Re as
‘fold, crease’ (repli), WG as ‘abyss, chasm’ (Abgrund), while Schmidt bypasses any
literal rendering with “im Felsen.” Liiders considers it the name “fiir den Behilter
des himmlischen Urquells,” which of course fits his larger picture of the heavenly
ocean. I consider the word to convey in the first instance a visual image, that of a
meander or deviation from the straight. In connection with rivers (as also in
VIIL.96.14) it refers to eddies, the circular or oval shapes produced against the
current by uneven flow -- or to the “oxbows” or “meanders” created in a river’s
course such uneven flow (Google images are quite striking). In other geographical
contexts it can refer to byways, detours from the straight path, and ultimately to
remote places, the backeddies, as it were, of the mountains.

1.62.7: Nodhas continues to deploy his tricks in this verse. He has moved on from the
obscure four-river reference in the preceding verse, to a more standard domain for
Indra to display his power: the two world halves. But in the first hemistich Indra is
not depicted as filling them or propping them apart or any of his usual actions with
regard to them, but rather as “uncovering” them, using the same lexeme vi v vr as
was just used in a Vala-myth verse (5a vi var, 7a vi vavre). (That lexeme is close to
being the signature Vala verb, though it is actually more commonly dpa v vr, with the
same sense, but a different preverb.) Notice that the two occurrences of vi vV vr
surround the pseudo-omphalos verse 6, in the usual manner in which concentric
lexical rings signal an omphalos. So Nodhas thus presents this new mythological
theme as if it were the old one, the Vala myth found in vss. 2-5, though he is entering
different mythological territory.

He also reuses the ¥ rc lexical theme from vss. 1-2, with arkaih in b, which is
apparently qualified by the middle participle stdavamanebhih (remember stuvatd in
Ic). This participle is somewhat disturbing; like all middle participles to the root
¥ stu, it is used passively here, but unlike all the other passive uses, its subject is not
the god praised but the praises themselves. It may be that Nodhas want his audience
to take notice of such an aberrant usage. However, I am tempted to read
*stavamanaibhih here — that is, nom. sg. stdvamanas + pron. ebhih, with rare double
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application of sandhi: -as + e- > -a + e- > -ai-. The participle stavamanas would
modify Indra, as would be expected; ebhih occurs several times with arkaih (IV.3.15,
10.13) and the passive of ¥ stu also appears with this instr. (see passages adduced by
Ge in n. 7b, where he suggests a similar, but far from identical, reanalysis of the form
in the text, calling it “vielleicht Hypallage”). If the emendation is accepted, I would
change the tr. to “the irrepressible one being praised by these chants.” The arkaih
might also be construed secondarily as it currently is in the tr., with vi' vavre, as the
instrument with which he performed the uncovering.

aydsya- regularly qualifies Indra; there is no reason to take it as a personal
name, identifying a distinct second figure here (pace Ge, Re).

Phonetic figure: sandja sdnile taking up the sa’s in vs. 4 and prefiguring the
sa’s that will be conspicuous in the next few verses.

The second hemistich contains a clever pun between simile and frame. In the
frame (pada d) Indra supported, that is, held up, the two world halves in familiar
fashion (somewhat repairing the less standard uncovering he performed in ab, though
cf. VII1.96.16). In this task he is compared to the god Bhaga (though it is not an
activity that I think of as particularly associated with Bhaga). But in the simile
bhdga- is used as a common noun ‘(good) portion’, which provides support for two
consorts (méne) — the point presumably being that a man needs a particularly large
portion of property to support two wives. I do not follow Hoffmann’s view (1960:
245; KZ 76) that méne here is an elliptical dual referring to concubine and lawful
wife, and in fact believe that ména in general has a wider sense than he allows. He
restricts it to concubines, but the derivation from v mi ‘exchange’ suggests a wider
application, with the wife as an “exchange token” in the economic transaction of
marriage.

1.62.8: From the spatial dual females of vs. 7 Nodhas now moves to the temporal:
night and dawn, also dual females, whose activities have kept occurring “from of old”
(sandt), linking them lexically to the two world-halves of 7a who were born of old
(sandja).

In divam pdri bhiima we encounter the not-quite-dvandva also met in 61.14;
there in dydva ca bhiima, dydva was definitely dual, but its partner bhiima was either
singular (with lengthened final) or plural. Here divam is definitely singular, with
bhiima either of the choices just given, probably singular.

punarbhii- later (already in the AV) has a specialized legal application as a
designation for a remarried widow (see Thieme KIl.Sch. 445-60 = KZ 78, 1963), but
this sense does not seem to be in play here or in the other RV passages.

Though most take aktd (which only appears here) as the ppl. of ¥ a7ij ‘anoint’,
serving as a poetic designation for ‘night’, I favor a root connection with the ‘night’
word, with zero-grade in the root syllable, esp. since aktii- ‘night’ is probably so
connected (pace EWA s.v.). See EWA s.v. and AiG II1.234, though both are
skeptical. Of course secondary association with v aiij would be natural.

JL notes the chiasmic krsnébhir aktd-usd risadbhih of c; for a similar
chiasmus see 11c.
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JTK suggests that vdpus- here and in other dawn/night passages refers to
bridal clothing and suggests a tr. ‘finery’.

1.62.9: Although the first hemistich is perfectly easy to tr., it is not at all clear what it
is referring to. First, what is the “partnership” (sakhydm)? Ge thinks it is with the
beings named in vss. 7-11, while Say thinks rather of the sacrificers. Nothing in the
context helps to define what type of partnership it is or with whom, and the verb that
governs it, “supported” (dadhara), seems oddly chosen. The subject of this verb is
also not fully identified: the larger context of course points to Indra, and suddmsah
‘possessing very wondrous power’ was just used in 7c of Indra (where he was
likewise the subject of a form of ¥ dhr), and see ddmsah applied to his deed in 6b.
But who is he the “son” (siinii-) of? and more to the point, the epithet savasah siniih
“son of strength” is ordinarily Agni’s. Here we have the variant siniih ... Sdvasa
with instr., and sinih Sdvasa is used of Agni in 1.27.2. On the other hand, Savasand-
is twice use of Indra in the beginning of this hymn (1a, 2b) and Savasavan in 11d,
Savasana in 13c; cf. also the clear Sdvasah siniim indram in IV.24.1. 1 tentatively
suggest that there is an attempt to blur the lines between Indra and Agni here, and
that the partnership or fellowship may be the mutually beneficial relationship
between gods and men centered on the sacrifice, where Agni officiates. But I cannot
point to hard evidence for this interpretation.

The paradox of the cooked milk in the raw cows is a standard one, often
trotted out as a natural wonder to contemplate. Here it seems to be taken further:
there are literal milk and literal cows in c, but in d the black and red cows are likely
to be the nights and dawns (as in 8cd) and the “gleaming white milk” the early light
known as the “milk of the dawn cows” (see Watkins MoreDawnCows). As far as I
can see, this hemistich has no integral connection with the first half of the verse, and
the shift from 3™ to 2™ person underlines this disconnect.

1.62.10: A nicely balanced alliterative pada sandt sdanila avdnir avatd, with the first
phrase picking up 7a sandja sdnile. Note also that the first word of b, vratd, echoes
avatd. On avatd- see comm. ad 1.38.7 and VIIL.79.7.

Again the reference of this verse is somewhat obscure. Are the streams here
the same as the four rivers in 6¢d? or are they the streams released from Vrtra’s
confinement? (Ge suggests sensibly that Indra gave them the command to wander in
1.61.12, though it is their own commandments, not Indra’s, that they safeguard here.)
The identity of the sisters of cd, compared to wives, is even less clear. Are they the
same streams as ab? or possibly praise-songs (girah appear with the same simile,
Jjdanayo nd pdtnih in 1.186.7, and in our next vs., 11cd, “inspired thoughts” [manisdh]
are compared to eager wives). Again, I think the reference is supposed to be shifting,
with the literal streams of mythological time replaced by the thoughts and praises of
the ritual here-and-now, mediated by the feminine gender of the words used of both
streams and praises. The temporal shift in this part of the hymn, or rather the double
temporal vision, is signalled by the repeated initial sandt ‘from of old’ and related
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terms (8a, 10a, 11a, 12a, 13a) and its contrast with the present tense verbs that
prevail in this section.

1.62.11: sanayi- ‘age-old’ is found only here, and was clearly created to match the
other pada-initial sana- ‘old’ forms in this section, while matching its nom. pl.
sanayuvo with vasitydvo, which opens the next pada. JL suggests that part of the
motivation for creating this particular hapax is to invoke the paradoxical
juxtaposition of sana- ‘old’ and yuvan- ‘youth’. Verse 8 contains the same
juxtaposition: sandt ... yuvati “from of old the two young girls,” and the theme of old
and new runs throughout this hymn, indeed in this verse.

JL also notes the chiasmic pdtim nd pdtnir usatir usdantam of c.

1.62.13: sanaydnt- is likewise only here. Note its semantic opposite ndvyam at the
end of the pada, the same contrast as sanayiivo ... ndvyo in 11a.

Like the last verse of the preceding hymn (I.61.16), this verse is extra-hymnic
in some ways, but also has connections with the rest of the hymn. The “old” pattern
continues to open the verse, and the voc. savasana in ¢ forms a ring with the same
stem in the dative in 1a.

1.63 Indra

1.63.1: The very first hemistich of this hymn presents us with a syntactic problem:
although the most natural way to read this is with a rel. clause beginning with yo ha
and continuing through the second pada, the verb there, dhah, is unaccented. There
are three possible ways to handle this. The first, the one I followed in the publ. tr., is
to assume that dhah got de-accented for some reason. Several possible reasons are
available, though none of them strong: 1) it lost its accent redactionally from being
matched to (properly) unaccented dhat in 2b, also at the end of its hemistich; 2) the
same idiom dme (...) dhat is found in nearby 1.67.3 (unfortunately by a different
poet) and this caused the loss of accent redactionally; 3) because the 2" hemistich of
the verse in question is also a subordinate clause (beginning ydd dha), the previous
subordinate clause lost its verbal accent and became a kind of “honorary” main
clause, because the action of cd is based on that of the relative clause that precedes it.
(This seems to be one possibility that Old floats, though he is rather sketchy about it.)
Though Ge does not mention the lack of accent, he tr. the whole as a rel clause.

The other two ways to deal with the problem involve having the rel. clause
end at the end of the first pada. Old also suggested the possibility that the rel. cl. is
limited to yo ha siismaih. Re, Hoffmann (1967: 181), and WG all follow this path,
with tr. of the type “You are great, Indra, who are (so) because of your siisma.”
rejected that because of its awkwardness, although I recognized that it solves the
accentless verb problem, since the main clause can occupy pada b without problem.
A third way, also ending the relative clause with the end of the first pada, seems to
me to be less clumsy, and that is to make all of the first pada the relative clause.
Though ydh appears to be fairly far into that clause, in fact it is not preceded by more
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than one constituent (plus a vocative, which doesn’t count). This produces a tr.
“(you) who are great because of your siisma-, you placed ....” This actually has a
parallel in IV.22.3 y6 devdh ..., mahé vijebhir mahddbhis ca Sismaih “The god who
... 1s great by reason of his prizes and his great siisma.” I would therefore now
change the tr. accordingly, to this third option.

The next problem in this half verse is the construction of dme ¥ dha. All the
standard tr. render it more or less as “you put Heaven and Earth in panic/fear.” This
makes sense of the syntax, but attenuates the meaning of the noun: dma- is an attack
or onslaught, or more abstractly offensive power, whereas ‘panic, fear’ suggests the
opposite. Therefore, although slightly more machinery is required, I tr. this idiom
(found also in 1.67.3, IV.17.7) as “put X in the path/way of your onslaught.”

Notice that here Nodhas manages to deploy a perfectly orthodox de-coupled
dual dvandva for Heaven and Earth (dydva ... prthivi). See remarks on 1.61.14, 62.8.

The subject NP(s) of cd are neatly interwoven: with visva ... dbhva (neut.)
chained with girdyas cid ... drlhdsah (masc.).

Hoffmann (p. 181) argues convincingly that naijan should not be interpreted
as nd aijan with the Pp., but with the injunctive éjan.

1.63.2: If my new parsing of the syntax of vs. 1 is correct, these two verses are
structurally parallel, with a relative/subordinate clause in a, the main clause in b, and
a further subordinate clause, esp. dependent on the main clause, in cd.

Note the phonological trick, where (d) ydd dhd(ri) opens 2a, apparently
matching ydd dha of 1c (which in turn shows dha for ha, found in the grammatically
different rel. clause yé ha in 1a). The verse ends with more alliteration: d piira(h)...
puru- ... pirvih.

The meaning of vivrata-, several times of Indra’s horses, but also with a few
other referents, isn’t entirely clear, because it depends on which of the many value of
vi to assume. I favor ‘having separate commandments’, that is, acting independently
but each in obedience to Indra, but it could also mean ‘without commandments’
(which must underlie Ge’s ‘widerspenstige’ [stubborn], followed by Hoffmann [but
with ?]).

The c pada lacks a caesura and in its place has a somewhat bizarre compound,
aviharyata-kratu-. The second member is clear, and the whole must be a bahuvrihi.
The first member appears to contain the well-attested adj. haryatd- ‘gladdening’, but
this presents certain problems: the present hdryati does not appear with the preverb
vi and it is difficult to construct an appropriate meaning, esp. one that would
harmonize with krdtu- ‘resolve’. Possibly, with double negation via a + vi, “whose
resolve is not undelightful” — not a particularly compelling possibility. Nonetheless,
this derivation seems the path of least resistance and is probably responsible for Ge’s
“dessen Rat nicht verschmiht wird” and WG’s ... nicht unbeliebt ist” (possibly also
Hoffmann’s ... nicht zu unterschitzen ist” — it’s hard to tell). But all of these must
take the -haryata- in a passive sense, although the simplex adjective never has that
value.
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I think it’s likely that the compound involves some complex word play,
scrambling and recombining the (d)hdri and vi(vrata) of pada a. Despite the ad hoc
explanations required, I’m inclined to consider the -viharyata- somehow a derivative
of vi v, hvr ‘deflect, swerve, overturn’, a well-established idiom. (Re’s “dont le
pouvoir est incontrariable” seems to reflect this.) Two negated nominal derivatives of
this lexeme are found in the RV: dvihruta- ‘unswerving’, jpb: ‘not overturned’
(V.66.2, X.170.1) and dvihvarant- jpb: ‘not overturning’ (IV.36.2). Unfortunately the
morphological details are not going to be easy. Accounting for the loss of the v in a
putative *avihvaryata- is not so difficult: it can be ascribed to dissimilation, in
combination with the word play on (d)hdri just mentioned. But what about the rest of
the word. For the suffix -ata- I can only invoke the (small) class of -ata- adjectives
with full-grade root syllable of the type darsatd- ‘(lovely) to be seen’, yajatd-
‘worthy of the sacrifice’, and the aforementioned haryatd- ‘delightful’. As for the
intermediate -y- between root syllable and ending, I again invoke the play on (d)hdri,
with the -y- representing the sandhi of -i- before the suffix -ata-. If word play is
indeed involved here, it’s possible that a second reading of the first member could be
“not without his fallow bays” and the whole compound means “who has no resolve
without his fallow bays.”

I am fully aware of what a house of cards this is and only sketch these
scenarios because I think Nodhas is capable of such manipulations. I do think it
possible, however, that the lack of caesura and the problematic compound are
connected and that the transmitted text is not what Nodhas originally composed. It
should be noted that the word division yéna viharyatakrato is also a possibility, but
this doesn’t help either with the lack of caesura or the analysis of the compound.

1.63.3: I interpret dhrsnith as governing the acc. etdn, though as a goal not a direct
object..

1.63.4-7: tvam ha tydd provides the opening of the next four verses. Although tydd is
a neut. pronoun and in 4a could function as the object of the otherwise object-less
codih, in the following verses it does not have pronominal function; the expression X
ha tydd is a way of providing emphasis, particular of the 2" ps. pronoun (cf., e.g.,
VIIL.19.2, VII1.96.16-18).

1.63.5: This verse contains many small problems of interpretation that hinder putting
together the whole. I’ll start with the details and turn to the construction of the whole
thereafter.

drisanyan is universally taken as intrans., patient-oriented ‘not receiving harm,
not being harmed’, but in all cases this stem is better taken as ‘not allowing harm’.
The finite verb risanydti also has this meaning “intends harm, allows harm’. The
parallel stem drisanya- in 11.29.4 has the same meaning and takes a genitive
(drisanya taniinam “not allowing harm to our bodies”), and I construe the gen.
mdrtanam in b with drisyan: “not intending harm to mortals.”
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The next problem is drlhdsya. Ge takes this as the causer of the harm to Indra
(gen. agent), while Hoffmann, followed by WG, construe it with djustau, with the
gen. pl. mdrtanam dependent on drlhdsya (KH “bei Missfallen selbst eines
Feststehenden unter den Sterblichen”), but both the Ge and the WG interpretations
require that drlhd- be a person. This is unprecedented: this past participle is virtually
always used of a place, a fortified stronghold. Indra is once (VII1.44.12) called drlhd-,
presumably because he is as steadfast as a fortress (in the vein of “a mighty fortress
is our god”), but I know of no examples with people so called. If at all possible it
should have the standard meaning here. I think this is possible, by reading the verb vi
... var of pada c also with the first hemistich and supplying the word diirah ‘doors’.
In fact, the other two passages containing the gen. sg. drlhdsya strongly support this
solution, as they both contain the verb vi v vr and the headnoun diirah: V1.62.11
drlhdsya cid gomato vi vrajasya, diiro vartam ... “Open the doors of the cattle pen,
even though it is shut fast” and VII.79.4 vi drlhdsya diiro ddrer aurnoh “you opened
up the doors of the firm-fixed stone.” Note that v ... var is rather more appropriate
to this hemistich than it is to the pada in which it’s found. (Recall the double use of vi
Yvarin1.62.5 and 7.)

The last word to be accounted for in this hemistich is djustau. Unlike most tr.
I take it to be Indra’s displeasure. The object of his displeasure is not expressed, but
it is easy to supply — presumably Vala, since Indra is opening up his stronghold. His
displeasure at Vala (or other demonic enemies) is implicitly contrasted with his
benevolent care not to injure mortals.

I am less sure about what pada c is conveying. I assume this is a racing image:
Indra starts the race by opening the barriers at the starting line. Ge and Re take the
injunctive vi ... var as a functional imperative, but this is certainly not necessary. I tr.
as a past tense, in keeping with its rendering in the first hemistich, but it would be
possible to take it as a present in ¢, as Hoffman/WG do. The phrase asmdd d
“(coming) from us” seems a bit heavy simply to express that it’s our horse, so there
may be some racing terminology embedded here.

In d ghanéva contains the old instr. ghand.

1.63.6: The gerundive atasdyya- is taken by Ge as belonging to ¥ at ‘wander’ and tr.
“soll ... erreichbar sein,” while most (Gr, Re (?), AiG 11.2.286, Hoffman, WG) take it
to mean “to be asked for/begged” and derived from the hapax atasi- supposedly
‘beggar’ (VIIL.3.13). But this is entirely circular, with the meaning of each of these
two words determined on the basis of the other, with an occasional nod towards v at
‘wander’ as their possible root (whose relevance Mayrhofer casts doubts on; see
EWA s.v. atasi-). I instead take it as a negated gerundive to v tams ‘tug, yank, shake’,
which forms a similar gerundive to its intensive, vitantasdyya-. Negated gerundives
do not ordinarily take accent on the privative (AiG I1.1.217), and the derivational
opacity of atasdyya- would make it likely to receive the usual —@yya- gerundive
accent. Ge also suggests the possibility of derivation from v tams in a note.
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1.63.7: “one after the other” is my attempt to render an “object-distributive” value for
the intensive dardah. (For this notion see Schaefer 1994: 86—87, though she
considers dardar- lexicalized and does not attribute this sense to it, pp. 135-36.)

The use of vdrg ‘you twisted’ differs in tone in similar and frame. In the
frame it is distinctly hostile and destructive, but in the simile it simply expresses the
ritual action of twisting the barhis grass into seats for the visiting gods.

1.63.8: dpah in b can certainly be the old nominative plural used as an accusative, as
occasionally happens in late RV (so Gr and implicitly most tr.), but as I suggested
elsewhere (1982: 260), it may be the nominative plural it appears to be; this may be
an example of case disharmony in a simile, exploiting the ambiguities in syntax of
the verb v pi ‘swell’ that the poets were always happy to capitalize on.

I take tmdnam as functioning as a reflexive pronoun (“extend yourself”),
while most tr. take it as a noun (Ge ‘Lebensgeist’, WG ‘Lebenshauch’). This is the
only acc. to the truncated stem fmdn-, and so its usage is hard to determine. The
oblique cases (dominated by inst. tmdna) generally refer to the self (‘by yourself, for
ourselves’, etc.), without a full-blown nominal sense, which accounts for my tr.
However, the active form of ydmsi gives my pause, and so the standard tr. should be
considered (though I am not ready to adopt it). “Extend nourishment to us” seems to
be formulaic, with an active form of v yam, and so that voice may have prevailed
here, despite the reflexive tmdnam; cf. 11.1.22 prd yamsi ... iso nah, IV.32.7 sd no
vandhi ... isam.

1.63.9: I supply ‘hymn’ as subject for dkari in the first pada and take brahmany iukta
in b as a separate nominal clause. It is of course grammatically possible to take the
latter phrase as subject of dkari, since neuter plurals famously can take singular verbs.
But, fame aside, this construction is quite rare in the RV, and in this case there are
two different recipients, Indra in a and the horses in b. However, I do not consider

the other interpretation impossible.

1.64 Maruts

1.64.1: Ge argues that apo (apparently the acc. pl. of ‘waters') should be emended to
dpo (neut. acc. sg. of ‘work’). His parallels are persuasive, and I accept the
emendation. Therefore the published tr. should have an asterisk * before ‘work’. The
accent shift may have been made redactionally, on the basis of vs. 6, which contains
apo ‘waters’ in its first pada and viddthesv abhiivah in its second, as here. On the
other hand, if we choose to retain the reading apo (see below), the hemistich can
mean “Wise in mind, with dextrous hands I anoint the hymns, like waters standing
ready at the rites.” WG accept the reading as given, but take it as “Werkmeister,” i.e.,
to the internally derived adjectival stem apds- ‘possessing work’. This would be
appealing save for the fact that the masc. nom. sg. should be *apds (or dpa in this
sandhi context). This morphological problem is not mentioned.
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1.64.4: vy afijate here responds to sdm afije in 1d, though here the verb is reflexive
and in the 1* vs. it is transitive but with subject involvement (“I ornament [my own]
hymns”). I tr. the verbs slightly differently because the ‘anoint’ sense doesn’t work
very well in vs. 1, esp. with the simile, whereas here the etymological figure with
afijibhih ‘unguents’ enforces the more literal sense.

Gr suggests emending mimrksur ‘they rubbed’ to mimiksur ‘they were
fixed/attached’ (accepted by WG), since this verb v myaks is used elsewhere of
spears in similar contexts. However, ‘rub’ makes fine sense, and the poet may well
be playing with a well-known phrase. (This perhaps should give us pause about
emending apo to dpo in 1.)

Pada d sakdm jajiiire svadhdya ... “They were born all at once by their own
power” -- that the Maruts were self-born is asserted in 1.168.2; see also V.87.2.

1.64.5: Very alliterative verse, esp. in 2™ half, with pada ¢ duhdnty iidhar divydni
dhiitayo (cf. also dhiinayo in pada a) and d ... pinvanti pdyasa pdrijrayah. Cf. also b
vatan vidytitas (ta)vi(sibhir).

Most tr. take iidhar divydni together (e.g., Ge “die himmlischen Euter”).
Although divyd- does modify iidhar- elsewhere in similar context (e.g., IX.107.5
duhand tidhar divydm madhu priydam), the collocation is not grammatically possible
here, since iidhar is definitely singular and divydni is definitely plural. At best one
would have to argue that short-vowel neut. plurals to n-stems, which are identical to
their neut. sgs., provided some sort of model (cf., e.g., .173.3 sddma mitd “fixed
seats”). Old (ZDMG 55.273 n. 1 [=KISch 732]) claims that this is a vicarious
introduction (“ein vicarirendes Eintretung,” whatever that means) of the sg. iidhar
since the plural of idhar- doesn't exist. (We would expect *iidhani, like dhani to dhar,
though Old bizarrely produces *iidhini instead; I see no reason why *idhani could
not exist and assume its non-attestation is an accidental gap.) But the issue here is not
the singular of ‘udder’, but the plural of ‘heavenly’, which the poet could easily have
made singular (as in the parallels) if he had wanted. The root v duh can take a double
accusative, as in IX.107.5 just quoted: “milking the heavenly udder of its dear
honey”), and this is how I interpret divydni here, supplying a form of vdsu ‘goods’,
which divyd- regularly modifies. In one way or another this alternative goes back to
Gr and Delbriick AiS.80 and is accepted by WG. Again, Nodhas seems to be
playfully evoking a familiar phrase but modifying it.

1.64.6: viddthesv abhiivah, repeated, as noted above, from 1d, is ambiguous. It can
modify the waters of the first pada, as Ge (/WG) take it, or the Maruts (so Re). [ have
tried to maintain the ambiguity. In vs. 1 the phrase qualified the hymns (fem. pl.
girah) and, if apo of pada c is not emended, those waters as well.

1.64.8: pisd- in b occurs only here in the RV, so although the meaning assumed by
most (‘mottled [deer]’ vel sim., beginning with Say) is plausible, it has no other
support. The plethora of wild animals in this run of verses (7: buffalos, wild
elephants, 8: lions, snakes) does suggest that this term names animals too. Re by
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contrast tr. the etymological phrase pisd iva supisah as “bien ouvragés comme des
oeuvres-peintes,” though he is more cautious in his n. Kulikov (JIES: 2009) suggests
‘cheetah’ or ‘leopard’ on the basis of the wild animal company it keeps in its AV
occurrence (AVS XIX.49.4 = AVP XIV.8.4). This is plausible but by no means
certain.

1.64.9: As noted in the intro., rédast is a pun. In pada a it refers to the two world-
halves, but in cd the unexpressed subject is feminine and mounts the Maruts’ chariot.
This can only be Rodasi, the Maruts’ consort (for mounting their chariot, see
1.167.5-6), who ordinarily is accented rodasi but here must be generated by
otherwise homonymous rddast in pada a.

1.64.11: payovidh- has several possible values. In addition to the ‘milk-strong’ in the
publ. tr., it would also be possible to take the -vrdh- transitively: “strengthening with
their milk [=rain]” or “strengthening the milk [=rain]”; either alternative is supported
by vss. 5-6.

The lexeme iid v han is quite rare and occurs with the verb stem jighna- only
here. Since the exact sense of the lexeme is not certain, it is difficult to know how to
complete the simile. I have interpreted the verb to mean ‘beat up’; with regard to
roads there is a nice parallel in the English idiom “pound the pavement.” I assume
that dpathi- refers to walkers on a path and supply ‘road’ as the object parallel to the
mountains and their feet as the instrument of pounding that is parallel to the wheel-
rims. ET compares the French idiom ‘frayer le chemin’, used of blazing a trail,
which may well be the sense meant here. Ge takes the verb as ‘aufreissen’ (tear
open/up) and supplies ‘stones’ as the object (sim. WG). I am a little puzzled as to
why his Strassenfahrer would be tearing up stones, but I suppose it might be to clear
a rugged path. Re: “... arrachent les montagnes, tels des frayeurs-de-voie.” I do not
know what he means by this.

1.64.12: The word siinii- ‘son’ in the singular takes one aback in a hymn devoted to
celebrating the very plural Maruts. It clearly refers to the ‘flock’ (gand-) in pada c,
but [ have tr. ‘offspring’ to avoid the misleading “we hymn the son of Rudra...”

1.64.13: Ge (/WG) construes apichyam krdatum with d kseti, giving the latter the
meaning ‘possess’. But this Class II present means only ‘inhabit, dwell’ (as opposed
to Class I ksdyati ‘rules over, owns’ to a different root v ksi). Re clearly recognizes
the problem and tries to reconcile the meaning of the root present with its construal
with an object, producing the very odd “il habite une force-spirituelle digne-d'étre-
recherchée.” It seems preferable to me to take apfchyam krdtum with the previous
pada and tr. d kseti pisyati separately. The two verbs (admittedly without the preverb
d) form a fixed expression (1.83.3, V.37.4, VII.32.9). The position of the preverb also
does not favor construing the preceding accusative with d kseti: we might then expect
the preverb to begin the clause, though this argument is considerably weakened by
the fact that the pada would begin *d apfchyam, in sandhi dpichyam, and the separate
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preverb would be essentially lost. As for the sense of bharate ... apichyam krdtum, 1
interpret it as what I think Re would call a “legére zeugma.” The first two objects of
bharate, vdjam and dhdnd, are both physical objects that the subject carries from one
place to another; the third proposed object is a mental attitude. The English idiom
“carries himself” and the English noun “bearing” use ‘carry, bear’ in a similar sense,
to refer to a person’s mental self-presentation, and the middle voice of bharate would
neatly fit such a value.

1.65 Agni

1.65.2-3: These verses contain 3" pl. act. root aorists dnu gman (2b) and dnu ... guh
(3b) to the associated roots v gam and v ga respectively, with no apparent difference
in semantics. Here one might almost invoke the much over-used explanation of
metrical convenience: both of these 3™ plurals are always (gman) or almost always
(guh) pada-final, with the first “making position” with a preceding light syllable
(often dnu) and the latter not.

1.65.3: The second half of this verse is very economically and ingeniously expressed.
First, the syntactic modes of simile and frame are entirely different. The frame
consists of a single noun, nominalized from an underlying verb (pdristih ‘enclosing’
< pdri v as ‘enclose’), with the object (Agni, an underlying objective genitive) to be
supplied from context (“the enclosing [of Agni]”). The simile contains both subject
and object in the appropriate cases (nom. dyaiih and [presumably] acc. bhiima) but no
verb, which must be generated from the noun pdristih (“as heaven [encloses] the
earth”), which in turn was generated from the underlying verb. Thus, the frame and
the simile are in syntactic complementary distribution — the former with a verb (or
verb substitute) but no overt nominal complements, the latter with nominal
complements but no overt verb. That the verb-y half is expressed nominally and the
noun-y half as if it contained a governing verb is a further bit of cleverness. This
syntactic skew produces case mismatch, with the nom. “heaven” of the simile
apparently compared to nom. “the enclosing” (pdristir dyatir nd), and, further, the
mismatch between the single (presumed) complement of the frame and the two overt
complements in the simile gives an impression almost of case disharmony of the type
treated in Jamison 1982, although in fact the objective gen. “of Agni” that must be
supplied matches the acc. object bhiima in the simile.

Or at least it matches bhiima acdg. to the standard renderings (Ge, Re, WG,
Li, Varuna p. 590, and the publ. tr.). However, bhiima is a neuter and ambiguous as
to case, and heaven enclosing the earth does not strike me as a standard Vedic image
— though it slips easily into our round-earth cosmological worldview. Far more
commonly in Vedic heaven and earth together encompass something else (e.g.,
X.27.7, under an epithet) or fail to (I.16.3, again under an epithet), or they
themselves are encompassed (see the expressions quoted in Jamison 1998). For a
nicely balanced passage in which the two appear both as object and subject, see
nearby (but attributed to a different poet) 1.61.8cd pdri dydvaprthivi jabhra urvi,
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ndsya té mahimdnam pdri stah “He held encircled broad heaven and earth; they did
not encompass his greatness.” I therefore now wonder if bhiima should be taken as a
nominative parallel to dyaiih, with an object to be supplied (... as heaven [and] earth
[encompass X]”) or even if dyaiih ... bhiima should be recombined into a dual
dvandva (cf. dydva-bhiimi, with slightly different 2™ member) and taken as an object
(“as [X encompasses] heaven [and] earth”). (Note that the disyllabic reading of
d'yaiih could accommodate a dydva.) In any case, I believe that the poet kept these
possibilities open by the ambiguous concision of his wording.

Yet another aspect of this little expression is its relation to other such
expressions in this small group of hymns attributed to Parasara Saktya (1.65-73):
twice elsewhere in this collection Agni is depicted as encompassing something else,
with the lexemes pdri ¥ bhii (1.68.2 pdri ... bhiivat, 1.69.2 pdri ... babhiitha), while in
1.72.2 something else is enclosing Agni, configured as a calf (vdtsam), using pdri ¥ as.
(I wonder if the somewhat pleonastic presence of bhiivat in our passage is meant to
resonate with those pdri v bhii passages.) Thus, though in our passage Agni is clearly
the object of enclosure in the myth of his hiding in the waters, he himself can take the
role of encloser in this tight-knit collection — allowing for the possibility that he
might here be supplied as subjective genitive with pdristih, save for the mythological
context.

All in all, 1.65.3cd packs a lot into its ten syllables and five words, as
witnessed by the many more words (more than ten times as many) in this entry
required to describe its syntactic and semantic tricks.

1.65.4: It is unclear with what part of the sentence the instr. panvd should be
construed. I take it with the verb vdrdhanti (though I do not go as far as Old, who
suggests that the phrase is equivalent to pandyanti), while Ge (/WG) and Re, in
slightly different ways, take it with sisisvim. The stem is a hapax and there is no
obvious way to decide the matter, though the passages Re adduces for his instr. of
characterization (IX.85.11, 86.31 sisum .. panipnatam and 111.1.13 apdm gdrbham ...
pdnistham jatdm) may tip the scales in his direction. So I might modify the publ. tr.
to “The waters strengthen the lovely child in his wonder” or (see below) ...
strengthen the one growing well with/in wonder,” though construing it with
vdrdhanti still seems to yield more sense.

The matter is made more difficult by the fact that sisisvi- is also a hapax. It is
generally taken as an adj. “schon wachsend” (ultimately to v s7 ‘swell’), and this is
certainly possible. But because of sisva, instr. of sisu- ‘child’, in 10c, I follow Old
(SBE, “the fine child”) and Re (“le beau Nouveau-né”) in taking it as a noun.

1.65.5: It is tempting to take the adjectives ranvd, prthvi, and sambhii as referring to
Agni and specifying the term of comparison with the item in the simile (“broad like a
place of peaceful dwelling,” etc.), and in fact Ge (mostly) and Re (entirely) give in to
this temptation. However, all three adjectives agree in gender with the noun in the
simile (fem. in the first two, neut. in the last), and although it would be possible to
explain this agreement as “attraction” (so Re), a simpler solution is to assume that the

97



adjective belongs with the comparandum. (So also WG.) The phrase girir nd bhiijma
poses a different problem, in that giri- is masc., and therefore if bhujmd is an
adjective, it does not modify girih — unlike the otherwise entirely parallel
expression in VIII.50.2 (Valakh.) girir nd bhujmd. We should either emend the text
(= bhujmad, so Gr) to agree with that passage (“like a beneficial mountain”) or take it
as a nominalized neut. “source of benefit,” the solution adopted in the publ. tr. On
this characteristic of mountains, see, e.g., .55.3.

1.65.6-7: The similes continue in these verses, but with less strict parallelism in
structure.

1.65.6: The construction of sindhur nd ksodah is clarified by its occurrences in the
next hymn, 1.66.10 sindhur nd ksodah prd nicir ainot “Like a river its gush, he has
sent forth those [=butter offerings?] heading downward.” Hence the “(sending)”
supplied here.

1.65.7: ibhya- is found only here in the RV, though it occurs later. It is a derivative of
ibha-, which is slightly better attested in the RV and seems to mean ‘(group of)
servants, retinue’. Tr. of ibhyan split dramatically between ‘wealthy’ (Ge “die
Reichen,” WG “die Begiiterten) and ‘vassal, servant’ (Re “les vassaux”), and the
Pali cognate ibbha- is also glossed with both, though with the ‘vassal’ sense first and
dominant (see the newest ed. of the PTS dictionary, 2001 s.v.: “a member of a king’s
entourage; a vassal; dependent; wealthy”). I will not enter into a reexamination of all
the Sanskrit and MIA evidence, but in my opinion context here favors ‘vassal,
dependent’ rather than ‘wealthy’. See Proferes’s disc. of vss. 7-9 (2007: 111-12);
although he refuses to tr. ibhyan, he argues that it refers “to those who are
subordinated to the king,” quite possibly the clans — as the AV passage he adduces
suggests: AV IV.22.7 viso addhi “eat the clans,” addressed to the king at his
consecration.

1.65.9: Strictly speaking, given the position of nd, the apsi should go with the frame,
not the simile: “he hisses in the waters, like ...” This is presumably a reference both
to the myth of Agni’s hiding in the waters treated earlier in the hymn and to his
identification with Apam Napat, but the hamsd- is surely sitting in the waters, too —
though the primary point of comparison is the hissing noise both make.

How to construe gen. visdm is not clear. I take it loosely as a datival gen. with
the cétisthah, while Re considers it dependent on a “virtual” vispdti- (“le plus
remarquable ... de (ceux qui président aux) tribus”), and Ge and WG, in slightly
different ways, take it as dependent on usarbhiid (Ge “der Frithwache der
Ansiedelungen”; WG “der von Niederlassungen am Morgen wach wird”). Proferes’s
rendering is quite awkward, but closest to my own in intent: “the clans' brightest as
concerns strategems.”
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1.65.10: The simile in cd is unclear; its purport depends on what meaning is assigned
to multivalent vibhii-, whose senses include ‘conspicuous’, ‘distinguished’, and
‘wide-ranging’, to which Ge adds ‘sich mehrend’, Re ‘abondant’, and WG ‘kriftig’.
In Ge’s and Re’s readings, the point of the simile would be the size of the herd and
its growth through the birth of its young. This is certainly possible, and the point of
contact with Agni would be the growth, that is, the blazing up, of the fire after its
kindling. However, I do not see ‘increase’ as one of the core meanings of vi v bhii
and prefer ‘wide-ranging’ here, with the simile expressing the grazing behavior of
herds and the frame the fire’s tendency to spread. See 8b vdna vy dsthat “he has
spread out through the wood.” The final word of 10, ditrébhah ‘far-radiant’, may
support this interpretation. I do admit, however, that sisva ‘with their young’ makes
less sense than in the Ge/Re interpretation.

Note that the opening of the last hemistich of the hymn, pasiir nd sisva,
“unpacks” the hymn’s first word pasvd in a type of ring comp., and that this phrase
was in a sense anticipated by 4b panvd susisvim.

1.66 Agni

1.66.1: The fem. gender of citrd is a problem. The standard solution (see, e.g., Gr) is
to assume that rayi-, which is normally masc., is occasionally fem. (so also,
supposedly, in nearby 1.68.7, though see disc. there). I find this unsatisfactory and
explain the gender by assuming that citrd modifies not only rayih but also fem.
samdik and agrees with the latter.

Gr takes siirah as the nom. sg. of the thematic stem siira-; in this he is
apparently followed by Re: “(propre a la) vision (des hommes) comme le soleil.” I
find this unlikely, since samdrs- regularly takes the gen., incl. siryasya (11.33.1,
X.37.6, X.59.5). I therefore take siirah as gen. of svar-, with, apparently, Ge (/WG).

More problematic is d@yur nd prandh, where the first word should be the neut.
noun dyus- ‘lifetime’, since Gr’s supposed adjectival stem dyu- ‘beweglich’ does not
exist (only the neut. noun dyu-, also ‘lifetime’). Thus, properly speaking, we should
have an equational simile “breath like lifetime,” represented in Re’s “souffle-animé
comme la vie (méme)” and WG “der Atem gleichsam als Leben.” Nonetheless I
consider the interpretation as an improper compound, as in Ge’s “wie der
Lebenshauch,” to make more sense.

1.66.2: Both tdkvan- and bhiirni- have received diverse tr., which I will not treat in
detail here. For ¥ tak as ‘plunge, rush,’ etc., see EWA s.v. TAK; here and in takva-vi-
I take it to refer to a “swooping” bird of prey. As for bhiirni, it belongs to v bhur
‘quiver’, and I tr. it here as ‘restless’ to capture the constant circling and diving of
birds of prey. How then can he “cling” (sisakti) to the wood? The image must be of
the flames of the fire constantly licking and dancing (to use our preferred metaphors
in English), but always in contact with the wood. My “clings” is a more vivid version
of the literal “accompanies, keeps company with.” To avoid the appearance of
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contradiction, the phrase might better have been rendered “ever restless, like a
swooping (bird), he (yet) clings to the wood.”

Note that the second syllable of vdna somewhat echoes the nd simile markers
of previous padas.

The simile of c is syntactically problematic, consisting of a neut. NA sg.
pdyah ‘milk’ and a fem. nom. sg. dheniih ‘milk-cow’, with the relation between them
unspecified. Ge simply takes it as a functional compound (“wie die Kuhmilch”),
though unlike “life-breath” in 1c, the order of the elements would be wrong; Re takes
dheniih as if it were gen. (“comme le lait (de) la vache-laitiere”), while Old (SBE)
and WG render it as two similes (Old “like milk, like a milch-cow”). I have supplied
a verb “(yielding),” allowing pdyah to serve as acc. object, on the basis of IV.57.2
dheniir iva pdyah ... dhuksva. None of these solutions is immediately satisfying. One
clue might be whether the adjectives in d (stcir vibhdva ‘blazing/gleaming and ‘far-
radiant’) are applicable to either the one or the other of the nouns in the simile, but
this doesn’t turn out to be very helpful. Although both adjectives are regularly used
of Agni, they are characteristic of neither milk nor cows. One exception is V.1.3
Stucir ankte siucibhir gobhir agnih “blazing Agni is anointed with blazing cows,” but
there the “cows” stand for products of the cow, either milk (so the publ. tr.) or, more
likely, ghee, so that a metaphorical application to either noun is possible. And it may
be that the simile in c is to be taken by itself, detached from the adjectives in d; see,
e.g., 3cd, where the two padas, one a simile, the other not, are semantically
independent.

1.66.3: As Re notes, we might expect suffix-accented jetd with gen. jananam. WG,
following Tichy (1995: 343—44), interpret the gen. in datival function (“als Sieger fiir
die Menschen”) to avoid nominal rection with a root-accented agent noun. But since
this accentual “rule” is often broken, I see no problem with the standard interpr. as
objective gen. “conquerer of peoples.”

1.66.5: The two halves of this verse are conceptually more complex than those
preceding. Most tr. take a and b as implicitly contrastive: Agni’s blaze is
undomesticated but he is nonetheless intimately familiar (e.g., Ge “Dessen Flamme
schwer heimisch wird, (und doch ist er) eingeboren wie die Einsicht”). This is
certainly possible. However, although I recognize the contrast between duréka- and
nitya-, I think the poet is equating the two elements in a clever play: Agni’s flame
can’t be controlled and “domesticated” anymore than a man in the grip of his own
will.

As for the second half, I find it hard to believe that the poet is implying that
one’s wife is at the disposition of everybody, with the distasteful sexual connotations
this implies -- as in Re’s “(se mettent) a disposition pour chacun comme 1’épouse sur
la couche.” Rather I think this is the Papageno situation: all it takes for anyone to be
happy is his own wife in his lap.
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1.66.6: The “horse” generally supplied with svetdh ‘white’ is based on the regular co-
occurrence of that adj. with dsva- and other expressions for ‘horse’, including
metaphorically of Agni (e.g., V.1.4). It of course also harmonizes nicely with the
chariot of cd.

1.66.7: In the RV it’s necessary to allow séna- to mean both ‘army’ and ‘weapon’;
although the latter could make sense here (so Re), an army is more likely to produce
an onslaught than a single weapon.

1.66.8: As discussed in the publ. intro., this verse is quite opaque and breaks the
pattern of Agni-describing similes that has prevailed up to now in this hymn (and the
last one). It has, not surprisingly, stimulated much discussion and some fanciful
interpretations, all the details of which I will not rehearse here. The first question that
must be addressed is what the first word (and the fourth), yamdh, represents here. Is
it the PN Yama, naming the first man and the king of the dead? or the common noun
‘twin’? or even the common noun ‘controller’ (though we might then expect the
accent ydma-)? What one decides about this question determines the direction of
interpretation of the rest of the verse. Ge (/WG) take it as Yama, here identified with
Agni; Re and Old (and I) as ‘twin’, with the two twins displaying different
characteristics. The rhetorical structure of the verse favors this interpretation; not
only do the first two padas begin yamdh, which invites (but does not require) a “the
one ... the other ...” reading, but the contrastive characterizations found in cd also
support it.

The next problem is the gender discrepancy between jatdh (m.) and jdanitvam
(n.) in what appear to be parallel equational clauses. To solve this Ge (/WG) simply
supply a verb with the second, to which jdnitvam serves as object: “als Yama
(erzeugt er) das kiinftiges Geschlecht.” But this would disturb the balanced structure
of the verse, and it seems best to allow jdnitvam to be predicated of yamdh, as Old
and Re (and I) do. Where I differ from these latter is in my interpretation of the two
equations. Old and Re take both twins to be identified with Agni, with each “twin”
representing one aspect of Agni’s nature. I think that each twin is identified first with
another entity, which is then secondarily identified with Agni. Although this might
seem complex, it allows the other parts of the verse to bear more meaning than the
exclusive “Agni = one twin, Agni = other twin” interpretation admits. As indicated in
the publ. intro., I take the verse as reflecting the circumstances of the early morning
ritual, when the fire is kindled at sunrise and the soma is pressed for the first offering.
Under that interpretation the twin that has (already) been born (jatdh) would be the
sun, at whose appearance the ceremony gets started. The twin that is the substance to
be born (jdnitvam) would be the soma. The two are not only twins of each other, but
each is the twin of Agni. Soma and the sun are not infrequently identified (see, e.g.,
1X.66.18 tvdm soma siira ésah “you, Soma, are the sun”); the identification of Agni
and the sun is a commonplace; and Agni can also be identified with Soma (see, e.g.,
the trca 1X.66.19-21), and they frequently share epithets (like siici-, discussed above
2d, though in another context).
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I then take the two padas cd as referring to the sun and the soma respectively.
The sun is “the lover of girls” because he appears with the Dawns. For the same
phrase, in the acc., referring (most probably) to the sun, see [.152.4. Whereas in
IX.86.32 our same phrase pdtir janinam is applied to Soma, where the
“women/wives” are the milk-drinks with which he is mixed. As for the secondary
reference to Agni, of these characterizations, either group of females (or both) might
refer to the offering ladles (fem. juhii-) that approach the ritual fire with their
oblations or the streams (fem. dhdra-) of melted butter being offered. See the fem. pl.
nicth in 10b.

Despite the complications of this interpretation, it provides a rich reading of
the enigmatic verse, which fits well with the two ritually centered verses that end the
hymn.

1.66.9: As indicated in the publ. intro., I consider the last two verses of the hymn to
reflect the ritual situation. This scenario is supported by the presence of 1 and 2™
pronouns (vaydm and vah respectively), with the 2™ ps. enclitic indicating, as often,
the other human participants and observers besides the poet and priests, who are the
“we.”

The crux in this verse is cardtha. The first problem with it is the long & in the
2" gyllable, the only instance of this stem beside regularly formed cardtha- (13x); 4
of these cardtha- forms occur in the Parasara hymns (1.68.1, 70.3, 7, 72.6), but of
these, 3 (68.1, 70.3, 7) would be metrically better if read *cardtha-. I have no
explanation for the variation and will not pursue the issue further. More interesting is
the grammatical identity of the form and the semantic role it plays in the verse. Old
(SBE, Noten) and Ge (/WG) take it as a nom. pl. ‘wanderers’, neuter if flg. the Pp.,
though Ge suggests that it might reflect masc. cardthah, and interpret it as conjoined
with vaydm (Old, Ge) or identified with it (WG). However, in the Noten (ad loc., fn.
1) Old allows the possibility that the form could be an instr. parallel with vasatyd
(“mit Gehen und mit Verweilen”), an idea that Re develops, suggesting that the pair
are semantically parallel to the contrastive pair yoga / kséma (roughly “activity and
rest”). Re believes that the instrumentals characterize Agni (“(soit) dans (sa) marche,
(soit) dans (sa) demeure”). This is possible, though it would be a slightly odd use of
the instr. With Re I consider cardtha an instr. contrasting with vasatyd, but think that
the pair is applicable to “us”: we approach Agni with homage with both our movable
goods, that is, the livestock that provides the butter and milk offerings, and our
household establishment that supplies the rest.

The 3" pl. ndksante (ndksanta in sandhi) does not agree with its 1% pl. subject
vaydam. With Ge I take it as attraction to the immediately preceding simile, dstam nd
gavah. It is accented because it begins the pada.

1.66.10: The fem. pl. nicith has almost too many possible referents -- waters, flames,

cows, or butter offerings (configured as cows) — all of which have been proposed by
one or more tr. [ favor butter offerings. See also VIII.101.13, also containing nici and
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showing the same range of possibilities; sim. V.44.4. The cows of ¢ may well be the
same offerings metaphorically.

See intro. for the ring compositional final pada. As Re points out, svar drsike
is a nominalizing extension of the infinitive phrase svar drsé “to see the sun,” and we
need not try to interpret svar as a genitive.

1.67 Agni

1.67.1: ‘Demand’ may push v vr ‘choose’ a bit, but the simile suggests a degree of
coercion.

Adverbial ajurydm is lit. ‘undecaying, unaging’, but in the developed sense
‘unfailing’ or, in English idiomatic terms, ‘without fail’.

1.67.3: On the idiom dme v dha see disc. ad 1.63.1; this expression must also be
considered in relation to Parasara’s dmam v dha in the preceding hymn (1.66.7).
Although a tr. like WG “setzt er die Gotter in Schrecken” is easier, I do not think we
should lose the sense of ‘onslaught’ for dma- by redefining it as ‘panic’ or ‘terror’ in
this idiom. Here I think the point is that the leaping flames of Agni put even the gods
in his way, even though he is, for the moment, sitting undetected. The first pada of
the hymn (vdnesu jayiih “a conquerer amid the wood”) also implicitly contrasts his
martial power with his apparently humble station.

1.67.4: The anomalous 3™ pl. viddnti, to the thematic aorist dvidat, is the only
apparent primary indicative form to this stem and should belong to a present.
However, I think it can be eliminated: rather than following the Pp. viddnti im, we
can instead read viddnt im, an injunctive with secondary ending whose final -t was
preserved in this ambiguous sandhi situation. No alteration of the text is required.
The publ. tr. need not be altered either, though a preterital interpretation might be
better: “They found him here when they recited mantras...” — esp. if this refers to the
mythological tale of the gods finding Agni hidden in the waters. Cf. 1.72.2 (also a
Parasara product), where the immortals did not find him (nd vindan) though they
sought him; they are also described as dhiyamdha-, as here.

1.67.5: Tr. of the subj. ajdh vary between ‘unborn’ (Ge, Re) and ‘goat’ (Old SBE,
WG@G), but parallel passages show that it must be the shadowy divinity Aja Ekapad
(“One-footed Aja”), whatever the ajd- signifies in that conjunction. (Old recognizes
as much in his n.) Cf. esp. AV XIII.1.6 tdtra Sisriye ’jd ékapado *drmhad
dyavaprthivi bdlena; also RV X.65.13 where ékapad ajdh is adjacent to divo dhartd.
In our passage the word padd- appears in the next verse and gestures toward the
epithet.

The pf. dadhdra is ordinarily always presential (Kii 261); Kii cannot decide
whether the pf. of v stambh is presential or preterital, but at least in this context I
think it matches dadhdra in value.
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1.67.6: The verse is highly alliterative: ab: priyd paddni, pasvé ni pahi; d: guhd
guhdam gah. For the stylistic figure guhd guhdm see Hoffmann, KZ 76 (1960) 242—48,
esp. 24647 [=Aufs. 1.113-19]. Note that guhd has a different accentuation from
adverbial giiha.

1.67.7-8: These two verses are syntactically dependent on each other, consisting of
three relative clauses (7ab, cd, 8ab) and a main clause with coreferential pronoun
(8cd). However, this structure is complicated by the fact that, though two of the rel.
clauses have singular rel. pronouns (ydh 71, 7c) and the pronoun in the main cl. is
likewise singular (asmai), the intermediate rel. cl. (8ab) has pl. yé, though all seem to
be roughly coreferential. There is no obvious solution for this jarring inconsistencys;
Ge simply labels it Anakoluthon. However, certain features of the larger context may
have encouraged this syntactic anomaly. First, the relative/correlative construction is
of the indefinite “whoever ...” type, where number is functionally, though not
grammatically, neutralized. That is, it doesn't matter how many (or few) people the
definitional relative clauses identify: if many people perform the functions, they
should all get the reward; if only one does, then only he would. Moreover, as Liiders
argues (p. 448), vss. 7-8 respond to vss. 3—4. In those earlier verses Agni goes into
hiding (3d), but the “superior men” (ndrah) find him after they produce and recite
effective speech (4). In vss. 7-8 we seem to have the same situation, but in the
human realm: he/they who has/have recourse to and do(es) service to the truth (7cd,
8ab) and perceive(s) Agni in hiding (7ab) receive(s) acknowledgement from Agni
himself (8cd). Since in vss. 3—4 the discoverers of Agni, the gods, are plural, it may
be that the plural crept in here, too. And finally this sequence may anticipate the next
hymn, where it is emphasized that “all” (in the plural) perform the proper ritual and
devotional functions, and in particular the almost identical phrase rtdm sdpantah
(68.4c) echoes our rtd sdpantah (67.8b).

1.67.8: The verb vi ... cratdnti lacks an overt object, and several different ones have
been proposed: Ge (in n.) suggests it’s “the stream of truth” from 7d; Re supplies
“(I’énigme)”’; and WG read rtd with this verb as well as the participle sdpantah
(“welche ... die Rtas aufknoten, (sie) pflegend”). Since the other two occurrences of
this root (impv. vi ... crta 1.25.21, ppl. vicrtta-) are both construed with pdsa- ‘fetter’,
that seems the likely object here as well. More speculatively, on the basis of VII.59.8
druhdh pasan ‘fetters of deceit’, I have supplied that whole phrase here, since ‘deceit’
contrasts nicely with the emphasis on rzd- ‘truth’.

The pf. prd vavaca is one of the very few pf. forms to v vac with full
reduplication (against uvdca, etc.). On the basis of its agreement with Aves. vauuac-,
Kii (p. 441) considers this the older type of reduplication, with the newer type
spreading from Samprasarana roots.

1.67.9: The second half of the verse is metrically disturbed. As HvN note in their

metrical commentary, it actually reads better as a Tristubh, as is occasionally the
case with Dvipada Viraj.
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The syntax of the verse is also problematic. The two utd-s of c are difficult to
construe, and partly for this reason Gr, Old (SBE [disavowed in Noten]), Re, and
Klein (DGRV 358) emend prajd utd to prajdsu (presumably then *prajdsitd in the
Sambhita text, though it’s not stated). If the original text had read this, it is hard to see
why it would have become corrupted, given the two other loc. pl. in this verse. |
consider the problematic utd-s and the problematic prajih connected and suggest that
the utd-s are connecting different entities: the first connects the nominatives ydh ...
utd prajah “who [Agni] and his offspring” (not grammatical in English, of course,
but possibly so in Skt; consider the common “X and which Y’ construction), the
second the locatives viriitsu ... utd prasiisu antdh “in the sprouts and within the
fruitful (plants).” Both Agni and his offspring grow in both media; note that because
of its sandhi position rddhan can be both sg. (rodhat) and pl. and thus construed with
both suggested subjects.

Note also that the verse begins vi REL, just like vs. 8, but with entirely
different referents for the rel. pronoun. This might be another reason why 8ab shifts
to the plural, to establish the difference between those who serve Agni and Agni
himself.

1.67.10: The exact sense of citti- and the syntactic disposition of apdm are the two
issues in this verse. Although cirti- ordinarily means ‘perception, insight’ and most tr.
so take it, I prefer to make it the abstract to a different, but well-represented, sense of
Y cit, namely ‘appears’, hence ‘apparition’. I also, with Old SBE, take apdm with
ddme rather than cittih. 1 find tr. like “la pensée active des eaux” (Re), “der Verstand
der Wasser” (WG) hard to interpret, indeed even lacking sense. Since much of the
hymn has dealt with the theme of Agni’s hiding — and since his hiding place was the
waters, though this was not overtly stated earlier — I think that this verse describes
him glowing in the waters (and therefore detectible) and also makes reference to him
as Apam Napat.

The sddma of ¢ must be read with both simile and frame.

1.68—-70 Agni

I consider these three hymns to be thematically and verbally linked, treating
the VaiS§vanara fire and encoding this theme by deploying the two words underlying
this vrddhi compound, visva- and n#-. The first, visva-, dominates 1.68, the second,
ni- 1.69, and they are juxtaposed in the climactic verses of 1.70.9-10. See the
introductions to the three hymns in the publ. tr., and for a detailed discussion,
Jamison, Fs. J. S. Klein (“Inter-hymnic Rhetorical Structure in Rgveda 1.68-70:
Parasara Saktya’s Vai§vanara Cycle,” 2016).

1.68 Agni

Note that Hoffmann tr. the entire hymn (1967: 141—42) because it contains 10
injunctives. I agree with Hoffmann’s tr. of these forms as presents, although I do not
think this requires a Zeitlos-type interpretation.
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1.68.1: For this interpr. of srindn, which lacks overt object, see Narten 1987: 281
(=Kl1Sch p. 351).

Rather than taking aktiin as a second object with vy iirnot, I make it an acc. of
extent of time, as it often is elsewhere (e.g., V.54.4).

On the metrical shape of cardtham see 1.66.9.

1.68.2: The second half-verse does not work as Dvipada Viraj, since it would have
padas of 4 and 6 syllables. It has long been suggested (for reff. see Old SBE and HVN
comm., both ad loc.) that putting devo devdnam in the opposite order would fix this
problem. However, Old argues in the Proleg. (97) that this is unnecessary, that
Dvipada Viraj has an affinity to Tristubh, and that this line, though 10 syllables,
configures itself nearly as a Tristubh. See 1.67.9 above.

The verb pdri ... bhuvat lacks overt object, and various suggestions have been
made. I assume that its object is the same as the object of 1cd “the still and the
moving.” Hoffmann (sim. WQG) tr. the verb simply as “iiberragt” (stands out), but this
interpr. ignores the emphasis on “encompassing” in this set of hymn (see disc. ad
1.65.3).

The unaccented gen. pl. esam presents a problem similar to that posed by
asam in vs. 7, though I account for them in different ways. Given its lack of accent,
esam should be a pronominal, not adjectival, demonstrative, but it appears to be
construed with visvesam ... devdanam ‘“of all these gods.” Because devdnam is fairly
distant from both esam and visvesam and appears to be bound to immediately
preceding devdh, 1 would now take esam ... visvesam together, separate from
devdanam and emend the tr. to “When alone of all these, the god among the gods,
encompasses ...” Though it may be difficult to maintain this in the face of vs. 7, as |
argue in the forthcoming article cited above, the poet is doling out the genitive
plurals here and does not want to specify that “these all” are the gods until the last
minute, since masc. pl. “all” in this hymn otherwise refers to the unified worshipers
of the Vai$vanara fire.

1.68.4: The publ. tr. has “All have a share in divinity and its name.” I would now
replace this with “... your divinity and your name.” As I argue in the art. cit., the “all”
literally share the name VaiS§vanara.

The contrast between joint enterprise of those unified by the Vai§vanara fire,
expressed by bhdjanta visve, and the separate actions of each of the members,
expressed by évaih, is the theme of this verse as well as vs. 8.

1.68.5: The logical and syntactic connections between the nominal expressions of ab
and the clause in cd are not clear. Ge simply pronounces ab elliptical and suggests
supplying cakruh from cd, while Re supplies “(telles sont/est)”” with the two phrases.
My assumption is that the promptings and vision of truth are the indirect cause of the
actions in cd by defining the proper tasks that all should perform throughout their
lifetimes.
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1.68.7: There is a syntactic problem in cd that is ignored by all tr. as far as I can see,
though Old treats it briefly (ZDMG 61 [1907]: 829 = KISch p. 260; see below): the
fem. gen. pl. demonstr. asam is unaccented. Oblique forms of the aydm
demonstrative are unaccented when used pronominally, but accented when used
adjectivally. The two accented forms of asdm appear with NPs, piirvasam ...
svdasinam ‘“previous sisters” 1.124.9 and visdm .. dbhayanam ‘“fearless clans” X.92.14,
and unaccented asam (25x) is always pronominal (for VII.34.10 and X.75.4 see disc.
ad loc.) Yet all interpr. of our passage construe asam with rayinam (e.g., Ge [/WG]
“der Herr dieser Reichtiimer,” Re “le matitre de ces richesses’). This produces
another anomaly: rayi- is overwhelmingly masculine and should not be modified by
a feminine demonstrative. (On supposed fem. rayi- in 1.66.1 belonging to this group
of hymns, see disc. ad loc. It need not, and in my opinion is not, feminine there
either.) Although it introduces some complexity, I therefore think that asam “of these”
must stand for a different feminine noun also construed with pdti-. The problem then
is what noun? It should already be present in the discourse, since unaccented forms
of aydm are anaphoric, but there are no obvious candidates — indeed, no candidates at
all if we limit ourselves to overt feminine plurals in the previous verses of this hymn.
However, an underlying feminine referent can be generated from the context. I see
two possibilities. 1) From dpatya- ‘progeny’ in the phrase mdnor dpatye we can
generate the synonym, fem. praja- ‘offspring’ — note their juxtaposition in 1.179.6
prajam dpatyam. The gen. pl. of prajd- does not occur in Vedic (indeed no gen. pl. to
a root noun in -a does; see Macdonell VG), presumably because it should be prajim
and identical to the acc. sg. (though with possible distracted 2™ syllable). By this
interpretation Agni would essentially be praja-pati. 2) More likely, in my view: the
underlying noun is vis- ‘clan’. Although no direct reference to clans is made in the
hymn, as I point out in the publ. intro. and argue in more detail elsewhere (Jamison
Klein Fs., 2016; see above), the repeated visve ‘all’ triggers a pun with vis- in this set
of hymns (see esp. .70.4) and so would be present in the minds of the poet and his
audience. Agni is regularly called visam pdti- and vispdti-, sometimes at the same
time — e.g., Il1.13.5 hétaram vispdtim visam, which also contains hotar-, as also here.
The mention of Manu might also have triggered the association; cf., e.g., V.4.3 visam
kavim vispdtim manusinam ‘“‘the poet of the clans, the clanlord of the (clans) of the
sons of Manu.” If this solution seems too fussy, it is possible to follow Old’s
explanation of the lack of accentuation (see ref. above): that @sam does not modify
rayindm but anticipates it (‘“he is the master of them, of the riches”), while being
anaphoric to sg. rayim in 6d. This does not eliminate the gender issue, however, and
also seems over-tricky. The esam ... visvesam ... devanam of vs. 2 makes some
problems for my interpretation here, but see discussion there.

1.68.8: This verse has given rise to a number of different interpretations, which
cannot be discussed in detail here. I interpret it in the framework of Proferes’s
treatment of the joint clan-fire (see publ. intro.; also Fs. Klein), which must be
kindled and tended by members of the separate clans working together. This
cooperative and reciprocal enterprise is expressed by the phrase mithds taniisu
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“mutually among themselves” (at least in my interpretation; it has received varying

tr., but with most rendering taniisu as ‘bodies’), sdm janata “they agree, act in unison”
to the resonant lexeme sdm ¥ jiia (see publ. intro. to 1.68 and esp. 1.68.9), and by the
middle voice of ichanta “they seek (from each other).” The rétah they seek is, I think,
the means of kindling the fire, though I admit that this is not a usual sense of that
word. Again, as in 4cd, there is a contrast between joint action (sdm janata) and each
individual’s contribution to it (svair ddksaih).

1.68.9: This verse returns us to vs. 3; the b-padas of both are identical: krdtum jusanta
“They take pleasure in your/his resolve.” In vs. 3 the subject is “all”’; here we can
assume that the unidentified subject here is “all” as well, and, since vs. 8 follows
easily on vs. 7, we can superimpose “all” as subject there too. In vs. 3 the “all” found
this pleasure when Agni was born in cd; the parallelism between vs. 3 and vss. 8-9
supports my view that vs. 8 also concerns the kindling of the fire, and the birth
metaphor of 3cd (jdnisthah ‘you are born’) further supports my suggestion that the
rétah ‘seed’ of 8a refers to the means of begetting the fire.

1.68.10: As Hoffmann points out, vi ... aurnot is the only augmented form in the
hymn and is esp. striking because it forms a ring with vy irnot in 1d. The use of a
clear past tense form seems to me to mark the conclusion of the ritual kindling of
Agni and the attendant distribution of largesse. In other words, like so many final
verses it summarizes the ritual activity whose general description precedes it. The
final half-verse, in which Agni decorates the vault with stars, may seem out of place,
but it also forms a ring, thematic not lexical, with vs. 1, where Agni approaches
heaven and performs his tasks through the nights: the vault (ndkam) reprises heaven
in lab, and the stars are appropriate to the nights.

Strictly speaking, rdyah is acc. pl., not gen. sg. (raydh), and a more literal
translation would follow Ge’s “Er schloss die Reichtiimer, die Tore (dazu), auf,” or —
to match my tr. of 1cd and accommodate English idiom — “he disclosed riches,
opened wide (its) doors.” However, Old strenuously argues that it should be
interpreted as gen., and certainly the idiom rayo diirah (with the correct accent) is
found nearby in Parasara’s oeuvre (I1.72.8)

What exactly is meant by Agni’s decorating heaven with stars is unclear.
However, in a similar passage (IV.7.3) Proferes (p. 27) argues that the stars in the
sky represent the domestic fires distributed though many households.

1.69 Agni
As discussed in the publ. intro. and in the art. cit., this hymn is twinned with 1.68.

1.69.1: The etymological figure sukrdh susukvdn is not as redundant as it seems,
because both forms are found in similes with the sun — svar nd sukrdam (11.2.7,
IV.45.2) with the adjective and svar nd susucita (11.2.10, X.43.9) with the perfect —
both are found together in X.43.9 svar nd sukrdm susucita. In other words, since the
similes "like the lover of Dawn" and “like the light of heaven” have the sun as their
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underlying referent, at least one of the ¥ suc forms is, as it were, bound to it
formulaically.

1.69.2: This verse is parallel to its twin in 1.68, with the same verb: #pdri ...
babhiitha [/bhiivat 68.2]... ; the emphasis on Agni’s status among the gods (devo
devanam 68.2, devdanam pitd 69.2); and an instr. in -tva (mahitvd 68.2, krdtva 69.2),
though to non-parallel stems (mahitvd-, krdtu-). It is therefore surprising that tr. do
not note the parallelism of the two verses or necessarily treat them in the same way.
In particular, both Ge and Old (SBE) take the pdri...bhiivat in 68.2 as ‘encompass’,
but pdri ... babhiitha in 69.2 as ‘be superior, excel’. (Re tr. both as ‘encompass’ and
WG both as ‘excel’.) Given the focus on encompassing/surrounding in this set of
hymns (see disc. ad 1.65.3 above), I think both lexemes should be tr. the same way,
and each requires an object to be supplied. In 68.2 I supply “the still and the moving”
from the previous verse; here I would use the conjoined world-halves, also from the
previous verse.

The poet handles the parallelism between the two verses in almost a
syncopated fashion. As just noted, each verse contains the idiom pdri v bhii; in 69.2
this is contained within the first hemistich, whereas the finite form bhiivat opens the
second hemistich in 68.2. But 69.2 has the almost identical form bhiivah in that same
position, but not as part of the idiom (see also bhiivat 1.67.2, 65.3). As Hoffmann
argues (e.g., 1967: 236-37), bhuvah, bhuvat are formally ambiguous, both injunctive
to the thematic aorist and subjunctive to the root aorist of v bhii. In the publ. tr. I
render bhiivah in 1.69.2 as a subjunctive, but now I am inclined to take it as a
presential injunctive “you become...” parallel to my interpretation of bhiivat in 68.2.

1.69.4: 1 supply mitrdh ‘ally’ on the basis of a number of similar formulaic phrases:
jdne mitré nd X.22.1; mitrdm nd jdne VII1.23.8 (of Agni); mitrd iva ... jane 11.4.1 (of
Agni). This would be via the collocation mitrd séva; cf. nearby 1.58.6 mitrdm nd
sévam divydya janmane “favorable like an ally to the divine race,” also of Agni, with
a different word for ‘people, race’ (cf. also sévam mitrdya X.113.5, a diff.
permutation). Note also, two hymns previously, 1.67.1b mdrtesu mitrdh, where
mdrtesu is a reasonable equivalent to jdne.

ahiirya- is a hapax, universally taken to belong to v hvr ‘go crookedly, go
astray’; although this derivation is not impossible, it leads to some forced tr. (e.g., Ge
Durchgiinger [‘bolter’, of horses]). I take it rather as the gerundive to the set root v h7
‘be angry’.

1.69.5: The phrase viso vi tarit is variously interpreted. The first issue it raises is
whether to take the acc. visah as direct object (so Ge, Re, WG) or to construe it with
the preverb vi as acc. of extent of space (Old SBE). Both usages are attested for vi

Y 17, but it is worth noting that the latter usage is found in Paragara’ oeuvre using the
same form vi tarit (1.73.1), and I adopt it here. In the simile, “traverse the clans” may
refer to the year-long journey of the horse ultimately sacrificed in the A§vamedha. In
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the frame it reflects the idea of the VaiSvanara fire spread through all the clans, not
limited to a single household or small family group.

1.69.6: The intrusion of the 1% sg. speaker through dhve “I have summoned” is
remarkable. Who is he? Although ordinarily in the RV the default referent of a 1* ps.,
esp. a 1* sg., is the poet, I wonder in this instance if it is not the leader of the united
forces, the Kriegskonig, calling the clans and their leaders and best warriors to unite
them for action.

My tr. differs syntactically in several ways from most tr., though it agrees
with Re in both. First, I do not construe instr. nibhih with sdnilah (“of the same nest
with the men”) but as an independent instr. of accompaniment. This would be the
only ex. of sdnila- with an instr. By specifying “the clans along with their men,” the
poet both refers to the whole social group and singles out its most conspicuous and
important members, perhaps the vispdti-s.

Second, I take devatvd as an instr. sg., not acc. pl. neut. with visvani. There
are several reasons for this. The first verse of the next hymn (I.70.1) contains the
same phrase visvany asyah, without further specification, and if at all possible the
two phrases should be rendered in the same way. Moreover, as Re points out, no
direct cases of the plural are attested in this type of derivative. It’s also the case that
Agni is characterized by instrumentals in -fva in this group of hymns (mahitvd 1.67.9,
68.2; kratva 1.69.2), and his divinity is emphasized (1.68.2, 4, 69.2). I am, however,
given pause by several passages containing devatvdm (sg.) ¥ (n)as: 1.151.9 nd
devatvdam pandyo nanasuh ... and II1.60.2 téna devatvam rbhavah sdm anasa.

1.69.8: The first hemistich has 11 syllables and is best interpreted as a Tristubh, with
HvN.

The verse is otherwise problematic, and my interpretation differs sharply
from that of others. The crucial point of difference is dhan, which is universally
taken as the 2™ sg. impf. of v han ‘smite’. This seems to me contextually very
unlikely: v han is a very rare verb with Agni as subject, and when it is found, it is
almost always of Agni’s special form as rakso-hdn- (see IV.3.14, V.2.10, V1.16.29,
and with a different object V.4.5). The context does not favor a verb of violence, and
I find it hard to believe that ¥ han would be attributed to Agni out of the blue, esp.
without specifying an object and esp. announcing this action as his particular
“wondrous power” (ddamsah). Instead I take it as the loc. sg. of dhar ‘day’, in the
formula samané dhan “on the same day” (cf. 1.34.3, 186.4), with the samané
suggested by (or suppressed by) adjacent samanaih. (Something like this possibility
is considered by Old in his n. in SBE and attributed to Aufrecht in Noten.)

The major argument against this interpr, as far as I can see, is the double ydd,
which is unusual under any interpretation but passes better with two verbs (ydd dhan
... ydd ... vivéh) than one. I do not have a good solution for this doubling. Either it is
rhetorical or simply pleonastic, or it marks off nibhih ... yuktdh as a quasi
circumstantial clause: “This is your wondrous power, that (ydd 1) on the (same) day,
when (ydd 2) yoked with the same men, you ...” But I know of no parallels for such
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a usage. Another argument for seeing v han here, made by Old (Noten), comes from
X.147.1, which contains both dhan and vivér apdh (see immed. below), but I do not
think that very late hymn, dedicated to Indra, should overly influence our
interpretation of this passage.

With Old (SBE and Noten) I read vivér dpamsi, against Pp. vivé rapamsi;
Old’s parallels are very persuasive, and this analysis does not require a change in the
Samhita text. Ge’s tr. appears to follow the Pp. reading, however, as does Re’s,
though in his n. he accepts Old’s reading.

1.69.9: The first pada is identical to 1b and thus forms a ring.

Gr, Ge, Re (apparently), and Lub take usrdh as gen. to usdr-, but since there
exists a robust stem usrd- ‘ruddy’, I see no reason not to take it as nom. sg. to that
stem, esp. since vibhdvan- doesn’t otherwise take a gen.: the three passages Ge
adduces are not compelling.

As discussed in the publ. intro., I do not follow the standard interpr. of
sdmjiiata-ripa-, i.e., “having (his) well-known form,” since the idiom sdm ¥ jiia has a
quite specific meaning ‘come to agreement’. The idiom is distinctive enough, and the
compound is heavy enough, that that idiom is surely meant, esp. because it appears in
finite form in 1.68.8. Instead of being an anodyne description of the fire, this is a
meaningful characterization of the shared clan-fire as the symbol of, and the product
of, the mutual and unified ritual activity of the clans. Unfortunately, to render this
comprehensibly in English requires a heavy and awkward locution.

The referent of asmai is not entirely apparent. The standard solution, going
back to Say, is that it is the sacrificer. This is basically correct. However, the lack of
accent on the pronoun should require that the referent is already present in the
discourse. I suggest that it is to be found in the 1* ps. subject of dhve “I have
summoned” in vs. 6, a subject that may be one of the ritual participants or, as
suggested above, the Kriegskonig. Switch between persons is of course extremely
common in the RV.

1.69.10: The phrase diiro vy invan echoes vi ... aurnod diirah, which opens the last
verse of the preceding hymn (I1.68.10) and which itself forms a ring with vy iirnot of
1.68.1.

The tmdna ‘by himself/themselves’ must refer to the priests; since Agni is
regularly the subject of ¥ vah, as the conveyor of oblations to the gods and of the
gods to the sacrifice, it is here emphasized that others are conveying him.

The last hemistich is identical with the last one of 1.66.10, which itself forms a
ring with 1.66.1. This set of hymns is very tightly knit together! As argued in the art.
cit., this verse marks the completion of the fire’s transformation into the Vai§vanara
fire. Since that fire is identified with the sun, “all cry out on seeing the sun” is a
expression of the unified group’s first sight of and recognition of the fire that
symbolizes their unity — which has been presented to them by the priests who carry it
and throw open the doors for it to be seen in 10ab.
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1.70 Agni
Again, for detailed discussion of the thematics of this hymn and its relation to
the two that precede it, see the publ. tr. and the art. cited above.

1.70.1: It is perhaps appropriate that this last hymn in the Vai§vanara series begins
with the martial verb vanema “may we vanquish,” since the function of the
Vai$vanara fire is to unite the clans as a force to oppose its enemies.

The Pp. reads manisd; most tr. read manisd(h) (see Old’s disc [Noten]).
However, I take it as both an instr. sg. -d@ and acc. pl. -dh, with the poet, as so often,
taking advantage of potential ambiguity. This double reading is supported by 1.73.9
(also Parasara’s work), which contains the athem. opt. vanuyama corresponding to
them. vanéma here and three pairs of instr. + acc.: drvadbhih ... drvato nibhir nin,
virair virdn vanuyama ‘“Might we vanquish steeds with steeds, men with men, and
heroes with heroes.”

1.70.3: sthatdam and cardtham are pseudo-genitive plurals to this merism much
favored by Parasara. There’s no orthodox way to generate them morphologically;
Re’s suggestion that sthatdm is a compromise between *sthatram and something that
looks more like a gen. pl. and that cardtham simply copied it seems a reasonable
proposal, however sketchy the details.

1.70.4: A verse subject to numerous clashing interpretations. To deal with ddrau first
— Ge cites several passages in which Agni is born from or is the son of a/the stone. I
think it also likely that it is meant to contrast with duroné; the fire in the house is
actual and visible, while the fire in the rock is merely latent and not easily acquired.

Most tr. take the two hemistichs as independent units, which then necessitates
supplying something (what depends on the tr.) to make ab an actual clause. I prefer
to take the whole verse as a single clause, with svadhih as the predicate, whose
complement is asmai (‘... is very attentive to him [=Agni]”).

This leaves the enigmatic expression visdm nd visvo amitah. Most tr. want
this to refer to Agni; hence their interpretational separation of the two half-verses. I
think rather that it refers to those who serve Agni, both gods and humans. The two
groups are expressed in different ways and the connection between them is
actualized by a pun on vis- ‘clan’ and visva- ‘all’; this pun in turn makes the secret
connection with Vai§vanara, the clan fire (see Proferes p. 48). In the phrase, visvah
can be read both with amftah (“every immortal”’) and with the gen. pl. visam “every
(one) of the clans,” thus providing an indissoluble link between the mortal and divine
realms. And the nd makes clear that gods are exactly like men in their devotion to
Agni. I am reasonably convinced that this is the correct interpretation, but it does
trouble me that it is apparently identical to Max Miiller’s (as reported by Old, SBE
n.), “To him also who dwells in the rock and in the house, every immortal like every
one among men is well disposed.”
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1.70.5: The interpretation of ksapdvant- as ‘earth-protector’, containing a zero-grade
form of the archaic noun ksdm- ‘earth’, goes back at least to the Petersburg
dictionary and is the overwhelming consensus in Western scholarship (see EWA, s.v.
ksam-). However, a connection with the root noun ksdp- ‘night’ has a more ancient
pedigree: the Pp. divides the word ksapd ‘van, and Say comments ksapeti ratrinama |
ratriman [ agneyt vai ratrih. At the very least we have a potential pun, and this pun is
actually realized in this hymn, since vs. 7b, two verses later, contains the relatively
rare root noun ksdp-. Though vs. 5 has no mention of night and ‘earth-protector’
works fine in that context, the surfacing of ksdp- ‘night’ so soon after might make the
audience reconsider and produce a secondary semantic association for ksapdvan.
With a suggestion of Scarlatta (1999: 303), we could then analyze ksapdvant- as
based on a syntagm with original predicative instrumental (ksapd “[he is] with
night”), which was then provided with a -vant- possessive suffix. Scarlatta (1999:
303) also suggests other ways to incorporate ksdp-‘night’, e.g., by haplology from
*ksdpa + pd- ‘protecting by night’ (his reconstructed initial accent reflects a posited
adverbial acccent shift from inst. ksapd; see p. 303 and n. 452). The exact details
matter less than the fact that the Vedic audience could likely see a pun in this word,
between ksa- as a combining form of ksdm- ‘earth’ and ksap- ‘night’. The publ. tr.
“protector of riches on earth” reflects the standard Western interpr., though with an
adjustment to incorporate rayindm; I do believe that the pun on ‘night” was available
to the audience, however. (See also X.29.1 and Jamison 2015 [Gerow Fs., ITHS 19].)
It should also be noted, however, that the analysis ‘earth-protector’ for ksapdvan is
reinforced in the next vs. (6ab) by an apparent paraphrase etd ... bhiima ni pahi
“protect these worlds.” The poet seems to be even-handedly offering alternative
views of ksapdvan.

Most tr. take ab as a nominal clause with suppressed dative (asmai or the like),
the antecdent of the ydh of the rel. cl. (“Agni is the protector ... [for him] who...”). ]
follow the interpr. of Velankar (1993: 41), who takes ddsat as the verb of both main
and relative clauses, accented in the former because it is initial in its pada (and in a Af
clause), in the latter because it’s in a subordinate clause. This grammatical and
semantic reciprocity would match that of the (asmai ...) asmai, where the first,
suppressed dative refers to the worshiper and the second overt one to Agni. The
theme of reciprocity is prominent in this hymn group.

1.70.6: mdrtan is almost surely an irregular gen. pl., rather than the acc. pl. it appears
to be. (Though “knowing the races of gods and (knowing) mortals” is possible, the
tight formulaic connection between gods and men/mortals throughout the RV
strongly favors the gen. pl.) Whether it is an archaism or is simply following the
morphologically sketchy lead of sthatdm ... cardtham in vs. 3 cannot be determined.

1.70.7: The phrase pirvih ksapo viripa(h), lit. “many nights of differing form,” is
convincingly taken by most commentators as an elliptical pl. for “... nights (and
dawns)...,” since viripe regularly modifies the dual dvandva ndktosdsa ‘night and
dawn’, including in Parasara’s 1.73.7. (See Old’s lucid presentation in SBE n.) Most
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tr. take it as the nom. pl. subject of vdrdhan, but, with Ge, I take it as an acc. pl.
expressing extent of time, supplying a pronominal subj. ‘they’, picking up “the races
of gods and men” in the previous vs. Either interpr. is possible, and there is little to
tip the balance one way or the other. Old argues that under the nominative interpr.,
which he favors, ksapdh should probably be accented *ksdpah (there are no other
nom. pl. forms), and the need to account for the wrong accent (if such it is) and the
fact that almost all occurrences of ksapdh express extent of time (save for VIII.41.3,
where it’s a direct obj.) might favor the acc. interpr.

With essentially all Western commentators starting with Benfey, I read
cardtham for the Pp. ca rdtham, producing yet again Parasara’s beloved, but
morphologically troubled, merism “the still and the moving.” With most tr. I take it
as neut. sg. and a second subject of vdrdhan (adjusted for number), though Ge
interprets it as a gen. dependent on the “Keim” he supplies.

The ppl. prdvita- always means ‘impregnated’ (of females) or, as here,
‘conceived’ (see Scar p. 501); WG’s “den vom Rta gesuchten” seemingly rests on the
root etymology to ¥ vi ‘pursue’, without taking into account the idiom.

1.70.8-9: See Proferes (pp. 47-49), esp. for the identification of the Vai§vanara fire
in particular with the sun, and the publ. intro. and the art. cit, esp. for the encoding of
the Vai$vanara fire by the successive grammatical subjects visve (9cd) and ndrah

(10ab).

1.70.9: Note the vocabulary associated with human kingship: prdsasti- ‘panegryic,
laud’ and bali- ‘tribute’. Since kings receive prdsastis rather than bestowing them
and since the verb dhise is medial (whatever else it is morphologically), the tr. of Old
SBE and Ge whereby Agni bestows the prdsasti (e.g., Ge “du legst Wert auf die
Kiihe, auf die Holzer”) seem incorrect to me, esp. with the semantic bleaching of
prdsasti to ‘worth, value’ (Old ‘excellence’). Although the phrase is distinctly odd, I
think the point of “you receive/acquire a laud among cows and firewood” is that both
the butter oblations represented by the cows and the firewood make noise when in
contact with fire, and this noise can be interpreted as an audible expression of praise.
For another instance of prd v sams in Parasara’s oeuvre, see 1.73.2.

1.70.9-10: See Proferes (pp. 48—49) on these contrastive verses. Note the
complementary bhdranta |/ bharanta beginning 9¢ and ending 10d respectively. Their
relationship and their semantic contrast is emphasized by the vi(...)s: bhdranta
vi(sve)... vi ... bharanta.

1.70.10: Neither of these hemistichs produces two proper Dvipada Viraj padas. The

first divides into 4 / 6 and presents as a Tristubh lacking a syllable; the second has 11
syllables and is simply a Tristubh, though with an irregular break.
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1.70.11: What referent to supply with the adjectives sadhiih and grdhniih isn’t
entirely clear. I follow Ge with ‘horse’, because sadhii- several times modifies horses
(see Ge’s cited parallels), though Re’s ‘warrior’ is equally plausible contextually.

As disc. in the art. cit., I do not believe, with Old (SBE, Noten) and others,
that this verse is a later addition. Rather it is a summary verse of the whole three-
hymn Vai$vanara sequence, or even of all of Parasara’s Dvipada Viraj hymns to
Agni, and describes the VaiS§vanara as the ideal warrior and leader for the united
clans embarking on a joint enterprise.

L.71 Agni

1.71.1: The meter of this first verse almost serves as a transition from Parasara’s
Dvipada Viraj hymns that precede it to his Tristubh ones beginning here (-1.73), as
all four padas (as well as 2a) have openings of 5 (as if in Dvipada Viraj) and the first
two are syntactic units. The hymn then settles down into a pattern of mostly 4-
syllable openings.

The underlying fem. subject of this verse is universally taken to be the fingers
of the priest producing fire by friction from the kindling sticks. The qualifier sdnilah
can be read with both the simile and the frame: the fingers belong to the same hand
as the co-wives do to the same household. So Ge, etc. The sexual innuendo fits the
friction context well, in addition to setting the stage for the incest theme to come.

The object phrase Sydvim drusim *“the dusky and the ruddy [fem.]” is
generally taken to refer to night and dawn (although Old [SBE and Noten] wishes to
emend the text to fem. nom. pls. modifying the sisters, a generally bad idea). The
identification with night and dawn is certainly supported by II1.55.11, adduced by Ge,
etc., with the same vocabulary. However, it would essentially duplicate the simile of
d (“they delighted in night and dawn, like cows in dawn”), a clumsiness that seems
uncharacteristic of Parasara, and one also wonders why the fingers would care about
night and dawn. I think, instead, that this is another of Parasara’s tricks, using color
terms associated with the two time periods to pick out another referent entirely,
namely the ardni- (fem.) ‘kindling sticks’, which the fingers should care about, since
they are manipulating them. The color differentiation is a little odd, but I don't think
it's entirely out of the question. In X.184.3 the kindling sticks are called 'golden'
(hiranyayr), and one can imagine that as the fire begins to catch hold, the upper stick
might glow red, while the lower one would be wreathed in dark smoke.

1.71.3: A difficult verse with a discouragingly large number of competing
interpretations. In outline, though not in detail, I follow Ge’s interpretation: pada a
concerns the production of poetry and the poetic vision by our side, in contrast to the
poetic visions of the stranger, our rival, in b. After the stranger’s attempts are gotten
rid of, the topic returns in cd to our poetic products, which have success. (WG
basically follow Ge, while Old [SBE] and Re take b as coreferential with cd.)

The first hemistich, esp. its first pada, is highly alliterative and rhyming:
dddhann rtdm dhandyann asya dhitim, dd id aryé didhisvo vibhrtah. The two
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parallel 3" pl. verbs dddhan and dhandyan technically do not match in mood, since
dddhan should be a subjunctive (the injunctive to this redupl. pres. should be either
*dadhat or dadhur, and the subjunctive of the latter verb should be dhandyan; see
Hoffmann 1967: 271 n. 13, who produces a tr. with subjunctive contrasting with
preterite). However, in this context I think dddhan was created as a nonce injunctive
to match the two an sequences in dhandyan. The subjects of these verbs are
simultaneously the Angirases and the current poet-ritualists; the injunctive
conveniently elides the difference between past and present action.

The beginning of b, dd id, generally has temporal value (“just after that”) and
is so tr. in the publ. tr. But Parasara uses the expression in causal value in 1.67.8 and
1.68.3, and a causal value is possible in the next verse (71.4); such an interpretation
works better here, and I would therefore change the tr. to “because of that ...” The
launching of their own poetic vision by our side scatters the visions of our opponents.
The sentiment, but not most of the vocabulary, echoes that in 1.70.1, where the ari- is
also the opponent.

The desid. adj. didhisii- to v dha is based on the middle value of that root
(‘acquire’); so Heenen p. 165, though I do not subscribe to the additional semantic
baggage Heenen attaches to the stem. It means ‘desirous to acquire’, hence ‘greedy,
voracious’. With most tr. I assume a pl. of dhiti- as the referent.

Just as the injunctives of pada a can have either presential or preterital value,
the lack of verb in b allows the temporal value to be set by the preceding clause,
hence applicable both to the current ritual situation and its mythological model. The
publ. tr. might be changed to “are/were dispersed.” There is no agreement on what
vibhrtra- means here, but vi v bhr generally means ‘disperse, pull apart, carry away’,
and the form also needs to be considered in conjunction with vibhrtah in the next vs.

The “unthirsting” dhiti- belonging to us/the Angirases are implicitly
contrasted with the voracious ones of the ari-, as Ge, etc., point out.

With Gr, Old, Re, I take apdsah as a nom. pl. fem.; Ge (/WG) rather as a gen.
sg. masc. referring to the singer/priest. This is certainly possible and would provide a
neat contrast to the gen. sg. arydh of b. I would prefer, however, to keep the possible
reference to the Angirases alive.

I would prefer not to take devdn in d as a truncated gen. pl. construed with
jdanma (or as a second acc. with vardhdyantih “strengthening the gods, their race”);
therefore, despite the pada boundary, I take it with dcha, which frequently governs
devdn (so, apparently, also Re); cf. esp. 1.132.5 (=139.1) devani dcha nd dhitdyah,
which is our underlying phrase.

1.71.4: Another difficult verse, though it is clear that it alludes to the theft of fire by
Matari$van in the first hemistich. This theft is expressed through word play: the
verse begins madthit, which can mean either ‘churn, rub’ (to produce fire) or ‘steal’.
In this Agni context, esp. given vs. 1, which concerns the churning of fire, ‘churn’
would be the most likely reading — and so it is tr. by Ge, Old (SBE), and Proferes
(2007: 31). But the name Matari§van ends the pada, and this mythological allusion
would tip the balance towards ‘steal’ (so Re, WQG).

116



The real problem comes in the middle of that pada: the ppl. vibhrtah. This
form should mean ‘dispersed’ or ‘carried away’, and grammatically it should modify
matarisva. However, sense would require it instead to qualify fire, the underlying
direct object in the clause; fire is often carried away and dispersed in various
locations. Cf. vi ... bharanta in the preceding hymn 1.70.10 and discussion there, as
well as the passages adduced by Old SBE, n. to vs. 4. There is no solution that
satisfies both sense and syntax. Ge suggests it's a transferred epithet, from Agni to
Matari$van; this seems a description of the problem, not a solution. Old suggests
simply displacing it rightward to read it with the assumed subj. of pada b, namely
Agni (“When Matari§van had produced him by attrition, he ... who was brought to
many places, has come to every house”), and WG apparently follow, but this kind of
extraction from one clause and insertion in another is not syntactically possible in my
opinion, esp. given that in its clause it is placed between the acc. referring to Agni
(im) and the nom. matarisva, so that its grammatical affiliation is emphasized. Narten
reports a clever suggestion of Hoffmann’s, that the vi- is really ‘bird’, and the form
means ‘carried by a bird’ (“Das vedische Verbum math,” n. 38 [=KISch p. 23 n. 38]),
but Matari§van should no more be carried by a bird than be dispersed. In the end the
least jarring rendering is Re’s “s’étant transporté ca et 1a,” presumably referring to
Matari§van’s journey. My “borne away” reflects a similar notion, and I also toyed
with the possibility that “carried away” may have the same extended meaning as the
English idiom, namely, “overcome with excitement.” No doubt ParaSara recognized
the trap he was setting, forcing the audience to find a way to interpret vibhrtah with
Matari$van rather than with the far more natural Agni.

As noted above, the subject of the next pada must be Agni, established “in
every house” (cf. V.11.4, X.91.2). Because of the accent on bhiit, the clause must be
parallel to pada a and is not the main clause, which is introduced by dd im in c.

On the second half of the verse see Proferes 2007: 30-31. Agni’s role as
messenger is of course well known: he travels between gods and men, heaven and
earth. This regular route may be prefigured here by Matari§van’s theft in a, for
elsewhere it is clear that M. stole fire from heaven (e.g., 1.93.6). It is also said that M.
bestowed the stolen fire on Bhrgu (see nearby 1.60.1), and so the epithet bhigavana-,
whatever its morphology, is apposite. What is unfamiliar is the simile, in which Agni
serves as messenger as if for a more powerful king. According to Proferes, Agni is
here “depicted ... as the symbol of the presence of a leader’s authority within each
household.” I’'m not sure, because Agni’s diitd role involves traveling, not staying
put. I am inclined to think the simile was generated simply from ditityam and is not
meant to apply directly to Agni and his relationship to royal power.

1.71.5: This vivid account of the incestuous attack of Father Heaven on his own
daughter (elsewhere Dawn) comes as a surprise in this hymn. The connection must
be the fact that this incest led to the birth of the Angirases, who were the subject of
vs. 2 (and possibly vs. 3); this birth is mentioned in the other incest verse, vs. 8cd,
though without naming the Angirases. The other connection is that Agni, unnamed,
is the avenger in this verse, shooting Heaven as he released his semen into his
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daughter. Although the avenger is usually identified as Rudra on the basis of post-
Rvic passages (see Ge n. to vs. 5, Re, WG), I have demonstrated (Hyenas, 288-97)
that the original avenger was Agni. Note that dsta ‘archer’ is used of Agni in the last
verse of the immediately preceding hymn (I.71.11). I also take Agni as the subj. of
pada b: like a hunter on his prey, he creeps up on the pair, having noticed the
caresses (prsanyah) Heaven was bestowing on his daughter.

In addition I consider Agni to be the subject of pada a (with most tr.), but the
action there is harder to explain: how and why does Agni make the sap=semen for
Heaven if he disapproves of Heaven’s sexual designs on his daughter and in fact
punishes him for the rape? For one thing, fire is unlikely to produce anything we
might consider sap; in a naturalistic sense, making rdsa for heaven would seem to be
storing up rain. However, our notions of nature and Vedic India’s are often at odds.
That the same semen (or possibly its delivery agent, the penis) is called rvisi- ‘spark,
flare’ in pada d and, even more telling, is referred to as “blazing semen” (siici rétah)
in 8b, brings it into fire’s conceptual sphere. It may be that the flaring up of fire
produces Heaven’s semen. But what is Agni’s motivation? I’m afraid this remains
mysterious; perhaps it was involuntary, produced by the flaring up just suggested.

1.71.6: This verse returns us to the ritual here-and-now and is considerably easier to
interpret than the scraps of mythology in the previous two verses. Still, there are a
few puzzles.

The verb vi bhati ‘radiates widely’ is surprising, since its subject must be the
mortal worshiper, even though Agni (or occasionally Dawn) is ordinarily the subject
of this common verb. Old (SBE, repeated in Noten) suggests emending it to vi dhati
‘worships’ (in Old’s tr.). (I sometimes get the feeling that in the Noten Old felt the
need to stick with emendations he’d suggested in his far more free-wheeling SBE tr.,
even though in his later years he was otherwise very reluctant to emend.) But a
metaphorical sense of ‘radiate’ works fine in the passage, as Ge points out, citing
parallels like VI.5.5, also of a mortal worshiper. And this would be an instance like
vibhrtah in 4 in which the most natural referent of a word is not the grammatically
supported one.

Old (SBE and Noten) also proposes to read dat. usaté in b, or rather suggests
that the underlying form in sandhi was a dat. usatd, since the spellings usato dnu and
usaté dnu “‘belong to the inventions of Vedic grammarians” (SBE n. 2 to vs. 6). This
is certainly possible, but a gen. form usaté would reflect what we might call the
“proleptic” use of the genitive for dative to express indirect object: the reverence was
offered to you and so it is now yours. This colonization of the dative by the genitive
is very common both in Vedic and in Classical Sanskrit, and already here it may
reflect the weakening of the dative case that led to its disappearance in MIA. I
certainly see no reason to take the transmitted usaré as acc. pl. with dyiin, as Old
(Noten) and Ge (n. to 6b) tentatively suggest.

1.71.7: The second hemistich consists of two contrasting halves: in ¢ the speaker
complains that his (“our”) vitality (vdyah), the same vitality that Agni was said to
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increase in 6c, is not to be seen throughout his kinsmen; this leaves Agni as the sole
figure who will find solicitude (prdmati-) for him among the gods. Put thus, the
passage does not make much sense in English. It relies on the close relationship
between ‘solicitude’ and kinship (see esp. .31.9-10, 1.108.1, X.23.7, also adduced by
Ge) in the RV. The word prdmati- denotes the kind of care and concern a father
shows for his children (or sons) and is regularly associated with, and indeed
identified with, the pitdr- ‘father’ (see, e.g., [.31.9, 10, 14, 16) and secondarily with
the kin-group; cf. X.23.7 vidmd hi te pramatim deva jamivdt “for we know your
(fatherly) solicitude, o god, like that of kin.” Since in our passage the jami- has
proved disappointing, the poet turns to Agni for satisfaction. The question then is
what is the relationship between vitality and solicitude, which seem conceptually
distant. This is less clear, but the connection is also found in the prdmati-heavy 1.31
already cited; cf. 1.31.10ab tvdm agne pramatis tvam pitdsi nas, tvdm vayaskit tdva
jamdyo vaydm “You, Agni, are (fatherly) solicitude, you a father to us. You are
creator of vitality; we are your kin.” In the immediately preceding verse (1.31.9)
Agni is also called ranitkit- ‘body-creator’. The balanced pairing of tanitkit- and
vayaskit- in a paternal context suggests that in producing children the father creates
both the physical body and the intangible essence of life that together make up a
living being — ‘life-force’ might be a reasonable rendering of vdyas —and the father’s
prdmati- seems to be the catalyst that brings them together. Moreover, at least on the
evidence of our passage, vdyas- seems to be something that can be shared by the kin-
group, but in this case is not, and in such circumstances if one cannot rely on the
shared vitality of his relatives, he must look only to his father and his father’s
solicitude. For another association of vitality and the father in Parasara’s work, see
1.73.1.

The publ. tr. does not convey this very well. In ¢ I would replace “is not
widely perceptible” with “is not widely evident” or “does not appear throughout.” I
also question my supplying an object (vitality) with cikitvdn; I now think this simply
characterizes Agni as the perceptive one or indicates that he perceives the situation
as a whole. The same word cikitvin does seem to take an object in 5b, however.

Against the Pp. I prefer to take vidd as a lengthened 2™ sg. imperative rather
than subj. vidds, though there are no real implications either way.

1.71.8: The incest myth treated in vs. 5 returns here with no more clarity. The various
alternative treatments are too numerous to discuss here, so I will present only my
own version, some of whose details I have adopted from others. The first hemistich
describes again Agni as the avenger, loosing his weapon at Heaven in the midst of
the latter’s sexual encounter with his daughter. In pada a the #éjah, the sharp point of
the arrow, reaches the lord of men (=Agni, in my view), so that he can shoot it. I do
not understand why his preparation for shooting should be described thus, and in a
phrase dnat + ACC we might expect the acc. to express the target of the arrow.
Nonetheless, Heaven is not otherwise called nrpdti-, and it would be odd to give him
this positive epithet in this situation. For Agni as an archer whose arrow has a téjas-
see V1.3.5 sd id dsteva prdti dhad asisydii, chisita téjo ’yasa nd dhdram “He, just like
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an archer, has aimed (his arrow), about to shoot. He has whetted its point like a blade
of copper.” I take isé in this pada as an infinitive to v is ‘impel, send’ (others interpret
it as ‘to enjoy’); I then supply a form of this same verb in the next pada, which
otherwise lacks one.

Note that the product of this incest, the young troop (Sdrdham ... yiivanam), is
characterized as both ‘faultless’ (anavadydm) and ‘well-intentioned’ (svadhyam),
asserting their goodness despite the circumstances of their birth.

1.71.9: As mentioned in the publ. intro., the reason for including this verse,
containing the Sun and Mitra and Varuna but no mention of Agni, isn’t clear.
However, it may be that Mitra and Varuna, the guardians of the moral and ethical
order, and their all-seeing eye, the Sun, who observes all behavior, are brought in as
witnesses of the shocking incest of the last verse and the appropriate punishment
inflicted by Agni.

1.71.10: Another apparent non sequitur. I have nothing to say about the morphology
of the famous crux vidiih, which occurs also in VII.18.1 in the same phrase with the
same close sandhi (abhi vidiis kavih sdn). 1 do consider it a nom. sg., not acc. pl.

1.72 Agni

1.72.1: The lexeme ni ¥ kr, literally ‘make/do down’, idiomatically means to surpass
one’s opponent with regard to some quality by “putting” or “bringing” [them]
“down.” Indeed the English idiom “put down” is very close, but I chose not to use it
because it doesn’t convey quite the right sense with the right case frame. The verb
generally takes an acc. of the quality in question; the person who is outdone can be
either in the acc. (X.49.8), hence a double acc., or gen. (I1.23.12), and there is some
disagreement among tr. about which construction we have here, since vedhdsah
sasvatah can be either gen. sg. or acc. pl. Ge opts for the acc. pl. in the tr., but offers
the gen. sg. as alternative in his n.; Old, Re, WG choose the sg., as [ have done,
though for no principled reason.

The ndrya ‘manly powers’ in b contrasts both with k@vya in a and am#tani in
d. The first contrast would be between, roughly, warrior skills and verbal skills, the
second between human (though of course ni- can often be used of gods, too) and
divine. For the latter pairing note that the two acc. pls. are construed with similar
verbs: middle participles to reduplicated formations, dddhanah and cakrandh.

1.72.2: After the general proclamation of Agni’s universal powers in vs. 1, the hymn
turns to the myth of the disappearance and recovery of Agni.

The immortals’ inability to find Agni “among us” (asmé) is contrasted with
the success of the mortal who finds him “on the highest track,” presumably in the
realm of the immortals, in vs. 4.

The acc. phrase vatsdm pdri sdntam is ambiguous, since the participle can
either modify vatsdm (“the calf enclosing ...”) or take vatsdm as object (“enclosing
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the calf”’). Ge (WQG) interpret it as the latter, Old, Re the former. Ge is surely correct:
pdri santam elsewhere (IV.1.15, VI.17.5, adduced by Ge) qualifies the rock that is
the Vala cave and takes “cows” as its object; cf. VI.17.5c ... ddrim pdri gdh ...
sdantam ‘... the rock enclosing the cows.” Although in the usual myth of the
disappearance of Agni, he is hidden not in a rock but in the waters, this transference
of Vala phraseology is enabled here because Agni is called a calf, and cattle were
enclosed in the Vala cave.

There is slight phonological play in the phrase amfta dmiirah. Also note visve
amftah “all the immortals,” a variant of visve devdh. The use of this phrase is telling
because in Parasara’s VaiSvanara series (1.68.—70) visve is reserved to evoke “all
(men).” See discussion esp. in .68 and in Jamison Klein Fs 2016. 1.68.8 also contains
a pada-final dmiirah, there referring to men.

Although the perfect of ¥ stha without preverb is almost always presential
(see Kii p. 580), in this mythological narrative it must be preterital (or at least so tr.
into English), like the injunctive vindan in pada a; perhaps we can think of it as a sort
of “honorary” injunctive, whose temporal value is determined by context.

The form cdru (so Pp.; Samhita cdrv) is taken as a locative by Say (caru
caruni Sobhane). This unlikely analysis is followed explicitly by Ge and Old (SBE,
more doubtfully Noten) and implicitly by Re and WG. (Gr. takes it as an adverb.) I
take it rather as the neut. acc. it appears to be and an alternative locational expression
to the adjacent loc. padé paramé, supplying ndma ‘name’ on the basis of ndmani in
the next verse (3¢) and the frequency of the collocation cdru ndma. It’s worth noting
that cdru ndama can be hidden or secret (e.g., [1.35.11, 1X.96.16), and so it would be
appropriate to this tale of the hidden Agni. What exactly it would mean to take their
stand at his name is not clear, perhaps at the place where Agni’s name is invoked in
ritual performance. This would fit with the following verse. It’s also possible that if
Agni’s dear name is what’s at issue, then the padé paramé might be the highest word,
as well as or instead of the highest track. (See 6ab below.)

1.72.3: For my interpr. of the purport of this verse in a Tanunaptra context, see publ.
intro.

The identity of the subjects in this verse is disputed: Ge “die Erzviter,” Say
the Maruts, Re the gods. I consider this vs. a continuation (of sorts) of vs. 2 with the
visve amjitah still the subject. I have no explanation for the “three autumns.”

The interpretation of the verb form saparydn is quite problematic. It certainly
appears to be a subjunctive, and contrasts with the 3™ pl. injunctive saparyan that
Parasara places in the same pada-final position in 1.70.10. A subjunctive does not sit
comfortably in the dependent clause whose main clause contains a preterital perfect
(dadhire) and an augmented imperfect (dsitdayanta). Ge (also Re) compares vdardhan
in [.70.7 (which I take differently) and calls it the subjuctive “bei Zeitangabe” (n. to
1.70.7ab), whatever that means. He tr. it as a preterite. Hoffmann calls it a
“Konjunktiv in priterital Sachverhalt” (p. 244). Re “ont honoré et honoreront encore,’
attributing what seems to me a unique interpretation to the subjunctive. I consider the
form a straight preterital and have an admittedly quite ad hoc way to account of the

b
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apparent subjunctive. The present participle to this stem, saparydnt-, is found 7x
pada-final as nom. sg. masc. saparydn; | suggest that in order to make it clear that the
form here is not that pres. participle, the final vowel was lengthened, perhaps
redactionally. This lengthening has no metrical consequences, of course. The
lengthening did not happen in saparyan in 1.70.10 because it was unaccented and
couldn’t be mistaken for a participle. I am quite unhappy with this explanation but
even more unhappy with the idea of a subjunctive in this context.

1.72.4: 1 consider rodast a word play. It is of course a dual, referring to the two world
halves, but it also evokes rodasi, the consort of the Maruts. Properly speaking she
should be in the acc. sg., hence a putative rodasim, but this form is not attested. In
1.167.4 we find rodasi in acc. usage: the singular consort has simply been
grammatically assimilated to the dual world halves in all her appearances.

The intensive part. vévidanah could technically belong either to v vid ‘know’
or ¥ vid ‘find’, whose middle generally means ‘acquire’, and it is somewhat difficult
to know which root is supposed to be represented in Ge’s “Gehor finden bei” and
Re’s “trouvant-accueil pres de.” With Old and Schaeffer (p. 183-85) I take it with
‘find, acquire’, though I am somewhat puzzled by what the intensive part is supposed
to contribute — perhaps the sense of constantly keeping their acquisition close by; this
would work better for the consort than the two worlds. Schaeffer’s tr. (p. 185)
“nachdem sie die beiden hohen Rodasi gefunden haben” has no intensive nuance, and
she indeed suggests that the form does not really belong to the intentive, but is a
substitute for the perfect participle (*vividandh) on metrical grounds, hence her
preterital tr. I find this substitution hypthesis unlikely, given that the intensive is
quite a marked formation and the accent patterns of the two formations are different.

The Pp. reads rudriya (neut. pl.), not -ah with most tr. As Ge and Old (Noten)
point out, the Pp. reading is not impossible, but the masc. pl. works better. If the first
pada makes reference to Rodast, a nom. pl. referring to the Maruts makes better
sense.

Tr. differ on the interpretation of nemddhita; 1 render it as close to my interpr.
of its other three occurrences, ‘when facing the other side’, used of battle arrays
(VL.33.4, VII1.27.1, X.93.13). That it refers to men and gods being divided (so Ge,
WG) seems farfetched and ignores the evidence of the other identical occurrences
and inserts a referent (men and gods) that is simply not there.

The last pada echoes 2d, except it is Agni standing on the highest track, not
his pursuers.

1.72.5: On this verse as an expression of the Tanunaptra ritual see Proferes 2007: 59.
The verse begins with a form of the resonant idiom sdm ¥ jiia ‘come to an
agreement, act in harmony” that was so important in Parasara’s VaiSvanara cycle
(see 1.68.8, 69.9 and disc. there and in Jamison Fs. Klein 2106). Here it expresses the
unity not of all men, as in the Vai$§vanara cycle, but of the gods, even including their
wives. Or so I interpret it; Ge and Re thinks the group includes both gods and men.
This seems unlikely to me, in part because pdrnivant- only qualifies gods (except for
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pressed soma drinks in VIII.93.22). As I have discussed elsewhere, I do not think that
the Sacrificer’s Wife later called pdrni was yet established in the RV; she was only
being introduced (and this introduction contentious) in the latest strata of the text.

Most tr. take ririkvamsas tanvah krnvata svdh to mean “having abandoned
their former bodies, they took on their own (new bodies),” but this is somewhat
incoherent: were their old bodies any less “their own” than the putative new ones?
Proferes’s tr. (p. 59) seems self-contradictory, “Having yielded their bodies, they
made [their bodies] their own,” but his explanation makes sense of this: they
“overcome their atomization by relinquishing their ‘bodies’ in the course of a fire
rite; they thus make their own (svdh) the collectivity of their own individual bodies,
which is to say that each individual within the group identifies with the ‘bodies’ of all
the others.” By taking krnvata as reciprocal, as I do, rather than just reflexive, this
sense can be found in the passage directly.

1.72.6: The Pp. reads unaccented avidan, but accented dvidan should be extracted
from the ambiguous sequence paddvidan.

As often with RVic numerology, the identity of the three times seven secret
padd is not clear. Ge tr. padd as Worte (sim. Re), which is certainly possible and has
parallels (see Ge’s disc. in n. to 6ab), but the padé paramé that figured significantly
earlier in the hymn (2d, 4d) should be kept in mind. Moreover, in the next vs. Agni is
said to be “inwardly knowing the roads (ddhvanah) leading to the gods” (7c), and
since the padd were found in Agni here, it may be that these padd are tracks and
identical to the ddhvanah that he inwardly knows. As I argued in the publ. intro., I
think the padd are the “tracks” of the ritual.

What amitam refers to is also unclear; it could be, as Say suggests, Agni, or
simply “immortality, the immortal principle” (so Re). It unfortunately cannot be the
body, which is fem. Note the “way towards immortality” (amrtatvdya gatiim) in 9b
below.

The phrase sthatin cardtham ca with its number mismatch shows Parasara’s
fondness for this merism (1.66.9, 68.1, 70.3, 7) and the grammatical anomaly found
in most of the occurrences in his oeuvre; see disc. ad locc.

1.72.7: The referent of “for them” in the tr. of b is the “settled peoples” of a.
On the possible relationship between the ddhvanah here and the padd of 6b,
see disc. there.

1.72.8: The first pada lacks an overt verb, but it is easy to read vi ... ajanan from b
(with most tr.), rather than supplying an entirely different verb as Ge does
(“brachten”). The identify of the subject is likewise not given, but, with Ge, it is quite
likely the Angirases. The qualifier svadhi- ‘very attentive’ is a signature word of
Parasara’s (1.67.2, 70.4, 71.8); the occurrence in 71.8 is applied to the troop,
presumably the Angirases, that Agni begets in punishing Heaven’s incest.

The “seven youthful ones of heaven” are the heavenly rivers; note the
corresponding phrase in the previous hymn, 1.71.7 (though in a simile) sravdtah
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saptd yahvih “the seven youthful streams,” and for divo yahvi- 111.1.6, 9, VII1.70.3.
The position of @ between divdh and saptd yahvih does give one pause, however,
since postposed @ with abl. can mean ‘from’. Perhaps this is a mixed construction:
“from heaven they discerned the ... maidens of heaven.” I do not know what the
seven maidens of heaven are doing here.

The VP “discerned the doors of wealth” (rayo diiro vi ... ajanan) is a variant
of “opened the doors (of wealth)” found twice earlier in the Parasara collection:
1.69.10 vi rayda aurnod diirah ... and 1.70.10 duré vy rnvan.

1.72.9: This verse is the most baffling in the hymn, both for its contents and for its
connection to the rest of the hymn. Ge has a very busy interpretation (followed by
WG) that involves the Angirases and the Adityas separating themselves from the
earth and contending to reach heaven. His interpr. rests on scraps of later mythology,
and it is very difficult for me to see where he finds contending parties in the passage,
much less the signs that would identify them as Angirases and Adityas. It also
requires an unlikely reading of vi ¥ stha as ‘separate’, rather than the usual ‘spread
out’ (as Re points out). All in all, the interpretation requires a superstructure that the
verse cannot support, and examining the passage without the presuppositions Ge
brings to it yields a very different picture. Unfortunately, however, the picture isn’t
appreciably clearer.

I think that the verse continues the theme of the original discovery of the
hidden “tracks” of ritual performance: having discovered them (see 6ab), the subjects
of 9ab, the gods most likely, perform the required ritual actions, which lead both to
offspring and to “immortality.” The second hemistich is considerably more difficult,
but I tentatively suggest that it also depicts a primal sacrifice. The “stretching” of the
ritual ground in an ordinary sacrifice, that is, the laying out of its boundaries and the
positioning of the offering fire, is here expressed in cosmic terms: the earth herself
spreads out to provide the ritual ground; she does this through the actions of her sons,
the ritual participants. And she then “suckles the bird.” Most take the bird as Agni,
whatever else they do with the verse, and the suckling, that is, the tending of the
ritual fire with wood and oblations, would work fine in this scenario. Re thinks rather
the sun, and again the sun as cosmic representative of the ritual fire is thinkable.

I will now treat some of the elements of the verse in more detail. Although
svapatyd- can be substantivized to mean “good descendants,” it is originally and
more commonly an adjective, and even when a head noun is absent, it can be
supplied. In this case I interpret the word in the same way as VIL.91.3c visvén ndrah
svapatydni cakruh “The men have done all (ritual actions) bringing good
descendants.” Here the governing verb is “mount” (& ... tasthuh), which I take as
metaphorical for ‘embark on’. With the journey theme of pada b, the (actions of) the
sacrifice can be conceived of as a chariot, as so often in the RV.

The yé of ab is picked up by the “great sons” of cd (mahddbhih ... putraih).
These can be the offspring produced by the ritual in pada a or, more likely in my
opinion, the performers of those actions — the gods or, perhaps more narrowly, the
Adityas — who are responsible for the cosmic sacrifice in which their mother, the
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earth herself, spreads out as the ritual ground. I would slightly alter the publ. tr. to
“by means of her sons ... the earth ...” Keep in mind that the gods are the sons of
Heaven and Earth (cf. the bahuvrihi in the dual devd-putre ‘having the gods as sons’),
so Earth is their mother. I am inclined against restricting the subject to the Adityas. I
think rather that mother Earth is called Aditi because Aditi is an archetypal mother,
but her sons are all the gods, not just the Adityas. The next verse (10b) simply refers
to the immortals, in what seems to be a continuation of this narrative, and the default
subject throughout seems to be the gods in general.

Note that “to suckle the bird” (dhdyase véh) is a paradox that would be
recognized by any reasonably alert observer of nature (as the Vedic people certainly
were), in that birds aren’t mammals and don’t suckle. The sense of dhdyase can of
course be bleached to something like Old’s (SBE) “for the refreshment of the bird,”
but I prefer to think this paradox was meant to be savored, along with the paradox of
the sons bringing about the action of their mother.

1.72.10: The first half of the verse may returns to the Tanunaptra theme. Although I
would prefer a middle verb rather than active ni dadhuh, the first pada could depict
the joint deposit of their shared s77 in the ritual fire (cf. the echo of nihita in 6b),
while the second pada continues the cosmogonic theme of the previous verse. |
confess, however, that the very parallel 1.73.4c ddhi dyumndm ni dadhur bhiiry asmin
gives me pause. Either I need to interpret that as also a Tanunaptra passage or delete
the reflexive implication here. Because of the active verb, I am inclined to change my
Tanunaptra interpretation and tr. simply “they deposited dear splendour in him,”
although since cdru- can have a quasi-reflexive sense ‘own dear’, it may be possible
to interpret the two passages differently.

As for the second hemistich, the rivers of pada c are most likely the oblations
poured into the fire. The referent of the fem. pl. nicih ... drusih is less clear, and in
fact most tr. (Ge, Old SBE, Re, WQG) take the two feminines separately, with one
nom., the other the acc. object of prd ... ajanan. 1 think rather that the two words
belong together as subj. and refer again to the oblations. The lexeme prd ¥ jiia does
not otherwise take an object, but just means ‘know the way, think ahead’. As
underlying referent of the feminine adjectives I would supply dhdra ‘stream’ vel
sim.; ‘downward facing’ certainly applies to the oblations, though ‘ruddy’ is more
difficult. However, fem. drusi- can be used of cows; since the ghee poured into the
fire is a product of cows, it can be so described, even though ghee is of course not
ruddy itself.

1.73 Agni

1.73.1: For the complex relationship between ‘vitality’ (vdyah) and the father, see
disc. ad 1.71.7. The “wealth acquired from one’s father” also reminds us of 1.70.10,
where the sons divide and carry away the property of their aged father.

Agni’s traversing of the (sacrificial) seat (sddma ... vi tarit) in my opinion
refers to the removal of what is later called the Ahavaniya fire from the Garhapatya
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fire at the west end of the ritual ground and its ceremonial placement at the east end.
See 2d.

1.73.2: Pada a is more literally “who, like Savitar, possesses realized thoughts,” but I
have adjusted the English to avoid awkwardness.

In ¢ most tr. take satydh as the shared term in the simile amadtir nd (Ge “wahr
wie ein Bildnis”) or as modifying amdtih in the simile (WG “wie eine verwirklichte
Erscheinung”). The latter is impossible because amdti- is feminine. The former does
not convey much sense. The purport of the simile of course depends on the meaning
of amadti-, which I consider to be more concrete and specific than the usual glosses
‘appearance, form, picture’. An amdti- can be golden (I1I1.38.8), broad and wide
(V.62.5, VII.38.2, 45.2); it is associated with lordship (V.69.1 amadtim ksatriyasya),
can be displayed on a chariot box (1.64.9), and is unloosed or unfurled (V.45.2,
VI1.45.3). All of this suggests that it is a pennant or ensign or other flag-like object.
On the basis of its association with lordship, I suggest that it can be a royal emblem
and that that is the basis for the simile here. As discussed ad 1.70.9 and in Jamison
forthcoming, prd v sams ‘proclaim, laud’ is a lexeme particularly appropriate to
kings, and here Agni is lauded by many like the royal emblem, which is the symbol
of the king. This interpretation leaves pada-final satydh somewhat stranded, and I
read it with the following pada. Perhaps it was stationed in the ¢ pada because of
satyd(manma) in almost the same position in the a pada. Alternatively it can simply
be another qualifier of Agni in b, independent of the simile: “lauded by many like a
(royal) emblem, real ...”

Most tr. give a rather vague and general rendering of the morphologically
elaborate desiderative gerundive didhisdyyah, “desirable to hold/win’. I think it has a
more technical ritual sense, referring to the installation of the fire (so also in the
other occurrence of this form in I1.4.1). This would reflect the same sense of v dha as
the adjective purdhita-, of the fire ‘placed/installed in front/to the east’ and the later
ritual complex the Agnyadheya ‘establishment of the fire(s)’. If my interpr. of 1d is
correct, namely that the offering fire has been taken from west to east, then the next
step would be its installation in the east.

1.73.3: For the first three padas, cf. 111.55.21.

The construction of this verse is more complex than the two preceding ones
and, in my opinion, displays some tricky relationships with Parasara’s phraseology
elsewhere. To begin with, the first simile as it stands is pleonastic at best: Agni
should not be “like a god,” since he is a god. Nor should he be “like a god who
dwells on earth,” since in fact Agni is the only god, or (counting Soma) the primary
god, who dwells on earth. I suggest tentatively that the opening devo nd is there to
match nd rdja at the end of the hemistich. Even more tentatively I suggest that what
is really being compared is prthivim visvdadhaya(h). Note first that in the preceding
hymn (10cd) mother earth spread out “to suckle the bird [probably =Agni]” (dhdyase
véh) and elsewhere earth is called “all-nourishing” (I1.17.5 prthivim visvddhayasam).
I think here that Parasara is covertly comparing Agni to the earth with regard to this
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well-known trait of hers, but does so playfully and allusively by stationing acc.
prthivim next to nom. visvdadhaya(h) (in the same metrical position as I1.17.5 though
in Tristubh not Jagati cadence) and by the intertextual associations evoked by his
stating that earth suckled Agni in 1.72.9. So the, or an, underlying meaning of pada a
is “the god who, all-nourishing like the earth, ...,” though both the position of the
simile marker and the case of ‘earth’ disallow this as a surface meaning. (Let me
make clear that I am not suggesting emending the text to *prthivi.)

The two compounds hitd(mitra-) (b) and purah(sddah) may make implicit
reference to the word I suggested is to be associated with didhisdyyah in 2d, namely
puro-hita, as a descriptor of the installed ritual fire. The second, purahsdd-, is
essentially a synonym of purdhita-.

Although I try to avoid explanations like “attraction,” I am afraid I must
follow Ge in taking the common term of the similes in ¢ and d as “attracted” to the
comparandum: purdhsadah to the pl. virdh from putative sg. *purdhsad, anavadyd to
the fem. ndr7 from putative masc. *anavadydh. Although it would be possible to
avoid the attraction analysis by reading both terms as part of the simile proper (“like
heroes stationed in front and stationed for protection, like an irreproachable wife
pleasing to her husband,” so WQ), this puts the simile marker one element too far to
the right and it also submerges the common term. This would be particularly
unfortunate in the first simile, since there is a play on two slightly different senses of
-sdd- there. (In 1.65.5 a similar gender mismatch is found, explained by Re as
attraction, an explanation I rejected. But there it does not involve a misplaced simile
marker.)

1.73.4: As noted at 1.72.10 our c is almost identical to pada a there. The publ. tr.
treats the first as a Tanunaptra passage (“deposited their own s77”’) but not this one,
and the two should probably be brought into harmony. I now favor taking neither one
as a Tanunaptra expression, but see disc. ad 1.72.10. In this case the deposit of
‘heavenly brilliance’ (dyumnd-) may be what allows Agni to be come the foundation
of riches.

1.73.5: The verb vi ... asyuh should be read with both padas, but, in my opinion, with
slightly different senses. In pada a prksah is a straight acc. object to the lexeme in the
meaning ‘reach, attain’; in pada b visvam dyuh may be one too (“attain a whole
lifetime’’) as most take it, but it may also be an acc. of extent of time (“reach through
a whole lifetime”). The meaning is almost the same, but it would be like Parasara to
put the constructions slightly off-balance, and the compound visvdyuh is something
of a signature word for Parasara (see the immediately preceding vs. 4d, plus 1.67.6,
10, 68.5) as an adverb expressing extent of time (“lifelong,” etc.). Note the phonetic
echoes, pada a: vi ... asyur, b: vi ... dyuh; the first of these distracted sequences also
evokes visvayuh.

Pada ¢ sanéma ... aryé is reminiscent of 1.70.1a vanéma ... aryo ...
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The phrase bhagdam devésu ... dddhanah is almost a paraphrase of 1.68.4a
bhdjanta ... devatvam. I would therefore change the publ. tr. “a portion among the
gods” to ““a share in the gods.”

1.73.6: The referents of the “cows of truth” (ab) and the rivers (cd) are unclear, nor is
it clear whether they refer to the same thing. But I think they must be evaluated in the
context of this hymn, in which men (vs. 4), patrons (vs. 5), and gods (vs. 7) all serve
Agni in one way or another and seek rewards from him; the cows and the rivers then
must be another set of devotees and aspirants to his favor, esp. since the same phrase
sumatim bhiksamana(h) “seeking a portion of favor” is used of the rivers (6¢) and the
worship-worthy (gods) (7a). I would tentatively suggest a twofold interpretation: 1)
A naturalistic one: the swelling cows are the rains, “apportioned by heaven,” with
their bellowing the thunder and the udders the clouds. The rains both are the
(heavenly) rivers and feed the (earthly) rivers. Recall the seven heavenly rivers of
1.71.7 and 72.8. Thus, the natural world pays heed to Agni, along with men and gods.
2) A ritual one: as Ge points out, these can be the milk and the water needed for the
soma sacrifice, though I confess I would prefer ritual substances more associated
with Agni. See 1.72.10 where I suggested that the rivers were streams of ghee. I do
not believe that we need to see a reference to the Vala and Vrtra myths here, as Ge
suggests.

I do not think that the rivers flow through the rock, pace Ge, etc., but rather
over. There are three passages in IX with samdya and vi+VERB OF MOTION, all
dealing with soma going across the fleece (IX.75.4, 85.5, 97.56; cf. IX.85.5 vy
avydyam samdya vdaram arsasi “You rush across the sheep's fleece all at once.”). So I
think the rivers are flowing across or over the rock, but it would help tremendously if
I had any idea what the rock represents.

1.73.7: The voc. agne was inadvertently omitted from the publ. tr., so “o Agni”
should be inserted after “in you.”

The second pada could also mean “they acquired fame in heaven.” The phrase
should be read with 5d bhagdm devésu sravase dddhanah and 10c ddhi srdvo
devdbhaktam dddhanah. The latter passage, especially, suggests that ‘acquire’ is the
better rendering.

The accented cakriih in ¢ can be explained, following Klein (DGRV 1.176-77),
as triggered by the “rhetorically complementary nature of padas ¢ and d.” There is no
need to take the ca in ¢ as a subordinator, particularly because subordinating ca
introduces conditional clauses. Note the contrast between vi(ripe) and sam (dhuh), a
common rhetorical pairing.

1.73.9: Note the echo of 1.70.1, with optatives to the same (synchronic) root and a
likely identical case frame. See disc. ad 1.70.1.

The second hemistich reprises material from earlier in the hymn: “wealth
acquired from their fathers” is exactly the same phrase, though in a different case, as
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the simile that begins the hymn (1.73.1a); the patrons with their long lives were
encountered in 5b.

1.73.10: Ge’s interpr. of pada c is persuasive. I1.5.1 sakéma vajino yamam (also
I11.27.3, VIII.24.22) contains the missing horses supplied here. I take sudhiirah as
proleptic.

For pada d cf. 5d and 7b; for devdbhakta- cf. dyiibhakta- in 6b.

1.74 Agni
Several verses in this hymn are linked in relative cl. / main cl. structures: 1/2,
4/5. Vs. 6 may also be connected to 4/5. See disc. below.

1.74.2: This interpr. of snihitisu rests on a metaphorical use of the original sense of
Y snih ‘snow’. On this root as warrior slang, see Hoffmann MSS 18 (1965) = Aufs.
4471t

1.74.4: The second pada contains two forms of ¥ vi ‘pursue’, which by most tr. get
reduced to one, with the finite veh seemingly playing merely a modal or auxiliary
role: Ge “du ... die Opferspenden entgegenzunechmen wiinschest”’; Re “tu vas pour
agréer ses oblations”; Old (SBE) “'to whose sacrificial food thou eagerly comest for
feasting.” The doubling is, however, captured by WG: “der du (die Gotter) aufspiirst,
damit sie die Opfergaben aufspiiren,” resting on observations of Scar (498-99). I am
in independent agreement with WG on this construction. The root ¥ vi regularly takes
both gods and oblation(s) as object; here the oblations are overt, but the gods are the
missing first object — the initial goal of Agni’s pursuit, to cause them in turn to
pursue the mortal worshiper’s oblations as underlying subject of the infinitive vitdye.
Cf. 1.77.2 (also a Gotama hymn) agnir ydd vér mdrtaya devin “When Agni, for the
sake of the mortal, has pursued the gods,” where the gods are surface object of véh
and the benefit for the mortal worshiper is emphasized. In our own hymn vs. 6 has a
full surface realization of the structure presumed here, with the gods as subj. of the
infinitive and the oblations its object, though with a different main verb: @ ca vdhasi
tdni ihd, devan ... [ havya ... vitdye “You will convey the gods here to pursue the
oblations.”

1.74.5: T recast the acc. to nom. in English, in order to be able to preserve verse
structure.

1.74.6: There is no obvious reason for the accent on the verb vdhasi. Ge (/WG), Re,
Klein (I.243-44) take it as triggered by a subordinating ca, as does, somewhat
tentatively, Old (ZDMG 60: 733 = K1 Sch 208). But this verse does not work very
well as a conditional clause for vs. 7, and in fact Re recognizes this semantic
disconnect by ending his tr. of vs. 6 with suspension dots. If vs. 6 is subordinated to
anything, it would be better to connect it with vs. 5, repeating the message of vs. 4,
which is likewise subordinated to 5. I would simply call attention to several passages
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with this same conjunction of elements with an accented verb and no clear

motivation for the accent: 111.43.4 d ca ... vahatah, X.110.1 d ca vdha ... We may be
dealing with a catchphrase or with spread of the accent redactionally from a passage
in which it was correct to superficially similar phrases.

On the vitdye construction, see disc. ad vs. 4.

L.75 Agni

1.75.1-2: Note the play between the two final words of these verses: asdni / sanast.
The two verses also contain four superlatives in -tama-, each to a stem ending in -as.

1.75.3—4: As noted in the publ. intro., only the first of the questions in vs. 3 is
answered in vs. 4, though the latter appears to be structured as the replies.

1.75.5: The three padas contain three 2™ sg. verb forms belonging to ¥ yaj, two pres.
imperatives ydja (a, b) and a so-called “si-imperative” ydksi (c¢). Though “si-
imperatives” do often function as imperatives, they are haplologized -s-aorist
subjunctives by most accounts. I so tr. ydksi here, since the poet could easily have
repeated ydja in this context; it would have been metrically fine and in fact would
have produced a more iambic pattern. It is accented because it follows an
extrasentential voc. For another si-imperative that is better rendered as a subjunctive
see ni ... satsi in 1.76.4 in the next hymn.

1.76 Agni

1.76-77: These two Tristubh hymns are out of sequence, in that they both contain
five verses. The preceding hymn .75 in Gayatrt also contains five verses, and among
hymns of the same number of verses to the same divinity, those in the longer meter
(in this case Tristubh) should precede. Curiously, Old does not remark on this. The
proper sequencing is restored with 1.78, five verses in GayatrT.

1.76.1: As often, va ‘or’ doesn’t present two balanced choices, but could be
paraphrased as “or, to put it another way...” That is, it rephrases and varies (often
substantially) a previous statement or question.

The first and last padas contain forms of mdnas-, which I have tr. differently.
The first, in the phrase mdnaso vdraya, is idiomatic in English as “heart’s desire,” not
“mind’s desire/choice/wish.” The expression in the last pada, kéna ... mdnasa, might
better be rendered “in what spirit,” though I’ve chosen to stick closer to the ‘mind’
sense.

The pf. of ¥ ap can be used presentially (so also Kii, though not with ref. to
this passage), and that value works best here: the focus in all four clauses is what we
can do to best serve Agni, not what someone has done in the past.
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1.76.3: The accent on dhdksi is unmotivated. WG label it as antithetical accent, but
that is only found in sequences that are more tightly bound rhetorically than this one.
(If all imperatives in sequence received “antithetical accent,” there would be many
more of them, beginning with ni sida and bhava in 2ab.)

Ge and Re both assert that the referent of asmai in d, the recipient of the guest
reception (atithyam), is Agni. This seems perverse to me, though grammatically
possible. Agni is urged to bring Indra (“the lord of soma”) to the ritual ground; the
guest reception is surely for this new arrival and will consist of the usual ritual
offerings given to Indra, including soma. It is of course true that Agni is regularly
called ‘guest’ (dtithi-), but that doesn’t seem relevant here.

The two hemistichs end with two unusual -van- forms: (abhisasti-)pdvan- and
(su-)davan-. Though parallel in formation, they are in different cases (nom. and dat.
respectively), which somewhat conceals their morphological match. They are near
hapaxes: the first is found only once elsewhere in the RV (VIL.11.3) in a similarly
constructed pada, the latter only here.

1.76.4: Although the contents of this verse are pretty straightforward, the syntax is
particularly nasty.

The major problem comes in the first hemistich, with huvé, whose identity
and function are not clear. Or rather what it appears to be is not easily compatible
with the context. The form huvé and its unaccented counterpart are extremely
common and always 1* sg. mid. to v hii / hva ‘call’, with the sense “I call / invoke X.”
If we take it in this sense and construe it with the nominative of pada a, vahnih
‘conveyor’, there is semantic mismatch. The most likely referent of the expression
vahnir asd “the conveyor by mouth” is Agni, who carries the oblations to the gods in
or with his mouth; see havyd jithvana asdni in the previous hymn (I.75.1) and the
next and final verse of this hymn where he performs sacrifice juhvda “with his tongue.”
He should properly be the object of huvé. Old and Ge (/WGQG) interpret the vdhnir asda
instead as the human poet, who brings the god(s) to the ritual by mouth, that is, by
his hymns. This is a clever idea and does allow the 1* ps. interpretation. The problem
then is the accent of huvé, though it could be classified with the problematic accent in
d ca vahasi in Gotama’s first hymn (I.74.6), which shares the opening d ca. Re does
not want to give up the identification of the vdhnir asd with Agni (nor do I), and
attributes the syntax to anacoluthon: the first pada is a nominative expression
describing Agni, which breaks off and gives way to an abrupt imperative “je
(I’)appelle.” The verbal accent remains a problem. I have another equally ad hoc
solution: that huvé is an infinitive (built like bhuvé to v bhii) and used predicatively,
as huvddhyai can be. This would solve the problem of accent, but the drawback is
inventing an otherwise unattested form that is homonymous with the extremely well-
attested 1* sg. mid.

Note the sequence (vd)casa ...asd (d) ca ... ca sa(tsi).

The other syntactic issue in the verse is the predicated vocative phrase in d:
bodhi prayantar janitar vdasinam. My tr. fails to render the predication; others (e.g.,
Ge) fail to render the voc. There is no good way to do this in English (or German).

131



Note that vdsinam is accented, although oblique cases that are part of voc. phrases
often are not (type sino sahasah “o son of strength”).

1.77 Agni

1.77.1: All tr. take the krnoti in d as if it were @ krnoti as in 2b, with the meaning
“attract the gods hither.” But the & v kr idiom in vs. 2 is medial, and there is no d here.
I prefer to take krnoti as a dummy verb, standing for ydjati, extracted from ydjisthah
‘best sacrificer’. Hence “does so0,” that is “sacrifices.” This also helps account for the
i.

1.77.2: The verse contains yet another example in Gotama’s collection of
anomalously accented verbs, here bodhati in the sequence sd ca bodhati. Cf. d ca
vahasi (1.74.6), d ca huvé (1.76.4), as well as dhdksi (1.76.3). Although it would be
desirable to have a uniform treatment of these verbs, esp. those following X ca, a
unitary account does not come to mind, and I have explained them in separate ways.
Here I suggest that we read the adverb sdca at the beginning of d and group it with ¢
(““... pursued the gods altogether”). Lubotsky gives only two examples of lengthened
ca, this one and II1.57.5, out of over a thousand occurrences of ca, so, as Old (Noten)
points out, the form is suspect. Old also considers but rejects a reading sdca, though
without giving reasons (beyond ‘“kaum wahrscheinlich”). If sdca goes with the
preceding pada, bédhati begins a new clause and its accent is correct. Note that in the
previous hemistich (2ab), ydh ..., héta tam i ... @ krnudhvam, the second pada begins
with a nom. hota that likewise belongs to the previous pada, and a new clause begins
with the second word tdm, whose clause-initial status is emphasized by following .

1.77.3: Note the verbal play in ... nd bhitd ddbhut(asya) ...

1.77.4: There are a number of interconnected difficulties in this verse, mostly focused
on what is happening in cd and the relation of this hemistich with the first one. I take
... ca yé maghdvanah ... as the second part of an “X and which Y” construction with
nah in pada a in Wackernagel’s Position: “... for us and (for those) who, our
benefactors ...” Old (SBE), Re, and WG (if I am reading this last correctly) also
consider “us” and our benefactors to be the conjoined terms, though with differences
in detail. Ge, however, takes the benefactors as conjoined with Agni, and they should
also ¥ vi our hymns and thought along with Agni. The frequency with which
maghdvanah (and also siirdyah ‘patrons’) are conjoined with forms of the 1* pl.
favors the non-Ge interpr.

Another issue is the identity of the verb isdyanta in d. Ge seems to take it with
the fairly well-established stem isdyati ‘prospers, derives benefit’ (‘... soll giinstig
aufnehmen”), similarly Re (“jouissent”) and WG (“sich ... erquicken”). With Old
(SBE) I take it as meaning ‘send, propel’ and ultimately a deverbal formation from
isndti, via *isaydti, of the type grbhnadti, grbhaydti, grbhdyati.
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The final problem is the form tdna. Ge (/WG) and Re take it as an instr. of
accompaniment “along with their offspring/descendents.” This is not impossible, but
this meaning is ordinarily found in the collocation tanvd tdna ca (e.g., V1.49.13). By
itself tdna occurs several times with gird (e.g., 1.38.13, I1.2.1) “with song at length,”
and I take it that way here as well, semantically construable with mdnma ‘prayers’ at
the end of the hemistich.

1.78 Agni

See the publ. intro. for the structure of this rather dull hymn. Not only is the
third and final pada identical in the first four (of five) verses, but in these same
verses the opening of the first pada is also rigidly structured: abhi tva (vs. 1), tdm u
tva (vss. 2-4). The remainder of the first pada of these verses consists of two variant
pairs: gotama gird (vs. 1), gétamo gird (vs. 2); vajasdatamam (vs. 3), vrtrahdntamam.
It is thus only the second pada of each verse that contains fully independent material.
The tva in the various a-padas has a slightly different syntactic status in this
seemingly rigid schema. In vs. 1 it serves as the goal of the verb in pada c, with
doubling of the preverb abhi (a, c). (Alternatively one can supply a verb in ab and an
object in ¢, as Ge (/WGQG) do, but this seems uneconomical.) In the following two
verses it is governed by a verb in pada b (2 duvasyati, 3 havamahe), leaving nonumah
in ¢ without an expressed object. In vs. 4 it is again the goal of the verb in c, with an
apparent embedded relative clause in b.

1.78.4: The use of the epithet vrtrahdn-, esp. in the superlative, for Agni is of course
striking since this is overwhelmingly an Indra descriptor. The name agni- hasn’t yet
figured in the hymn, but jdtavedah in vs. 1 clearly announces him as the recipient of
this praise.

As noted above, the second pada is technically an embedded relative
(assuming that nonumah in ¢ governs tva in a).

1.78.5: As noted in the publ. intro., this final verse breaks the pattern of the rest of the
hymn, although it maintains the refrain. The aorist dvocama “we have spoken” marks
this as a typical summary verse, referring to the activity in the rest of the hymn.

1.79 Agni
See the publ. intro. for the structure of this hymn (or rather the four hymns
collected here) and for an analysis of the first three verses.

1.79.1: As Ge notes, the identifications of Agni with sun (a), lightning (b), and fire
(cd) are Ludwig’s.

Most comm. take rdjasah as a subjective genitive with visaré (most clearly in
Ge’s “wenn der Raum sich weitet,” referring to morning in his view). I take it rather
to refer to the light of the sun’s rays (his golden hair) spreading through the midspace
at dawn.
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The third pada refers to the blazing up of the ritual fire at dawn. The fourth
pada consists only of a simile, couched entirely in the feminine plural. The referent
of these feminine adjectives and the point of comparison with Agni are both unclear.
Ge supplies Frauen; Re suggests waters; Old (SBE) waters or dawns. The dawns
seem most likely (so also WG), since a sg. dawn already appears in ¢ and they make
sense in this ritual context. Dawns are called apdsas ‘busy’ in 1.92.3, also a Gotama
hymn, and Usas is ydsasvati in X.11.3. If the feminines are the dawns, the point of
comparison may be sicibhrajah ‘having bright blazing’, since the dawns are also
bright. If instead it is one of the adjectives in pada d (‘glorious’ ydsasvatih, ‘busy’
apasyuvah, or ‘actually present’ satydh), we must assume that an original masc. sg.
adj. has been attracted into the fem. pl. in the simile — not a problematic assumption.

1.79.2: Again, the interpretation of the image in pada a depends on what the referent
is. Most (Ge, Re, WQG) take suparnd(h) as referring to Agni’s flames as birds. These
flames transform themselves (d ... aminanta) into storm clouds. As indicated in the
publ. intro., I instead think this verse develops the image of Agni as lightning found
in 1b. The suparndh are then the lightning flashes. This entails a somewhat bold
interpretation of the verb (though I would say no bolder than ‘transform themselves’,
for which no parallels are cited), from ‘change, exchange, alternate’ to the physical
image ‘zigzag’, from ‘change/alternate back and forth’. The middle of vV mi is several
times used of night and dawn swapping their colors back and forth (1.96.5, 113.2),
which can be conceived of as an alternating pattern like zigzags. Against the
flickering light of the lightning there appears the black bull, that is, the thunder cloud,
inb.

The nonce perfect nonava, backformed to the intensive (see the repeated
nonumah of the immed. preceding hymn 1.78), I take as presential, with Narten (1981
“Vedisch leldya,” p. 2 with nn. 7, 8, = KlSch. p. 234), against most comm., although
no harm would come of taking it as a preterite.

The pada-final tag yddimdm is curious. It cannot be part of what precedes,
since nonava is unaccented. The same phrase is found at IV.5.11, where I tr. “if it is
here.” I interpret it in the same fashion here, but in addition assume an enjambement
with the following pada. Others keep it within its half verse (which I would prefer),
but in their interpretation the phrase seems like mere filler (e.g., Ge’s “wenn dies (so
ist)”).

The smiling females of ¢ must be the lightning flashes (so also Ge, Re); cf.
V.52.6 vidyiitah ... jdjjhatir iva “lightning flashes like giggling (girls).” Old (SBE):
rain showers, WG (tentatively): dawns. The “he,” subject of dgat is the black bull of
b, the thundercloud as roaring fire.

For the semantic connection between these parts of the thunderstorm and the
aspects of fire see the publ. intro.

1.79.3: I take ab as a parallel and paraphrase of 2c, with Agni/the thunder cloud

leading (ndyan) the lightning flashes, while himself swollen with rain. Others supply
different objects, and a radical (and in my view misguided) view of the passage
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makes ndyan a 3" pl. finite verb with Agni as its object — quite awkward because he
is in the nominative in pada a (piyanah). That syntactic problem is resolved by
emendation (*piyanam Old [SBE], subsequently rejected in Noten) or by taking
rtasya pdyasa piyanah as a parenthetical (Re).

It is unclear whether pdrijma is meant as an epithet of Varuna or a separate
entity. Arguments can be made either way: in VIL.40.6 the adjective qualifies wind
and is associated with rain, and having Wind (Vata) involved in this thunderstorm
context would be understandable. On the other hand, a fourth god would break up the
unity of the standard Aditya triad. The same pada is found in X.93.4, but in the
context of a longer list of gods.

Ge, Re take the “skin” as that of the earth, but I think it is rather the clouds in
the lower atmosphere. So, more or less, Old (SBE) and WG. Cf. nearby 1.62.5
(attributed to a Gautama) divé rdja tiparam astabhayah “you propped up the nearer
realm of heaven.”

1.79.5: 1 take the point of the double utd construction (probably, with Klein DGRV
359, a nonce based on ca ... ca) to be the contrast of the two time periods: at night
Agni must burn against the demons by himself (#mdna), but when dawn comes, her
light helps him out.

1.79.7: Since this is the first verse of a hymn in Gayatri (vss. 7-9), I take gayatrdsya
as a reference to a composition in that meter, rather than just a song.

On the basis of X.4.1 vdndyo no hdvesu, I construe the loc. in ¢ with the
gerundive.

1.79.9: 1 supply bhara from 8a; giving the matching verse openings, d no, and the
same object rdyim, this seems the correct choice (so also Ge, Re, WG). It would also
be possible to make rdyim here the object of dhehi (so Old [SBE]). There are no
consequences either way.

1.79.10: The middle voice of the impv. bhdrasva is correlated with the self-addressed
of the poet. See Jamison 2007: 104; 2009 [Skjaervo Fs.], esp. p. 70, and VIIL.88.1.

1.79.11: The unusual post-verbal, pada-final sdh is a nice match for the initial ydh
that it picks up.

1.80 Indra

1.80.1: Old takes sasa(h) to v sa ‘sharpen’ rather than v sas ‘order’ (as does Re,
judging from his portmanteau and barely comprehensible tr. “as-chassé-comme-en-
aiguisant”), but there seems no advantage in this. Neither root is found elsewhere
with nih, but a literal additive tr. of nih ¥ sas works well here. And v sa does not have
a reduplicated form of this shape, whereas v sas has a pf. sasdsa (etc.), to which this
can be a (plupf.) injunctive. So Kii (521), as well as Gr, etc. The nih found in vss. 2
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and 4 (also 10), also of the expulsion of Vrtra, may account for the use of this
preverb here: it seems to be a signature word of this hymn.

1.80.3: As noted in the publ. intro., this verse represents a quoted example of the
“cheering on” alluded to in the refrain.

1.80.4: Ge suggests that the waters are “accompanied by the Maruts” (mariitvatih)
because the waters here are storm-rains. Although in a Marut context this would
seem reasonable, in this Vrtra-smashing context the waters should not be rain but the
rivers confined by Vrtra, and this interpretation is in fact possible here. Note that
Sarasvati, the river par excellence, is called both mariitvati (11.30.8) and maritsakha
(VIL.96.2); this association must be a mediated one: the river is accompanied by or
the companion of the Maruts because their storm-rains swell the rivers.

1.80.5-6: I don’t see any real difference between dva jighnate (5) and ni jighnate (6)
that could account for difference in case frame: acc. in 5, loc. in 6.

1.80.7: In ¢ I supply a preterital form of the redupl. jighnate of the last two verses
(*djighnathah, though no forms with sec. endings exist to the stem), because the
main clause verb is the suppletive aorist to v han, avadhih.

1.80.8: On pl. vdjrasah see publ. intro.

1.80.9: With Re I take the numbers to refer to the people producing the songs, rather
than the songs or song-types themselves (as in the interpretation of Ge [/WG]). The
problem is that vimsatih is undeniably nominative, so the tr. “zu zwanzig” (and
parallel “zu tausend”) (Ge, [/WG]) misrepresents the grammar.

1.80.12: Ge tr. vépasa as “durch seinen Wortschwall,” with the verbal (“Wort-*)
component presumably on the basis of vipra- ‘inspired poet’. But near-adjacent
vépete in 11b, which refers only to physical trembling with no verbal component, is
surely the word against which to interpret it.

Augmented ayata is one of the few clear occurrences of a thematic med. pres.

to vi.

1.80.13: The expression in ab is striking, with Indra presiding over a fight between
Vrtra and his (=Indra’s) missile, but such is the usage of yodhdyati, as opposed to
yiudhyati ‘attacks’ (see Jamison 1983: 151)

1.80.14: The phrase ydt sthd jdgac ca is curiously formed, though the meaning is
clear. Because the verb rejate is unaccented, the ydd cannot mark a “real”
subordinate clause. I wonder if it does not involve the imposition of an “X and which
Y’ construction on an indivisible merism. In other words, with an “X and which Y”
we might expect *stha ydc ca jdagat “the still and what is moving”; cf. X.88.4 (also
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adduced by Ge) sthd jdgad ydd with a similarly pleonastic and apparently misplaced
vdd. But sthd jdgat is a fixed expression and nothing can be inserted into it.

Note the repetition of cit tdva manydve from 11a, again with a verb of
trembling (vépete 11b, vevijydte 14d) and an instr. of fear (bhiydsa 11b, bhiyd 14d).

1.80.15: nd ... kah must be read as a negative indefinite (“no one”) despite the
absence of an indefinitizing particle like cit.

1.80.16: Although the first hemistich begins with a rel. pron. (ydm) and the second
with a form of sd/tdm (tdsmin), this is not a rel. cl. / main cl. structure, as the
difference in gender between ydm and tdasmin shows. The latter has Indra as referent,
and the former, which modifies dhiyam ‘poetic vision’ in b, is loosely picked up by
brahmani ... ukthd “sacred formulations and hymns” in the main clause. In fact, I
think the referent slippage is deliberate, with brdhmani being the culminating product
in our day of the age-old dhi of ab, attributed to legendary priest-poets. Recall that
this verse is in ring-compositional relationship with vs. 1, where a brahmdn- creates
poetry in the new style.

1.81 Indra
1.81.2: see vs. 6 below.

1.81.3: Note the alliteration in b: dhrsndve dhiyate dhdna, a phrase that also contains
an example of neut. pl. with sg. verb (dhiyate dhdna).

1.81.6: This verse paraphrases and expands vs. 2. The nominal expression in 2b dsi
bhiiri paradadih is turned into the verb paradddati in 6b; Siksasi in 2d is echoed by
Siksatu in 6c; the phrase bhiiri te vdsu is repeated verbatim (2e, 6d); and the dative
beneficiaries in 2 (ydjamandaya 2d, suvaté 2e) are replaced by dasiise (6b) and, more
tellingly, asmdbhyam (6¢). The source of the wealth that Indra distributes is also
made clear: it belonged to the stranger and is presumably plunder.

1.81.7: Most tr. render ab in the 3™ ps., but there is no 3™ ps. verb here, and the
phrase is surrounded by 2™ ps. constructions (tdva 6e, 2™ ps. impv. grbhdya 7c).
Nothing forbids an underlying tvdm in ab.

Ge supplies “us” with sisthi, but, although this collocation does occur, I don’t
feel it’s necessary in this context.

1.81.9: On antdr ¥ khya see disc. ad V.30.9. I suggest there that ‘detect’ is a semantic
development of ‘look within’, but also that a diff. tr., ‘distinguish between’ might be

a worthwhile alternative: Indra would be distinguishing between the possessions of
the unworthy, which he should bring to us, and those of the deserving.

1.82 Indra
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1.82.1: arthdyase owes its accent to id.

1.82.2: Most tr. take the two verbs dksann dmimadanta as parallel (e.g., Ge “Sie
haben ja geschmaust, gezecht”), but the position of the Ai after the second verb
strongly suggests that the second verb belongs to a separate clause that provides the
causal grounds for another clause. My translation reflects this: “for they have
brought themselves to exhilaration” explains what “they have eaten” actually refers
to: the consumption of soma or soma plus food-offerings. Then in b, as a
consequence of their having received nourishment from us, they repay us with goods.

Most tr. take priyd(h) in b as nom. pl. masc. referring to the Maruts; this
requires supplying an object for adhiisata (e.g., Re “des biens”). I take it rather as an
acc. pl. fem., implicitly referring to a fem. noun like isah ‘refreshments’; cf. X.134.3
dva tyd brhatir isah ... dhiinuhi “shake down these lofty refreshments,” with the
same VP.

With Old, etc., vipra must be a fem. instr. sg. modifying mati.

1.82.3: The exact sense of the hapax pirndvandhura- ‘having a full chariot box’ is
not entirely clear. Ge suggests that it is full either because Indra has drunk so much
or because he is taking Opfergabe home with him; Re goes for the latter: “plein (de
biens).” This seems unlikely, since Indra is supposed to bring goods to distribute to
us, not take them away with him like party favors. Moreover the vandhiira- appears
to be the place where the charioteer stands (cf. the cmpd vandhuresthd-, as well as
1.139.4, I11.14.3), not a container for cargo. Although a jocular interpretation like
Ge’s is possible, I wonder if a “full chariot box” is simply one that has the driver in
it; in other words, Indra has mounted the chariot and is ready to go. In any case,
pirnd- here has to be read in the context of the same word in the next verse.

1.82.4: I am puzzled by the reference here. The referent of cd, the one who makes
sure Indra’s cup is full, should be the sacrificer, but the sacrificer should not be
mounting Indra’s chariot. We might entertain the possibility that Indra is actually the
referent (and is looking out for his own interests by making sure the cup is full), but,
though switch between persons is very common in the RV, referring to the same
referent in both 2™ and 3" persons in the same clause does not happen, as far as I
know — and there’s a voc. indra in the 3" ps. ydh ... ciketati clause.

1.82.6: With dadhisé we can supply either ‘reins’ or (as sometimes elsewhere with
Y dha and a loc. of ‘hand’) the vdjra- (cf., e.g., V1.45.18 dhisvd vdjram gdbhastyoh).
The presence of vajrin in d might support the latter interpr.

The Pp. reads amadah in d. This causes interpretational difficulties: Indra was
ordered to leave the ritual ground and drive off to his wife in the immediately
preceding verse; he is still here in this verse, so how can he have already become
exhilarated in the company of his wife? Re must have recognized the problem, given
his tr. “tu t’es (toujours) enivré avec ta femme,” but this doesn’t work very well.
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However, nothing prevents us from reading pdtnya madah, with an injunctive, not an
augmented form. It is true that injunctive forms are quite rare to this stem, but this
does not seem to me a decisive argument. (I now see that WG also take it as an
injunctive, independently.)

1.83 Indra

1.83.1: Most tr. take vicetas- as ‘perceptive’ vel sim. (Ge “die verstandigen (?)
Gewdisser,” Re “les eaux discernantes’), but in this context it makes more sense to
use the intransitive sense of the root ¥ cit ‘be perceptible, appear’ rather than the I/T
‘perceive’; hence, with vi, ‘widely perceptible, conspicuous’. The point of the simile
is surely that the goods with which Indra supplies the worshiper are abundant enough
to be easily visible, like the sparkling waters filling a river. Note the case
disharmony: logically the waters are compared not to Indra, but to the goods he
bestows.

1.83.2: This verse presents a number of small problems of interpretation, and it helps
first to determine what the verse is about in general. It seems to involve the gods’
ritual approach to the place of the soma pressing. They are compared to the goddess
waters in a because waters are brought at the soma-pressing to mix with the pressed
soma (cf. X.69.4, e.g.). The identity of “the one who seeks the gods” (devayii-) in ¢
is not entirely clear, but my assumption is that it is soma. I also assume that the acc.
in d does not refer to the soma, but rather to the priest-poet, though it is not
impossible that the two accusatives have the same referent, most likely in that case
the priest-poet.

In b (with Ge [/WG]) I take the shared term of the simile to be vitatam
‘extended, extensive’. Both Ge and WG supply “Opfer” in the frame, but I would
suggest that it is, more specifically, the soma-filter, which is elsewhere so qualified.
Cf. IX.83.2 tdpos pavitram vitatam divds padé, where the filter has cosmic
dimensions, as it would here.

In d brahmapri- is universally taken as ‘loving the formulation’, and this
interpr. would match that of brahma-dvis- ‘hating the formulation’. However, both
here and in its other occurrence in 1.152.6 I take it instead as ‘pleasing [someone]
with the formulation’ with the transitive value of act. prinditi, etc. In this passage it
makes more sense that the gods would delight in someone attempting to please them,
rather than someone who is himself deriving pleasure from something else. The
passage in 1.152.6 invites a similar interpr.

1.83.3: With Ge (/WG) I take the two as the Hotar and Adhvaryu priests, with pada a
appropriate to the former and b to the latter. Although it is something of a surprise to
find the charged word mithund, which is usually used of a sexual pairing, applied to
two males, it is presumably because the two priests have complementary duties. I do
not think that it refers to the sacrificer and his wife, contra Old (flg. Benfey). As |
have argued at length elsewhere (Jamison 2011, 2016 [UTexas Vedic conf.], and
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forthcoming [World Skt. Conf. Edinburgh]), I consider the ritual Patni to be a ritual
role introduced only in the late RV and very controversial at that time, and I doubt
that she would be so casually alluded to here.

1.83.4: Assuming a thematic stem drigira- here is unavoidable, next to the far more
common s-stem dngiras-.

In order to give dd its usual temporal reading (“just after that”), I follow Old
in assuming that pada b provides the grounds for the Angirases’ acquisition of life-
force.

Ge and Re supply a verb in d, but this seems unnecessary; the accusatives
here can simply expand on bhdjanam in c.

1.83.5: This verse seems to jumble together a lot of primal mythology that does not
seem to be connected (or, rather, whose connection eludes me). As noted in the publ.
intro., vss. 4-5 describe the first institution of the sacrifice and touch on a number of
the primordial players. It is esp. noteworthy (but I don’t quite know what to do with
it) that vs. 4 contains the Angirases and vs. 5 Atharvan, reminding us of the old
designation for the Atharva Veda, atharvangirasah (see, e.g., Bloomfield, Intro. to
Hymns of the Atharvarveda [SBE 42, 1897]).

The form tate is a pseudo-perfect to ¥ tan; at this period we would expect
*tatne (which we in fact get at X.130.2). The light root-syllable is metrically
guaranteed. Kii (210) points out that it is formed as if to a root ¥ t@, and such a root
morpheme could have been extracted from the passive taydte. I would add that, as
with many aberrant forms, the context invites this form: note the immediately
following word, opening the next pada, tdtah (recall also vitatam in 2b).

Note the chaining of djani (b) ... ajat (c) ... jatam (d), with the middle term
belonging to a different root (v aj) from the first and last (+/ jan).

1.83.6: The relation between the three subordinate clauses (abc) and the main clause
is irregular in that fdsya in d does not pick up a relative pronominal referent. I take it
as referring to the sacrificer who has been regularly present in the hymn (the present-
time vss. 1-3). Ge and Re may well be right that the kari- ‘bard’ of ¢, which is
identified with the pressing stone, is its logical referent.

1.84 Indra
See the publ. intro. for the structure of this composite hymn.

1.84.1: Unlike the standard tr., WG take rdjah ‘Raum’ with the frame, not the simile:
“... soll dich (und) den Raum erfiillen, wie die Sonne ...” I assume this is because
the simile particle nd, which usually follows the first word of a simile, here follows
the second word, by most interpretations (rdjah siiryo nd rasmibhih). This does not
seem to me sufficient reason to split apart this cosmological image. I attribute the
position of nd to the particularly close association of siirya- and rasmibhih, which are
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frequently adjacent (cf. esp. the identical simile but without a third term ... siryo nd
rasmibhih in VII1.43.32, IX.41.5).

1.84.2: Note the chiasmic structure of cd: [Fsinam (GEN.) ca stutih (ACC.)] vipa
[yajiidm (ACC.) ca manusanam (GEN.)]. This could have been sketched in tr. by “up to
the seers’ praises and the sacrifice of the sons of Manu.”

1.84.7-9: Bloomfield (RR, ad 1.7.8) suggests that each of these three verses reads like
a brahmodya, with the last two words (the four-syllable tag indro arngd, which he
considers to be prose “quite out of the metre”) serving as the answer. This analysis
words best for vs. 7, but his separation of the two-word tag from the rest of the verse
is clearly correct for all three verses -- though I do not think we need to consider
indro angd ‘“‘simple prose.”

1.84.7: 1 take indro angd as the main clause corresponding to the rel. cl. introduced
by ydh.

1.84.8: The hapax ksiimpa- is universally rendered by modern tr. as ‘mushroom’,
though there is no unanimity in earlier interpretations (cf., e.g., Gr: Staude [perennial
plant]). There is some etymological support for ‘mushroom’ from modern languages
(see EWA s.v.), and ‘mushroom’ works well in the simile, since kicking many
varieties of mushroom demolishes them, whereas a perennial plant is generally a
sturdier entity. I might go so far as to suggest specifically a puffball, since kicking
puffballs releases a satisfying cloud of dust (easily viewed on various YouTube
videos), and puffballs do appear to be found in the appropriate geographical area.

1.84.9: A broken construction. The subject of the 3™ ps. verb in ¢ (patyate) must be
Indra, though he is represented by 2™ ps. tva in the apparent rel. cl. of ab. (The
parallel in I11.36.4b ugrdam sdavah patyate dhrsnv éjah, where Indra is undeniably the
subject, makes it clear that the mortal soma-presser of our ab cannot be the subject of
patyate.) The yd- clause of ab thus has no direct grammatical connection with what
ought to be its main clause in c, and I therefore take yds cid as the functional
equivalent of the indefinite kds cid.

1.84.10-12: See publ. intro. for the structure of this trca and its relation to 1.80. The
subjects of all three verses are feminine (gauryah, ydh ... saydvarih 10; ti(h) ...
pisnayah, ... dhendvah 11; td(h) 12; vdsvih 10-12), but, in my opinion, the hidden
referent of all three verses is the Maruts. See also comm. on vs. 16.

1.84.10: Ge (followed by Re, WQG) takes the feminine plurals as referring to the milk
streams, mixing with the soma, here called honey. This of course accords well with
the feminine gender, and I agree that this is the first layer of reference. But both the
refrain, echoing the refrain of 1.80, which has the Maruts as one set of subjects, and
saydvarth ‘fellow travellers, driving along with’ point to the Maruts as a second layer.
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The adj. saydvan- is used 3x (out of 6) with the instr. pl. of devd-, once (X.113.2)
quite clearly of the Maruts along with Indra. Why would the hyper-masculine Maruts
be referred to with feminines? I think the point is to conflate two of the sources of
Indra’s mastery: the soma-milk mixture animatized as cows, which enhances his
physical strength, and the Maruts, who provide verbal encouragement and moral
support.

I construe instr. vissna with saydvarih rather than with mddanti as most tr. do.
The latter is of course possible.

1.84.11: This verse contains another clue that the Maruts are the underlying referent.
The fem. subjects are identified as pisnayah ‘dappled’, but pfsni- is also the name of
the Maruts’ mother. They would be called Prénis here, just as they are regularly
called Rudras, after their father Rudra.

Note the phonetic figure prsanayiivah ... pisnayah.

1.84.13: The use of the bones of Dadhyafic as a vajra-substitute is a particularly
puzzling part of this puzzling version of the Dadhyafic myth. The appearance of this
motif in the JB and MBh versions (see Ge n. on vss. 13—-15) seems to me an after-
the-fact rationalization of the verse here.

1.84.14: The syntax of this verse is somewhat unclear. I take ab as a rel. clause with
the pres. part. ichdn functioning as the main verb and an unusual, indeed disturbing,
position of the rel. pron. ydd (we might expect *ichdn ydd dsvasya ...), which is then
picked up by tdd in the main clause of c. Most other tr. take ichdn as part of the main
clause and the ydd as the marker of an embedded rel. cl.: roughly “seeking the head
of the horse, which was set away in the mountains, he found it...”” But not only
would I prefer not to allow embedded relatives in the RV, but the position of ydd
makes this interpretation difficult, too (expect *ichdnn dsvasya Sirah ydd ...?).

1.84.15: I confess myself to be entirely baffled by this verse, though the grammar is
straightforward. Ge’s reconstruction of the mythology (n. to vs. 15) is not entirely
compelling, nor is that found in WG.

1.84.16: The consensus of modern tr. is that the objects that the subject is struggling
to yoke are the priests (see esp. Ge), but I find this unlikely. The violent adjectival
descriptors seem uncharacteristic for priests, but quite suitable for the Maruts, to
whom the poet of this hymn (now drawing to a close) will dedicate the next four
hymns. Note esp. that both simivant- and mayobhii- are used of the Maruts, once in
the same hymn (VIIL.20.3 and 24 respectively; for mayobhii- see also 1.166.3,
V.58.2). I therefore take the Maruts as referents of the acc. pls. and also suggest that
this verse is the pivot for the Marut reference found also (in my interpretation) in vss.
10-12. In that trca the Maruts are referred to in the guise of clearly feminine bovine
figures; here the cattle (gdh) are the first acc. object we encounter. Because go- has
fluctuating gender, this form can of course be feminine (as the bovines were in 10—
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12), but the immediate following adjectives establish it decisively as masculine. If
both 10-12 and this verse refer to the Maruts, this verse returns them to their proper
grammatical gender. Liiders (Varuna 11.455) also thinks the Maruts are the referents.

rtasya can be construed with either dhuri or gdh, and tr. divide on which they
choose. I attach it to the chariot pole in part because rtdsya is often construed with a
place (e.g., frequent rtdsya yoni-), but the other is not impossible: cf. 1.73.6 rtdsya ...
dhendvabh.

1.84.17: Contra the interpretation of ibha- as ‘elephant’ in Vedic (so Ge), see EWA
S.V.

1.84.18: yajatai is, as far as I can tell, the only RVic examples of a medial 3" sg.
subjunctive in -tai, the form that takes over beginning with the AV, spreading from
the 1* sg. As such it may be a sign that at least this part of this last hymn in the Indra
group is late.

Pada c presents a problem that has been glossed over by most modern tr.: the
active of @ v vah should take an acc. of what is being conveyed, but it is distinctly
odd to say that the gods are bringing the oblation here. Ge (Re, WG) avoid the
difficulty by interpreting the verb as intrans. ‘fahren’ (/*arriver-en-char’), a usage
associated with the middle, with héma an acc. of goal. Old, however, disapproves of
this makeshift (as I do), setting out the arguments very clearly. Though he agrees that
“der Gedanke befremdet,” he sticks to the expected syntax (as do I) and cites a
number of passages in which gods do bring oblations. The closest is V.41.7 in which
Night and Dawn bring the sacrifice to the mortal (V.41.7d @ ha vahato mdrtyaya
yajiidm). 1 suggest that the role-switch in this verse (gods bring the oblation, rather
than coming to our oblation to take it away) is also found in the next verse, where the
god praises the mortal.

1.84.19: As in the last verse the usual ritual roles of god and mortal are reversed, with
Indra producing a praSasti of a mortal. I do not understand why, but, unlike 18c,
there is no way to wriggle out of the undeniable purport of this verb phrase — thus
supporting the “gods convey the oblation” interpretation of 18c.

tvam angd reprises the tag of vss. 7-9, indro angd, with of course the same
referent.

I follow Ge (/WG) in taking vs. 20 as the quoted vdcah of pada d, though it
would be equally possible to interpret vdcah as referring to what precedes, indeed
even to the whole of the hymn.

1.84.20: It is tempting to take dabhan as related to or contextually assimilated to
dabhrd- ‘paltry, few’ in the meaning ‘come up short’, though the asmdn would be

more difficult to construe.

1.85 Maruts
On the concatenative repetition in this hymn, see publ. intro.
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1.85.1: Because of the frequent association of the root v su(m)bh with verbs of motion,
esp. ¥ ya ‘drive’ (cf., e.g., nearby 1.88.2 subhé kdam yanti and cmpds subham-yd(van-
)), Linterpret prd ... siimbhante more dynamically than most tr. (e.g., Ge “Die sich
wie Frauen schon machen...”), esp. given ydman in the same clause.

The connection of the relative clause in pada a with its presumed main clause
in d is interrupted by the Ai clause in c. Ge convincingly suggests that the Ai clause
gives an explanation or exemplification of the “wondrous power” attributed to them
in the last word of b, suddmsasah, and he is followed by most tr. including me.

This clause contains a periphrastic causative cakriré vrdhé with a medial
perfect as its base (see Zehnder, Das periphrastische Kausativ im Vedischen, pp. 23,
50-51). Although there is no doubt that the construction is a periphrasis, the reason
for its use is unclear. As Zehnder points out (pp. 23, 51), the imperfect of the well-
attested morphological causative occurs with just this object in VIII.12.7 ydt ...
rodast dvardhayat. The context here, which contains two present indicatives
(Sumbhante a, madanti d), does not call for a perfect. I suspect (but cannot
demonstrate) that the use of this periphrasis with the perfect has something to do
with the middle voice of cakriré, which is also apparently unmotivated in the
periphrastic construction, and that there is an underlying pun -- on rodasi, the consort
of the Maruts -- namely “the Maruts made the two worlds/*Rodast their own” (rédast
... cakriré), which would require a medial form. Since, as [ demonstrated long ago
(““Voice Fluctuation in the Rig Veda: Medial 3rd Plural -anta in Active Paradigms”
11J 21 [1979]), 3" pl. medial secondary forms in -anta to -dya-formations are almost
universally interpretable as re-marked actives in -an, using *avardhayanta here
would not allow the proposed double reading, with a true medial value in the pun. A
different pun is also possibly latent here, involving a reflexive reading of the middle:
“they made themselves grow strong” (cakriré vrdhé). This interpretation would feed
naturally into the beginning of verse 2: td uksitdsah “once grown,” and 7a té
‘vardhanta svdtavaso mahitvand “Those self-powerful ones strengthened themselves
in their greatness” would echo this reflexive interpretation. In both of these
suggested puns, one of the words in the pada has to be ignored (vrdhé in the first,
rodasr in the second), but the suggestive if partial phraseology in both cases would
resonate with the audience.

It is also worth noting (though I don’t quite know what to do with this fact)
that of the fifteen occurrences of cakriré / cakrire in the RV, four of them are found
in this hymn (vss. 2, 7, 10 in addition to this one), a strikingly large percentage. And
that the three finite verbs in vs. 2 are all medial 3" pl. with strong subject
involvement: pada a mahimdnam asata “obtained (their own) greatness,” b cakrire
sddah “made (their own) seat,” and c ddhi sriyo dadhire “put on (their own)
splendours.”

1.85.2: On the verbs in this verse, see final comments on vs. 1.
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1.85.3: The pf. dadhire of b is not in harmony with the three pres. forms, subhdyante
a, bdadhante b, riyate c; in particular, the tenses of the subordinate-main clause dyad
in ab clash: “when they beautify themselves ..., they have put on ...” (The tr. avoids
the clash by using simply ‘put’, ambiguous between present and past in English, but
the Sanskrit is not so amenable.) It is difficult to wring a stative/resulative meaning
(“they have put on and now have on ...”) out of dadhire, esp. given the identical
form in preterital use in 2d. It may be best to assume that dadhire here just echoes the
form in 2d, though it might be worth noting that the 3™ pl. mid. present indicative to
the redupl. pres., dddhate, which we might expect here, is quite rare. However, there
is another possible solution to this clash. The pres. subhdyante in the ydd clause in
pada a appears before vowel-initial asijibhih in the cadence, with, as is usual, the final
-e scanning short in hiatus (that is, probably as *-a”). It is possible that the underlying
form of the verb was actually the injunctive *Subhdyanta and that the primary ending
-ante was substituted editorially to prevent the redactional contraction that might
have resulted (*subhdyantarijibhih). This would allow a past-time reading of the first
hemistich, “When they beautified themselves ..., they puton ...”

1.85.4: This verse contains no main clause, just two different subordinate clauses
introduced by yé (ab) and ydd (cd) respectively, with the first couched in the 3" ps.,
the second in the 2™ ps. Although such switches of person in the middle of a verse
are far from rare in the RV (see in fact vs. 5), in this case it seems best to consider
the first half of this verse a pendant to vs. 3 (also in the 3™ ps.) and the second half an
anticipation of vs. 5 (also in the 2™ ps.), esp. since 5a is an abbreviated duplicate of
4cd.

The adj. manojiivah ‘mind-swift’ could equally well be a nom. pl. masc.
modifying the Maruts or an acc. pl. fem. modifying pfsatih. Most tr. opt for the latter,
I think correctly on thematic grounds, but grammatically and semantically either is
possible. Gr and Macd (Vedic Reader) take it as a nominative; certainly its position
right before marutah in pada a, with prsatih appearing only in the middle of the
second pada, suggests that the initial audience interpretation would be as a modifier
of the Maruts.

1.85.4-5: Verse 5 is an intrusive Tristubh in this Jagati hymn. (The final verse is also
in Tristubh, but meter change is more usual in concluding verses.) The transition
between the meters is cleverly managed here (as Old already pointed out): the final
word of 4d (in Jagati) and 5a (in Tristubh) is dyugdhvam. The ending has the
distracted reading -dh"vam in 4d, but is simply -dhvam in 5a. The reason for the
change in meter is unclear to me.

1.85.5: As noted ad vs. 4, the person changes from 2™ to 3™ in the middle of this
verse. But this is not the only disruption: the main clause of 5cd begins with utd,
which has nothing to conjoin. Klein (DGRYV I: 451) is puzzled and suggests,
somewhat desperately, that the utd “focuses on and emphasizes the second action of
the Maruts.” This seems to open the usage of uzd unacceptably wide. It is possible

145



Z 9

instead to see it as an example of “inverse utd,” conjoining the actions of the two
clauses of cd, with the parallel verbs vi syanti and vy undanti (so also explicitly Macd,
Reader). Or it may be signaling the resumption of 3™ ps. discourse after the 2™ ps.
intrusions of 4cd—5ab.

The inundation of the skin in pada 4 presumably refers to the wetting of hides
in the tanning process (so Ge).

1.85.6: In vs. 1 the Maruts were themselves called sdprayah ‘spans’, but here that
image is “repaired” by separating the Maruts from the spans of draught animals that
bring them here.

The two raghu- cmpds. pick up ramhdyantah in 5b.

The phrase uri vah sddas krtdm could technically be in apposition to barhih
and hence accusative -- “Sit on the barhis, the broad seat made for you” -- but none
of the standard tr. so render it. The position of the vah favors, but does not impose,
this nominal sentence interpretation. For another reason supporting a separation into
two clauses see comm. ad 1.85.7.

The seat made for the Maruts on the ritual ground is here contrasted with the
one they made for themselves in heaven in 2b (divi ... ddhi cakrire sdadah), which
event is then repeated in the next verse, 7b urii cakrire sddah, though there the seat is
in/on/above the “vault” (ndkam).

1.85.7: 1 tr. avardhanta as reflexive, rather than (with most tr.) intransitive ‘grew
strong’, in part because svdravas- suggests that their power comes by their own
efforts and in part because of its resonance with one interpretation of 1c, for which
see above.

On pada b see comments ad 6¢ and the similar phrase in 2b. The accent of the
apparent main verb tasthiih is surprising. Macd (Reader) invokes the principal that
the first of two antithetical verbs is accented, but this seems a feeble explanation of
this particular situation. Ordinarily such antithetical verbs are adjacent to each other
and the semantic antithesis is clearer: “they mounted” and “they made” do not seem
particularly antithetical. I see two possible explanations: either the d ... tasthiih
clause should be taken as an unmarked subordinate clause (“[when] they mounted the
vault, they made ...”) or the “antithetical” explanation is correct, but the verb to
which it is antithetical is not following cakrire. Instead it is found in 6¢, whose two
clauses are in patterned contrast to 7b:

6¢ sidatd barhir urti vah sddas krtdam

7c d ndakam tasthiir urii cakrire sdadah
The second part of both padas contains urii sddah ¥ kr; the first parts contain the
preverb d, main verbs built to the semantically oppositional roots v sad ‘sit’ (sidata)
and v stha ‘stand’ (tasthiith), and an acc. of goal, again oppositional, in that the barhih
of 6¢ is on the earthly ritual ground and the ndkam is in heaven. I therefore think it
likely that the accent on tasthiih is meant to signal the contrastive relationship
between the two padas.
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The Pp. analyses dhdvad as ha dvat, and most tr. follow this interpretation, as
containing an imperfect of vV av ‘help’ (Ge “Als Visnu dem ... Bullen ... beistand...”;
Re “eut aidé”’; Macd “helped”). (An injunctive dvat would also be possible.)
However, we are likely dealing with a double, or even a triple, word play here, for
dhdvat can also simply be the 3" sg. injunctive belonging to the root (or rather roots)
Y dhav ‘rinse’ and ‘run’. This is recognized by WG, who translate with the second,
“Als Visnu zu dem vom Rausch bewegten Stier l4uft...,” but in the notes also raise
the possibility of ‘rinse’, referring to Gotd (Prdsensklasse p. 186 n. 333), who in turn
refers to Pirart (/1J 27 [1984] 102ff.).

I think that the two primary readings are “rinsed” and “aided” and that the acc.
object visanam madacyitam has different referents depending on the interpretation
of the verb, namely soma and Indra respectively. This ambiguity is made possible by
the fact that visan- ‘bull’ is very commonly used of both Indra and soma. The
modifying cmpd. madacyiit- also has two different interpretations, enabled by the
functional ambiguity of root noun compounds like this. Root noun second members
regularly have transitive force, governing their first members, hence here “arousing
exhilaration.” And in fact this compound is common in this sense, modifying soma
(IX.12.3, etc.). But passive value of the root noun with an instrumental or other
oblique sense of the 1* member is also possible, hence here “roused by the
exhilarating drink / roused to exhilaration.” For general disc. see Scarlatta pp. 128—
29. In this second sense Indra would be the obvious referent, as he is elsewhere (e.g.,
1.51.2).

While ‘rinse’ may strike the casual reader as an odd choice of words, in fact
rinsing is one of the standard steps in the preparation of soma. For Visnu’s
participation in this process, see VI.17.11cd piisd visnus trini sdaramsi dhavan,
vrtrahdnam madiram amsim asmai “Pusan, Visnu (and the others) rinse the
exhilarating Vrtra-smashing plant, three lakes (full), for him [=Indra].” In the ‘aided’
interpretation, Indra is the referent of the accusative and the allusion is to Visnu’s
help given to him in various exploits including the Vrtra-smashing. In the “ran to”
reading, which strikes me as the least interesting, presumably Indra is also the
referent of the accusative, though WG don’t make this exactly clear.

1.85.9: The array of tenses in this verse requires comment. The subordinate—main
clause dyad of ab/c contains an imperfect dvartayat in the ydd clause and a present
dhatté (dhattd in sandhi) in the main clause. Pada d, which describes actions that
necessarily follow the one in pada c, then has two imperfects (dhan and aubjat). 1
consider the imperfect / present combination in the first sentence to be a makeshift
attempt to convey anteriority in a language without a semantic pluperfect. That is,
there is no structural means in Rigvedic Sanskrit to convey past anterior action
(“when he had X-ed, he Y-ed”) via a finite verb (though see recent work by IH with a
contrary opinion), since the “pluperfect” is simply the past tense to presential
perfects. In later Sanskrit the gerund serves as a non-finite way to express the value
(“having X-ed, he Y-ed”), but the gerund barely exists in the RV. In the RV the
perfect participle does serve this function, in contrast to finite forms of the perfect
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system. Here the relative tense values are conveyed by the imperfect followed by the
present, since the imperfect does express action prior to that of the present tense. The
imperfects in pada d then re-establish the past-time context. I therefore tr. the
imperfect and present of abc with the English pluperfect and preterite.

On ndry dpamsi see disc. ad VIIL.96.19.

1.85.11: Old suggests a clever, but ultimately unsatisfactory, reading in pada a: rather
than rdya disa with the Pp., he divides td(y) adisa, with the instr. of adis- and the
older sandhi form of 7¢é ‘they’. This would make the end of the pada more parallel to
10a ... td ojasa. He thinks that the Maruts performed the action in 10a with brute
force, but that in 11a “durch klugen Anschlag.” Although I am drawn to this idea
because of the persistent parallelisms in this hymn, I cannot accept it in the end. For
one thing the one hand adis- does not occur in the instr., and it generally means ‘aim,
intention’, which does not fit here. Old’s proposed reading also involves altering the
accent from disd to adisa, so that it is not merely a matter of redividing the Samhita
text. There is also the serious question of why tdi would be preserved in one
prevocalic environment but not in another, in adjacent vss.

1.86 Maruts
On the structure of this hymn and its syntactic patterns, see publ. intro.

1.86.1: I do not understand the function of hi here, which is doubly unusual in
occurring both in a relative clause and in the initial clause of a hymn. Hettrich
(Hypotaxe, p. 181) also finds it puzzling.

The abl. divdh is construed by Ge and Re with the voc. vimahasah (Ge “ihr
ausgezeichneten (Mannen) des Himmels™), but we might expect it to lose its accent
in the vocative phrase, like divo narah (11.36.2, V.54.10) and divo duhitar (IV.51.10,
etc.). It is better taken with ¥ pa ‘protect’, which is elsewhere found with the ablative
(e.g., X.158.1 siiryo no divas patu), indicating the location of the protector and hence
the direction from which the protection comes. So also WG.

1.86.2-3: As discussed in the publ. intro., the syntax of these two verses is to be
interpreted in the template provided by vs. 1, namely a relative clause (or clauses)
expressing the beneficiary of the Maruts’ favor with the genitive ydsya and a main
clause assigning a reward to him. The full structure is seen in lab (rel. cl. with ydsya)
/ 1c main clause with coreferential sd. Verses 2 and 3ab serve as the relative clauses
to the main clause of 3c, also beginning sd. However, the relative pronoun is
suppressed until 3a and the structure of parallel relative clauses is only conveyed by
the repeated va ‘or’ (2a, 2b, 3a). Indeed, though 2b contains a genitive of the human
beneficiary (viprasya), 2a lacks even that: we must infer a ydsya to limit the yajiiaih,
as well as a verb to construe with that instrumental. I would diagram the structure as
follows, with what is to be supplied in parentheses:

template, vs. 1:
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ydsya ... pathd (2™ ps. pl. verb) (1ab) / sd
for whom ... you Maruts perform benevolent action (1c) / he is (rewarded)

complex variation, vss. 2-3
(ydsya) yajiiaih va (2™ ps. verb) (2a)
or by (whose) sacrifices (you were attracted?)

(vdsya) viprasya va ... Srnutd (2bc)
or of (which) poet ... you heard

utd va ydsya vajinah ... dtaksata (3ab) / sd
or of which prize-seeker ... you fashioned / he is (rewarded)

This interpretation differs significantly from that of other tr. In particular, vs. 2 is
generally taken as an independent sentence that does not parallel the ydsya structures
of vss. 1 and 3 and that has srnutd as the verb of a main clause, not of a subordinate
clause, as I take it. (By that account srnutd is accented because it follows the extra-
clausal vocative that opens the pada.) Although my interpretation requires several
elements to be supplied, esp. in vs. 2, most other tr. also supply a verb with 2ab, and
they fail to capture the structural parallelism that allows the ellipses to be filled in a
principled fashion.

1.86.2: My interpretation requires matindm to be construed with hdvam “the call of
the thoughts”; for this expression see, e.g., VI.69.4 hdvana matindm.

1.86.3: As noted in the publ. intro., I take the vajin- here to be the patron, for whom
the Maruts create a worthy poet.

I take gdnta as a periphrastic future. VII.32.10 gdmat sd gomati vrajé is
entirely parallel, save for having a subjunctive (gdmat) in place of the agent noun
here, which suggests a future sense for the latter.

1.86.4-5: As indicated in the publ. intro., the genitive of the human worshiper is
continued in these verses, though with the demonstrative, not relative pronoun.

1.86.5: The condensed expression of the earlier part of the hymn continues here, and
there is no consensus on how to construe pada c, which has no overtly signaled
connection with the rest of the verse. For example, Ge takes it as a simile, marked by
cid, with its comparandum in pada b (roughly, “who dominates the peoples like the
flowing nourishments the sun”). But even if cid could mark similes (and I don’t think
it can), the simile doesn’t make sense. I will not rehash here the various possibilities
floated by other interpretations. My own generally follows Renou’s in supplying

asyd from 1la as the oblique predicate of a possessive nominal sentence: “(his) are ...’
It would also be possible to take the perfect participle sasriisih as the predicate: so

b
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WG “Sogar zur Sonne sind (seine) Nahrungen gelaufen (erreicht),” but the exact
value of such a predicated perfect participle eludes me.

1.86.6: There is an abrupt shift from the unidentified 3™ sg. worshiper rewarded for
his work who dominated vss. 1-5 to the 1* ps. plural, but the rhetorical structure
invites the audience to identify the “us” of vs. 6 with the 3" sg. of the earlier verse.
The daddasimd ‘we have done pious work’, combined with the causal A7 ‘for’, seems
to offer a summary of the activities of the previous verses. The repetition of the pl.
carsani- in 5b and 6c¢ also supports this identification: he who “dominated” the
carsani- in 5b can be the same as the “we” who accomplished what we have done
with the help of the carsani- in 6¢. This lexical chaining should have been signaled in
the translation, where instead the two words are rendered differently: “bordered
domains” (5b), “separate peoples” (6¢). I would now use “separate peoples” also for
5b.

1.86.7: The 3™ sg. protagonist and the syntactic structure of vss. 1-5 return here, but
with the syntax reversed: sd ... ydsya.

1.86.8: I take the va here as inverse, connecting the two double gen. phrases
sasamandsya ... svédasya and kdmasya vénatah. Klein (DGRYV II: 205) also thinks an
inverse reading is possible (though he doesn’t use the term), but he also suggests va
here might be equivalent to vai. This seems unnecessary, and the inverse
interpretation gets some support from the inversion of the syntax in vs. 7.

Note the chiastic structure of the two genitive phrases: in the first the personal
participle sasamandsya depends on the material svédasya, while the likewise
personal participle vénatah depends on kdmasya.

1.86.9: The first two padas show a nice syntactic conversion: the 2" member sdvas-
of the voc. bahuvrihi satya-savas- ‘having real strength’ (unaccented, but would be
satyd-Savas-) is implicitly extracted from the compound and represented by fdt,
object of avis karta.

The third pada has a striking phonetic figure vidhyata vidyiita, which was
already anticipated by pada-initial vidd in 8c.

1.86.10: Another phonetic figure in a: githata guhyam, whose -ata also echoes
vidhyata.

In the publ. tr. guhyam would have been better rendered as “to be concealed”
than “concealable,” since the concealment is not merely possible but desirable.

1.87 Maruts

1.87.1: Ge tr. usrd(h) as “Sternbilder (?)” because he considers the interpretation with
dawns as “kein naturwahres Bild.” But at early dawn stars are still visible.
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1.87.2: On upahvard- see disc. ad 1.62.6.

1.87.4: As noted in the publ. intro., in contradistinction to all standard tr. I take the
gandh of d to refer to the poet Gautama, whose patronymic is Rahtigana and consider
the 2™ sg. reference of the 2" hemistich as Gautama’s self-address. The other tr.
assume that the flock of Maruts is being addressed.

All standard tr. also take pada d as a single clause (e.g., Ge “darum ist die
bullenhafte Schar ein Gonner dieser Dichtung”). But this interpretation fails to
account for the medial position of dtha, which is otherwise almost invariably initial.
(Klein, DGRV 1I: 70-71, notes the anomalous position here but follows the standard
tr.) I take dtha as clause initial, proclaiming Gotama’s identification with the Marut
flock on the basis of the shared qualities stated previously.

1.87.5: See the publ. intro. for discussion of the contents of this verse.

It may not be too farfetched to note, in connection with pada d where the
Maruts acquire “their names worthy of worship” (ndmani yajiiiyani), that in 1d they
were explicitly unidentified and undifferentiated (ké cid “whoever they are”). The
acquisition of these names follows their “reaching” (d@sata) Indra, presumably to
render him moral support in the Vrtra battle with their chants (7k-) (pada c). In other
treatments of the aftermath of this battle they successfully negotiate with Indra for a
share in the soma sacrifice (see 1.165, etc.), and the expression “acquired names
worthy of worship / sacrificial names” may be a way of expressing this incorporation
of them into the dedicands of the soma sacrifice. Note that in VI.48.21 the Maruts
assume Indra’s sacrificial name (dadhire ndma yajiiiyam), also in connection with
the Vrtra battle.

1.87.6: It is odd that the Maruts, just called 7/kvan- themselves (5c), here join
themselves with 7kvabhih. Ge suggests either that they have an “Anhéngerschaft” of
singers or have gone among singers themselves; Re that it’s an instrumental of
identification (‘“‘en tant que chantres”). Gr invents, for this passage alone, a meaning
‘Glanz, Strahl’ for 7kvan-. Given the identification of the human poet with the
Maruts in the same capacity in vss. 4-5, the singers of 6b may be human singers,
although the other instrumental attributes in this verse do not fit this picture. Ge
points out that in the first verse of the next hymn, 1.88.1b, the Maruts’ chariots are
svarkd- ‘equipped with lovely chants’, and so the 7#kva- here might refer to their
chariots, which are conspicuously absent from the list in padas a—c. This is the
explanation I currently prefer.

The word ismin- is glossed by Gr as ‘eilend, stiirmend’ (followed by WQG),
while Ge and Re take it as ‘possessing arrows’, deriving apparently from a
suggestion of Bloomfield (see EWA s.v.), a suggestion emphatically rejected by
Mayrhofer (loc. cit.). Certainly a derivation from isu- ‘arrow’ is, to say the least, not
without problems. But in two of its other three occurrences, ismin- is found in a
weapons context as it is here, and the derivation therefore seems worth attempting.
Starting from isu-, the -in- possessive would be *isvin-. It is possible that the normal
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distribution of -vant- and -mant- possessives, with -mant- regularly built to stems in -
u- (pasu-madnt-, etc.), as opposed to -vant-, would make *isvin- beside isu- appear
anomalous, and it was “corrected” to ismin-. Note the regularly formed isumant- (2x).

1.88 Maruts

1.88.3 As indicated in the publ. tr., I take the so-far-unnamed poets (who appear as
the Gotamas in the next verse) as the subject of krnavante. They are erecting their
thoughts like trees for the Maruts to chop down with the axes in pada a. By contrast,
most tr. take the Maruts as subject of krnavante (so explicitly Re, implicitly WG; Ge
hesitates between the Maruts and the poets).

The simile in pada b causes some minor grammatical problems. The Pp reads
medhd, but if this word belongs to medhd- (fem.) ‘wise thought’, we should rather
read medhdh (so Ge, Gr.). This is of course possible in this sandhi context, but pada-
final iirdhvd is not amenable to such an analysis: it must be neuter plural and
therefore can’t modify a fem. medhdh. Gr sets up a neut. medhd- ‘Schaft’ for just this
passage, presumably to deal with the apparent gender disharmony. But it is simpler
to assume that irdhva- has been attracted into the neuter by the vdna in the simile (so
Old).

The epithet ruvidyumnd- is otherwise only used of gods, save for X.98.1,
where it modifies the wealth brought by Soma. The only other plural form (V.87.7)
modifies the Maruts, but the standard tr. assume that it here qualifies the priests,
because the Maruts appear in the dative in pada c and should therefore not be the
subjects of the verb in the same clause. The difficulty disappears if we read ¢ with b,
rather than d. I then take the Maruts to be the subject in d, with the epithet
appropriate to them, and also take the middle dhanayante as intransitive with an acc.
of goal, rather than transitive “set the (pressing) stone in motion” with other tr.

1.88.4: For the imagery here, see the publ. intro.

The sequence pdry @ va dgur with doubled preverb is curious. Ge provides
numerous parallels in his n. 4a, but none like this, with the two preverbs separated
only by an enclitic pronoun and contained within a preverb (pdri) — verb sequence. I
have no explanation for this, though I would note that of the 8 occurrences of
supposed aguh / dguh, 7 are pada-final and are univerbated with the preverb 4, as
aguh.

The hapax varkar'ydm is of course very obscure. Ge simply takes it as an
unanalyzable name of the “Sangeskunst” of the Gotamas. However, it is clearly a
compound and the compound members are easily identified: var- ‘water’ and ¥ kr
‘make’, and so it should be susceptible to meaningful analysis. As indicated in the
publ. intro. I believe that it has the same underlying referent as anubhartri in 6a,
namely the musical instrument, the vina, and that the poet was playing with the
paradox that the instrument is grammatically feminine but in some forms looks
remarkably like male genitalia. I therefore follow Gr’s gloss ‘Wasser ... schaffend’
and assume that it refers to the penis. The problem is what kind of formation it is,
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and how to get an agentive-like meaning out of kar'yd-. First, note that the formation
does not have gerundive accent and is therefore not a gerundive despite the vrddhi in
the root and the shape of the suffix. Formally it is most likely a verbal abstract
‘water-making, Wasserbeschaffung’, as Old takes it (so also AiG 11.2.832 following
Old). However, because it was a feminine abstract, I think that it was secondarily
available to be identified with the underlying feminine referent, the vina, and
animatized as a quasi-agent.

Note the phonological play between varkar- (b) and arkair (c).

1.88.5: All standard tr. take nd as negating the verb aceti. It seems unlikely to me that
an annunciatory aorist would be negated (“this very thing has not just been seen”),
and its clause-internal position, not immediately preceding the verb, also seems
unusual for such an interpretation. I take it instead as negating only the following
word yojanam and expressing the surprise that what has just appeared is very close,
not (even) a trek away.

I thus take yojana- as a measure of distance, as it generally is, rather than as
“Gespann,” with most tr. Rather than yojanam I take the referent of etdr tydt to be the
formulation (brdhma) that the Gotamas made in the previous verse. This formulation,
also referred to as a dhi- ‘insight’ in 4b, providentially appears at the same moment
as the Maruts approach. In what sense does the formulation “appear”? I interpret this
verb to mean that the poem that Gotama created in private (sasvdr 5b) is now being
performed in public (i.e., at the ritual welcoming the Maruts). This interpretation also
entails supplying the verb “made” in 5b (echoing krnvantah in 4c), rather than “saw”
(with most tr., anticipating pdsyan 5c).

My last departure from the standard tr. in this verse is in taking the acc. pl.
masculines in cd, hiranyacakran, dyodamstran ... vardhiin as comprising two
separate but conjoined NPs without overt conjunction (as so often), rather than one
single NP, since I find “golden-wheeled boars” an unlikely entity even in the RVic
universe of discourse. With ‘golden-wheeled’ in c it is natural to supply ‘chariots’;
the “copper-tusked boars” in d can easily be an extravagant characterization of the
Maruts.

1.88.6: For detailed disc. of this verse, see my 1981 article, “A Vedic sexual pun:
dstobhayat, anubhartri, and RV 1.88.6,” Acta Orientalia 42 (1981[82]) 55-63. The
gist of the article is the interpretation of anubhartri, a feminine agent noun built to
dnu ¥ bhr, a euphemistic idiom that refers to sexual penetration -- e.g., in the cosmic
incest myth (X.61.5). The paradox of creating a feminine agent noun from this idiom
is the trick of the verse and echoes the use of varkaryd- in vs. 4 -- both, in my view,
referring to the vina, a feminine noun but a musical instrument with a
characteristically phallic shape. The hapax causative dstobhayat ‘cause to sound’
(beside the simplex stobhati in b) has as its implicit subject the (male) player of the
instrument and taps into the (probably universal) notion of a man playing a woman
like an instrument in sexual encounters, with the added fun of the gender reversal in
anubhartri. The instrument both sounds (prdti stobhati, b) and is caused to sound
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(astobhayat, c), a reasonable dual view of what a musical instrument does. I take
vitha asam, with its unidentified fem. gen. pl., as referring to all women, who, in
male fantasy anyway, all “want it” -- conveyed by my somewhat loose tr. “the way
women like it.” Other tr. supply ‘songs’ or ‘chants’ with asam, for which there is no
particular support.

1.89 All Gods

1.89.1: The subjunctive of v as plus infinitival vrdhé, lit. “will be for the
increasing/strengthening of...,” i.e., “will be (ready/available/amenable) to
increase/strengthen” is found also in 5c: 1¢ vrdhé dsan, 5c dsad vrdhé.

On dprayu- see comm. ad V.80.3.

1.89.2: A form of devd- is stationed at the beginning of every pada, the first three
being the gen. pl. devdnam -- an effect difficult to capture in English without
awkwardness.

1.89.4: Ge (/WQ) take the repeated tdd’s of a-c (but not the one in d) as referring to
the mayobhii ... bhesajam “the remedy that is joy itself” and supply verbs in pada bc
to support this object. Re by contrast takes the repeated tdd as adverbial, ‘ainsi’. This
is more or less what I arrived at, though ascribing somewhat more meaning to the
adverbially used neuter pronoun. I assume it refers to the call embodied in the nivid-
of 3a (though nivid- itself is fem.), which call is finally the suppressed object of tdad
... Srnutam “listen to this” in d.

1.89.6: The rigid parallel structure of the four padas is resolved by the final word of
the verse dadhatu, which verb must be supplied for the first three padas. This rigid
structure, svasti nah GOD EPITHET, also allows the metrical irregularity of the first
two padas to be kept under strict control. Under HvN’s interpretation each of those
two padas has a rest after the s“vasti nah opening, with the GOD EPITHET phrase taking
the rest of the line. Old suggests reading trisyllabic ind'ra, as often, as well as piisd,
with distracted i. The former seems more likely than the latter, but because of the
parallelism of a and b in HvN’s reading, I prefer that one.

1.89.7: The identify of the mdnavah in c is not clear. I take it as a continuation of the
description of the Maruts, though it is the case that mdnu- and its derivatives do not
characterize the Maruts. Ge (/WGQG) suggests that it refers to men who have become or
been assimilated to the gods, like the Rbhus, while Re thinks ¢ belongs with d and
refers to the All Gods, though this explanation runs into the same problem as the
Marut identification.

1.89.10: Pada b is a textbook example of gender attraction of the pronoun in
equational clauses. Since the referent of the pronoun is feminine Aditi, we might
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expect *sd pitd *sd putrah, but the gender of the predicated noun is transferred to the
pronoun.

1.90 All Gods

1.90.2: On the small class of -Gna-nominals to -u-stems (with guna of the suffixal
vowel), mostly personal names, see AiG I1.2.275.

1.90.4: It is unclear from Ge’s ‘aussuchen’ (/WG’s ‘auswihlen’) whether they
attribute vi ... cyantu to ¥ ci ‘pile’ or ¥ ci ‘observe’, since the proposed meaning
would require metaphorical stretching for either root. With Gr (and, judging from his
‘dégager’, also Re), I take it to the ‘pile’ root, with the literal sense being ‘pile
[obstructions, detritus, etc.] apart or away’, thus ‘clear’, of paths. This idiom is found
several times elsewhere of paths: IV.37.7,IV.55.4, VI.53.4 (passages collected also
by Ge ad IV.55.4).

1.90.6: Supplying ‘blow’ as the verb of pada a not only conforms to universal good
sense, but is suppored by vs. 4a of the previous hymn (1.89) védrah ... vitu.

1.91 Soma

1.91.1: The multiple possible meanings of the root(s) ¥ cit and the unclear
morphological identity of (prd) cikitah make the interpretation of the first pada
somewhat difficult. I follow Thieme’s solution (Plusq.), adopted also by Kii (176-77),
that it is underlyingly a medial injunctive to the perfect stem (that is, an unaugmented
pluperfect), patterning with pf. cikité, etc. But the underspecification of this posited
*cikita caused it to be re-marked with an active ending (like root presents of the type
aduha-t). It should not be a subjunctive, despite its thematic appearance, because of
the zero-grade root syllable, and, pace WG, it should not be a trans./caus.
reduplicated aorist because of the light reduplicating syllable (expect *cikitas) --
although I do have to admit that acikitat in VII.80.2 does seem to function like a
redupl. aorist. WG supply panthdm, from b, as object in a, but this seems
unnecessary. On a potential ring made by prd cikitah here and prd cikitsa in the last
pada of the hymn (23d), see publ. intro.

The other question in pada a is whose inspired thought is at issue. I assume
that it is ours (that is, the poets’), in that the priests and poets create the ritual that
makes soma manifest.

1.91.2: This verse is structured by a series of etymological figures involving a nom.
sg. modifying soma and an instr. pl. specifying his qualities -- a: krdatubhih sukrdtuh,
b: ddksaih suddksah, c: visa vrsatvébhih, d: dyumnébhir dyumni. It is a not a subtle
device, but effective. On the first hemistich see further ad vs. 14.

1.91.3: Soma is here identified with the three principal Adityas.
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The (pseudo-)gerundive daksdyya- has attracted a number of different
renderings -- in this passage alone, Ge “zu Gunst geneigt,” Re “qu’on doit-servir-
efficacement,” WG “als Zufriedenzustellender.” I prefer to tie it more closely with
ddksa- ‘skill’, as “whose skill is to be sought,” despite the awkwardness of the
English gloss. In this passage Soma was just credited with skill (2b) and will later
dispense it (7c; cf. also 14c), and in both 1.129.2 and VII.97.8 the ability of Indra and
Brhaspati to bring about good things is emphasized. JPB in VII.1.2 prefers “to be
skillfully tended,” quite close to Re’s rendering above. This latter tr. would work for
Agni (I1.4.3, VII.1.2), who requires ritual tending, but less well for Indra, Brhaspati,
and (here) Aryaman.

1.91.4: The perennially difficult dhdman-, found also in 3b, is a bit difficult to
interpret here as well. In both 3b and 4ab, the dhdman- appear to be concrete and
locatable in space, for which the tr. ‘domain(s)’ fits well (cf. also WG “Stitten”). But
then in cd Soma is urged to accept our oblations with them, which seems difficult to
do with a place and edges closer to Ge’s “Formen,” a nebulous and all-purpose
rendering that I try to avoid with this word. Re’s “structures” doesn’t help either. I
must assume that “accept with all your (domains)” is a compressed way of saying
“wherever you are, accept.” The same problem is found, to some extent, in vs. 19.

1.91.6: A good example of subordinating ca.

1.91.7: As Ge and Re both point out, the dat. yiine ‘youth’ in b suggests that the
parallel mahé in a refers specifically to an adult.

1.91.10: I take the pf. part. jujusandh as expressing an action anterior to that of the
main verb, impv. updgahi. If this is correct, the verse is constructed chiastically, with
imdm yajiidm construed with updgahi, while the call that precedes Soma’s arrival at
the sacrifice is nested in between (iddm vdco, jujusandh).

1.91.11-12: The two alliterative root noun compounds vacovid- (11b) and vasuvid-
(12b) nonetheless contain the two synchronically separate roots, ‘know’ and ‘find’.

1.91.14: Although it is tempting to take ddksa- as adjectival here (so Ge, WG), I am
somewhat dubious that this stem can be an adjective, and in any case the emphasis on
the skill associated with Soma in this hymn (vss. 2b, 3d, 7c) suggests a nominal
reading here. Although the pairing of an abstract quality (skill) with an animate being
(poet) might seem awkward, I see it as a variant reprise of 2ab, where krdtu-
(‘intention’) and ddksa- were paired; as discussed ad 1.2.7-9, krdtu- and ddksa- are
two of the three qualities required to bring an action about and are regularly
associated. Here kavi- stands in for krdtu-. This substitution is enabled by the
syntagm “the poet’s krdtu-, as in the cmpd. kavi-kratu-. (Re’s interpr. is similar; see
his n.)
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1.91.19: Here again, as in vs. 4, the dhdmani of Soma are recipients of the oblation;
Ge’s Formen again works more smoothly, but I still consider these to be the locales
listed in 4ab, each of which can be a site of sacrifice.

Note the disharmony in number between the neut. pl. subj. (td visva) and the
sg. pred. nom. (paribhiih) and verb (astu). This could be an example of the inherited
construction of neuter pl. with a singular verb, but I think it’s more likely just a
constructio ad sensum, with “all these” summarizing the plural subjects of the rel. cl.
as if in a mass. English “all this” can be similarly used, after a listing of discrete
entities. The Sanskrit has just been more punctilious about maintaining number
agreement.

Ge, Re, WG all supply ‘lifetime’ as the implicit object of pratdranah, rather
than my ‘us’; they are most likely correct, given how common the idiom dyus- prd
Y t7 is. I might change the publ. tr. to “lengthening (our lifetime).”

1.91.20: Ge (/WG) takes the final phrase of d yo dddasad asmai as expressing the
indirect object with dadati in b (“gives [to him,] who ...”), rather than as a
qualification of virdm (or even of pitr-, as Re almost seems to). I think this is correct,
but it is mildly disturbing that there is no overt expression of the datival recipient in
the main clause; we would expect tdsmai (see Ge’s n. 20d). It may have been gapped
because of the asmai in the rel. clause. Note that asmai cannot be a part of the main
clause and refer to the indirect object, the man who does pious service, because it is
unaccented; it must be part of the rel. cl. and refer to Soma.

1.91.21: This verse plays a minor syntactic trick. It consists of a string of acc. sg.
masc. qualifiers; since the previous vs. also consists largely of an acc. sg. masc. NP
headed by virdm, the audience would be likely to assume that the new string of
grammatically matching adjectives are also qualifiers of virdm, esp. since this type of
syntactic dependence between verses is not uncommon in the RV. It is only when we
arrive at the middle of the final pada that we encounter tvdm and discover that the
accusatives of this verse refer to Soma, not to the hero he gives us in 22.

Ge accounts for the curious hapax bharesu-jd- ‘born at raids’ by the fact that
soma is especially offered before battle. This is probably correct, though the
semantics could be tighter. Scar essentially accepts this explanation and cites I111.51.8
(of soma) jatdm ... mahé bhdraya, though he explores some other possibilities as
well.

1.91.23: In the phrase devéna ... mdnasa we again confront a noun (devd-) that seems
to be used adjectivally (see vs. 14 above). | have half given in to this temptation, with
“god(like).”

The verb d tanat in c poses some difficulties in interpretation. Surprisingly,
none of the standard tr. who discuss the phrase notes that the same lexeme (d v tan)
appears in the previous verse (22¢) in the same metrical position and in a common,
almost clichéd usage. I think that d tanat here is a slangy expression, deliberately
constrasting with the high-style cosmic-description usage of d tatantha in 22. 1 take

157



the subject to be the wealth (or share of wealth) of b, rather than the mdnas- of a, as
Ge (/WG) take it, nor would I following Re in taking it as an impersonal construction.
It is not entirely clear who the “both” are in d: Ge singers and patrons, Re
men and gods.
Ge supplies ‘path’ with prd cikitsa (“sei ... der Pfadfinder”) on the basis of
1V.47.20. This is possible, and might even be supported by the panthdm in vs. 1,
since prd cikitsa seems to form a slight ring with prd cikitah in 1a. However, the verb
does not need an object, in my opinion; the desiderative here can express a general
intention to be alertly perceptive.

1.92 Dawn
As indicated in the publ. intro., vss. 1-4 and 5-8 appear to be parallel hymns,
the first with multiple Dawns, the second with just one.

1.92.1: In pada a my tr. differs slightly from the standard ones. I suggest that the
dawns have transformed themselves into a beacon, while in the standard interpr. they
have created/manufactured a beacon for themselves.

In b following Proferes 2003 (JAOS 123, pp. 330-31), I suggest, on the basis
of the fuller expression in the parallel verse 5c, that their “beam” is being anointed
like the sacrificial post (svdru-) at a ritual.

In ¢ the poet exploits the syntactic ambiguity of the middle participle
niskrnvand-. In the frame he takes it as a reflexive, “presenting themselves,” but in
the simile it is transitive “presenting arms.” The middle voice is still justified,
however, because the weapons belong to the subjects of the participle.

1.92.3: The standard tr. are in agreement that drcanti only means “they sing” here and
that the meaning ‘shine’ for this verb stem is dubious. This judgment seems short-
sighted and unresponsive to the poetics of this hymn, and even if ‘shine’ is not the
normal sense of drca-, the nominal derivatives like arci(s)- ‘ray, flame’ (see arcis- in
5a) would allow a ‘shine’ sense under the proper circumstances. And these are the
proper circumstances. This verse-initial verb, following on two verses describing the
color, brightness, and beams of the dawns, would most naturally be interpreted with
a ‘shine’ sense. The simile that follows, involving women at work, would then cause
the audience to rethink this assumption, producing the interpretation ‘sing’, with the
women singing work songs at their labors. But ‘sing’ makes little sense for the frame
of the passage: do dawns ‘sing’? While ‘shine’ makes little sense for the simile: do
working women ‘shine’? As in 1c the poet uses the ambiguity of the verbal pivot to
craft two incompatible but verbally impeccable pictures, but this time he relies not on
syntactic ambiguity as in 1c¢ but synonymity -- a pun on the verbal root underlying
the verb form. The pun may be even cleverer than so far presented. Although the
primary sense of drcanti for the dawns should be ‘shine’, it is possible that there is a
secondary sense ‘sing’, in that birds begin to sing at dawn and the ritual recitation
also begins at that time. Similarly, although ‘sing’ should be the primary sense for
the women in the simile, they may also be said to shine if they are glistening with
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sweat from their labors. (Recall the old expression that “men sweat, but women
‘glow.’”) It should be noted that Ludwig thought the verb was “doppelsinnig” (see
Ge n. 3a).

1.92.4: bdrjaha- in b is a hapax, but related to dual barjahyé in AV X1.8.14 in a list of
body parts, found between the ribs and the sides. Whitney/Lanman tr. ‘nipples’ there.
The consensus tr. ‘udder’ seems reasonable, esp. on the assumption that usrd ‘ruddy’
designates a cow. However, the purport of the simile is a little unclear. Since cows
don’t wear clothes, their udders are not covered to begin with and uncovering is
unnecessary. Ge suggests that the simile is proleptic: Dawn’s breast becomes as
visible as a cow’s full udder, but this interpretation requires that the verb
(‘uncovers’) that should mediate between frame and simile has been semantically
elided.

The simile in d is similarly “off,” since cows don’t have the capacity to open
their own pens. Macdonell (Hymns from the Rigveda, 1922) tr. ““as when cows break
from their stalls,” which makes more sense, but again misrepresents the pivotal verb.

1.92.5: As noted before, vs. 5 seems to match vs. 1 and begin a new hymn parallel to
vss. 1-4, but adapted for a single dawn, not the multiples in vs. 1. The return of the
words bhanii- ‘beam’ and ¥ afij ‘anoint’ (1b) is particularly salient, as also v sri (2d),
Y arc (3a), and pésas- (4a).

The poet produces yet another complication of simile structure in cd. The
Daughter of Heaven in d is clearly the subject of the clause, but the simile occupying
¢ has a participle in the masc. nom. sg., afijdn, which cannot modify the grammatical
subject. We must here supply a masculine ritual officient, who is propping up and
anointing the sacrificial post, as Dawn props up and anoints her beam. (Note that
bhaniim served as object of both verbs in the earlier parts of the hymn: 1b bhaniim
afijate, 2d bhanum ... asisrayuh.) The two distinct objects in simile and frame are
mediated by the word pésas-, which is appropriate to both. Dawn has just donned her
own pésamsi in 4a, but pésas- can also be used of ritual paraphernalia -- e.g., the
pressing stones, which are called adhvardsya pésah at VI1.42.1.

1.92.6: vayiina krnoti reprises dkran ... vayiinani in 2c.

1.92.8: ‘Forelock’ for pravarga- may seem slightly flippant, but I wanted to capture
the ‘twist’ sense of prd v vrj, in contrast to the anodyne ‘having slaves at the front’
found in the other tr.

The final brhdntam of d obviously refers back to the rayim so carefully
detailed in ab, but is separated from that phrase by a considerable amount of material.
Rather than making it a long-delayed part of that NP I have taken it as a pseudo-goal
with vibhdsi, with vdja-prasita giving grounds for that goal.
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1.92.8-9: vibhdsi (8c) and vi bhati (9b) should have been rendered with the same
English verb, either “radiate” or “shine.” I would now change the publ. tr., to ‘radiate’
in both cases.

1.92.9: Unfortunately it is not possible to render the three fronted forms of visva-
(padas a, c, d) in non-awkward English.

cdksuh in b can be either nom. or acc. Most tr. take it as the latter, with Dawn
either facing the eye(s) of, presumably, humans (so Ge [/WG], Re) or the eye of the
sun (so Macdonell [Hymns from the Rigveda], Maurer). The latter is unlikely on
pragmatic grounds: although the eye of the sun is a standard trope in the RV (see in
fact 11d), the sun rises after dawn, and Dawn surely wouldn’t be looking behind her,
to the east. The former is certainly possible, but I prefer to take cdksuh as nominative,
referring to Dawn as an eye, since she has just been said to oversee (abhicdksya) all
creatures.

I’m not entirely sure what pada d refers to, but perhaps it means that by
dawning she has stimulated ritual speech and therefore “finds” it.

1.92.12: This last verse of the trimeter portion of the hymn plays more tricks with
simile structure. In pada a prathand functions like niskrnvand in 1c; that is, it has
both reflexive and transitive values. In the frame it is reflexive (“spreading herself”),
in my view, though Ge, Re, Macd., Maurer all supply “rays” as the object, on no
contextual grounds. (However, Ge does allow for the reflexive possibility in his
notes 12a, 1c.) In the simile pasiin is the object; the assumed subject might be
“cowherd” or the like (so tentatively Re). But the simile is quite appropriate to Dawn
for two reasons: first, it is often said that livestock go out to pasture at dawn and
return to the fold at night; second, the rays of Dawn are often referred to as cows (see
in fact vs. 2 above), and though I don’t think the stem pasii- is so used, it inhabits the
same semantic space as the more usual terms that participate in this metaphor.

The second simile, sindhur nd ksodah in b, is taken by Ge, Re, Macd., Maurer
with the verb of b, vy asvait. Because this verb ‘whitened’ is intransitive, this
requires either taking ksodah adverbially (Re “comme le fleuve (en son) remous”) or
construing sindhuh ... ksédah as a loose compound (Ge “wie die Stromflot”).
Although either is possible, the syntactic difficulties disappear if the simile falls
within the verbal domain of prathand, “like a river spreading its surge.” Given this
poet’s particular delight in manipulating similes, it is entirely in character to end this
section of the hymn with a triple play.

WG interpret the similes more or less as I do.

Pada c is structurally parallel with 11c, using the same verb mi ‘diminish,
belittle’, though here in the negative (11c praminati, 12c dminati), both playing off
aminand in 10c.

1.92.14: “rich in ... / richly...” implies that there is an etymological connection

between gomati, dsvavati and revdt, which of course there is not. But “possessing
cows and horses” seems too flat.
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1.92.15: The hi + imperative followed by dtha + imperative is the same structure as
1.10.3; see the commentary thereon.

1.92.16: ¥ ya is the usual verb that governs vdrtis- (1.34.4,1.116.8, etc. etc.), and I
supply a form of it here.

The publ. tr. implies that sdmanasa is a vocative, but, by its accent, it’s a
nominative and would better be tr. “as like-minded ones.”

1.92.17: Gautama’s penchant for clever exploitation of syntactic possibilties returns
in this verse, after a series of unremarkable Usnih verses (13—16). The verb in b,
cakrdthuh, by my interpretation takes two different types of predicates and exhibits
slightly different root meanings: in pada a “make your call to heaven,” that is, make
the call reach heaven; in b “make, i.e., create, light.” I am in agreement with the
standard tr. of pada b, but diverge from them in a, where Ge (/WG) supply a separate
verb (“erhebt”) to govern slokam and interpret d divah temporally (“zu dieser Stunde
des Tages”), not spatially. Although d divdh is sometimes used temporally (e.g., in
the expression trir d divdh), I take the d here in the meaning “all the way to” (Gr’s
“Praep. mit folgendem Abl. ... bis an, bis hin (rdumlich)”). This usage of d was
prepared for in the immediately preceding vs., 16a asmdd d “all the way to us”
(though in opposite order). For a closely parallel expression, in a Dawn hymn, cf.
I1.61.4 dntad [i.e., d dntad] divadh ... d prthivydh “all the way to the end of heaven
and of earth.” For the sloka- reaching heaven, cf. 1.83.6, 190.4, and for slokam as
object of ¥ kr, IV.53.3.

1.93 Agni and Soma

1.93.1: The expression in d bhdvatam ... mdyah echoes the compound in the final
verse of the immediately preceding hymn mahobhiiva (1.92.18) -- both dual, though
applying to different divine pairs, the ASvins (1.92.18) and Agni and Soma (here). It
is possible that this final hymn of the Gautama sequence, with its unique dedication
to Agni and Soma (see publ. intro.), was attached just here because of the duplication
of phraseology. This connection would be clearer in the publ. tr. if they were tr. in
the same way. I would therefore change “become refreshment” to “become joy” in
this verse.

1.93.4: As noted in the publ. intro., Brsaya, with his very non-Indo-Aryan name, and
the destruction of his offspring are found elsewhere only in VI.61.3, a hymn devoted
to Sarasvati. The theft of the provender (avasd-) from the niggard (pani-) is also
found in that hymn, in vs. 1. The connection between the two hymns to different
gods, found in different parts of the Sambhita, is not clear to me.

1.93.5: Pada b contains an inverse vayav indra$ ca construction: agnis ca soma.
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1.93.7: The three imperatives in b, vitam hdryatam ... jusétham, all belong to roots
that ordinarily take accusatives, yet all must be construed with the fronted gen.
havisah prdsthitasya in pada a. I don’t quite understand the case syntax, but assume
that these three verbs have been lumped together generically as verbs of consumption
and enjoyment, for which gen. complements are often possible.

In ¢ bhiitdm can be either imperative or injunctive and is taken as injunctive in
the published translation (as also by Ge and Re). However, since the immediately
preceding hymn contains the clausal diptych A7 + imperative, followed by dtha +
imperative, exactly matching the structure here, I now think it would be better to
interpret bhiitdm as impv. here as well: “Become providers ..., then establish ...” (So
WG.) An imperative interpretation also works better with the three abrupt
imperatives that precede in b.

1.93.8: saparydt in b echoes saparydti in 2b, but displays the more usual case frame:
acc. (god) + instr. (means of service). The instance in 2b takes acc. (means of
service) + dat. (god), which is only otherwise found at X.37.1. The occurrence in this
verse thus functions as a species of poetic repair.

1.93.9: The purport of the final pada isn’t clear to me, but it may indirectly comment
on the unusual nature of the joint dedication of the hymn to these two gods.

1.93.10: ddsati echoes ddsat in 3b.

1.93.10-11: 2™ du. didayatam (10c) and jujosatam (11b) are somewhat problematic
forms. They belong to redupl. thematic stems; other forms to these stems are
subjunctives to the perfect. However, they have secondary endings, and the act. 2™
and 3" du. subjunctive endings should be primary. Lub identifies them as impvs. (Gr
also jujosatam); Kii (35) treats them as “hybrids” -- morphologically belonging to the
subjunctive but functioning as imperatives. They differ from some other secondarily
thematized pf. impvs. in having full grade of the root syllable, like the subjunctive
(versus zero-graade in pipyatam v pi, ¥ vavrdhdsva ¥ vrdh, etc. -- but cf. piprdyasva
Y pri). In the publ. tr. they are treated as subjunctives (“you will shine,” “you will
enjoy”’), but they would might be better rendered as imperatives. For further disc. of
such forms, see my forthcoming article on the perfect imperative.

1.94 Agni

1.94.1: BR corrected sdm mahema to sdm ahema ‘we would bind together’ to ¥ nah,
an emendation accepted by Gr, Ge, Old (tentatively), KEWA 1.153. Although I also
accepted it in Jamison 1983: 87, I now follow Goto (1987: 243; accepted in EWA
s.v.) in seeing it as a form of ¥ mah ‘bring about’, etymologically separate from

v mah ‘magnify’. Although I do not like multiplying entities, Gotd’s etymological
connections look reasonable; an interpretation with ‘make great’ is difficult; and a
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thematic pres. or aor. stem aha- to ¥ nah does not exist and the zero-grade (<*nh)
that would have to underlie it is not otherwise found to v nah.

1.94.2: ydasmai ¥ yaj presents the classic parasmaipada configuration: “sacrifice for
someone else,” but aydjase is resolutely middle. I do not have a good explanation for
this beyond the fact that the functional distinction between act. ydjati and mid. ydjate
is not well developed in the RV, esp. with preverb 4, and also that Agni, the subject,
is essentially sacrificing to himself.

Although act. sddhati can be transitive (and WG so tr. it), it also has
intransitive/absolute uses (cf. the same tag in VI.70.3). Moreover, in this hymn
sadhdyati (3a, 4c) serves as the transitive counterpart; the poet seems to have
constructed an -ati /-dyati Grundverb/Kaus. relationship.

1.94.3: A choppy series of clauses, five in the first three padas, with only the last
dependent in any way on another.

1.94.5: gopd(h) in pada a can be either sg. or pl. All the standard tr. take it as the
former, referring to Agni, but this makes grammatical difficulties. Ge interprets the
following asya as a word-haplology for *asy *asyd, thereby getting the 2™ sg. copula
but gratuitously accenting the pronoun. Old reads *asy for asya and suggests
accenting *cdranti. Re takes visdm gopd(h) as a 3" sg. expression ("Agni est ...”") and
seems to leave the following text alone. But all such tr. must introduce an accent on
whatever word they think follows the short initial clause, since, as it stands, two
unaccented words, asya caranti, would open that clause. These difficulties can be
avoided by interpreting gopdh as plural, subject of caranti and coreferential with
jantdvah. Pl. gopad- is elsewhere used of Agni’s sidekicks, presumably his flames, in
VI1.8.7. Though it is true that this same expression visdm gopd(h) is found two hymns
later (1.96.4) as an undoubted singular referring to Agni, the grammatical
complications resulting from taking it as a singular here outweigh that argument for
me.

Most tr. take the two-footed and four-footed as appositional to jantdvah and
therefore as those who roam by night. This is contrary to the usual RVic vision of the
creatures settling down at night. Agni’s flames make more sense as the roamers,
evoking the flickering firelight that provides nightly illumination. The flames are
called “herdsmen” because people and animals gather around the fire then, like a
flock. This interpretation does raise the question of how to construe the nom. case of
that expression dvipdc ca ydd utd cdtuspat. 1 take it as a definitional relative clause
expanding on visdm (so also Old). The ca ... utd is a mix of two “both ... and”
constructions: X ca Y ca and utd X utd Y, with the first half of the conjoined NP
fronted around the subordinating ydd. This construction is very similar to 9b diiré va
yé dnti va ké cid, complete with the fronted first element.

The etymological relationship between citrdh and praketdh in c is not easily
rendered in English.
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1.94.10: All standard tr. take b vrsabhdsyeva te rdvah as the main cl. to the ydd cl.
beginning in a, while I take it as a part of that ydd cl. There is no way to tell, since
the second cl. lacks a verb whose accent or lack thereof would settle the matter.
There are also no semantic implications; I weakly prefer mine because of the fairly
emphatic dd ‘then, just after that’ beginning the second hemistich.

All tr. take vaninah as ‘trees’ (lit. ‘possessing wood’). This is doubtless the
primary sense here, since this sequence of vss. describes a forest fire, but ‘winners’ is
also possible, since the metaphorical context is that of a chariot race; see esp. 10a,
11c.

1.94.11: I supply ‘makes’ on the basis of 9c sugdm krdhi, though strictly speaking
“that is an easy way” is perfectly acceptable.

tavakd-, the vrddhi derivative of the genitive of the 2™ ps. pronoun, enlarged
with -ka-, is a striking form, though exactly what special effect it is aiming at is
unclear. For the use of -ka- in pronominal derivatives, see Jamison 2009 (I1J 52). As
discussed there, the -ka- tends to signal a lower register or slangy tone.

1.94.12: Most tr. take Mitra and Varuna as the objects of dhdyase: approx. “Agni is
for the suckling of Mitra and Varuna.” But Agni is the one more likely in need of
suckling (that is, feeding the fire); cf., e.g., II.5.7. In particular, in the next hymn,
1.95.1, Agni is the object of the transitive/causative dhapayete. 1 therefore take the
gen. mitrdsya vdarunasya as dependent on hélah in b, parallel to mariitam. héla(s)- is
characteristic of Varuna (cf. 1.24.14, VII.84.2; in VII.62.4 Mitra is included).
avayatdm is the problem in the second pada. Most tr. take it as a 3" sg.
imperative (e.g., Re “qu’il exorcise”), but if so, it must be a middle root pres.
imperative, and there are no middle forms to this root v ya (as opposed to v ya
‘implore’). There is also the problem that the form should not be accented on the
stem but on the preverb (*dva yatam; see Ge n. 12b). Lub appears to take it as a gen.
pl. of the act. part. to the root pres., but in the absence of a tr. it is hard to know how
he would interpret it in context. Best to follow Old (who follows BR) in emending to
*avayatd, the nom. sg. agent noun. Re is tempted by this reading, save for the fact
that with the acc. complement hélah we should expect the accent dvayata. However,
the “rule” about the case of complements to agent nouns is broken so often that this
objection is not cogent. The final -m could have been acquired from the following
mariitam (so Old), and since ¥ ya ‘drive’ is a characteristic Marut verb and a genuine
example of the gen. pl. part. yatdm is used of the Maruts in the refrain V.55.1-9, it
may have been rhetorically natural to transform the agent noun into this participle.

1.94.13: Both a and b turn on interpreting one word as both an appellative and a

proper name: mitrdh in a, vdsuh in b, though they occupy different places in the
parallel structures.
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1.94.15-16: The meter here changes to Tristubh, and the intra-hymnic refrain is
dropped. The 2™ hemistich of vs. 16 contains the first example in the Samhita of the
Kutsa refrain.

1.94.15: Contra standard tr., I do not take anagdstvam as the obj. of dddasah, since
v das seldom takes an object that is not a god, and when it does, it is a ritual offering.
Instead I take it as belonging to a parallel nominal clause, still in the domain of
ydsmai.

The final phrase that is the ostensible main clause, #¢ syama “might we be
they,” violates number agreement: pl. #¢ cannot properly pick up sg. ydsmai. This is a
variant of a common tag and feels tacked on.

1.94.16: Because sd with 2™ ps. reference is restricted by rule to imperatives (see
Jamison 1992 [HS 105]), ab must be a single clause, pace Ge.

1.95 Agni

1.95.1: Ge suggests that the sun is referred to in ¢, Agni in d. But it seems more likely
that Agni is the referent of both (or at least the first referent: since Agni = Sunis a
common identification, there may be secondary association), and the point is simply
that fire looks different in the daylight from at night.

1.95.3: The riddles in this verse have given rise to much more speculation than can be
covered here. In the first hemistich the major question is whether the three births of
pada a (trini jana) are matched by three birth locations in b or only two. That there
are three locatives (samudré ... divi ... apsii) might support the first view; that there
are only two ékam’s the second. Despite their polarized positions in the pada, I
believe that samudré ... apsi refer to one place of birth, divi to another. X.45.3,
where samudré ... apsi is one place of kindling (pada a), divdh ... iidhan a second
(b), and a third is referred to in cd, supports the two-locale view. This then allows the
third birth to be the ritual kindling described in the first vss. of the hymn, while very
tentatively we might identify the birth in waters as that of Apam Napat and that in
heaven as that of the sun. The three births can also refer to the three ritual fires, and
that notion is taken up obliquely in the second half of the verse, in my opinion.

The second hemistich describes the carrying of the kindled fire to the east end
of the ritual ground, to become the Ahavaniya fire (not so called in the RV, but
clearly referred to often in the text). This pacing out of the ritual ground also
establishes the other ordered elements in the ritual, hence the VPs of pada d. Gr and
Old both read *pradisam for prd disam, as also in IV.29.3. I am not certain that
change is necessary here, though interrupting the piirvam dnu ... disam phrase with
the preverb is somewhat disturbing (though note that prd immediately follows the
caesura).
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1.95.4: As indicated in the publ. intro., this vs. describes the kindling of the fire in
typically enigmatic fashion, with multiple referents possible for each entity. (See the
various tr. and comm. for disc.) It also contains in pada b a version of the beloved
paradox in which the child gives birth to his parents, though in this particular case I
am uncertain what exactly is meant. The janayata in 4b picks up the janayanta in 2a,
but with the subject and object reversed: in 2a the ten (fingers) begat the infant (fire);
here the calf (fire) begets his mothers. On the basis of the echoing of 2a, I assume
that the mothers here are the fingers, though waters are also a popular suggestion --
one that does not fit the ritual context, in my opinion. The hard-working women in c
are probably also the fingers, though kindling sticks are also possible, esp. on the
basis of 5b.

svadhd(-van)- is a signature word of this part of the hymn: 1c, 4b, 4d.

1.95.5: The hymn began with unnamed dual feminines attending to the young fire;

this verse also contains unnamed dual feminines in the same role. But the identities

of the two pairs are different: Night and Dawn in 1, the world-halves in 5cd, 6a.
Note the word play of pratici ... prdti, with slightly different meanings.

1.95.5-6: The caus. (prdti) josayete in 5d, 6a literally means “they two cause (him) to
take pleasure (in themselves),” but this tr. seems too heavy, esp. in adjacent padas.

1.95.6: The position of simile-marking nd is aberrant, preceding the simile’s noun
méne and following the verb. Since the full simile is bhadré ... nd méne, it seems that
this syntagm was distracted in some fashion, with the verb placed in its middle. On
méne see 1.62.7.

The etymological figure in ¢, ddksanam ddksapatih ‘“‘skill-lord of skills,” then
participates in a phonological figure with semantically distinct daksinatdh “from the
right (/south)” in d.

1.95.7: 1 take the first half-verse as a description of fire both sending its flames
upwards and stretching out horizontally. Most tr. interpret yatate in b as transitive
(e.g., Ge “er eifert beide Heeresreihen an”), but the medial forms of this pres. stem
are intransitive or reflexive. I instead take ubhé sicau as an acc. of extent and assume
that it refers to the seams between the two world-halves found in vss. 5—-6. With these
two halves, heaven and earth, meeting at the horizon, as it were, the seams between
them would stretch horizontally.

The “new clothes” he leaves for his mothers in d are probably the ashes that
fall on the kindling wood as he burns it.

1.95.8: The first three padas of this verse sounds very somian: the cows [=milk] and
the waters of b are the standard ritual substances mixed with soma in the IXth
Mandala; the beginning of a, tvesdm ripdm krnute, is also found in a soma hymn,
IX.71.8; and ¥ mrj ‘wipe, groom’ in c is a signature soma verb. This may be an
example of the covert equation of the two ritual gods, Agni and Soma. Pada a is
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easily interpreted in an Agni context; b makes more difficulties: the cows can here be
the ghee poured into the fire (which could cause the creation of an “even higher”
form in a), but the waters would obviously have a diminishing effect on the fire if it
actually “mingles” with them. Ge (n. 8b) suggests that the vedi is being sprinkled
with water, but that’s not what the text says. I think better to assume that this is an
incompletely adapted somian description.

Pada c has caused interpretational difficulties, in particular because of the
apparent equation of the poet (kavih) and the insight (dhih), both nominative and both
apparent subjects of marmrjyate. Ge takes them as conjoined nouns with suppressed
conjunction, “the poet (and) his thought,” which are both tending to the Unterlage of
Agni. This is not a bad solution, but it assumes that the kavi- is the human poet. Since
Agni was identified as a “great poet” (mahdn kavih) in 4d, it’s desirable to maintain
this identification if at all possible. Another solution is to take dhih as a separate
nominal clause, as Re does (“il est la Vision-poétique”). He takes the referent of both
kavih and dhih to be Agni. WG seem to take dhih as the object of the verb, though
without comment. This is presumably inspired by the fact that acc. pl. dhiydh does
elsewhere serve as object to marmrjydte (1X.47.4). However, making dhih into an acc.
pl. is grammatically difficult (though, I suppose, not impossible).

My solution involves reading the intensive marmrjyate simultaneously in two
syntactically different ways, both of which are paralleled elsewhere in the RV. The
stem marmrjydte is one of the new-style -ydre intensives, which have medial
inflection and passive accent even if they have active semantics and pattern with
active stems in their averbo. See, for example, 1X.47.4 just cited. (On this type and
its origin, see Jamison 1983 [MSS 42: 41-73].) Thus, the poet can be stroking the
budhndm in this transitve interpretation, like the many active forms of this root
including the act. athem. intensive mdrmrj-. But several instances of medial
marmrjyd- have the passive value the morphology implies (e.g., X.62.13
marmrjydmana ayubhih, of soma), and I take dhih as the subject of the verb read this
time as a passive. This syntactic pun might be clearer in the publ. tr. if the same word
had been used for both readings; better might be ... keeps stroking ... is being
stroked,” though ‘groom’ is actually better with the insight as subject.

1.95.9: Ge (/WGQG) assume that pada a treats the Paryagnikarana or the ritual act of
circling around an object with a firebrand, but jrdyah ‘expanse, expansion’ seems to
me rather to depict the horizontal spread of the fire out from its original kindling
place.

1.95.10: In pada a srotah can be either nominative, as appositive to the underlying
subject Agni, or accusative, an object parallel to gatiim iirmim. 1 chose the second
alternative, contra Ge / Re, but either is possible and the meaning is virtually
identical.
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1.95.11: revdt in b may be either adverbial (as I’ve taken it) or the object, with
supplied noun, of vi bhahi (so, e.g., Ge “Nun strahle ... reiches (Gut) aus”). Again
either is possible and the effect is essentially the same.

1.96 Agni

The first verses of this hymn connects Agni with the semi-divine ancestors
and culture heroes of the Arya: Ayu, Manu, Vivasvant (vs. 2), Bharata (vs. 3),
MatariSvan (vs. 4).

1.96.1: Most tr. interpret mitrdm ... sadhan as “they conclude an alliance” (so Re; Ge
“Freundschaft”), but since mitrd- is so often a descriptor of Agni as the go-between
between gods and men, I assume that Agni is the referent here as well. So also Old
SBE.

1.96.2: This verse attributes primal creative power to Agni first in the ritual realm
(ab), then in the cosmic realm (c). Ge (/WGQG) supply a different verb in c
(“bescheint”), presumably because Agni is not usually credited with cosmogonic
powers. But there is no contextual support for a new verb here, and in parallel
clauses containing only one verb the default interpretation is to supply the same verb
with the second clause. Given how much generative power is ascribed to the Vedic
sacrifice, it is not surprising that Agni’s ability to engender Manu’s people, that is,
those who sacrifice like Manu, can then be extended to his ability to beget the major
cosmic features -- esp. as in this enterprise he is partially identified with the sun.
Note that in 4c he is explicitly named as “the begetter of the two worlds” (janitd
rodasyoh) as well as “the finder of the sun” (svarvid).

1.96.3: On the Bharata fire as “the focus of worship of multiple arya clans,” see
Proferes 2007: 37.

Though srprd- receives various tr., it must be related to sarpis- ‘melted
butter’. See EWA s.v. sarpis-; it has nothing to do with vV srp ‘creep’.

1.96.4: Contrary to the standard tr., I take pada a as containing a separate predication:
in his capacity as Matari§van he ensures prosperity, while as Sun-finder he finds the
way.

1.96.7: The full integration of the refrain into the syntactic structure of the verse is
signalled by the shift from nominative reference to Agni to accusative, clear first in
ksdm in b, since sddanam in a is neuter and could be in either case -- the common use
of a morphologically ambiguous form as pivot.

1.96.8: With the refrain having finally been integrated into the verse in 7, it is

abruptly dropped and its final and most salient word, dravinodd- explodes in vs. 8.
Though sdnara- is a hapax, ‘having superior men’ seems a fairly safe bet, esp.

given semantically parallel virdvant- in the next pada. We might of course prefer
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*sdnara- given the init. laryngeal of the ‘man’ word, but in a nonce creation the
phonological history of the 2™ member would no longer be available.

1.97 Agni

The grammatically incomplete refrain of this hymn is introduced first as the
first pada of this hymn and then repeated as 1c. In that verse, the refrain’s participial
construction is integrated into the verse structure, modifying the subject of the main
verb susugdhi in b. This integration is not found again until vs. 6 and continues
thereafter till the end of the hymn (vss. 7-8). However, the semantic distance
between the verse proper and the refrain narrows as the hymn progresses. In vss. 2-3
there is no explicit mention of Agni, but in vss. 4-5 he appears, as enclitic pronoun +
voc. (te agne) in 4 and gen. (agnéh) in 5, though neither is in the appropriate case to
match the refrain.

1.97.1: It does not seem worthwhile to try to replicate the difference between the two
reduplicated forms, the intensive participle (Sosucat) and the perfect imperative
(Susugdhi) in tr. Re’s tr. of the inten. part., “écartant-par-ton-éclat-puissant,” is a
cautionary example of why. WG’s “immer wieder wegflammend” is somewhat less
clunky but still gets wearisome in repetition.

1.97.3-5: These three middle verses, before the refrain becomes reintegrated into the
verse, begin identically: prd ydt, though the sense of ydd in 3—4 differs from that in 5.

1.97.3: The referent of bhdndistha esam “the most fortunate one of these” is not clear.
However, since he is conjoined with “our patrons” and patrons are often conjoined
with “us” (as in the next verse), referring to the poet-performers (explicitly 11.2.12
stotdrah ... surdyas ca), it is likely a singer or poet, perhaps even this very poet,
referring to himself in the 3" ps.

1.98 Agni

1.98.2: As noted in the publ. intro., I take this verse as an allusion to the well-known
story of Agni’s disappearance and the gods’ search for him (treated in detail in X.51—
53). (So also Old SBE.) However, this mythic allusion must be mediated by
reference to the here-and-now, given the hope for Agni’s protection expressed in the
final pada. This mediation is perhaps signaled by pada b, where Agni’s hiding place
is identified. Instead of the waters, where Agni takes refuge in the myth, he has
entered “all plants” (visva osadhih). Agni’s hidden presence in plants, the quality that
allows him to be born from them, is a standard trope in hymns treating the kindling
of the ritual fire and is in fact alluded to at the end of a nearby Kutsa hymn, 1.95.10d
antdr ndvasu carati prasiisu “he roams within the new, fruitful (plants).”

1.99 Agni
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The only single-verse hymn in the RV, it closes Kutsa’s Agni cycle. Though
attributed to KaSyapa Marica by the Anukramani, it shows clear connections with
other parts of Kutsa’s Agni hymns, for which see publ. intro.
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