Commentary V
[V.1-28 JPB]

V.29 Indra

As noted in the publ. intro., the hymn is punctuated by expressions of soma-
drinking, each slightly different and generally found in the 2" half of an even pada:

2b ... papivimsam sutdsya

3b ... somasya susutasya peyah

3d ... papivdam indro asya [thyming with 2b]

5b ... somapéyam [cf. 3b]

[7d sutam pibat ... smam]

8b ... somydpdh

11d ... dpibah somam asya

V.29.1: I follow Brereton (Adityas, 165-66), who in turn followed Thieme (Mitra
and Aryaman, 78-77), in taking aryamd not as nom. sg. masc. (as it is normally and
as taken by the standard tr.), but as acc. pl. neut. construed with ¢ri (like tri rocand in
the next pada). Against Thieme’s “three hospitalities,” Brereton plausibly suggests
that in this context the three aryamd must refer to “what governs the ritual,” perhaps
the three soma-pressings or the three fires.

Pada-initial #i, found here in a and b, recurs in 7c, 8a, b (also non-initial in
7b).

In ¢ piitd-daksa- (/pitd-daksas-) is ordinarily Adityan vocabulary (though
used of the Maruts also in VIIL.94.7, 10). Ge (/WG) supply the Adityas as the subj. of
dharayanta in b and of course take Aryaman as the subject of pada a. By contrast, |
think the Maruts are subjects of all three padas -- but they are identified with the
Adityas throughout, as the use of pitddaksa-, ordinarily a qualifier of the Adityas,
makes clear.

VIL.29.2: Ge (/WQG) take abhi ydd dhim han as subordinate to ddatta vdjram in the
same pada. Although this fits the metrical scheme slightly better, it makes some
trouble with the logical sequence of events (“he took the mace when he smashed the
serpent,” almost implying that the smashing occurred first). It works better as
subordinate to the main clause of d.

The word order dhim hdn and the lack of augment on the verb scrambles the
standard formula, producing almost a syncopated effect, which is repaired in 3d.

V.29.3: Ge (/WG) take havydm as the subj. of dvindat: “the oblation found the cows
for Manu.” This interpr. accounts for the accent on dvindat, which would be
generated by hi. But it is otherwise bizarre: gdh v vid ‘find the cows’ is a standard
formula in the Vala myth, and the subject of the verb is always Indra or his
agent(s)/companion(s) (e.g., Angirases 1.62.2, Sarama V.45.7, 8); for Indra himself
cf,, e.g., 1.101.5, I1.19.3, VIII.96.17, and in a variant of the formula in the next hymn



V.30.4 vidé gavdam arvdam. I know of no passages in which the oblation is credited
with finding the cows, and in fact soma plays far less of a role in the successful
outcome of the Vala myth than in that of the Vrtra myth (though see 12a below). 1
therefore take tdd dhi havydm as a nominal sentence completing b, with a clause
break in the middle of c. I attribute the accent on dvindat to contrast with the
immediately following verb dhan, which opens the next pada. This hymn in fact
shows a penchant for pada-internal clause breaks: cf. in the immediately preceding vs.
2c, as well as 8d, 9d, 11d, 13b, all except the last right after the caesura as here.

V.29.4: For Indra enwrapped in the earth, cf. 1.173.6 sdm vivya indro vrjdnam nd
bhiima “Indra has enwrapped himself in the earth like a girth.” Cf. also his wearing
the earth I11.32.11, VII1.4.8. Although here the enwrapping seems presented as a
handicap, esp. given the cid, in the just cited passages the images seem rather to
emphasize Indra’s vastness.

As noted also by Ge, Schaeffer, and WG, jigartim ... apajdrguranah is a word
play: the words belong to different roots. The first belongs to ¥ g7 ‘swallow’, but the
root affiliation of the second is disputed. Ge and EWA (s.v. GAR' p. 470) assign it to
a+ g7 ‘hold out’, but I follow Schaeffer (Intens., 116-22) in taking it to v g7 ‘greet,
extol’, with the negative sense contributed by the preverb dpa. So also WG and
Oberlies (Relig. 1.401). See also nearby apagiirya (V.32.6).

V.29.6: Indra’s two actions in this vs. are expressed by injunctives (vivrscdt b,
badhata d), as in the preceding vs. (kah 5d), but the middle verb, drcanti in c, is
emphatically present. The configuration here, #drcantindram mariitah, matches that
of 1c #drcanti tva mariitah. See Hoffmann (Injunk. 165) on this vs., who seems to
think the “timeless, mentioning” function of the injunctive can be so distant from a
real preterite that it can drag in present indicatives. I would attribute it rather to the
attempt in this hymn to associate the heroic deeds of the past with the activities of the
present sacrificers. It is also barely possible that the text originally read
*drcantindram, that is, *drcant indram with the underlying 3" pl. ending -nt
preserved before vowel, but later reint. as pres. -nti after -nt regularly became -nn.
The -i- could then have been lengthened, as if a sandhi product of drcanti indram,
with no metrical consequences. The change would have been facilitated by the model
of likewise pada-initial drcanti in 1c, as well as arcanti in 12b.

IV.29.7: On neut. pl. mahisd in conjunction with the numerical expression #ri satdni
see Old. Note the alternative phrasing with gen. pl. in 8a tri ... satd mahisdnam.

IV.29.8: Gr and Ge [/WG] take both dghah and dpah as 3" sg. Since dghas belongs
to the root pres. to vV ghas, either 2™ or 3" sg. is grammatically possible. But for dpah
to be 3" sg., an s-aor. stem dpas- has to be posited, for which there is no other
support save for a med. pdsta in a md-prohibitive in the AV (XI1.3.43). Nevertheless,
Narten does set up such a stem (Sig.Aor. 168). I see no reason to do so; the presence
of nom. sg. maghdva, adduced as evidence by Narten, is not sufficient, since nom. sg.



appositives to 2™ sg. subjects are common. Also common is abrupt shifting between
2" and 3" ps., found already in this hymn between vss. 1 and 2, 4 and 5, 5 and 6. In
our vs. we must assume that a shift happens between the hemistichs, given the 3 sg.
jaghdna in 8d, but this is hardly unprecedented -- and note that it returns abruptly to
2" ps. in vs. 9. I therefore prefer to interpret 8ab as couched in the 2™ sg., as in the
publ. tr. But if a 3" sg. reading of dpah is really desirable, I would prefer to consider
the -s ending a local analogy to the precative peyah at the end of 3b, reinforced by
the ambig. parallel dghah, rather than setting up an s-aorist stem to account for a
single form.

I follow Ge in taking both kardm and bhdram as the direct speech expression
of a victory cry. The former is appropriate to gaming contexts, while the latter is at
home in battles. Our ahvanta ... bhdram has a compositional equivalent bhdra-hiiti-,
for which see comm. ad 1.129.2; for kardm V. kr, see 1.131.5. It may be convenient to
assemble here some passages containing both bhdra- and kard- (or derivatives):
L112.1 yabhir [dtibhih] bhdre karam dmsaya jinvathah; VII1.66.1 (likewise an Indra
hymn): (indram ... itdye/ ......[) huvé bhdram nd karinam; 1X.16.5 mahé bhdraya
karinah; 1X.14.1 kardm bibhrat puruspiham. See also Wackernagel K1Sch. 340ff.

IV.29.9: On usdna as an indeclinable, see my 2007 “Vedic USana Kavya and Avestan
Kauui Usan: On the Morphology of the Names” (Fs. Jasanoff).

On the basis of other mentions of this myth, 2" du. dyatam must conceal a
Vayav Indra$ ca type construction, with the other subject, beside voc. indra, being
Kutsa. Cf. nearby dual dvandva indra-kutsa (V.31.9). The gapping of Kutsa in the
first half of the verse is repaired by cd sardtham yayatha, kiitsena, with the same root
V' ya as in dyatam. I do not understand the change in tense stem.

V.29.10: In the publ. tr. I take kiitsaya primarily with pada a, though syntactically
and metrically it should go with b. I would now emend the tr. to “the other you made
into wide space for Kutsa to drive” or “... for Kutsa for driving.” I’m not sure how a
wheel can become a wide space -- what sounds like a kind of highway -- but the
addition of Kutsa doesn’t make it any less comprehensible.

I take andsah ‘mouthless’ as proleptic, describing the state of the Dasyus after
Indra has finished crushing them (sim. to 1.32.6 *andh pipise), while Ge [/WG] take
it as a standing characteristic of the Dasyus (“mouthless Dasyus”). There is no way
to tell.

V.29.11: The etym. fig. pdcan paktih is also a proleptic expression of sorts, “cooking
(food, so that it is) cooked,” though since pakti- is not an adj./participle, but a noun
identifying a type of food, the parallel isn’t exact. For other exx. of pakti- ¥ pac, see
Iv.24.7, VIL.32.8.

V.29.12: This vs. brings the third repetition of arcanti (1c, 6¢ [or drcan(t); see
abovel]; cf. drcan 2b).



I don’t quite understand the double cid construction in cd, where even one
seems somewhat superfluous. Ge (/WGQG) take it as concessive and logically to be
construed with apidhdnavantam (“‘the cowpen, although it had a cover” [Ge: “obwohl
verschlossen,” sim. WG]). This is possible, though I don’t like the position of cid,
and I would also note that #gdvyam cid irvdm is also found in VII.90.4, where a
concessive value is harder to wring out.

V.29.13: Gr, Ge (/WG), and Klein (DGRV 1.219) interp. pdri ¥ car as ‘serve’.
Although this sense is found in later Vedic, the RVic instances of this lexeme only
have the literal meaning ‘go around’ (e.g., I11.7.2) with the developed sense
‘encompass’. (I1.127.9 comes closest to ‘serve’, but the ‘surround’ sense is dominant.)
Interpreting pdri carani here as ‘serve’ requires the part. vidvdn to take an obj.
(“knowing your heroic deeds ...”"), but pada-final vidvdn is almost always used
absolutely. Moreover dparitah (pdri ¥ i) in the next vs. continues the thought of
conceptual circumscription.

Ge (/WG) and Klein divide the vs. syntactically into ab / cd, with the rel. cl. of
c expressing the obj. of d. By contrast I think the lexical parallelism and the
conjunction co [=ca u] of ... yd cakdrtha | yi co ... krndvah of bc mark those relative
clauses as tightly conjoined, and I take them as subordinate to pada a. Further, the
last pada préd u td te viddthesu bravama strikes me as a self-contained (pseudo-
)refrain, reminiscent of the Grtsamada refrain in II: brhdd vadema viddthe suvirah
(II.1.16d etc.).

V.29.14: This vs. is structured somewhat like vs. 13, with (a) etd visva cakrvin
corresponding to (13b) (viryd) ... yd cakdrtha, though with pf. participle not rel. cl.,
and (c) yd cid nii ... krndvah corresponding even more closely to (13c¢) yd co nii ...
krndvah. I would therefore now slightly emend the publ. tr. to reflect this parallelism
more closely: “By your nature you cannot be circumscribed in heroism -- you, Indra,
(as one) having done all these many (deeds) (as well as) those (deeds) that you will
do even now in your daring. There exists no one to obstruct this power of yours.” In
other words I take padas a and c as parallel adjunct expressions, with b as their joint
main clause, and d (like 13d) independent. Note that d has no overt referent for yd in
c. The English is awkward, but this structure corresponds better to the Skt.

V.29.15: On the sandhi in ndvya dkarma see Old.

V.30 Indra

There are a number of paired repetitions of words and phrases in earlier and
later parts of the hymn, but not enough to define an omphalos: e.g., -senah# 3d /
sénah# 9b; XY cakrse 4a | X Y cakre 9a; yudhdye 4b | 9d; dsmanam cid 4c / 8c;
gdvam ... usriyanam 4d / 11d.



V.30.1: Despite the distance between them and the syntagms in between, I take rayd
and i as parallel polarized instr. to be construed primarily with gdnta. Ge and WG
differently, though also differently from each other.

It is tempting to interpr gdnta in d as a periphrastic future, a temptation
yielded to in the publ. tr.

V.30.1-2: Note the reciprocal ‘seeking’ (ichdn) of Indra (1c) and his devotee (2b).

V.30.2: WG take sasvdr as ‘in sleep’, against the standard interpr. ‘in secret’, arguing
that the latter does not make sense with bubudhandh in d. But pada d is not directly
associated with pada a, which, with b, compares the poet’s pursuit of Indra to the
stealthy tracking behavior of a hunter. Moreover, the other three exx. of sasvdr(ta)
(in a tight knot in VIL.58.5, 59.7, 60.10) clearly mean ‘in secret’, as opposed to ‘in
the open’ (cf. the contrast in VII.58.5 with avir ‘openly’). It is true that the standard
etymology of sasvdr takes it from v sas ‘sleep’ (see EWA s.v. SAS), but the semantic
development to ‘in secret’ isn’t difficult to imagine -- esp. if Skt. v sas, which
violates standard root structure constraints, was onomatopoetic for the
shushing/hushing verbal gesture (English “shh,” etc.). From “keep quiet” to “keep
secret” is a short step. Although v sas is clearly an inherited root, with cognates in
Avestan and Anatolian, the onomatopoetic interpr. could be regularly (re-)actualized
by association with the (near-universal?) living “shh” interjection.

The position of anydn in b should, by my rules, make it definite (“the others”).
Though both Ge and WG render it as indefinite, there is no reason why it can’t be
definite: the poet consults with his priestly/poetic colleagues or with those “who
know” (vidvams-) Their answer, referring to “we men,” suggests that it is a defined
group, quite possibly the priests performing the morning ritual. The action that
qualifies them for attaining Indra -- waking up (early) -- is surely not simply
reflecting a general sentiment like “the early bird gets the worm,” but refers to
Indra’s attendance at the morning pressing; cf., e.g., IV.35.7 pratdh sutam apibo
haryasva “Early in the morning you drank the pressed (soma), you of the fallow
bays.”

V.30.3: The syntax in the first hemistich is a little rough. yd te krtdni in pada a
appears to be an embedded relative clause, a construction that is rare to non-existent
in the RV. Its position between the preverb and the verb of the main cl. (prd ...
brdvama) makes it difficult to interpret it any other way. The fact that it is a nominal
clause, an NP serving as direct object, may make the embedding seem less of a
syntactic violation. (Note that Ge simply ignores the rel. prn.) The main verb
brdvama is accented because it is effectively in pada-initial position: the initial
accented voc. indra is extra-clausal.

The second rel. clause ydni no jiujosah “which of ours you will enjoy” appears
to be parallel to the embedded NP, but it is a little skewed semantically. Indra should
not enjoy his deeds, but rather enjoy hearing our recital of them (see Ge “die du von
uns gern horen wirst” [my italics], with ‘hear’ silently supplied). Alternatively it



would be possible to assume that the 2™ rel. is (covertly) conjoined to the first and
refers to different deeds, “(and) which (deeds) of ours you will enjoy” -- but it is
hardly likely that Indra cares about what we do (besides pressing soma), so this
interpr. is pragmatically blocked. WG supply “(in) unseren (Worten)” as the
antecedent to the second rel. prn., such that what Indra will enjoy is our words, not
his deeds (“(in) unseren (Worten), an welchen du Freude hast”); this seems to me to
deploy too much machinery to repair what is simply a somewhat loose expression.

It would be technically possible to take the first hemistich as consisting only
of relative clauses, with the main clause represented by ¢ with an unexpressed
resumptive “(those deeds)”: “Which deeds of yours we shall now proclaim at the
pressing, which you will enjoy, (those deeds) he will learn ...” The accent on
brdvama would then be because it is in a dependent clause. Although this interpr.
would save us from an embedded relative (see above), the rhetoric of the 1%
hemistich, with prd ni vaydm ... brdvama reminiscent of 1.32.1 indrasya nii virydni
prd vocam and similar passages, strongly suggests an annunciatory declaration rather
than a subordination.

V.30.4: Ge (/WG) assume that c, like d, refers to the opening of the Vala cave. They
therefore either take didyuto vi ‘flashed forth’ as a stand in for ‘broke/split apart’ (Ge,
flg. Say.’s vyabhinah) or disjoin didyutah from vi and supply another verb with the
preverb (or so I understand WG’s “... blitzend, zer(sprengt)”). But c and d do not
have to refer to a single feat: a and b do not, and the recital of krtdni promised in 3ab
covers a number of different deeds in the vss. to come. Moreover, though dsman-
‘stone’ can refer to the Vala cave, it has a number of other possible referents (see 8c
where Namuci’s head is equated/compared with an dsman-), including Indra’s own
weapon. Cf. IV.22.1 y6 dsmanam Sdvasa bibhrad éti “who [=Indra] keeps bearing the
stone with his power,” with the §dvasa found also here. Since v dyut is very
commonly found with v/ (including the common and lexicalized root-noun cmpd.
vidyiit- ‘lightning’) and since one of the sites to which a preverb in tmesis moves is
directly after its verb (and here also adjoining a metrical boundary), it seems very
likely that preverb and verb belong together -- and have their normal sense. In my
interpr. this lexeme incorporates a simile: ‘cause to flash like lightning’ / ‘cause to
lightning’ (unfortunately English does not have such a verb). In other words, with his
power Indra can make even the dull and homely material stone flash like a lightning
bolt.

V.30.5: The Pp. interprets paramd as nom. sg. m. paramdh, and Ge (/WG) follow
suit. I prefer the equally possible reading paramé, on the basis of several ‘born’
passages with this expression. Cf., e.g., 1.143.2 sd jayamanah paramé vyoman
(though the subj. is Agni there).

In my view cid often takes Wackernagel’s Law position, even when it seems
to limit a different word in the clause. Hence my “even the gods,” though devd(h) is
at the end of the pada. Its positioning there may be to take advantage of its adjacency
to visva(h) across the pada boundary. Although the latter is fem. and must modify acc.



pl. apdh ‘waters’, its position evokes the common locution “all the gods / the All
Gods.” In fact, the expression “all the waters” is vanishingly rare — besides this
passage I have found only VII.95.1 — and so “all” belongs more naturally with the
immediately preceding “gods” than with its grammatical partner.

Note the switch from 2™ ps. ref. to Indra (rel. cl. 5ab) to 3™ ps. ref. (main cl.
5c, new cl. 5d).

V.30.6: Referent shift continues: 2™ ps. in ab, 3" in cd.

V.30.7: There are several uncertainties in this vs.

As often the function and syntactic affiliation of janiisa are unclear. I construe
it with m#dhah, but Ge and WG (in different ways) take it with Indra. This is also
possible.

The participial phrase ddnam invan “stimulating giving” seems oddly
embedded in the distracted VP vi sii midhah ... dhan “you hewed apart the negligent
ones.” The positioning between the preverb and its verb in tmesis may be a kind of
iconic reflection of the separation sense of the preverb (‘apart’). For a similar ex. see
1.103.2. On the participial phrase see further below.

I have been puzzled by the phrase gdva ... samcakandh, though I think I now
see a solution (see below). For one thing, ¥ ka [/kan] is not otherwise found with sdm
(anywhere in Sanskrit, at least judging from Monier-Williams); for another this root
is not construed with the instr. (pace Gr, whose supposed exx. should all be interpr.
otherwise). And finally I cannot think of a (solitary) cow that figures prominently in
Indra mythology, either as a companion (as I took it in the publ. tr.) or as a source of
enjoyment. Ge remarks (n. 7a) that Indra gives abundantly as long as he is “im
Genuss der erbeuteten Kiihe.” I suppose this is possible but it assumes a fairly
extensive backstory. Like me, Kii (143) takes the cow as comitative: “mit Rindvieh
... dich zusammenwiinschend.” I was happy to have company in this tr., but I frankly
didn’t understand what either his or mine is actually meant to express. WG also seem
to have a comitative reading, which is similarly opaque: “du erpicht darauf wirst, mit
dem Rind beisammen zu sein.”

On reconsideration of the passage I now see a possible solution. It is striking
that gdva is the only apparent occurrence of the instr. sg. to this stem in the RV. In
context it appears directly before maghavan. I now think the original form may have
been gen. pl. *gdvam, with simplification of the double -m m-. The meter is
unaffected, and a gen. pl. would fit the sense much better, as I will show. This hymn
contains four other examples of this very gen. pl. (4d, 11d, 12b, 13b), as well as nom.
pl. gdvah (10a). The examples in 12 and 13 are in a danastuti, but the others refer to
the cows that Indra freed from the Vala cave (and are in the same metrical position as
our form). I see two possible ways to construe my putative *gdvam. Since forms of
Y ka can take the genitive as a source of enjoyment (e.g., X.54.16 drdvinasah), it may
go with samcakandh: “enjoying the cows,” referring to Indra’s pleasure in his deed
and its products. But in vs. 11 Indra, having drunk soma, pinar gavam adadad
usriyanam “gave again of the ruddy cows.” This seems to refer to a redistribution on



the ritual ground of the cows that Indra had freed. Bringing together 11d gdvam
adadat with 7ab ddnam invan ... *gdvam, I am inclined to think that the cows are the
content of the gift and would now alter the tr. to “setting in motion the gift *of cows”
vel sim. Under this interpr. samcakandh is used without complement: “taking
pleasure, enjoying yourself” (for a similar absolute use of this participle, see
IV.16.15 and Kii 143). Thus the hemistich contains a brief précis of the myth: Indra
hews apart those who block his freeing of the cows [I would now probably change
my rendering of mjdhah as ‘negligent’ here], which allows him to set in motion the
ultimate giving away of the freed cows, and he thoroughly (sdm) enjoys the whole
process. The occurrences of gdvam in the danastuti (esp. 12b gdvam catviri dddatah
sahdsra) simply replicate the mythic model provided by Indra’s generous sharing out
of the freed cows.

I am not certain what pada d is conveying. How is it that Indra’s setting
Namuci’s head to rolling involves “seeking a way for Manu”? Unfortunately we can
glean too little about Namuci from the RV (where he is mentioned only 9x) to know
what threat he posed that required Indra to kill him. On the other hand, judging from
the usual troubles caused by Dasas and, particularly, from vs. 9 (see publ. intro.),
these foes stand in the way of Arya movement into new territory. Thus Indra by
eliminating Namuci would open the way for Manu and the rest of the advancing
Arya.

V.30.8: Though this vs. follows thematically on vs. 7, it seems disjointed and has
given rise to much discussion (see esp. Old and his skepticism about Ge’s interpr.; Bl
RR) and incompatible interpretations, which I will not treat in detail further here.

The first question that arises is who is the 1*-ps. speaker in pada a. Ge
suggests that it is Namuci himself, a suggestion rejected by both Old and Bl. I think
the root aor. dkrthah is the clue. It is rare that the aorist, esp. the root aorist, is used
as a narrative tense, esp. to a root well outfitted with other preterital possibilities. I
take pada a as a parenthetical interruption of the Namuci story, prompted by the last
pada of vs. 7, esp. the mention of Manu. With Old I take “me” as referring to the
present-day priest, and in my view he is asserting his ancestral and vocational
connection with the primal priest and representative Arya, Manu. The speaker
suggests that Indra’s current partnership with him (“for you have made me your
yokemate” with the aorist of the recent past) is evidence of Indra’s active concern for
his ancestor Manu in the mythological past. After this interruption dd id functions as
a resumptive expression, returning us to and carrying on the story of the myth
narrated in 7cd.

In 8c the referent of the “whizzing stone” (dsmanam ... svaryam) is disputed.
I very much doubt that it is a mountain, despite the occurrence of the same
expression in V.56.4, where it definitely is a mountain, and despite Old’s
championing of this identification. I think it more likely that the phrase resonates
with 1.32.2 vdjram svaryam, where svarya- refers to Indra’s mace. Namuci’s
whirling head is being compared to a weapon whirling through the air and making a
whizzing sound.



The “rolling, whirling” image is carried further in the next pada, with the
simile “(rolling forth) like two wheels.” The simile makes fine sense with
vdrtamana-, but what are the two world-halves (rodast) doing there? As it turns out,
though it may seem counter-intuitive in real-world terms, the two worlds (under
various designations) are regularly associated with the root v vrt (cf., e.g., V.43.2,
V1.8.3, VIL.80.1, VIIL.6.5). In some of these passages the rolling out of the two
worlds is part of a cosmogonic exercise; in some it refers to the visual (re-
)appearance of differentiated earth and sky at dawn.

I have no idea what the Maruts are doing here.

V.30.9: For my interpretation of the sense of this vs., see publ. intro. I am tolerably
certain about my reading of the first hemistich, but pada c is more challenging and
has given rise to some curious interpretations. Ge tr. “denn er hatte darunter seine
zwei Frauenbriiste entdeckt,” commenting (perplexingly, at least to me) “Die beiden
Milchbriiste fiir seine beiden Frauen” (n. 9¢). (One would assume there would be
four in all, at any rate.) Old thinks the two dhéne refer to the two liquids in the
Namuci myth and ultimately (see his ref. to his own NGGW 1893 art. [=KISch.
635ff.) to the Sautramanti ritual and its two separate oblations, milk and sura.
Schmidt (Ged. Nyberg), more or less flg. Bloomfield, suggests that Indra recognizes
two streams within himself, songs and libations, but this linkage of the literal and
metaphorical through an elliptical dual seems quite unlikely. WG’s “Darunter aber
hat er dessen beide Strome erblickt” is literally close to mine, but they provide no
guidance on what they mean by “his two streams.”

My own tr. (“distinguished both his [=Dasa’s?] streams”) is also not as
informative as it might be. One problem is the meaning of the lexeme antdr v khya.
To ¥ khya ‘see’ antdr should add the sense of either ‘look within’ or ‘distinguish
between’. The similarly formed antdr v pas seems to have both these meanings: ‘look
within’ in 1.132.3 and ‘distinguish between’ in 11.27.3. (In the latter passage JPB tr.
‘look within’, but I consider that the less likely sense in context.) In the only other
occurrence of antdr ¥ khya, 1.81.9, I tr. ‘detect’ (flg. Ge’s ‘endecken’ for this passage,
V.30.9), a sense that can be somewhat tenuously derived from ‘look within a mass of
stuff — and visually locate’. It’s also possible in that passage, which concerns the
possessions of the impious, which Indra is supposed to bring to us, that he is
distinguishing between those possessions and the ones that belong to deserving
people and should stay put. In our passage here we might in the first instance think
that ‘distinguish between’ would be a promising candidate, given the dual object. But
I don’t think Indra is supposed to be seeing a difference between the two streams, but
rather perceiving that they are just streams and therefore not formidable weapons --
thus encouraging his advance to fighting in pada d. I am tempted to emend the publ.
tr. to “detected/recognized both of his (weapons) as (just) streams.” Though the
weapons (dyudhani) were plural in pada a, I think that is a general statement about
turning women into weapons, whereas pada ¢ concerns the particular situation Indra
confronts, the two barrier rivers -- the same situation as in 1.104.3, which also
contains two troublesome rivers.
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V.30.12, 14: The Anukr. takes rnamcayd- as the PN of the king, and the standard
interpr. follow this, incl. the publ. tr. I now wonder if it is at least a speaking name —
and perhaps not a name at all but a descriptor: “requiting debts.” The royal patron
who distributes largesse to poets and priests at a sacrifice is, from the point of view
of the ritual economy, requiting his debts to them, who attracted the gods to the
sacrifice and entertained them, leading them to grant tangible and intangible rewards
to the patron.

V.30.13-14: The two pada-final sequences pdritakmyayah (13d) and pdritakmya ydni
(14a) in adjacent padas are puzzling. The publ. tr. reflects emendations of both forms
to loc. sg. pdritakmyayam. This loc. occurs 6x, always pada-final, including in the
next hymn, V.31.11 -- by far the most common form to this stem. Moreover,
V1.24.9d is identical to 14d, save for having the loc. pdritakmyayam -- a variation
that Bl (RVReps) finds “baffling.” The arguments in favor of emendation are the
dominance of the loc. sg. and its appearance both in the next hymn and in the
otherwise identical pada in V1.24.9. However, these arguments cut both ways: it is
difficult to understand how these forms would have become mangled — especially
given the dominance of that same loc. sg. It cannot be claimed that the redactors
misunderstood the forms because they had never seen their like. I therefore now feel
that we must accept that the forms were in the urtext, deliberately produced by the
poet, who was playing games with this well-known pada-final temporal expression. I
still believe that the intent of both forms is the same as the loc., but that the loc. has
been deliberately altered, in two different ways, conditioned by the immediate
context.

In 13d aktor vyustau pdritakmyayah the form has been given a genitive ending
to conform, superficially, to the gen. aktoh. Gr takes it to an adjectival stem
(pdritakmya-, which doesn’t exist) as a modifier of aktoh, which, as Old points out,
would then have to be fem. here, rather than its normal masc. Old suggests it might
be a gen. of time, though he prefers to supply rdtryah or to have it depend on vyustau.
I consider this over-thinking: the poet gives us the loc. form we expect, right up to
the very last segment (-/ rather than -m) and then springs the surprise, capitalizing
on the superficial resemblance to the gen. sg. dktoh.

In 14a aiichat sd rdtri pdritakmya ydni the final syllable of the loc. has been
truncated and given an accent. The anunasika can be taken as hiatus-breaking
nasalization of a final -d before r; this is the standard interpr. (see esp. Old, Noten,
with ref. to Prol.). This yields the nom. sg. fem. rel. prn., which allows an interpr. as
a nominal rel. clause pdritakmya yd, which specifies immediately preceding sd rdtri.
A pada-final rel. pronoun and the resulting nominal rel. clause (... the night, which
is pdritakmya”) would be highly unusual, but as a poetic trick involving re-
segmentation of a well-known form it shows a proto-siesa sensibility.

The fact that the poet alters the expected form in two different ways in
succeeding padas should alert us to the fact that he is playing verbal tricks, secure in
the knowledge that his audience would expect and interpret both as underlyingly
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locatival. In any case the publ. tr. should have an * before “at its final turn” in both
instances.

V.30.14: The primary reading of ajydmanah is surely “being driven,” as the standard
interpr. have it. But it could also be the passive of v aiij ‘anoint’ and inhabit the same
semantic realm as “well-ornamented with thousands of cows” in 13ab: he would be
anointed with prize cows.

V.30.15: The idiom d v da ‘take’ is ordinarily in the middle, whereas ddama here is
active. I consider this active form a secondary formation based on the (pseudo-
)active ddat ‘took’, for which see comm. ad V.32.8.

V.31 Indra

V.31.1: Against the Pp., which reads vy anoti, and despite Old’s objections, I read
Viyunoti, that is, vi yunoti ‘keeps separate’ -- an idea that goes back to Wh’s Roots
(s.v. Yu)(see also Old’s other reff.) and is accepted by EWA (s.v. YAV?); see also
Goto I1J 31 (1988) -- even though this 5™ class pres. is not otherwise attested to this
root. Note the same lexeme, vi ¥ yu, in the immed. preceding hymn, V.30.10 ...
gavah ... vatsair viyuta ydd dsan ‘“‘since the cows were separated from their calves.”
This interpr. is, not surprisingly, reflected in WG’s tr., but not Ge’s ‘mustert’
(survey, inspect, further glossed in n. 1c as “er wiahlt den rechten Wagen aus”),
whose root affiliation is not clear to me.

This verb seems to work slightly differently in simile and frame. In the simile
the herdsman is separating flocks, sorting them on some principle or other (sheep
from goats? flock belonging to A from that belong to B? young animals from older?
etc.). In the frame I supply rdtham as object (from 1a) and, as I see it, Indra keeps his
chariot separate from the other chariots in the race or chariot drive in order to be first,
a position reflected in pada d. WG slightly different: Indra drives the other, opposing
chariots apart.

V.31.2: WG take pisanga- in the cmpd pisanga-rati- as referring to the color of cows
(“Gabe rotlichbraune (Kiihe)”), whereas I follow Gr, Ge in taking it as a reference to
gold. Either is possible, and it is true that the adj. qualifies other animals -- a dog
(VIL.55.2), horses (1.88.2, V.57.4) -- though not cows. Nothing rides on the choice.

V.31.3: Ge and WG take sdhah as the only subj. of djanista, while I take sdhah as an
appositive qualifying the unexpressed subj. indrah. Again the difference is minor, but
I favor my interpr. because the birth of Indra and the prodigous feats he performs
immediately thereafter are frequent topics in the RV.

V.31.5-6: Vs. 5 is syntactically problematic, in that it has two subordinate clauses,
one marked by ydd in pada a and one marked by yé in pada c, but no obvious main
clause. The rel. cl. beginning in ¢ must extend through d, which contains the accented
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imperfect dvartanta, but the extent of the ydd clause is unclear. It must go as far as

the end of pada a because of the accented subjunctive drcan, but the status of b is in
question. Since the vs. otherwise lacks a main clause, Ge and WG make b the

nominal main clause, e.g., Ge “..., da waren die Presssteine, die Aditi einverstanden.”
This is possible, but seems conceptually weak, and both Ge and WG fail to render

the subjunctive value of the verb in the ydd clause -- Ge silently changing it into a
preterite (“anstimmten”) and WG using a simple pres. (“singen”).

But I think the subjunctive should be taken seriously, esp. given its contrast
with the impf. dvartanta in d. My solution is to assume the main clause is postponed
till vs. 6, whose first pada contains the familiar annunciatory pseudo-subjunctive prd
... vocam “‘I shall proclaim.” Thus, vss. 5-6 depict a ritual situation in which the
noise of the pressing stones is, as so often, configured as ritual speech (see, e.g., vs.
12¢ vddan grdva in this same hymn), to which the poet responds in vs. 6. I now think
that vissanah in pada is not a separate subject (“the bulls and the pressing stones” of
the publ. tr.), but instead qualifies the stones (“the bullish pressing stones”; for
pressing stones as bulls, see, e.g., [11.42.6, V1.44.20), and I would change the tr. to
“When for you the bull, o Indra, the bullish pressing stones will chant a chant ...”
Say., cited approvingly by Ge in n. 5a, identifies the bulls of pada a as the Maruts,
and WG also accept this identification, but again the subjunctive makes difficulties:
the actions of the Maruts should not be prospective, but located in the mythic past
(hence, presumably, Ge’s switch to the preterite).

So the skeleton of the sentence spread over two vss. is “When the pressing
stones will chant a chant to you, I will proclaim your deeds.”

A few loose ends remain in vs. 5. The presence of Aditi in b at first takes one
aback, but as Ge points out (n. 5b), soma is said elsewhere to be prepared “in the lap
of Aditi,” so her proximity to the pressing stones is a ritual given. I take dditih
sajosah as a separate mini-constituent, with the nom. sg. of the -s-stem adjective
serving for the fem. as well as the masc., as usual. The second hemistich detours into
a conceit -- involving an unexpressed comparison of the pressing stones with deadly
wheel rims that have crushed the enemy; cf. a similar passage in X.27.6 ddhy it nv
esu vavrtyuh “The wheel rims should now roll over them.” In part the conceit
responds to the chariot-focused theme of this hymn, esp. the chariot conflict depicted
in vs. 11; in part it highlights the pressing stones’ demon-killing power, found, e.g.,
in X.76.4.

The subjunctive vibhdra(h) in the ydd clause is potentially troublesome for my
interpr. of drcan in 5Sa, for it seems to refer to past, cosmogonic deed(s) of Indra’s --
the separation of the two world halves and the winning of water for mankind (two
events not usually connected). This surprising usage of the subjunctive is noted by
Delbriick (AiSyn 322: subjunctive where we expect the indicative of a narrative
tense). Old is undisturbed by the subjunctive and points to 5a as similar, which is
exactly what I would prefer to point away from; see my explanation of drcan above.
Hoffmann (244—45) classifies it as “Konjunktiv in priteritalem Sachverhalt” and
suggests that the subjunctive in its prospective use can take on a timeless sense (“...
einen ausserzeitlichen Sinn annehmen kann”). Ge simply translates it as a preterite
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(trenntest) without comment, but WG take the subjunctive seriously here (though not
in 5a): “... dass du ... trennen und ... gewinnen willst,” without further comment. I
do not have an entirely satisfactory answer, but I think the ydd clause must be
evaluated in the context of what precedes: 6ab announces that I will proclaim Indra’s
previous deeds (piirvani kdranani) and “the current ones which you have done”
(niitana ... yd cakdrtha). This latter expression, which is found identically in
VII.98.5, seems temporally incoherent: if they are his current deeds, he should not
have already done them; yd cakdrtha should limit only the first phrase, pirvani
kdaranani. A fuller expression of this proclamation announcement, with the time of
action correctly sorted, is found in nearby V.29.13 viryd ... yd cakdrtha | yd co ni
ndvya krndvah “The heroic deeds that you have done and the new ones that you will
do,” with the perfect cakdrtha qualifying the deeds already done and the subjunctive
krndvah the new ones. Immediately afterwards it is said prd ... td ... bravama “we
shall proclaim these,” like our prd ... vocam. 1 think we should interpret our 6¢d in
the light of V.29.13. The rel. clause yd cakdrtha should, properly speaking, limit only
the piirvani, while the niitana ‘current (deeds)’ are further specified by a single
example (or perhaps two), expressed by the ydd clause in cd using the subjunctive. A
problem remains: as noted above, the separation of the two worlds is one of Indra’s
standard cosmogonic deeds as is, in the Vrtra myth, his winning of the waters. We
should expect these to be classified among the piirvani. But of course one of the
reasons for celebrating older, mythic deeds is to persuade / compel the god to
perform these deeds again in the present for our benefit, and we can interpret the ydd
+ SUBJUNCTIVE clause here in that way. The separation of the two world halves is, on
a smaller scale, accomplished every morning when dawn reveals the horizon where
the darkness had kept earth and sky undifferentiated. And winning waters is
something that needs to be repeated at least yearly. The subjunctive here indicates
that our focus is on the re-creation of these older deeds, not simply on celebrating
their original performance. In this context mdnave ‘for Manu’ would have the
extended sense ‘for mankind’.

V.31.7-8: The recital of Indra’s deeds now reverts to the past tense, to a series of
insistently augmented imperfects: 7b dmimithah, 7c agrbhnah, 7d asedhah, 8b
dramayah, 8c ayatam, dvahah. (In 8d the Pp. reads unaug. dranta, but in its sandhi
situation [uSdndranta] it could as easily be dranta; the accent should be on the
augment because it’s in a subordinate cl., but @ + dranta would come out this way.
Either way, it’s not an imperfect, but either a plupf. or a root aor., but this is a minor
quibble.) However, note that this series is introduced by 7a tdd in nii te kdaranam
“Just this now is your deed,” where the current situation (n:f) remains in the forefront
of the poet’s mind.

With Ge (and contra WG, who suggest Susna), I take the strong one (ugrdn)
in ¢ as USana. This is the usual, if wispy, account of Indra and Kutsa’s journey to
Usana’s house for advice before the Susna battle; cf. X.22.6.

The 2™ sg. dvaho ha kiitsam “you (sg.) conveyed Kutsa,” following
immediately on the 2" du. ayatam “you two drove,” seems a quick correction or
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explanation. The 2™ du. ayatam may have seemed to suggest an equality and
mutuality between Indra and Kutsa that might have seemed insulting to Indra’s
divinity and greater power -- though the return of vam in d and the dual dvandva
indrakutsa and dual verbs of vs. 9 show that the attempt to reestablish hierarchy was
momentary.

V.31.9: I take this as the direct address of USana to Indra and Kutsa, with his advice
and encouragement before they take on Susna. In b both Ge and WG have complex
and fanciful interpretations of the phrase dpi kdrne. In VII1.97.12 the same
expression seems to indicate close, intimate contact -- perhaps close enough to
whisper into someone’s ear. In my interpr. USana is recapping their journey to him,
suggesting that they should come close enough to hear his intimate counsel.

Although of apparently identical (thematic) formation, dhdmathah and
varathah are modally distinct, the first being an indicative present, the second a
subjunctive. Although it is tempting to take them both as subjunctives (as WG do),
the stem dhdma- is robustly enough supplied with diagnostic forms (a number of
augmented 2"/3" sg.) that it would be hard for a poet to mistake the morphology. I
therefore assume there is a reason for the distinction in mood. Perhaps dhdmathah
presents a successful attack on Susna as a given (though it has not yet happened), and
this success will have the further happy effect stated in d.

V.31.10: Ge supplies a separate verb (“Lenke”) in pada a, but this seems unnecessary,
since the subj. of b, the sage poet (kavih) can have gone (ajagan) to the horses of a as
goal. The identity of the kavi- isn’t made clear, but I think the best candidate is Indra.
In 1.121.12 he is urged to mount (tistha) the easily yoked (horses) of the wind
(vdtasya suyijah, as here), while in 1.130.9, addressed as kave, Indra went (djagan) to
Usana, just as here. Indra is also said to be ‘seeking help’ (avasyu-) in IV.16.11 in
connection with the same story, also as here. In other words, all the phraseology
points to Indra as subject, with the sly twist that he is called kavi-, which evokes the
patronymic of one of the other participants, USana Kavya, who is also on occasion
referred to as kavi-.

The plupf. ajagan may have anterior sense here. Kii (159) allows a value of
“fernere Vergangenheit” in this passage.

V.31.11: The mixture of tenses and moods in this vs. is at first glance bewildering,
but I think the uses can be sorted out. We get, in order, a root aor. subj. (karat b), a
pres. injunc. (bhdrat c), a pres. indic. (rindti c), and a future (sanisyati d), as well as a
pf. part. (jitjuvamsam b) and a redupl. pres. part. (dddhat d). The vs. seems to be a
sort of “color commentary,” recounting the chariot race or contest with vivid
immediacy. The first hemistich, as I see it, contains a general prediction of what is
going to happen. Since karat is a subjunctive expressing prospective action, the perf.
part., generally used to express anteriority, does so here, but as a present action/state
(“[now] speeding”) anterior to the future expectation of karat (rather than a past
anterior as is usual). The second hemistich lays out in sequence a past action (bhdrat
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‘bore’), a present action (sdm rinati ‘restores’), and a future one (sanisyati ‘will
gain’), with the participial (puro ddadhat ‘putting in front’) reprising what has gone
before. Beyond this I cannot go, as I still do not understand what happens in the
Etasa and sun’s chariot passages. The perplexing nature of this fragmentary myth can
be seen in the diametrically opposed translations it receives, with WG exactly
reversing the change in position of the chariot in b (from behind to in front, contra
Ge and me: from in front to behind). I cannot judge which is right.

Adding to the uncertainty is the lexeme sdm v ri, which occurs in the RV only
here and three times in 1.117 (4, 11, 19) of miraculous repairs of the ASvins. Since
v ri means ‘let flow, dissolve’, I take sdm as a preverb that both implicitly reverses
that action and expresses unity: ‘put back together’ = ‘restore’.

This is the last vs. before the return to the here-and-now, and the verbal
fireworks may mark a poetic climax.

V.32 Indra

As indicated in the publ. intro., although this hymn focuses on the Vrtra myth,
the standard formulaic encapsulation of that myth -- dhann dhim “he/you slew the
serpent” -- does not appear in it. Instead there are formulaic transformations in the
early verses: 1d dva (danavdm) han | 2cd dhim ..., jaghanvdn ... (the closest to the
standard formula, involving only morphological transformation of the verb) / 3b
(mrgdsya vadhar) jaghana | 4d ni jaghana (Stisnam).

V.32.1: Old is disturbed by aramnah ‘brought to peace / to a stop’, when we would
expect Indra to releasing the waters to flow. I’'m not sure this is a problem: since the
floods were hard pressed (badbadhandn), Indra could be soothing and quieting the
tormented waters. Cf. also in the previous hymn V.31.8 apdh ... dramayah “you
brought the waters to rest,” the same sentiment with the same root. However, it could
also be an example of alluding to a sub-surface word by the overt use of its opposite,
like bodhdya- for *svapdya in 1.103.7; see comm. ad loc. In other words, aramnah
could be signaling ‘set in motion’ by opposition to its literal sense ‘bring to a stop’.
In any case the expected action is expressed later in the vs.: d srjo vi dhdrd(h) “you
set loose the streams,” in a species of poetic repair. See also comm. on vs. 2.

Note the stylistic quirk of post-verbal preverb in dsrjo [/srjo] vi OBJ (padas a,
d) versus vi ... vah (c) and dva ... han (d). The latter VP also contains a phonetic
figure in dva danavdam.

In ¢ the usual placement of the rel. pronoun after at most one constituent is
precariously observed (if at all), and in any case the ydd is descriptively found deep
in its clause. However, its placement (almost) conforms to the letter of the law: the
voc. indra is extraclausal for these purposes, and mahdntam ... pdrvatam though
heavy is a single constituent. It’s the vi that may tip the balance towards non-
compliance. On the other hand, the configuration PREV yd- VERB is so standard that
this may determine the position of ydd here.

Technically speaking the opening clause of d may be part of the dependent
clause in ¢ (“when you pried apart ... (and) set loose ...”), with dva danavdam han the
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sole main clause, but since in Vrtra narratives there’s usually a cause-and-effect
relationship between opening the mountain and letting the waters flow, I think the
publ. tr. is the better choice.

V.32.2: The first hemistich redeploys vocab. from the 1* vs.: 1) The two members of
the NP iitsan ... badbadhandn in pada a were both found in 1ab, but not in the same
constituent. 2) dramhah ‘you sent speeding’ in b rhymes with aramnah in 1b and is
its antonym. This antonymic pairing might support the suggestion floated just above,
that dramnah is meant to evoke its semantic opposite.

The function of the instr. rtiibhih is unclear. I take it as an instr. of extent of
time with the part. badbadhandn (so approx. also Ge; see his n. 2a, though I doubt
that a ref. to menses is involved: itsa- is one of the few masculine nouns for water
and water sources, so if the poet wanted to make that sort of reference, he could have
his pick of fem. nouns). WG take the instr. with the main verb (“sent speeding”),
with the sense that after their release the waters now flow regularly (“Du liessest die
... Quellen nach geregelten Zeitabldufen ... auslaufen”). This is certainly possible,
though I somewhat favor the former because rriibhih is nestled in the middle of the
NP ditsan ... badbadhanan.

The form iidhah is contextually problematic. Formally it is the well-attested
nom./acc. iidhar, but I find it difficult to construe an acc. in this sentence. As an acc.,
it should be the obj. of dramhah ‘sent speeding’, but the udder of the mountain
should not be subject to such an action, whereas it makes perfect sense as a locatival
expression. Both Ge and WG tr. as an acc. obj., but don’t explain what they think is
actually happening. I am inclined to take the form as a nonce locative, though I
recognize the strong arguments against this: 1) idhar is very well anchored as a
nom./acc.; 2) this r/n stem has two reasonably well-attested locatives, iidhan and
iidhani. Nonetheless, I wonder if idhar could have been taken as belonging with the
sporadic -ar locatives like vanar ‘in the wood’, usar ‘at dawn’ (though the presence
of undoubted neut. acc. vddhar in the next vs. [3b] might make this harder). It might
be worth noting that iidhan(i) is confined to pada end (except one late Xth book ex.),
whereas iidhar here is medial. Alternatively, and on second thought, if we take
‘udder’ as referring to the contents of an udder, namely milk, it is possible to
interpret it as the acc. it appears to be. For a somewhat similar use of éidhah as ‘milk’,
see IV.1.19. I would therefore suggest an alt. tr. by deleting the parenthetical “(in?)”
and adding a comma after “seasons.”

The ppl. prdayuta- is variously rendered: Gr ‘achtlos, sorglos’, Ge ‘nachléssig’
(careless, negligent), WG “(alle und alles) verscheuchend” (scaring away). However
in all its occurrences it seems to mean ‘spread out, dispersed’. There are four
attestations in the RV. Two passages involve cows wandering without a herdsman
(IT1.57.1, X.27.8); in the third (II1.55.4) Agni has been dispersed into various hearths
and lies spread out at a distance (Sdye ... prdyutah), very much like here (prdyutam
Sdyanam). Since this root ¥ yu means ‘separate, keep apart’, my suggested meaning is
closer to the root meaning than the suggestion registered above. It is also possible
that it does mean ‘scattered, dispersed’ here, if it is interpreted proleptically: after
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having been smashed, the various parts of the serpent’s body lie spread across some
distance. A similar picture is given in 1.32.7 purutrd vrtro asayad vyastah “Vrtra lay
there, flung apart in many pieces,” with a form of vsi as here. I would then suggest
an alternative tr. “having smashed the serpent (so it was) lying dispersed.”

V.32.2-3: An etymological sequence -- tdvisim (2d), tdvisibhih (3b), tavyan (3d) --
that also builds to a climax, from singular ‘(a) power’ to plural ‘powers’ to the
comparative ‘more powerful’, all associated with Indra.

The sequence of vs.-init. #(i)yd- cid ‘that very one’ discussed in the publ. intro.
begins in 3a with #(i)ydsya cid (and continues with #(i)ydm cid in 4a, 5a, 6a, 8a). Note
that it follows distracted vs.-init. #(u)vdm in 2a and second-position cid in 2c:
combining the two produces, by variation, #(i)ydm cid. That cid in 2c follows dhim
‘serpent’ provides the referent for the #(i)yd- forms to follow. The sequence comes to
a temporary close in vs. 6, with tdm cid opening pada ¢ a variant of #(i)ydm cid
opening 6a. There is then a brief revival of the phrase in 8a, after skipping a vs.

V.32.3: In ¢ ékah ... apratih “alone (and) unopposable” applies to (the unnamed)
Vrtra, but these two words appear elsewhere similarly juxtaposed but applied to
opposing referents: IV.17.19 bhiiriny éko apratini hanti “alone he smashes the many
unopposable things” and VIIL.90.5 tvdm vrtrdni hamsy apratiny éka id “You, alone,
smash the unopposable obstacles.” This is another example of this hymn taking
standard phraseology and turning it on its head. Note that an almost identical phrase,
¢kah ... dpratitah (again with the two words in the same case with the same referent),
is applied to Indra in 9b in the triumphant announcement of his universal superiority
(see publ. intro.). Though Vrtra thought (mdnyamanah) he had these qualities in our
3c, Indra possesses them for real -- as shown by the phraseological transfer from the
one to the other.

V.32.4: The major problem in this vs. is the identity and syntactic affiliation of the
gen. pl. esam. The standard opinion, found in Ge, Scar (100), and WG, takes it as
referring to the gods and construed with svadhdya. There are several arguments
against this. First, the gods are never mentioned or even alluded to elsewhere in the
hymn (though goddess(es) are found in 9c and 10a). Second, though svadhdya ¥ mad
is a remarkably common locution (1.64.4, 108.12, 154.4; 111.4.7=7.8; VI1.47.3;
X.14.3,7, 15.4, 124.8), svadhdya never has a dependent gen. in those passages. The
standard opinion is also hard-pressed to make sense out of the phrase. Ge takes
svadhd- here as ‘Lebenselement’ and further glosses this as water, but even if
“reveling in the Lebenselement/water of the gods” were a possible tr. of this phrase,
it is a notion that seems foreign to the Vrtra myth. Scar and WG have a more
reasonable interpr. -- that Vrtra is reveling in what actually belongs by nature to the
gods, that is, as WG say in their n., “Der Ddmon usurpiert die Natur der Gotter.” But
this still requires conjuring up the gods out of thin air and assuming that the audience
could do so too, on the basis of an unemphatic, unaccented gen. pl. pronoun. And
again the image produced is not a standard part of the Vrtra myth.
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My solution starts, appropriately, by seeking a referent in the context;
danavdsya in the 2™ hemistich seems a reasonable choice. Although danavd- never
appears in the plural in the RV, this vrddhi deriv. (to ddnu-, the name of Vrtra’s
mother) names ‘“eine Ddmonen-Klasse,” as Mayrhofer remarks (EWA s.v. ddnu-),
and fluctuation between sg. and pl. can happen in such cases (as with the Maruts,
plural, versus the Marut flock, singular). The gen. here may be construed either with
t(i)ydam cid (“this one of theirs”) or be a free-floating indication of appurtenance, as
the publ. tr. takes it. Or indeed, because esam is in (modified) Wackernagel’s
position, it could have originated with any of the descriptors of Vrtra found later in
the verse.

With svadhdya freed from its supposed genitive dependent, the phrase
svadhdya mddantam now makes sense in a Vrtra context. He is “drunk on his own
power” on the basis of his faulty assessment of his power presented in 3c. The
locution recalls a similar one in the great Indra-Vrtra hymn 1.32, where in 6a Vrtra is
described as ayoddhéva durmddah “like a non-warrior badly drunk” (lit. “having bad
intoxication’), foolishly challenging a far more powerful opponent. (I use ‘drunk’ in
both instances, instead of our more usual ‘exhilarated’, because it better captures in
English the state of mind of the one so affected.)

The sense of visa-prabharma is secured by 5Sc prdbhrta mddasya “at the
proffering of the invigorating (soma)” -- hence, as Gr takes it (sim. WG and Scar and
me), “dem der kriftige (Soma) vorgesetzt ist.” This also makes sense in context --
Indra needs to receive the soma before smashing Vrtra -- and is reinforced by the
usual sense of the lexeme prd v bhr ‘bring forward, present’. However, Ge renders it
“wie ein Bulle angreifend (?),” and I was tempted somewhat in this direction, to
‘having the bearing/deportment of a bull’; prd v bhr can, esp. in the middle, mean
‘display, present oneself’. I think both possibilities are latent in this word, and we can
view the anchoring 5c prdbhrta mddasya as another example of poetic repair -- or
perhaps a poetic thumb on the scales, pressing the choice of one of the options over
the other. It is then itself somewhat undercut by 7c vdjrasya prabhrtau “at the
proffering of the mace.”

In c note the echo ... -prabharma ... bhamam.

The last word of this vs. is sisnam. Generally, of course, this is the name of a
different opponent of Indra’s, and a number of tr. take it so here. But I think it has its
etymological sense ‘snorter’ (¥ §vas ‘snort’; cf. EWA s.v.). Our poet is once again
toying with us: withholding the real name of the opponent in this hymn, Vrtra, he is
falsely offering a different possibility here.

V.32.5: Unlike 4a where I separate the identically positioned enclitic gen. from the
following instr., I do take asya here with krdatubhih, which, unlike svadhdya, is
frequently found with a gen. With Ge I think the referent is Indra (contra WG, who
take it to be Vrtra-Susna).

I take nisattam as proleptic, depicting Vrtra’s position after the action of ni
Jjaghana in the immediately preceding pada (4d). With Ge I consider 5a essentially a
continuation of 4d and supply the same verb.
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In b I supply ‘thinking himself” with amarmdnah on the basis of 3¢ and of the
almost identical 111.32.4cd ... viveda, amarmdno mdanyamanasya mdrma. The verb in
b, viddt, is accented because of the following id (see Gr s.v. id 5), though there are
fewer clear examples than he presents, since many of them are also pada-initial).

The Indra-reference shifts from 3™ to 2™ between the first and second
hemistich, but this is scarcely novel.

V.32.6: Though Gr refuses to tr., katpaydm seems to contain the pejorative ka-
prefix; see EWA s.v. kd-', p. 285.

For dpa ¥ gr ‘taunt’ see comm. ad V.29.4. As Oberlies (Relig. 1.401) points
out, this gerund depicts a pre-battle boasting/insulting match -- trash talk (needless to
say, this last is not Oberlies’s formulation).

What to do with uccaih is unclear. Most take it with the gerund apagiirya; so
Ge “hoch ausholend,” with his interpr. of the gerund as belonging to a ¥ g7 ‘hold
out’; with the assignment to dpa ¥ g7 ‘insult’, Schaeffer “nachdem er laut
Schmihreden gefiihrt hat”; Oberlies “nachdem er ihn [zuvor] mit lauter Stimme
geschmiht hatte”; WG “indem er ihn von oben herab verspottete.” The Schaeffer /
Oberlies interpr. of the adverb as ‘loud’ is appealing, but uccd is always positional in
the RV. The WG interpr. recognizes this fact, but insulting from above seems an odd
activity. I take it rather with jaghana. A fatal blow is more likely to come from above
than a taunt, and it is notable how often in the hymn it is emphasized that Vrtra was
smashed down: 1d dva ... han, 4d ni jaghana, 5a nisattam, 7d adhamdm, 8d ni ...
avrnak. To depict Indra as correspondingly acting above provides the thematic
complement. Note also ud ... indrah ... vadhar ydamista (‘... held up ...”) in the next
hemistich, 7ab.

V.32.7: vadhar appears here in the same metrical position as in 3b. There the weapon
was Vrtra’s (which Indra struck away), while here it is Indra’s. Another example of
vocab. first used of Vrtra reassigned to Indra -- like ékah ... apratih in 3a and the
similar expression in 9a. Indeed, dpratitam appears here in b, characterizing Indra’s
weapon, which is might itself (sdhah). The use of sdhah as an appositive here
supports my view of the same usage of this word in V.31.3 (contra Ge [/WG]). There
it characterizes Indra himself. It is even possible that sdho dpratitam here is
nominative and an appositive to indrah, rather than an acc. and appositive to vddhar,
though the juxtaposition of the two terms in b makes that unlikely. In any case note
the similarity in phrasing: 31.3a # ud ydt sdhah ... 32.7ab # iid ydd ... sahah; the verbs
in these clauses are also rhyming: 31.3 djanista, 32.7 ydmista.

As noted ad vs. 4, the poetic repair effected by prdbhrta mddasya in 5c is
somewhat muddied by 7c vdjrasya prdbhrtau. What exactly this latter phrase means
is not clear. I doubt that Ge’s “im Schlag mit der Keule” is correct, since ‘strike’ is
not a standard sense of prd v bhr (the closest we get is ‘bear down on’). WG’s “beim
Vorfiihren des Vajra” is similar to my “at the proffering of the mace” (‘proffer’
having been chosen to match the tr. of this lexeme in 4c and 5c). The English idiom
“present arms” is a direct correspondent, though the action in the English phrase is a
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gesture of respect, not (as here) of intimidation. The point of both id ... vadhar
ydamista “‘held up his weapon” and vdjrasya prdbhrtau seems to be to show Vrtra the
unbeatable power of the vdjra-. See also the mahatd vadhéna in 8c.

V.32.8: The verb ddat ‘took’ is superficially active, though the idiom d v da ‘take’ is
ordinarily middle. As was seen already by Wackernagel, the form must be a re-
marked form of the older 3" sg. middle root aor. The underlying form would be *dda,
which can represent either an old -#-less 3" sg. mid. ending (as in impf. *dduha >
dduha+t) or, more likely, the simplification of an old *dd+ta with an originally -7-
full ending. Of course this preform should have yielded *dtta, but the fact that all
other forms of the root aor. have a single d- (ddat, etc.) could have induced the
geminate to simplify (in this metrically non-diagnostic position after @) and restore
the d of the root. (Kii [Stativ 50-51] bases the -d-form on 3" pl. ddiran*.) In any case
the #-less *dda would have been activized like the 7-less middle imperfects of the
dduhat type. The resulting “active” stem could spread elsewhere; cf. 1% pl. ddama in
nearby V.30.15. For disc. and previous lit. see Kii ref. above. The form is very
differently explained by Old, who assigns it to @ v dr ‘tear out’ by way of the sandhi
form *ddah (< 2"/3" sg. *ddar) and what seems to me a somewhat sketchy
remarking with -7 (as if 2" sg. = *ddas, so 3" sg. should = *ddat?). The
morphological machinery required seems too complex for its purpose, to avoid a
slightly aberrant use of @ v da, and since d v dr doesn’t take personal objects (Old
finds one late ex.), its usage here would be aberrant as well. Ge assigns it to d v da,
as do WG (with ref. to Kii, Stativ).

For the third time in the hymn, Vrtra is described as sdyanam ‘lying’, each
time in the same pada-final position (2c, 6a, 8a), and pada-final nisattam (5a) ‘sunk,
lit. sitting, down’ may be a sort of semantic pun on this positional characterization. In
1.32, the Indra-Vrtra hymn with clear phraseological and thematic parallels to this
one, ¥ si ‘lie’ is also Vrtra’s signature verb, esp. describing his position after his
defeat, rather than before, as here.

Ge suggests that drnam is an anticipatory haplology (not his term) for
*arnapdm ‘drinking the flood’, immediately before madhupdm. He is followed by
Scar (313 n. 444) and WG. I see no reason to accept this. The stem drna- exists; the
stem *arnapd- (/-pd-) does not. More importantly, Vrtra is known for confining the
waters, not drinking them. As was just noted, ¥ si ‘lie’ is a defining verb for Vrtra in
both 1.32 and this hymn. In the former he lies there as the released waters stream
over him (I.32.8ab ... amuyd sdyanam, ... dti yanty dpah; cf. also 8d, 10). Here, in
complementary fashion, he is depicted as lying over them before his defeat.

Although most take atrd- as a PN, I still prefer the older derivation (see, e.g.,
Gr) from ¥ ad ‘eat’ with simplification of the geminate (*at-trd-), pace EWA s.v.
datri-. It does not have to have anything to do with the seer Atri (drri-), but dtrin-
‘voracious’ is, in my opinion, derivationally connected.

V.32.9: As noted in the publ. intro., the question kdh ... varate “who can obstruct ...?”
covertly introduces Vrtra, the defeated enemy who remained unnamed in the first 8
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vss., by way of the verb built to the root ¥ vr ‘obstruct’ that furnishes Vrtra’s
transparent name. The implicit answer is “no one, since Obstacle himself could not.”

V.32.10: The devi svddhitih in pada a is much disputed, and for good reason. The
stem svddhiti- means ‘axe, hatchet’, but the presence of such an instrument here is
puzzling. Ge, flg. Say., wants to take this instance of the stem as independent and
equivalent to svadhd- ‘autonomous power’. Given the occurrence of svadhd- in 4a
and the derived possessive adj. svadhdvan- in pada d of this same vs., it is hard not
to\suspect some connection. On the other hand, svdadhiti- ‘axe’ is too well established
for that sense not to be the first reading, or at least to intrude, and, furthermore, pada
a is twinned with b, which also contains a thing not a quality (and is also a pun).

I therefore think we are dealing with a pun. On the one hand, even the
“heavenly hatchet,” which sounds like a formidable weapon, bows to powerful Indra.
The hatchet’s submission to Indra is a measure of his might and may also put this
weapon into his hands. There may even be another intertextual reference to 1.32, as
Teigo Onishi suggested to me. In 1.32.5¢ Vrtra lies “like branches hewn apart by an
axe” (skandhamsiva kilisena vivrkna). Though this is a simile, not a direct reference
to the narrative, and though a different word for axe, kiilisa-, is used, this imagery
may be a common trope in the Vrtra story. As for the reading “the goddess
Autonomous Power,” the phonological similarity and possible identical formation of
svddhiti and svadhd- (with sva- looking like a first cmpd member in both, and -dhi-
resembling -dhd-, with connection to ¥ dha at least possible [the etymology of
svddhiti- is “nicht klar” acdg. to EWA s.v.]) make such a reading very easy in this
context.

As just noted, pada b also seems to contain a pun. The way (gatii-) yields to
Indra, but, acdg. to the Anukramani, Gatu Atreya is also the poet of this hymn --
though since only this one hymn in the RV is attributed to him, the name may have
been plucked from this context.

This vs. contains another example of the transfer of vocabulary from Vrtra to
Indra. As we saw, in 4a Vrtra was intoxicated by (his false assumption about) his
autonomous power (svadhdya mddantam), but here it is Indra who possesses
autonomous power (svadhdvan-) for real. With svddhiti in pada a also (partly)
expressing Indra’s acquisition of this power, his triumph is complete. This sets the
stage for the transition to the last two verses, where the poet announces his own
contact with Indra’s fame and what that will mean for his own good fortune.

V.32.11: I think that this vs. is structured by the implicit contrast between jatd- and
navistha-, both used of Indra, but I seem to be alone in this (though see Gr’s lapidary
comment s.v. ndvistha). Ge (/WG) take ndvistham as adverbial (Ge ‘“aufs neue,” WG
“zum letzten Mal”). This is certainly possible, but if it is taken as modifying Indra,
the sense becomes more complex and interesting. In the first hemistich “I”” announce
the famous stable Indra of myth and authority, born (jatdm) for these roles and
continuously occupying them, but in the second hemistich it is the Indra of the ritual
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who’s the focus -- the Indra who is newly brought to every new ritual and whose
epiphany is like a new creation every time, caused by the ritual actions themselves.

V.32.12: I take maghd as object of both yatdyantam and dddatam; it is neatly
positioned between the two participles. Ge renders rtuthd yatdyantam as “dass du
piinktlich vergilst” (repay, requite), but this is not a standard meaning of ¥ yat. WG’s
“dass du ... die (verdiente) Stellung verschaffst” is closer to the sense of the root, but
lacks the obj. one expects with an -dya-transitive. A locution very close to my interpr.
is found in IX.39.2 jdnaya yatdyann isah “arranging the refreshments for the people.”
Contra Old, who assigns garhate to ¥ grabh, 1 take it to v grh ‘complain’; see
EWA s.v. GARH and esp. Hoffmann “Vedisch grh 'klagen” (MSS 14 [1959]: 35-38
= Aufs. 439—41) cited there. There is likely a phonological play between this verb
and jagrbhre in the previous, twinned, verse.

V.33-34: Indra
Thes two hymns attributed to Samvarana Prajapatya are full of puzzles, many
insoluble.

V.33 Indra

Although the general outline of this hymn is pretty straightforward, it is full
of interpretational problems and grammatical and syntactic obscurities, and the meter
is very messy.

V.33.1: The first hemistich begins and ends with an etymological figure: #mdhi mahé
... tavdse dtavyani#. The tavdse also repeats the same form from the preceding pada.

I supply srdvah ‘praise’ with mdhi, since this is a frequent collocation. Sim.
Ge, though Kii (258) and WG take it as adverbial.

With Ge (/WG uncertainly) I reluctantly interpr. pada-final nin as a gen. pl.
(or standing for a gen. pl.), as is sometimes necessary. Old interpr. it rather as a dat.
pl., which I don’t understand.

With Ge I construe itthd with tavdse; I assume it adds strengthening to that
repeated word. Kii (258) instead takes it as an expression of the method of praise:
“auf diese Weise,” so apparently also WG, though muted (“also”).

In the 2™ hemistich the referent of asmai is at issue. The standard view (Ge,
Old, WQ) is that it refers to the singer, the “not so strong” 1. In Ge’s interpr. this
involves rendering asmai sumatim ... cikéta as “der ... diesem (Sénger) seine Gunst
zugedacht hat.” That sumati- could refer to Indra’s benevolence is easy, but
‘zudenken’ as an interpr. of cikéta is hard. This pf. stem ordinarily means either ‘take
note of” or ‘appear as’ (latter generally middle). WG give the pf. its usual meaning
but this leaves asmai without much to do in the clause. By contrast, I take Indra as
the referent of asmai. It is not rare for enclitic forms of this pronoun to refer to the
subject: a reflexive is not necessary. Under this interpr. sumati- has its common
meaning ‘good thought’ = poem, and Indra takes cognizance of this sumati-, which is
“for him.” Cf. VII.31.10 prdcetase prd sumatim krnudhvam where the sumati- of the
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poets is intended for a god (Indra, in fact) in the dative who is characterized as prd

Ycit.

V.33.2: The (pseudo-)participle dhiyasand- clearly patterns with didh'ye in 1a, hence
my complementary ‘being conjured up’. I take it to mean that Indra’s epiphany at the
sacrifice is brought about by our chants (arkaih), that his appearance there is literally
“thought up” by our thoughts. This notion is close to what is found in the previous
hymn V.32.11 (at least by my interpr.), that every sacrifice brings a “newest Indra,”
that the Indra of the sacrificial epiphany is newly created by sacrificial activity every
time. The standard interpr. of dhiyasand- by Ge [/WG] is more pedestrian: Indra
becomes attentive (“‘aufmerksam geworden”) through our hymns. The other
occurrence of the stem, in X.32.1, in my opinion fits my interpr., but to be honest
neither passage is absolutely clear. As for the stem itself, dhiyasand- does not pattern
with the majority of -asand- stems discussed ad IV.3.6, and I do not have a
satisfactory account of it.

The sd tvam phrase does not conform to my rules for the use of sd with 2™ ps.
reference (see my “Sd figé”), and I likewise can’t account for it.

The yd(h) beginning the 2" hemistich is problematic. If it is a rel. prn. it has
to be a fem. pl., and there is no obvious referent in the context (hdrinam in b
belonging to a masc. stem hdri-). Therefore with Ge (/WGQG) and, very cautiously, Old,
I take it as a verb form, belonging to v ya ‘drive’. (Note the past part. yatdh in 5b.)
Because it is followed by two subjunctives, vdaksah and saksi (the latter a “si-
imperative” derived from a subjunctive), I take yd(h) as subjunctive as well. Indeed,
if it is read yaah, the extra syllable would fix the meter of this pada -- but since the
hymn is full of metrical disturbances, this is not a strong argument. Neither Ge nor
WG indicates how they interpr. the morphology, but both tr. as an imperative, as they
do the two following verbs.

Both Ge and WG take arydh and jdnan as parallel acc. pl., while I make arydh
a gen. sg. dependent on jdnan. There is no way to tell; Thieme (Fremdl., 11 n. 2)
refuses to deal with the passage at all.

V.33.3: The sense of the first hemistich -- that by reciting the (yoking-)formulation
we will do our part to ensure that your (Indra’s) horses will be yoked -- is fairly clear,
but the syntax is messy. First, it’s couched as a triple negative construction: “it is not
that X will not happen because of nor-Y,” which already puts it on the edge of
parsability. The parsing problem is slightly increased by the fact that the content of
the negative “that” clause is expressed through a periphrasis involving a negated
participle+copula (dyuktasah ... dsan “will be/remain unyoked”). Then, the position
of ydd is utterly non-standard, being found deep in the clause, after several different
constituents, right before the final word. I tried various ways to produce a
conforming subordinate clause from the text, but failed. The publ. tr. “if it's for lack
of a (yoking) formulation” (as if abrahmdta ydd were a separate embedded clausette)
gives the appearance of (almost) succeeding, but it doesn’t accurately represent the
text (though I still think it might represent the purport of this odd word order). A
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more accurate tr. would be “Since these horses .... because of a lack ...,” as the
dependent clause for the main clause in cd. I remain disturbed by the structure of this
dep. cl.

A separate problem is the abhi asmdd in pada a. The abhi is stranded in the
middle of the pada (though immed. after the caesura) and in any case has no verb
from which it could have been separated in tmesis. In the absence of anything else to
do with it, the default option seems to be to construe it with asmdd, and this phrase
has long (see Old’s reff.) been compared to 1.139.8 asmdd abhi, likewise in the
middle of the pada though in opposite order. The problem is that abhi as a
preposition seems otherwise only to take the acc. Nonetheless, connecting the two
seems the best bet, with a meaning such as “with regard to us” or, better reflecting
the ablative, my “because of us.” So Old, WG. Cf. also Humbach et al. (Gatrhds...
and the Other Old Avestan Texts, 11.118), ad Y 35.5 (Yasna Haptaghaiti) ahmat hiiat
aibi, a phrase meaning (in his view) “which is with us,” with which he compares both
our passage and 1.139.8. However, Narten (YH, 271-72), fld. by Hinze (Zoroastrian
Liturgy, 77-78), interprets this three-word phrase, occurring twice in the YH (Y 35.5,
40.1), as containing a postposition aibi governing the neut. acc. hiiat not the abl.
ahmat, with the whole meaning “from us towards which,” thus “as far as we are
concerned” (Hintze, 78).

V.33.4: Another troubled vs., though the first hemistich is more transparent than the
second. The first thing to notice is that the accent on cakdrtha in b indicates that b
must still be under the domain of ydd in pada a, as parallel dependent clauses. Ge
(/WG) attempt to make initial purii a single-word main clause on which they both
depend (“Viel ist, was ...”). This assumes that purii is a neut. sg. here. Although the
existence of a neut. sg. in -i is standard doctrine (see Lanman, Noun Inflec., 406-7,
AiG II1.145, etc.), this grammatical truism rests primarily on Gr’s identification of
twelve forms of purii as sg. (see Lanman and AiG), but in only one instance, the late
X.94.5, does this seem the likely interpr. (There is also one form of urii and, for
Lanmann, two of mithii, which is better taken as an adv.) I do not therefore think that
-i is a possible neut. sg. ending, except, perhaps, in X.94.5. Here the most obvious
way to construe purii is with pada-final neut. pl. ukthd, the subject of sdnti. The
attempt to impose a singular interpr. on purii, as antecedent for the following relative
clause with plural subject, yields the awkward rendering of Ge: “Viel ist, was deine
Preislieder sind” with mismatch of number (WG more elaborate, but not less clumsy).

For b the only adjustment is to carry purii over from pada a and supply a term
like krtdni or kdrmani, easily generated from cakdrtha: “many are (the deeds) you
have done ...”

The 2" hemistich is more problematic. The first question is how to relate pada
c and d. Ge takes them as parallel independent clauses with the same verb tataksé,
while WG takes it as a single cl. (also Kii 207). With Ge I take them as two clauses
and agree that they share a verb, but think that c is a dependent clause still under the
control of ydd in pada a and parallel to ab, with d the main clause resuming them all.
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A related issue is the apparent change of person from 2™ sg. address to Indra
in ab and (supposed) 3™ sg. reference to him in cd. The only evidence for this 3" ps.
reference is the verb rataksé, which is one of only two medial forms of this pf. in the
RV. It has no obvious medial value here, and in fact the presence of a dat. of benefit
(siryaya) eliminates one possible way of accounting for the middle form. (Kii [207]
suggests a “Bedeutungskomponente” ‘(auch) in seinem eigenen Interesse’, which
seems a bit desperate.) The puzzle of the middle is somewhat reduced if we interpret
the form as second sg. mid. The presumed preform *tataks-sé would surely come out
as our tataksé, and it would make sense to substitute this nonce middle form for the
non-transparent active 2™ sg., which should be *tatdks-tha = *tataktha -- whereas
the active 3" sg. tatdksa is non-problematic and indeed well attested. So the supposed
change of person and the middle form can be accounted for by the same explanation.

After confronting these formal issues, there remains the very knotty problem
of what the hemistich is expressing, and part of this depends on whether the relations
between Indra and Strya here are friendly or hostile: elsewhere they are sometimes
one, sometimes the other. (Here I think they are friendly.) A syntactic questions is
whether ndma is the only object of tataksé or if the clause in c (if it is a separate
clause) has a different object. Ge opts for the former choice, I for the latter, and I also
think that the verb is used in different senses in ¢ and d, positive in c, negative in d.

In ¢ I supply purii again from a and tentatively supply ‘paths’ as the object,
bringing to mind the various passages in which a god (usually Varuna) makes or digs
out paths for the sun to follow through the sky -- e.g., 1.24.8 uriim hi rdja varunas
cakdra, siiryaya pdntham dnvetavad u, VI1.87.1 rddat pathé vdruno siiryaya. In one
late passage (X.111.3) it is Indra who is named as pathikit siiryaya “pathmaker for
the sun.” It’s also worth noting that, leaving aside this one, 5 of the other 10
occurrences of the dat. siiryaya occur in a path-making context. Though, admittedly,
I have no parallels using the root v taks ‘fashion, carve’, it seems in the right general
semantic range. As for okasi své this can refer either to Indra’s or to Strya’s “own
home,” since both of them inhabit the same celestial realms; I favor the Sun’s.

As for d, as is recognized by all, the similarly phrased X.23.2 dva ksnaumi
ddsasya ndma cit must be compared. In that passage Indra says “I whet down even
the name of the barbarian,” in my tr. Though this passage is the obvious
comparandum, it is hardly transparent in itself or in its bearing on our passage, and in
fact I think the two passages are less close semantically than their joint isolation
invites us to think. In X.23.2 Indra seems to be boasting about his victory over the
Dasa, which is so complete that even his name is obliterated or at least violently
ground down. But ¥ taks generally refers to creating something by carving off bits or
fashioning in some other way. Perhaps here it means that Indra, just by fighting (and
presumably defeating) the Dasa, has still made the latter’s name conspicuous, as if by
carving it into a surface. (Or perhaps, closer to X.23.2, Indra has obliterated the
Dasa’s name as if by gouging it out of a surface.)

In any case I think that the contrastive positive/negative use of ¥ taks in ¢ and
d makes the verb sit uneasily in both and poses special challenges to the audience to
decode the metaphor in each pada.
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As should be obvious, I do not consider my interpr. of this vs. or most of its
part settled and sure. I also don’t understand the sequence of ideas. As indicated in
the publ. intro., I think that the first pada, positing many hymns for Indra, may refer
to the existence of competing (Arya) sacrifices. The second pada cites his activities
as a warrior on earth; the dat. “for the cow” may either mean that Indra has fought in
order to obtain cows (for the Arya warriors he is fighting beside) or that he has won
meadows for (the Aryas’) cows to graze in -- in either case advancing the Arya cause.
In contrast c sets out his beneficial cosmic activity -- keeping the sun on track (if my
interpr. of the details of the pada is correct), which in turn is beneficial to mankind.
In at least the first two cases I think there’s an implicit Arya presence, which
contrasts with the explicit Dasa in d.

V.33.5: What constitutes the predicate in ab is disputed. Flg. Old and the model of
VII.30.4, 1 take ab as constituting an “X and which Y” construction, with doubled
“and which Y (more accurately schematized as “X and which Y and (which) Z”).
The predication is simply ze “of you, yours,” an assertion of possession. It is
predicated of us (vaydm té) as well as “which men” (yé ca ndrah) and “(which)
chariots” (... ca rdthah) -- literally “we and which men and (which) chariots are
yours.” Both of the latter two are further characterized in b, the men by a participial
phrase (sdrdho jajiiandh “having been born as a troop”), the chariots by a simple
participle (yatdh ‘driven, driving’). WG seem to follow this interpr. as well, though
with some filigree in the middle that seems over-elaborate. Klein (DGRV 1.49 n. 10)
sets out the schema as above and tr. sim. (I.196). Ge by contrast takes the predication
to be Sdrdho jajiiandh, applied to both us and the men, with the chariots left hanging:
essentially “we and the man are born as your troop, and the chariots.” Besides the
syntactic isolation of the chariots in Ge’s rendering, it also unduly extends the
reference of sdrdho jajiiandh. The “men” of pada a must be, as often, the Maruts, and
it is only they who “have been born as a troop,” not also us. The word gand- is
almost exclusive to the Maruts, and the birth of the Maruts is a common topic (e.g.,
1.64.2, 4).

The phrase rdtho nd yatdh appears in 1.141.8. See comm. there, where |
suggest that a yatd- rdtha- is a particular kind of chariot, perhaps one meant for long
journeys, rather than referring to the current state of motion of any specific chariot(s).

The problem with pada c is the clash between the voc. ahisusma and the 3" sg.
verb jagamyat with its nom. subj. sdtva. The stem sdtvan- in the sg. is almost always
used of Indra, and in this context -- a hymn dedicated to Indra and both praising his
powers and begging him to deploy them on our behalf -- it is difficult to imagine that
we would then express a wish that some indefinite or at least unidentified warrior
should come our way instead (as in Ge’s “Uns moge ... ein Krieger kommen”; WG
almost identical). Surely Indra is the warrior we want! This would require a shift
from 2™ to 3" ps. ref. between ab and cd, but this is not problematic. What is
problematic is the voc., which should also refer to Indra. Gr solves this by positing a
bahuvr. ahisusma-sdtvan- ‘whose warriors have a serpent’s hiss’ (‘dessen Helden
wie Schlangen zischen’). Unfortunately the accent is definitively against this interpr.
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I have no neat solution, but am firm in my belief that the sdtva is Indra. For a similar
vocative/nominative cross, see vasavanah in the next vs. (6a); these two problems
may be connected.

I take the simile in d as an elaborate pun, playing on the double sense of the
three members, bhdga-, hdvya-, and prabhrthd-. The first can be both the name of
the god Fortune and a common noun ‘portion’; hdvya- can belong to v hii, hva ‘call’
or v hu ‘pour, offer’; pra ¥ bhr can refer either to the presentation of arms (and the
carrying off of booty) in a hostile situation or to the presentation of offerings at a
sacrifice. Cf. the double sense of prd v bhr in nearby V.32.4-5, 7 and comm. there.
The first meanings just given for the three items coalesce into one simile, the second
ones in another.

V.33.6: The first question about this vs. is the structure of the first hemistich. The
standard interpr. (Ge, WG, also Old, Klein [DGRV 1.263-64]; see also Kulikov -ya-
pres., 580) takes the two padas as separate clauses with ca conjoining them. There
are several problems with this division: 1) ca is not comfortably at home as clause-
conjoiner and usually conjoins NPs; 2) with nrmndni in the domain of the 2™ clause,
it must be the obj. of the participle (or pseudo-participle; see below) nrtdmanah, but
non-causative forms of v nrt ‘dance’ are never transitive. Both difficulties disappear
if we take nrmndni ca as conjoined with immediately preceding djah as joint subject
of the first clause in the hemistich (so also Lowe, 251; see below). The phonological
play between nrmndni and nrtdmanah may account for the postponing of nrmndni till
the second pada, inserting a pada break between the two conjoined nouns. This
phonologically driven positioning may also help account for the very late positon of
hi. The loc. prn. tvé ordinarily takes initial position in its clause/verse line, and hi
would be expected to follow in Wackernagel’s position. But the whole structure may
have been shifted rightwards to allow nrmndni to neighbor nrtdmanah.

nrtdmana- presents difficulties of its own, even after its supposed object has
been eliminated. This participle is the only occurrence of the supposed them. aor. (or
6™ cl. pres.) in all of Sanskrit. Although, since all forms of this root are poorly
attested in the RV, this is not necessarily problematic on its own, the -ya-present (1x
in RV) does continue post-RV (see Kulikov, Vedic -ya-presents, 578-80), and
moreover all other verb forms to this root in Vedic are active. Lowe (Participles in
Rigvedic Sanskrit, 250-51) suggests that it is an artificial form based on the well-
attested splv. nitama- ‘most manly, most heroic’. This is an attractive hypothesis --
among other things, Indra is frequently called n/tama-; the word regularly appears in
immediate post-caesura position, as nrtdmanah does here; and it would be playing
not merely phonologically but also etymologically with nrmndni. Lowe (p. 152) tr.
“being the most heroic,” reflecting its nonce jury-rigged participial form. I do think,
however, that the form also consciously references v nrt ‘dance’. Indra is regularly
called a nrtii- ‘dancer, prancer’, and note the pun involving n#- ‘man’ in V1.63.5 ndra
nrtii (of the ASvins). I would therefore modify the publ. tr. to “As the most manly [/
the prancing] immortal ...”

In ¢ rayim must be fem., as occasionally elsewhere, given the fem. adj. énim.
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The stem vdsavana- ‘possessing goods, winning goods’ (?) is attested 5x,
once as an unaccented voc. sg. vasavana (X.22.15), otherwise accented and with
orthodox -a-stem forms, incl. nom. sg. vdasavanah (1.174.1). The form here looks of
course like a nom. sg. but lacks accent. Gr calls it “fdlschlich unbetont”; Lub. gives it
an accent and a rightward star (vdsavano*). This seems the best course; I think an
attempt to assign it to different stem (perhaps an aberrant -as stem) is too elaborate,
esp. in this hymn with numerous “off” forms: see esp. the voc. ahisusma for expected
nom. in 5c. The publ. tr. pays more attention to the lack of accent and tr. as voc.; it
would be equally possible to weigh the nom. sg. ending more heavily and tr. it as an
appositive subject: “as winner of goods, give us dappled wealth.” Despite the tr.
“winner of goods,” I do not think the stem contains a form of ¥ van but is rather a
pseudo-participle (another one, but athematic) built to vdsu- ‘good(s)’. Elsewhere I
render it ‘goods-lord’ and the like.

Ind prd ... stuse danam “I will start up the praise for the gift” is an analytic
expansion of the noun danastuti, which, however, is not attested in Vedic or, it seems,
anywhere else in Sanskrit lit., though the term is in common use in Vedic scholarship.
The last three (or possibly four) vss. in this hymn constitute such a danastuti, and the
poet seems to signalling that it is coming up. In the publ. tr. I identify the ari-
tuvimaghd- as Indra; I now would be more circumspect, since I now think the phrase
applies both to Indra and to the patrons praised in vss. (7 or) 8-10. See also arydh in
9d.

V.33.7: This vs. provides a transition between the praise-hymn proper and the
danastuti. On the one hand, it straightforwardly makes requests of Indra, as hymn-
final vss. tend to do, and it begins with evd, a frequent introducer of the final
summary vs., but it also turns its attention in cd to those who facilitate the sacrifice,
i.e., the patrons. The participle dddatah ‘giving’ that characterizes them is telling. Ge
suggests that the danastuti begins with 7c and notes that like 7c the vss. of the
danastuti begin with utd.

The meter of the first hemistich is badly mangled. Old blames the poet
“dessen Formgefiihl unzweifelhaft schwach war.” But it may be a good strategy to
mark the new section with a metrical jolt. Curiously the vs. is mostly free of the
verbal knots that bedevil the earlier parts of the hymn.

Ge suggests plausibly that the “skin of the honey” is the skin on which the
soma is prepared.

V.33.8-10: As just noted, 7c begins with utd as do vss. 8—10, but those vss. of the
danastuti proper are further unified, all beginning utd tyé ma.

V.33.8: It is unclear whether the horses in ab and those in c are the same or different.
In the publ. tr. they are treated as the same; the standard tr. take them as separate
groups. The two occurrences of ma (a, ¢c) may support the standard view, in which
case vahantu needs to be supplied in the first hemistich (so Ge, etc.).
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I take sasce in pass. sense: “I am followed/accompanied.” Ge (/WG, also
Klein 1.425) take it to mean “be in agreement with,” but I do not know of other
occurrences of ¥ sac with this meaning. (Ge’s overelaborate set of explanatory
glosses in n. 8d and n. 2 to that n. may attest to his discomfort with it.) The
‘intentions” by which I am attended are G’s intentions to give; see the expansion on
krdtu- in 9b. I think the point is not that the poet thinks it’s a good idea for G. to give
horses to him (that is, agrees with G), but that G’s intentions to give are the poet’s
escorts, as it were. (One is reminded of the curious beings known as ratisdc- ‘Gift-
escort’.) Indeed these “intentions” may be the actual horses given; see 9b where the
“bounties” produced by such intention are also actualized as horses.

V.33.9: In pada a the publ. tr. reads “And (let) these (convey me)”’; the “me” should
not be in parens.

The bahuvrihi krdtvamagha- is curiously formed, with instr. krdtva as its first
member, and the publ. tr. “the bounty of his intentions” oversimplifies its structure in
order to avoid impossibly awkward English: a full tr. of b would be “(the horses
displaying/constituting) the bounty (produced) by his intention at the time of giving
in[/of] the ceremony.” In other words, the horses that the poet receives possess (that
is, embody) Marutasva’s bounty effected by his intention (to give). See 8d.

Ge takes viddthasya as a PN, the patron whose patronymic is Marutasva, and
Mayrhofer (PN s.v.) seems to agree. But there seems no reason not to interpr. it as an
example of the well-attested common noun ‘ceremony (of distribution)’, esp. since it
fits this context so well. WG do not follow Ge.

The part. dddanah appears to be the predicate of this clause.

I don’t entirely understand d. anitkdm is a hapax, but I follow Old in taking it
as an adverbial meaning something like ‘afterwards’; so apparently also WG. Ge, fld.
by Klein (1.425), takes it as the obj. of arcat, as ‘last (song)’. See Ge’s n. 9d.

The standard interpr. (Ge [/WG], Old, Klein 1.425) take arydh as nom. sg.,
referring to Cyavatana of c, and Thieme (Fremdl. 85) also thinks it’s probably nom.
sg., but declines to discuss the passage because of the obscurity of anitkdm. But a
patron like Cyavatana should not be chanting or singing; that is the province of the
poet-priests he is patronizing. Moreover, arydh echoes gen. sg. arydh in 6d, which
announced the danastuti to come, and I think the form should be interpr. in the same
way in the absence of evidence to the contrary. In 9d I think that the gift of the ari- is
still in question (as in 6d). The unnamed poet praised (‘sang’ arcat) his gift for the
wonder (vdpuse) of it -- of its over-the-top munificence.

V.33.10: As in 9a “me” should be removed from parens.
The notion of enclosure in cd puns on the name of the Poet Samvarana

‘entirely enclosing’ vel sim.

V.34 Indra
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V.34.1: A personified (/divinized) form of Svadha ‘autonomous power’ is found in
this set of hymns; cf. the apparent ref. to her also in V.32.10.

V.34.2: The overall structure of the vs. is the first issue to address. The first
hemistich begins with a rel. clause (in a) with accented verb dpiprata; the second
pada begins with another accented verb, dmandata, which can owe its accent either
to its pada-initial position or to being part of the rel. cl. of pada a. I choose the former
interpr., making b into the main cl. of the vs. (so also Hoffmann, Injunk., 244). Ge
and WG choose the second, with ab containing two parallel rel. clauses. Since the 2™
hemistich consists of a dep. cl. beginning with ydd in c, with its accented verb ydmat
in d, this leaves the vs. without a main cl. WG remedy this by providing a main cl.
frame “Zur Stelle (war er) ...” This posited main clause consists entirely of the
preverb d that begins pada a (see their n.), a slender reed indeed. Offthand I cannot
think of any other examples where a preverb by itself constitutes a clause. This
interpr. is esp. unlikely because d is an extremely common preverb with ¥ pr / pra
“fill’, and its default interpr. here is as a preverb in tmesis with dpiprata.

This structural question is connected with the problem of ydmat in the ydd cl.
of the 2™ hemistich. This form should be a subjunctive to the root aor., but it is
difficult to construe it as such, viewed in conjunction with the augmented imperfects
of ab. In order to hold onto the subjunctive interpr., Hoffmann (Injunk., 244) takes cd
as a purpose cl. (“Der Freigebige ... berauschte sich .... auf dass ihm ... USana ...
die tausendspitzige Waffe reiche”), but Indra doesn’t drink soma so that USana will
give him a weapon, but does so at the same time and occasion when USana gives him
the weapon (see, e.g., [.121.12). WG’s “Zur Stelle (war er)” is obviously designed to
provide a better pragmatic foundation for the purpose cl. (see their n.), but I have just
treated the weakness of their interpr. I therefore think that ydmat here has to be a
nonce injunction with preterital value, rather than the subjunctive it appears to be.
The pivotal form that allowed this reanalysis is 3™ pl. yaman. This form is
morphologically ambiguous: it could be a subjunctive or an injunctive. Although
those forms are normally differentiated by the grade of the root (e.g., subj. gdman
versus injunc. gmdn), a zero-grade injunc. *imdn is too radical and would be blocked.
In fact, yaman, which occurs 4x (once as a rep.), is only found in md prohibitives and
therefore must be an injunc. in every case. To this form, which could also be injunc.
to a thematic stem, a 3" sg. thematic-type injunc. ydmat can be backformed.

On them. dpiprata see Narten 1969 = KI. Sch. 108-24, esp. 109, 121-24.

V.34.3: On iidhar | iidhan- as ‘cold’, beside the homonym ‘udder’, see comm. ad
VIIL.2.12. Note the phonological echo at the end of padas a and c: éidhani# / ithati#.

There is considerably more phonological play in the 2™ hemistich: tataniistim
#hati, tanisubhram, enclosed within unbroken a's: dpapa sakrds ... maghdva ydh
kavasakhdh. This phonological pattern may help account for some of the difficulties
of interpr. this hemistich.

Before addressing the three hapaxes in cd, tataniistim, taniisubhram, and
kavasakhah, note that the amredited preverb dpa-apa (that is, dpapa) superficially
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reads as a stem ‘not evil’. I doubt if that is accidental, esp. since doubled preverbs are
quite rare; we will return to it below.

The first two of the hapaxes form the object of dpa ... ithati. The lexeme dpa
Y ith means ‘pull away’. It is used of the extended penis in cosmic incest in X.61.5;
more to the point, in AV XVIIIL.2.57 it is used of a garment that is to be removed (...
vasah ... dpaitdd itha ydd ihdbibhah purd). A garment could well be described as
taniisubhra- ‘resplendent on the body’; cf. 1.85.3 taniisu subhrdh of the Maruts’
ornaments. | therefore supply ‘garment’ as the obj. here. (For a possible variant of
this see disc. below.)

Ge refuses to tr. or discuss rataniisti-; AiG is entirely silent on it; Old is non-
committal. Nonetheless, the formation of rataniisti- looks fairly transparent, if quite
unprecedented. As WG also suggest, it appears to be a -ti- abstract built to the weak
grade of the pf. part. to ¥ tan ‘stretch’. WG gloss ‘die Sich-ausgebreitet-haben-schaft’,
which in their interpr. is then also applicable to someone who has this quality. They
thus assume a personal object for dpa wthati, a dandy (Geck): “den, der sich
ausgebreitet hat ... den Geck.” I’m not sure what a “sich ausgebreitet” person would
be, and there are other reasons to prefer supplying ‘garment’ or something similar as
the referent of these two acc. First, there is the AV passage just cited, where
‘garment’ is the obj. of dpa ¥ ith. Second, garments are objects of v tan elsewhere
(I1.115.4, 134.4; X.106.1). And third, a personal object requires the meaning of dpa
v ith to be seriously attenuated (WG’s abschieben: ‘push away, get rid of”). I
therefore take ‘spread-out-ness’ to be a quality attributed to a garment or garment-
like object. However, this analysis causes problems of its own. For one thing, why
not simply use the pf. part. alone to qualify the underlying ‘garment’? Forming a
derivational monstrosity -- a -ti-abstract based on a pf. part. -- and then turning this
stem into a possessive adj. seem a tremendous amount of bother to go to when the
participle by itself would convey the sense. Further, the standard words for garment
are neut. (vdsas-, vdstra-), and tataniistim must be masc. (see the adj. taniisubhram
agreeing with it). A proper neut. sg. adj. built to a -ti-stem should end in -#i (though
as far as I can tell, there are no exx. in the RV), so if tataniistim is an adj., it is in the
wrong gender for the posited noun it modifies. On the other hand, if we try to take
tatanuistim simply as the -ti-abstract, not an adj. based on it, the masc. gender of the
qualifier taniisubhram clashes, since -ti-abstracts are fem. I have only an ad hoc
answer to these problems: assuming the form is an adj. whose underlying referent is
neut., the bare neut. -#i ending may have seemed anomalous and a more orthodox
looking acc. substituted for it, encouraged also by the fact that the next word begins
with a vowel and an inserted -m would avoid the hiatus. Meter would be unaffected,
and raniisubhram can of course be neut. instead of masc. But I do not find this
explanation compelling, and a different possibility is discussed below.

I have discussed the third hapax, kavasakhd-, in some detail in Fs. Jasanoff
(2007: 163), reviving the old, but generally now rejected, analysis of the first
member as the old nom. sg. of kavi- matching the Aves. nom. sg. kauua with its
hysterokinetic inflection. That this inflectional type may be preserved here may be
signalled by the 2" member -sakhdh, whose inflection remains hysterokinetic in
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Vedic and whose nom. sg. is ordinarily sdkha. The current standard interpr. of kava-
here assigns it to a stem (¥*)kava- ‘humiliating, degrading’ (see EWA s.v. kavatnii-).
So, e.g., Ge’s rendering of the cmpd as ‘falsch Freund’, with some semantic
weakening.

How one analyses the cmpd. depends on what one thinks is going on in the
hemistich in general. The first question is who is the referent of the cmpd.? It is
found in a two-word nominal rel. cl. ydh kavasakhdh. Both Ge and WG take its
antecendent to be the obj. of the verb dpa ... ihati (e.g., WG “... den Keck, der die
Genossen geringschétzt™), but as was just discussed, it is not at all certain (and in my
opinion unlikely) that the object of that verb is a person. Moreover, word order -- an
often helpful, though of course not sturdily reliable guide in the RV -- favors Indra as
referent: the verse ends ... maghdva ydh kavasakhdh.

If my analysis is correct -- that the cmpd. contains kavi- ‘poet’ and that it
characterizes Indra -- how can I fit it together with the rest of the vs.? I think the
cmpd. has a double sense. On the one hand, the kava part refers to Usana Kavya, who
figures in vs. 2. In fact, note that in 2d usdna appears in its usual position,
immediately after the caesura following an opening of 5. If we superimpose 3d over
2d, kava- would immediately follow usdna: [x x X x X / usdna kava(-sakha)], the
composite yielding a simulacrum of his full name. And of course, as vs. 2 shows,
Indra and USana are partners and companions. USana is referred to as kavi-
elsewhere, with kavi- a substitute for his patronymic; see, e.g., [V.16.3, 26.1.

But the other sense I see here is more sinister and requires considering vs. 3 in
connection with the flg. verse. Vs. 4 is a curious, counter-intuitive, and indeed
dispiriting vs.: even if Indra kills all your relatives, he still expects you to continue to
offer to him. The usual comforting notion in the RV -- that Indra will do well by you
if you do well by him, while the non-offerer will get badly treated -- is overturned
here. Indra can act cavalierly and arbitrarily to ruin your life no matter how
devotedly you serve him. I think the same unsettling idea is presented in vs. 3.
Though the standard interpr. of vs. 3 (see, e.g., Ge’s n. 3cd) is that the first hemistich
depicts the pious man happily rewarded, while cd shows the impious one getting his
just deserts, I take the whole vs. as referring to the ups and downs of the pious soma-
presser. First, his labors pay off: he becomes dyumdn ‘heaven-bright’. But in the
second half Indra snatches away this brightness, which is spread across him like a
garment, “resplendent on his body” (taniisubhra-), an appropriate characterization of
such brightness. In this reading kavasakhdh is ironic; Indra was indeed a companion
and partner of the poet, until he wasn’t.

If this interpr. is correct, it may help explain the use of the peculiar formation
tataniisti- discussed at length above. In pada b the lucky soma-presser is dyu-mdnt-,
lit. “possessing dyu-‘. And by my analysis, it is this purported dyu- that is resplendent
on his body. But the well-attested possessive adj. dyu-mdnt- has become lexically
separated from div-/ dyu- ‘heaven’; there is no independent dyu- ‘brightness’ that can
become the property of a person. (The root noun dyit- is rare without preverb and
means yet again something different.) It may be that “spreading-ness” is an attempt
to capture the quality of heavenly light without having a firm grammatical base, an
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identifiable independent noun, to found it on. One of the standard tropes using the
root ¥ tan is light or a source of light spreading through heaven and other cosmic
realms; cf., e.g., X.88.3 of Surya yo bhaniina prthivim dydam utémdm, atatina rodast
antdriksam. And so tataniisti- may embody this whole complex of heavenly light
spreading across the man’s body as if through heaven. By this analysis the tataniisti-
is not a garment, as I first suggested, but like a garment.

Another piece of evidence may support my view of cd as expressing the
undeserved and capricious reversal of fortune of the soma-presser who was riding
high in ab. Remember that cd begins with the double preverb dpapa, which could
also be the voc. of an adj. ‘not-evil’. I suggest that this is a despairing address to the
soma-presser of ab: “o un-evil [/blameless] one, see what can happen to you anyway.”

V.34.4: As noted in the publ. intro. and in the disc. of vs. 4 immediately above, the
sense of this vs. -- which seems surprisingly clear -- is hard to square with our usual
notions of Rigvedic reciprocal responsibilities, for the vs. states that Indra can kill all
your relatives and still demand your offerings, with no attempt even to deny or
distance himself from what he did. Ge and Old pass over this unsettling doctrine in
silence; WG suggest that the vs. shows that Indra doesn’t fear a blood feud
(Blutrache), but this seems to let Indra off too easily. There is no sign of the
reciprocity that “blood feud” implies: the hapless man whose relatives have been
slaughtered does not seem to have done anything injurious to Indra, nor did his dead
relatives -- at least as far as the vs. allows us to see. The killings appear to be the
arbitrary acts of a powerful god just because he can. It may be no accident that Indra
is called sakrd- ‘able’ here and in 3cd, where he also arbitrarily exerted his power.
(Of course, sakrd- is a common epithet of Indra in the RV and later, and I would not
suggest that it is always used with this nuance -- only that our poet exploited the
literal sense of the word.) The fact that the word kilbisa- is used of Indra’s deed
supports the view that what he did was simply wrong; see publ. intro.

I take prdyata- in its usual sense, referring to offerings or bounties ‘held forth’
or ‘presented’. Cf. nearby V.30.12 prdyata maghdani, X.15.12 prdayata havimsi, etc. |
cannot get anything else out of this sentence than that Indra still wants the aggrieved
man to keep making giving him oblations. WG tr. “Darreichungen,” but suggest in
their n. that it refers to “Reparations-, Satisfaktionszahlungen.” But what right would
Indra have to seek reparations when he was the one who inflicted the damage?

yatamkard- is a hapax, and the identity of neither of its parts is as sure as the
standard interpr. take them. Gr suggests yatam belongs to the ppl. of ¥ yam, therefore
morphologically identical to the immediately preceding (prd-)yata, but this analysis
is rejected, rightly in my view, by Ge and WG, who take it (the former implicitly, the
latter explicitly) as the acc. sg. of a root noun to ¥ yat, found also in the cmpd
samydt- in 9c. Although the uncompounded root noun is not found elsewhere and it
is not mentioned by Schindler in his Root Noun diss. or Scar in his disc. of v yat
(403-4), I think this must be the correct analysis, with the noun meaning ‘(proper)
arrangement’ or the like. The publ. tr. ‘arranger’ reflects this analysis of yatam, while
taking 2™ member -kard- from v kr, hence ‘make arrangements’ = ‘arranger’. I now
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think this interpr. of the 2" member is wrong. This pada-final compound matches
final akardh of the next pada, which, construed with preceding vdsvah, means
‘distributor of goods’. This -kard- does not belong to v kr, however, but to v k7, kir
‘scatter’, which occurs with ¢ in just this phrase: cf. IX.81.3 d nah ... kira vdasu
“scatter/distribute goods to us.” This strongly suggests that the parallel cmpd
yatamkard- contains the same form, which leads to a sense ‘scattering the
arrangement’ -- viz., destroying it, blowing it to smithereens and scattering the
resulting particles. This accurately reflects what Indra has done in this vs. -- violating
the arrangement between men and gods -- worship and offerings in return for
protection, aid, and material goods -- by smiting the family of his devotee, though he
still provides goods. I would therefore change the publ. tr. from ‘the arranger’ to
‘scattering/destroying the arrangement’.

V.34.5: The usual arrangement beween Indra and mortals is re-established in this vs.,
where Indra’s punishment comes only to the stingy and the non-worshipper, and the
pious man gets rewarded.

There is a difference of opinion about the sense of pada a, because of different
interpr. of the acc. inf. ardbham and of the numerical expressions. Ge takes ardbham
as ‘sich verbinden’ and the expressions of numbers as referring to people or gods --
the sense being that Indra doesn’t want to team up with others because he’s strong
enough on his own. But @ v rabh does not have that meaning, but only ‘to grasp, grab
hold of’. WG also take the numbers as personal: “Nicht wiinscht er mit fiinf, mit
zehn (Leuten) das Erraffen (von Beute),” which I confess I don’t understand. Is the
intent that he wants to pile up his booty all by himself? By contrast, I take the
numbers as referring to the means of grasping the offerings/goods -- either by the
number of gifts (=in increments of five or ten) or by handfuls: one (=five fingers) or
two (=ten fingers) -- and he doesn’t want to acquire the goods in such trifling
installments.

In ¢ the question is the function of amuyd. 1 cannot identify a part of the WG
tr. that represents amuyd. Ge’s interpr. is minimalistic: id amuyd “nur so,” which
Klein (II.160) helpfully expands to “only in that circumstance (viz. when a wealthy
person does not have soma pressed for him).” This may well be right. However, I
compare X.135.2 cdrantam papdyamuyd *“going along yonder evil way.” In our
passage this may refer to highway robbery: the offending non-presser gets robbed as
he makes his way along the road. Or it may be metaphorical: if the non-presser
continues to pursue this behavior he’ll be punished.

V.34.6: There is puzzling agreement about the meaning of the hapax cakramasaja-.
The standard interpr. run counter to the clear structure of the cmpd: a tatpurusa with
the first member the acc. sg. of cakrd- ‘wheel’ (the acc. blocking hiatus before a
vocalic 2" member) and the 2™ derived from d v sa(ii)j. The lexeme d ¥ sa(i)j means
‘attach, affix, hang’ (I.191.10, X.124.7); yet this cmpd is universally interpr. as
meaning ‘impeding/stopping the wheel’ (Gr, Ge, AiG 11.1.183, EWA s.v. SANJ) or,
acdg. to WG, ‘die Wagen bremsend’ with cakra- as pars pro toto. I do not understand
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this consensus that the verbal portion should be given a meaning not found with the
verb itself, particularly since the context does not impose it. (Say.’s gloss
rathacakrasyasanjayita does not seem to be responsible for it either.) Only WG
attempt to trace a semantic pathway to the meaning attributed to @sajd-, but it is not
persuasive. I suppose all these interpr. are thinking of the myth in which Indra tears
the wheel off the sun’s chariot, but there is no other indication in context that this
myth is at issue -- and tearing off and stopping are quite different actions. Given
these objections, I prefer to stick with the standard meaning of @ v sa(7i)j and assume
1) that it refers to the restoration of the sun’s wheel mentioned in regard to Etasa in
nearby V.31.11, 2) that is refers to an incident in an unknown story, 3) that it refers
to some pre-batttle preparation or battle tactic. I prefer the first.

V.34.7: The lexeme sdm ¥ aj is used elsewhere of ‘driving together’ cattle (1.33.3);
here the bhojanam of the niggard is presumably livestock. Though panéh here is used
oppositionally to dasiise in b (see Ge’s n. 7ab), the word also summons up Indra’s
opponents, the Panis, who stole his cows -- so stealing them back (musé) is only
justice.

The syntax of c is quite challenging. Let us begin with visva d purii. The
phrase purii visva- appears to be an idiom, or at least is found twice in the RV,
meaning “all the many”: 1.191.9 purii visvani “all the many (bugs),” VIL.62.1 puri
visva janima ‘“all the many tribes.” Here, however, the words are in opposite order,
with the preverb/adposition d intervening, and the referent is singular (visva/h] ...
jdanah). Nonetheless, I think the locutions are essentially the same, though I tr. “each
and every” to capture the singular number.

I do not know what to do with 4. It is possible that it is a preverb with dhriyate,
but 1) though d is found with v dhr, it is not common, and 2) preverbs in tmesis
generally move to metrical or syntactic boundaries, and 4 is not so placed here. The
standard interpr. do not comment on it. I have no solution.

The last issue is the use of cand. Ge (/WGQG) take it as neg. ‘nicht einmal’ (not
even). The sense of the clause, acdg. to them, is that a people that has provoked
Indra’s anger can’t hole up for a long time even in a place that’s hard to penetrate.
Thus by their interpr. durgd- is a desirable, fortress-like location for the offending
people, but they can’t hold onto it. But durgd- is always otherwise an undesirable
place, where no one wants to be -- where we wish Indra to send our enemies
(VIIL.25.2) but from which we want to be rescued. I therefore think that the point of
this clause is that Indra’s antagonists get confined to such a place and therefore cand
does not have a negative sense here. Twice loc. durgé is followed by cid ‘even’
(VIIL.27.18, 93.10), and durgé cand here may be a variant of this usage. Although he
unfortunately does not discuss this passage, Klein’s general disc. of cand (DGRV
1.285-92) as essentially borrowing negative value from the negative contexts in
which it’s ordinarily found allows for an original underlying positive value ‘even’.
The publ. tr. should be slightly altered to “Even in a (place) ...,” though I’m not sure
what sense ‘even’ adds -- perhaps that not only are the people confined but they are
confined in a really nasty place.
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V.34.8: The identity of the verb dvet in b is disputed. Gr takes it as an opt. to v av
‘help’; Old rejects that analysis but suggests that either v vid ‘know’ or ¥ v ‘pursue’
is possible. Ge and WG (see also Oberlies RAV 1.535) opt for ¥ vid and take the rest
of the ab as indirect discourse controlled by this verb (“when he found out that ...”).
This is possible, but I find it hard to integrate subordinate ydd clause in ab (with
plupf.) with the A7 cl. of ¢ (with root aor.) and the main cl. of d (with pres. indic.). I
find that the sequence of tense works better if ab is a separate unit, with subord. ydd
cl. in a and main clause in b (dvet accented because pada-initial). Then c is the causal
grounds for the main cl. in d and expresses immed. past.

My analysis requires supplying a verb in pada a, linked to the preverb sdm
(which by the other interpr. must be construed with v vid, a combination not found
with ‘know’, though it is with v vid ‘find’). A good candidate for a verb to supply is
given by sdmrti- ‘clash’ in 6a, and verbal forms to this idiom (sdm ¥ r) are fairly
common. Cf. VIL.25.1 ... ydt samdranta sénah “when armies clash together.” My
analysis also depends on a different analysis of dvet, which I assign to ¥ vi ‘pursue’.
Note véti opening 4c.

The def. anydm ‘the one’ in c, referring to one of the two opponents in ab,
more or less demands a responsive ‘the other’, as Ge and I supply in d.

Old questions the existence of the stem pravepanin-, suggesting that
pravepani is an adverbial instr. to a pravepani- (fld. by WG). I don’t see that a stem
pravepani- is appreciably better than an -/n-stem and follow the older analysis.

V.34.9: The sense of samydt- ‘continuous(ly)’, root noun cmpd. to ¥ yat (see yatam-
in 4c¢ and disc. there), must have developed from ‘taking their places together, one
after the other’.

V.35 Indra

V.35.3: abhiibhih ‘ready at hand’ lacks an overt referent. I supply ‘(forms) of help’
from context -- dvas- is the signature word of this part of the hymn. Ge takes it as a
nominalized ‘Krifte’, though he suggests the Maruts as an alternative referent in n.
3d; WG personified ‘helpers’.

V.35.4: The syntactic boundaries do not coincide with the pada boundary in ab -- a
welcome syncopation in this otherwise simple hymn. The hemistich is divided into
three clauses: visa hy dsi [ rddhase jajiiisé | visni te sdvah, but the pada boundary
breaks the second into two one-word halves. It might be possible to fold the third
proposed clause into the second (“you were born as bullish strength”), if we were
willing to be cavalier about the position of ze and indeed its presence (“you were
born as your bullish strength”?), but the nominal clause in VIIL.3.10 tdd indra visni
te Savah supports the analysis as a separate unit, if more support be needed.

On the anomalous form visni (for expected visn(y)am), see comm. ad
VIIIL.96.19.
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satrahdm is a neut. sg. qualifying paiimsyam. It looks like a them. neut. and is
in fact classified under satraha- in Gr and Lub (see also Scar 697). Nonetheless, it
belongs with the class of root noun cmpds with -hdn-. The neut. sg. of such a stem
should probably be *-ha (like ndma to ndman-, assuming radical -n-stems work like,
or get assimilated to, derived -n-stems). I might tentatively suggest that the final -m
was first inserted (as anunasika) to avoid the hiatus *satrdhd indra and then reinterp.
as a them. neut. ending (see also Lanman, Noun inflection 478, AiG 111.239). But it is
the case that such nasalizations are rare within padas and almost always concern long
-a (see Old, Prol. 469-72). Moreover, the similarly formed neut. vrtrahdm in
V1.48.21 precedes a consonant.

V.35.5: Ge takes adrivah as ‘du Herr des Presssteins’, but in context a stone as
weapon seems more likely (so WG ‘du mit den Schleudersteinen’, flg. Gr).

I interpr. sarvarathd as an adverbial accompaniment to the victim whom Indra
runs over: “(him), chariot and all.” It is not clear from Ge’s “mit ganz Wagenzug”
whose chariot he thinks it is, but WG take it to be Indra’s chariot, interpr. sarva- in
its stronger lexical sense ‘hale, healthy’: “... so, dass dein Wagen heil bleibt.” This
purpose-clause reading attributes more, and more unambiguous, structure to this
single word than I think it can properly bear, and I also don’t understand the intended
sense: should Indra endeavor to keep the victim’s blood from splashing his wheels or

his body from making dents?

V.35.6: Note the phonol. figure pirvisu pirv(i)ydm, though the words belong to diff.
stems. The referent of fem. pirvisu is not clear. Gr suggests djisu from 7b, and this
seems to have met general acceptance (Ge, with ?; WG; Bloomfield RReps, 256),
even though aji- is actually masc., a fact no one remarks on. (Gr cites a single. fem.
form, in 1.116.15, but nothing in that passage signals that gender.) We could, of
course, suggest a different word for ‘battle’ with fem. gender, like pftana or samdd-;
there is weak support for both (/either) of these because they both are construed in
the loc. pl. with ugrd-, which is also found here: ugrdm ... samdtsu in an oft-repeated
pada (I11.30.22, etc.); VI1.56.23 ugrdh pitanasu, VII1.61.12, 70.4 ugrdm (...)
pitandsu. An entirely different referent is also possible: ‘peoples’ comes to mind,
picking up the janasah of pada b, with several different possible fem. stems as
substitute: ksiti- from 2c or the developed sense of carsani-, extractable from 1c (cf.
I1.43.2 piarvih ... carsanih) or vis- (cf. VIL.31.10 visah pirvih).

V.35.7: This vs. has a riddle structure: the accusative qualifiers pile up until their
referent, the chariot (rdtham) is given at the very end, immediately preceded by the
verb (ava) on which the preceding accusatives depend. It proved difficult to capture
this effect in tr.

saydvan- means ‘drive along with’ (the useful German ‘mitfahren’, for which
there is no precise English equivalent). It is ordinarily either construed with an instr.
of the fellow traveller or is in the instr. qualifying the fellow traveller(s). Here there
is no such overt expression, but we can assume it is Indra.
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V.35.8: The structure of ab mimics that of 7, which has (a) #asmdkam .../ (d) ... ava
rdatham#, while 8 has (a) #asmdkam ... (b) #rdtham ava .... Another verbal expression
is inserted within this structure in pada a: éhi nah. Ge tr. as two separate clauses,
silently postponing the asmdkam to the second one (“komm zu uns, begiinstige
unseren Wagen”). WG take éhi nah as an insertion: “Unserem -- Indra, komm her zu
uns! -- (unserem) Wagen hilf ...” This interpr. seems possible -- save for the position
of the voc. indra, which is unaccented and precedes éhi nah so cannot belong to that
phrase. (A slightly altered tr. would be “Ours, Indra -- come to us! -- (our) chariot
...”) By contrast I take ¢éhi ... ava as a pseudo-serial verb construction (“‘come help”),
though I admit that the nah might be problematic for that interpr.

Ge (/WG) take both divi as ‘today’, but outside of divi paryé ‘on the decisive
day’, a phrase characteristic primarily of VI and VII, divi always refers to heaven, as
far as I can tell. ‘Heaven’ makes fine sense here, and cf. the similar expression
V.13.2 ... stomam manamahe ... divispisah “we shall conceive a praise-song (for
Agni), who touches the sky.”

V.36 Indra

V.36.1: The publ. tr. takes the phrase vdsinam ... dimano rayindm as nested
genitives (vdsiinam and rayindm depending on ddmanah), whose head noun is ddtum.
Both Ge and WG break up the nouns into two phrases (though in different ways),
with WG taking the verb ciketat in two different ways (pf. subj. / plupf. injunc.) with
two different complements: “... der auf das Schenken von Giitern [i.e., vdsinam ...
ddtum] achten soll, weil er sich ja auf die Schenkung von Schétzen [i.e., ddmano
rayindm] versteht.” This is more elegant than my pile-up of gifts and may well be
right, though I’m not sure there’s sufficient signalling of the double meaning.

V.36.2: The simile in ab depends on the double meaning of the root v ruh, which
means both ‘climb, mount’ and ‘grow’. It also hinges on two different senses of
soma-, as the prepared ritual drink and the plant from which it is extracted.

In cd there is mismatch in number between the simile in the singular and the
frame in the plural, whose number is emphasized by visve ‘all’. The point of the
simile is that the person “driving his steeds” would be verbally urging them on to
greater speed.

V.36.3: The slightly “off” nature of the similes in this hymn continues here. In ab the
point of comparison between the rolling wheel and the poet’s mind is the trembling
(vepate). The cause of the trembling -- fear -- is applicable only to the mind, not the
wheel.

As disc. in the publ. intro., rdthad ddhi “from the chariot” is a curious phrase,
and the standard treatments struggle with it. Both Ge and Old think that the singer is
expressing a wish for a chariot, but it is hard to see how to make that work
syntactically. WG (in n.) suggest that it’s either Indra’s chariot or that it represents
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the poet’s hymn, but neither of these fits the context well. As indicated in the publ.
intro., I think this is a punning allusion to the poet’s patron Sruta-ratha (lit. ‘having a
famous chariot’), praised in the danastuti in vs. 6. In this scenario the hemistich-
initial ablative, referring to the patron, is linked to the hemistich-final word
puritvdasuh, referring to the poet. Though Ge (/WGQG) take this as a PN, giving it its full
lexical meaning (‘having many goods’) makes the verse work better. The singer
praises Indra on behalf of his patron Srutaratha, in order to become “One of many
goods” -- from/because of (Sruta)ratha. As Mayrhofer points out (PN, s.v. purivdsu-),
puritvdsu is synonymous with Prabhiivasu, the name of the poet acdg. to the
Anukramanti, so the vs. puns both on the name of the poet and on that of the patron.
This might be clearer in the publ. tr. if it were reordered: “Surely the singer will now
praise you ... (to become) one possessing many goods from the (Famous-)chariot?

V.36.4: The semantically complementary expressions referring to giving with the left
and right hands have different morphological realizations: instr. savyéna and the
hapax adv. daksinit. The latter is, of course, anomalously formed; it appears also in
the cmpd. pradaksinit (6x), which may be the basis here as well -- note immediately
preceding prd. Thieme (KZ 69 [1951] = KISch 71) suggests that it’s a cmpd with the
root noun to Vi ‘go’ (with the expected empty -7 stem final); others that it contains
the relic of a PIE instr. ending in -#/d. For a full disc. see Scar (42—44). Since the first
is not straightforward functionally (“going to the right” is not its sense) and the
second depends on a highly dubious morphological reconstruction, I withhold
judgment on the source of the form, but see ubhayahasti (or -i) in V.39.1 below. The
lack of morphological parallelism in this passage is not surprising, since the hymn
tends towards slightly skewed expressions.

V.36.5: I take cd as a single clause (contra Ge [/WG]), because the sd with 2" ps. ref.
that opens c is easily explained if it’s construed with the imperatival 2™ sg. injunctive
dhah at the end of d, but would otherwise be anomalous. See my “sa figé.”

Strictly speaking, visakrato is of course a voc. In the publ. tr. I render it as
nom., because of the parallelism visa visarathah ... visakrato visa, with 2 nom. visa

adjoining 2 bahuvrihis with visa- as 1¥ member.

V.36.6: The sudden intrusion of the Maruts here is somewhat puzzling, but final vss.
often open out to a wider set of gods.

V.37 Indra

V.37.1: As was noted in the publ. intro., the first pada of this first hymn attributed to
Atri provides the clue to the solution of the mythical puzzle posed by the narrative in
Atri’s V.40.5-9 in which Svarbhanu (svarbhanu-) pierces the sun with darkness and
Atri restores the sun to heaven. The name Svarbhanu means ‘having the radiance of
the sun’, and here Agni aligns himself “with the radiance of the sun” (bhaniina ...
siryasya). As I demonstrated at length in my book The Ravenous Hyenas and the
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Wounded Sun, Svarbhanu is simply an epithet of Agni, who inflicted the wound on
the sun for cause (cosmic incest). This pada signals the underlying connection of
Agni and Svarbhanu with a minimum of fuss.

The dawns are ‘non-neglectful’ (d@mrdhra-) because they never fail to appear
every morning.

V.37.2: Both Ge and WG take jarate as ‘be awake’, even though Goto himself (1*
Klasse, 151 and 154) identifies this particular attestation of jdra- as ambig. between
‘be awake’ and ‘sing’. Although both meanings are probably present, I think ‘sing’ is
the primary one. The subject’s yoked pressing stones speak (grdvanah ... vadanti) in
the next pada (2c), and throughout the RV there is generally an equivalence between
the noise of the pressing stones and the speech/singing of the priests. See in
particular in the immediately preceding hymn, V.36.4 grdveva jaritd ... iyarti vicam
“Like a pressing stone, the singer raises his voice,” with the agent noun belonging to
the same root.

On the Adhvaryu’s trip to the river to fetch water on the morning of the
pressing day, see Ge’s n. 2c.

V.37.3: See the disc. of this vs. as omphalos and riddle in the publ. intro. As
indicated there, I identify the bride as Dawn and the husband as the Sun, while the
dominant opinion (see Ge [/WG]) is rather Speech and Indra. The latter is certainly
not excluded, and the fact that the stem isird-, used to qualify the speech of the
pressing stones in 2¢, also characterizes the wife in 3b may give some support to that
view. Cf. also 1X.84.4 vdcam isiram usarbiidham “the vigorous speech awakening at
dawn.” Still, the Dawn/Sun interpr. follows naturally from the dawn ritual setting in
the first two vss., and the long journey in d would refer to the daily trip across the
sky.

As also noted in the publ. intro. sravasyad rdthah “the chariot will seek fame”
recalls the name of the patron in the immed. preceding hymn, V.36.6, Srutaratha,
which was also punned on in V.36.3.

With Ge I take purii sahdsra as a measure of distance and pdri vartayate as
intrans./reflex., based on its middle form. This is disputed by WG, who take the verb
as transitive (but “affektive” [whatever that means], the value that accounts for its
middle form). They supply ‘men’ as the referent of purii sahdsra. The idea is that the
noise of Indra’s chariot will cause many thousands of them to turn around and look at
it. I suppose this is not impossible, but again it requires supplying much more than is
found in the context: a huge crowd of people and the presupposition that “cause to
turn” implies “turn to look.”

V.37.4: “Whose comrades are cows” (gdsakhayam) modifying soma refers of course
to the milk mixture added to soma to make it less unpalatable. (It is somewhat
surprising that soma- is also called fivrd- ‘sharp’ in the same pada, since this is
usually of unmixed soma.) But the go- ‘cow’ of this cmpd provides a clever
transition to the next pada. Pada c contains a verb (d ...) djati ‘drives’, which
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ordinarily takes an object -- and indeed frequently that object is cows: e.g., 1.83.5 d
gd ajat, V.2.5 djati pasvdh. 1 therefore supply ‘cows’ as the object in c, extracted
from a different use of the ‘cow’ word in b. This then produces a reference to the
Vala myth, with the satvanaih ‘warriors’ representing the Angirases as elsewhere (cf.
II1.39.5, also nearby V.34.8 for association with cattle raiding). Thus pada c depicts
the king protected by Indra as performing a Vala-like deed (@ satvanair djati) as well
as the/a Vrtra slaying (hdnti vrtrdam), ascribing (equivalents of) the two signature
deeds of Indra to this earthly king. Neither Ge nor WG make much sense of the djati
clause.

The accent on djati is contrastive with the adjacent hdnti.

Both Ge and WG take ksitih with kséti (“er bleibt in seinen Sitzen” and “weilt
sicher in seinem Reich” respectively; see also Oberlies Relig. RV 1.441, 11.171-72),
but vksi ‘dwell’ without preverb does not otherwise take the acc., whereas v pus
‘prosper, thrive’ can take a personal acc., and so I construe ksitih with piisyan.

V.37.5: The pada-framing #kséti ... pusyan# of 4d recur adjacent at the beginning of
Sa #pusyat kséme in different morphological form; kséme ‘peace(ful dwelling) is also
paired with its opposite yoga- ‘hitching up, war’, with two contrastive clauses framed
by the subjunctives #pusyat ... bhavati# predicting success in both peace and war.

The war theme is further developed in the following pada. I take ubhé vitau
samyati as an implicitly subordinated clause with pres. part. as main verb (an interpr.
that WG come close to as an alternative considered in their n.). It would be possible
to take this phrase as acc. obj. of sdm jayati (so Ge, WG, Oberlies [Relig. RV 11.172]),
but it doesn’t make sense that the king would conquer both clashing forces, when one
of them is likely his own. Rather I think the point is that Indra will favor him over the
opponent and therefore his side will prevail. See V.34.8, where Indra links himself to
one of two opposing troops and helps his clients win.

V.38 Indra

For the general contents, see disc. in publ. intro. WG interpr. it as plea to
Indra for rain -- a purpose that I find very hard to discern and that results in
farfetched interpr. of details.

V.38.1: The first hemistich is somewhat awk., with (by my interpr. and Ge’s) a
genitive phrase uréh ... rddhasah “of your broad largess” dependent on an almost
synonymous nom. phrase vibhvi ratih “extensive giving.” WG apparently take the
first not as gen., but as abl., indicating the source of the giving: “Von deiner ...
weitreichenden Gunst aus entfaltet sich die Gabe.” This seems like a good idea and
mitigates the awkwardness. I would then change the publ. tr. to “Your extensive
giving (comes) from your broad generosity.”

V.38.2: As in several instances in the last few hymns, WG impose extra structure on
the first hemistich that is not supported by the phraseology. They supply a verb to
govern Sravdyyam, which then forms the foundation for a 2™ subordinate cl.
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consisting of isam ... dadhisé: “Was du ... Ruhmvolles (zustande gebracht), dass du
dir die Labung ... verschafft hast.” In their introduction to the hymn they explain
what lies behind this interpr., adding even further unsupported assumptions. The
‘praiseworthy’ thing that Indra accomplished was his action of freeing the life-giving
liquid (7s-), which they presumably take both as the waters imprisoned by Vrtra and
(proto-)rain. But they give no justification for dividing ab into two clauses,
separating the apparently parallel objects sravdyyam and isam, and providing a verb
to govern the first that cannot be generated from context or formulaics. It is worth
pointing out that sravdyya- is never used of a deed or action and most often modifies
rayi- ‘wealth’ or vdja- ‘prize’. Although I can’t see any obstacle to qualifying a deed
as sravdyya-, there are no familiar phrases containing that notion that would come to
mind when encountering an undefined sravdyya-. Though I confess I can’t identify
the referent(s) here, I find the WG interpr. implausible and forced. For further on this
vs. see comm. ad V.39.2 below.

V.38.3: The WG interpr. becomes even more forced in this vs., which is summarized
in their intro. by “Die Maruts lassen es regnen,” despite the absence of any reference
to the Maruts or any verb for ‘rain’ -- the operative word for ‘rain’ is supposed to be
the adverbial instr. mehdna generally taken as ‘in profusion’. The single word
susmasah is supposed to incorporate “Sturm, Drang, Blitz,” and the Maruts are
supposed to be the other half of the dual expression ubhd devaii “both you gods” --
that is, Indra and the Maruts -- a highly unlikely use of the dual. The distortion of the
text to fit the interpretational preconceptions goes much too far.

To stay closer to the actual wording, the question is how to distribute the
various padas in relation to each other. Ge takes ab as the subject of a clause whose
object is in c, though with an unexpressed verb: “Deine Krifte ... (bringen) beide
Gotter zur Ubermacht.” I prefer to take ab as an extension of vs. 2, adding another
quality of Indra’s (his tempestuous force) that extends itself along with fame. Then
the two gods of c can be the subject of rajathah in d, with abhistaye an infinitival
complement. A similar interpr. is given by Scar (598), who takes ab as a nominal
clause, “Die ungestiimen Krifte, die dir [sind, sind] in Menge [vorhanden] und
gehorchen deinem Willen,” and cd more or less as I do.

As for who the other god is, besides Indra -- Old refuses to speculate, saying
it’s an unknown ritual situation. Ge suggests Varuna, and this seems the likeliest
possibility. Dual forms of ¥ r@j generally have Varuna as one half of the subject, the
other usually being Mitra; cf., e.g., in this mandala V.63.2, 7. But VII.83.5, a hymn
to Indra and Varuna, the verb has those two as subject: yuvdm hi vasva ubhdyasya
rdjathah “For you two rule over goods of both sorts.”

V.38.4: The brief excursion into the dual in vs. 3 is over, and Indra is the sole subject
again.

The first hemistich is again syntactically incomplete. The standard interpr.
construe the genitive phrase asyd kdsya cid ddksasya tdva loosely with nrmndm (e.g.,
Ge “von welcher deiner Geisteskraft es auch sei, ... bring uns Mut”). This is possible,
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but I prefer to take ab as an extension of 3cd (as 3ab was to 2cd), supplying ‘rule’ to
govern the genitives, using slightly different senses of ‘rule’.

V.38.5: I tr. slightly differently from the standard, supplying another form of syama
for ab, rather than making the whole vs. into a single cl. The difference is trifling.

Notice that abhistibhih echoes abhistaye in 3c.

WG suggest that this vs. is a joke: asking Indra to be in his Sdrman
(‘protection, shelter’; German ‘Schirm’) is like asking to be under his umbrella
(Regenschirm). This is a joke that may work in German but seems to have little to do
with Sanskrit, which, as far as I know, does not have the concept of a rain-repelling
umbrella. Shelters of that physical type are more likely used against the sun, and
certainly I know of no use of sdrman- in a rain context.

V.39 Indra

As was noted in the publ. intro., this hymn is twinned with V.38 in Valakhilya
fashion, though it does not give as much help as it might in interpreting the previous
hymn.

V.39.1: The poet re-uses mehdna from V.38.3 and rddhah from V.38.1, as well as
adrivah (though that voc. is quite common in this run of hymns). Because of their
commitment to mehdnd as ‘rain’ in 38.3, WG are forced to insert rain here, though
the context is hardly favorable.

The Pp. reads ubhayahasti with short -7, which is assigned to an -i-stem by Gr,
as a neut. modifying rddhah, though he also suggests that it might be read -i, as the
masc. nom. sg. of an -in-stem. The latter works better morphologically than the
former: hastin- is well attested and well formed, whereas there is no straight -i-stem
hasti- and no easy mechanism for producing one -- though a nonce back-formation
from the well-formed adj. -hast'ya- might be possible. See esp. ubhayahast'yd vdsu in
1.81.7. (A neut. to the -in-stem would likewise probably come out as -7, and this may
be an easier solution). I nonetheless tentatively suggest that ubhayahasti here (if that
is the reading) might be compared with the problematic daksinit ‘with the right
(hand)’ in nearby V.36.4, which appears in the same kind of context, concerns hands,
and has a problematic suffixal short -i-, followed there by a morphologically
mysterious dental final.

V.39.2: Although this vs. is lexically and syntactically quite distinct from V.38.2,
they seem to share a thematic core. First, note that vdren'yam at the end of pada a is
positioned identically to sravdy'yam in 38a, with the same type of formation and
roughly the same meaning, and both are introduced by ydd ‘which’ at the beginning
of their padas. Here the adj. clearly designates some good thing that Indra should
bring us; recall that sravdy'ya- also usually refers to wealth of some sort. In the
second half-verse Indra’s limitless capacity for giving is expressed in a vivid image -
- Indra as unbounded ocean -- while in 38.2cd the unidentified praiseworthy thing
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spreads itself out longest, also an image of unbounded expanse. The means of
expressing the concept are quite different, but the concept itself seems the same.

V.39.3: I take ab as nominal rel. clause with a predicated grdv. prarddhyam, while
Ge (/WG) simply take it as a nom. cl. (“what is your thought...”). My tr. should be
modified slightly to make it clear that the dsti is accented: “Which thought of yours,
famed and lofty, eager to give, is to [/should] be realized, with it ...”

In cd both Ge and WG separate the two padas and supply a second verb (or,
as far as I can tell, a 2" exemplar of the overt verb d darsi in different usage). 1
interpr. d darsi as taking a double acc. in a condensed expression: “split X for (its
contents) Y.” The lexeme & v dr can take as obj. either the container or the contained;
for a similar double acc. with both see I11.30.21 d no gotrd dardrhi ... gah “Split
open the cowpens for the cows.”

V.39.4: Ge [/WG] take the enclitic vah exclusively with pada a where it is located
(Ge: “Euren Freigebigsten der Freigebigen...”). In light of the next vs., I think that it
refers to the Atris, who strengthen Indra with their words in 5, and that they are the
subject of the infinitival dat. prdsastaye in c. It has migrated to Wackernagel’s
position in the larger clause (as often), which accounts for its distance from
prdsastaye.

As I have discussed elsewhere (e.g., Rgveda between Two Worlds, Chap. 4,
esp. 146-48), the genre of prdsasti- and the verbal lexeme prd v sams are associated
with the praise of kings already in the RV; prasasti is the standard term for royal
panegyric in later Sanskrit and MIA. Note that here the term is used for Indra as king
(pada b rdjanam carsanindm).

With the standard interpr., I supply a verb of calling in c.

In d Ge takes pirvibhih ... girah as co-referential, with girah acc. rather than
instr. metri causa. This seems too tricky as well as unnec. With most (incl. Gr, Old,
and WG) I supply prdsasti- with parvibhih (cf., e.g., V1.45.3 piarvih ... prdsastayah).
WG in their n. suggest that pirvibhih is a “predicative instr” to girah, a construction
that I don’t understand and that also seems unnec. Why not an instr. of
accompaniment -- hymns along with eulogies? If I am correct that prdsasti is a
specialized verbal product already in the RV, the differentiation between it and gir-
here would be perfectly understandable.

V.39.5: The distinction between verbal products continues here, with kd@vyam vdacah
‘poet’s/poetic speech’, uktham ‘solemn word’, brdhman- ‘sacred formulation’, and
girah ‘hymns’ all offered to Indra. For the connection between prdsasti- (here, 4cd)
and kavi-, kdavya- see RV between Two Worlds cited above.

V.40 Indra and Svarbhanu

The hymn given as V.40 consists of two metrically and, more important,
thematically ill-assorted pieces, vss. 1—4 and 5-9. The first three vss., in Usnih, are a
banal celebration of the word visan- ‘bull’ addressed to Indra. The fourth is in
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Tristubh and does not contain any form of the word visan- (though see vrsabhd- in
4a), but the thematic connection is clear and it climaxes with the appearance of Indra
at the Midday Pressing. The second part, vss. 5-9, is the exquisitely crafted account
of the Svarbhanu myth, which on its own constitutes a perfectly balanced omphalos
hymn. Metrically it consists of two framing vss. in Anustubh (5, 9), with the three
internal vss. (6—8) in Tristubh. Further evidence of the omphalos structure: the two
outer vss. are multiforms of each other; the middle verse (7) is the only direct speech;
the immediately surrounding vss. (6, 8) both mention Atri in the sg., both deal with
the mayd of Svarbhanu, and have complementary vocab.: divdh / divi, siiryam
[siryasya, gidhdm [aghuksat, brahmana | brahmad.

All of the evidence points to a pair of originally independent hymns, which
were later redactionally combined, and this hypothesis also fits their position in the
mandala. At four vss., the first part (V.40.1-4) would be the appropriate length to
follow on the five-vs. V.39 as an independent Indra hymn, in accordance with the
usual principles of Samhita arrangement. The Indra cycle of V would come to an end
there; the seams between cycles are where later Anhangslieder get inserted, and
V.40.5-9 can be such an Anhangslied, with no original connection to 1-4 at all.
Although Indra has a bit part in the Svarbhanu saga (see 6ab, possibly 7c¢), the story
is otherwise independent.

The idea that the two parts of V.40 were originally two separate hymns has a
long scholarly history, going back at least to Bergaigne and Lanman, who both
thought the division was rather 1-3 / 4-9. See Old, Proleg. 198 and, in detail, Noten
ad loc. In the Noten Old seriously considers the possibility that the two parts formed
an originally unitary hymn, primarily on the basis of V.78, which he sees as having a
similar bipartite structure. I think this is unlikely: V.78 falls into three parts, not two,
and in our hymn the Svarbhanu portion is far more intricately structured than
anything in V.78. Nonetheless, it is possible that the two separate hymns were joined
into V.40 on the model of V.78. For a possible reason for the introduction of the
Svarbhanu account just here, see below ad vs. 4.

I treated the Svarbhanu portion at great length in my 1991 Ravenous Hyenas
in conjunction with the brahmana prose versions of the myth, and I will not repeat all
the details found there. In Hyenas (264—67) 1 identify Svarbhanu, the piercer of the
Sun, as Agni, who is frequently said to have the bhanii- (‘radiance’) of the sun. For
support for this identification see disc. there, as well as comm. ad V.37.1 above.

V.40.1-3: In the refrain (1-3cd) the pl. ‘bulls’ (visabhih) accompanying Indra were
identified with the Maruts already by Sayana. Since this section culminates in the
Midday Pressing (4d), this identification makes sense, since that pressing is shared
by Indra and the Maruts.

V.40.4: In Hyenas (pp. 249-51) 1 suggest that the Svarbhanu section is introduced
after this vs., because there are several connections between the Midday Pressing and
the Svarbhanu story. In later $rauta ritual a descendant of Atri (an Atreya) is given
gold at the Midday Pressing of the A§vamedha. The gold is clearly a symbol of the
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sun (as often), and the Svarbhanu story is often told in brahmana prose texts to
justify this ritual action. There is also a disguised ritual reenactment of the freeing of
the sun (also symbolized by gold) at the Midday Pressing. The suggested connection
still seems to me reasonable, but I was more inclined in that book to accept V.40 as a
unitary hymn, not a secondary composite. I now think that the independent
Svarbhanu hymn was slipped in here at the end of the Indra cycle because of the
mention of the Midday Pressing in the final vs. of the originally separate hymn, now
V.40.1-4.

V.40.5: On vs. 5 as a variant of vs. 9, see Hyenas 140—41.

V.40.6: On the “fourth formulation,” see Hyenas 251-60.

The “circling magic spells” (maydh ... vartamanah) of Svarbhanu are the
plumes of Agni’s smoke rising to heaven and obscuring the Sun’s light (Hyenas 271-
73).

dpavratena ‘against commandment’ is generally taken to refer to the darkness
deployed by Svarbhanu, but I argue (Hyenas 297-300) that it actually refers to the
Sun’s original action, incest with his daughter, that led to his punishment by Agni
Svarbhanu.

V.40.7: On this speech of the Sun’s, see Hyenas 281-88.

This vs. is usually taken as evidence for the “eclipse” theory of the Svarbhanu
story, which aligns it with the later Rahu myth in which Rahu swallows the sun. But
there is no other evidence for this connection in Vedic, and ‘swallow’ can be
accounted for by inner-Vedic parallels. See the cited disc. in Hyenas.

Although Atri is usually considered the addressee of the entire vs., for reasons
having to do with the Vayav Indra$ ca construction in cd, I suggest (Hyenas 284—86)
that Indra is the referent of the 2" ps. in ¢, conjoined with Varuna in d.

V.41 All Gods

As noted in the publ. intro., the hymn consists of verses dedicated to a
sequence of gods, both major and minor, seemingly unordered. The full list consists
of 1 Mitra and Varuna / 2 Mitra, Varuna, Ayu, Indra, Maruts, Rudra / 3 ASvins,
Rudra / 4 Trita, Wind, Agni, Pusan, Bhaga / 5 Maruts / 6 Vayu / 7 Night and Dawn /
8 Men (Maruts?), Lord of the Dwelling Place, Tvastar, trees, plants, Holy Place /9
Mountains, Aptya / 10 Trita, Apam Napat, Agni / 11 Maruts, Bhaga, waters, plants,
woods, mountains / 12 Agni, Waters / 13 Maruts / 14 Indra (maybe) / 15 Shielding
Goddess, Rasa / 16 Maruts, Ahi Budhnya / 17 gods / 18 gods, goddess / 19-20 Ida,
Urvasi. The Maruts regularly recur in this sequence, and though, as noted in the publ.
intro., there is little Marut imagery (though perhaps more vocab. than I recognized at
the time), if there is focus in this hymn, it is probably the Maruts, who dominate
much of the rest of the mandala after the All God hymns.
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V.41.1: The conjunction va ‘or’ dominates this vs.: there are 4 overt occurrences
(twice in b, once each in ¢ and d), as well as covert encodings, beginning with va(m
mitr)av(arun)av (the latter two inverted) in pada a and ending with the last word of
the vs., vd(jan). The end of the 2™ pada, va dé, with two monosyllables that, inverted,
produce déva(h) (though with wrong accent for *devdh), draws further attention to va.
As noted in the intro., the prominence of va may establish a theme of choice or
alternatives appropriate to the mass of gods mentioned in the rest of the hymn, and

va also echoes the last syllable of the phrase visve devdh “All Gods,” to whom the
hymn is dedicated.

Given the plethora of va-s and the absence of any finite verb, save for
intrusive trdsitham in c, it is not surprising that interpretations of the structure and
syntax of the vs. are all over the map. In addition to the standard tr. (Ge, Re [EVP IV,
V], WGQG), see also Old, Lii (Varuna 585-86), Schindler (Root nouns, 24-25), Klein
(I1.203—4), Scar (581), Keydana (Inf. 155 n. 142). I will not rehearse them all here.
Like many of these interpr., I take the three va-s of bc as defining a tripartite
structure of roughly parallel entities. I then assume that the va of d is situated on a
higher level of structure and is contrasting abc with a new clause inaugurated in d.
The two clauses (abc and d) are separated by the independent interjection trasitham
nah closing c. As Ge points out (n. 1c), trasitham nah has a similar role elsewhere
(IV.55.1, VII.71.2); IV.55.1 is especially similar, since it is in the first vs. of an All
God hymn that begins ko vah (like k6 nii vam here), with Mitra and Varuna as the
subjects of trasitham.

My interpr. of the larger structure rests on taking dé at the end of b as an infin.
(with many, but not all) and assuming that the poet has exploited the voice neutrality
of infinitives to give it passive value in abc (“[is] to be given”) and active value in d
(“[is] to give”). This further assumes that kdh refers to the (mortal) recipient in abc
and, resupplied in d, to one of the gods. With these assumptions in place, the case
relations in the two syntactically distinct parts of the vs. fall into place: the nom. kdh
... rtaydn “who, performing the truth ...” of pada a is the mortal worshiper and
recipient of the gods’ largess; his counterpart in d is the dat. yajiiayaté. The vam of
pada a is to be interpr. two different ways: in the first part it expresses the divine
beneficiaries of the mortal’s service; resupplied in d, it should be construed with
likewise resupplied kdh (or better katardh) “which of you two?”

The tripartite va structure of bc details the three sources of gifts that may be
given to the worshiper: heaven, earth, and the ritual ground. They are subtly
unparallel: ‘heaven’ is a straight noun, either in abl. (as in the publ. tr.) or gen.; earth
is represented by a deriv. adj. ‘earthly’ in the gen. (pdrthivasya). It is a partitive gen.,
and if divdh ... mdhah is gen., it too is partitive. If it’s an abl., it expresses the source.
The third term, “at the seat of truth” (rtdsya ... sddasi), expresses the place where the
gift is to be given. Scar supplies ‘at the seat’ for all three terms. This is not
impossible, but the poet seems to be aiming for slightly skewed and off-balance
phraseology, and three different types of expressions for three parallel terms would
suit his purposes admirably.
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In the new structure of d, with active value of the infinitive dé, vdjan is its
object. The last grammatically unparallel functional parallel is yajiiayaté ... pasuso
nd. Assuming that it is a gen. sg. (Old and Re take it as acc. pl.), pasusdh ‘of one who
wins cattle’ is in some sense parallel to yajiiayaté ‘for the one who sacrifices’, in that
the vdjan (‘prizes’) come to both. But pasusdh is a gen. dependent on vdjan, while
yajiiayaté is the indirect object with the infin. dé.

V.41.2: After the cat’s cradle of vs. 1, this vs. comes as a welcome relief -- or at least
in its first half, which consists of a list of gods in the nom. and a verb they can all
serve as subject to. With 6 gods (and an epithet -- or 7 gods if rbhuksd is taken
separately) to fit into 22 syllables, the poet can’t get into too much trouble.

The 2™ hemistich is slightly more complex. It consists of an elliptical va rel.
cl.: “or (in those) who ...,” with the gapped ‘those’ parallel to enclitic nah in pada a.
The final word sajosah 1 take as referring to the gods; the stem(s) sajdsa(s)- is
generally used of gods (see sajosah in 4b), and note that their verb jusanta ends the
first hemistich. But, with the standard tr., it may refer to the mortals providing the
gods’ praise.

V.41.3: I take the passively used inf. huvddhyai with a gapped agent “by the priests”
vel sim., to match the implicit 2™ pl. subj. of prd ... bharadhvam in the 2™ hemistich.
The use of a passive inf. in the 1* half, contrasting with an active usage (though not
an inf. here) in the 2" half, recalls the structure of vs. 1. In our vs. there is a switch of
2" ps. reference from the (two) gods in ab to the (pl.) mortal officiants in cd.

The use of the derived adj. rdathya- ‘belonging to the chariot’ rather than its
base noun rdtha- recalls pdrthivasya in 1c substituting for a form of the noun prthivi-.

Ge (flg. Say.) identifies the “lord of heaven” (divo dsura-) as Rudra, on the
basis of parallels (see his n. 3c).

V.41.4: The parade of ill-assorted divinities and semi-divinities continues. The
sequence is made more muddled by the fact that Trita is always a shadowy figure,
who is probably (but not certainly) the same as Aptya in vs. 9 (Aptya being Trita’s
usual patronymic) and Trita in 10 and who is probably (but not certainly) the referent
of pada a here: “the heavenly victor with Kanva as Hotar.” If he is the referent of
pada a, it is slightly odd that he is both qualified as ‘heavenly’ (divydh) and said to be
‘from heaven’ (divdh, pada b). It might be best, with Ge (/WG) to take divdh as the
place-from-which of all the figures mentioned; however, Wind and Agni are
normally associated with the midspace and the earth respectively, and Piisan and
Bhaga are not particularly heavenly deities. It’s worth noting that divyd- continues
the poet’s habit of using deriv. -ya-adjectives in place of (or perhaps here beside)
their nominals, and so the doubling divyd- / divah might not be so odd after all.

I do not know exactly what to do with prd initial in the vs., but it is
noteworthy that it fits into a sequence of prd-initial expressions, where the preverb is
in tmesis, beginning with 3d prd ... bharadhvam and continuing with 5a prd ...
bharadhvam again and 6a prd ... krnudhvam (followed by initial prd in 6b and 7b).
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In our vs. there is no finite verb to construe it with in tmesis, but note the loc.
prabhrthé in c. My assumption is that vs.-initial prd simply reinforces prabhrthé in a
vs. sandwiched between two full prd ... bharadhvam expressions. It could also be
construed with jagmuh in d, though one might expect a more prominent, metrical-
boundary-adjoining jagmuh in that case.

The loc. prabhrthé and the acc. @jim both serve as goal with jagmuh -- another
ex. of the poet’s penchant for slightly off-balance parallels.

V.41.5: The first hemistich consists of a syntactically “active” 2™ pl. verb (‘present!’
prd ... bharadhvam, though it is morphologically middle) paired with a passive
(‘should be produced’ dadhita) without overt agent, structurally similar to vs. 3 with
a passive infinitive (huvddhyai) without agent and the same “active” 2™ pl. prd ...
bharadhvam. This structure is further reminiscent of vs. 1 with passive and act. uses
of the same infinitive dé.

In this vs. it is not altogether clear who the 2™ pl. subject of prd bharadhvam
is. Ge thinks this is about the daksina and suggests as subj. either the
Opferveranstalter or the Maruts. I don’t see the daksina connection, and given the
reciprocal relationship between gods and men depicted already in the hymn (vss. 1
and 3), in the next vs. (6) with dhiyé dhuh playing off dadhita dhih in our 5b, and
elsewhere, I think it likely that the 2" pl. addressees here are the (All) Gods in
general, who are asked to provide tangible wealth in exchange for the praise
embodied in the dhi- ‘visionary thought’ produced by the poets. The use of the exact
same verb prd bharadhvam in 3 and 5, with opposite but complementary subjects
(priest-poets / gods), is a neat reversal.

The standard tr. take ausijdsya as a PN and construe it with idra. This is not
impossible, but since, as we’ve seen, the poet is fond of using -ya-deriv. adjectives
for nouns, I think it more likely that it stands for usij- ‘(type of) priest’ in the pl.
Assuming as usual, that the Hotar is Agni, who mediates between men and gods, it is
reasonable that he would be pleased both by the activities of this priestly group and
by those of the gods, represented by the Maruts. For the association of Hotar and
ausijd- see also IV.21.6—7, though that passage is exceptionally opaque.

The vs. contains several instances of phonological and morphological play. In
b the pada-final phrase dadhita dhih shows tight phonological similarity though the
two words belong to different roots. The same play is found in the next vs. (6d),
likewise pada-final, in dhiyé dhuh -- same noun dhi-, verb to the same root v dha --
though the phonological relationship is not as tight. In 5b dadhita dhih yields a very
bad Tristubh cadence, whereas 6d dhiyé dhuh provides a completely orthodox
cadence. This may be an example of metrical poetic repair, where the metrical
violation of the first calls attention to the phrase, which is satisfactorily resolved in
the next vs.

In the second hemistich we find # (sus)éva éva(ir) ... # (y)é va éva, evoking
(d)eva- again. Pada d lacks a syllable. It is tempting to emend the opening to yé *va
va éva, given the prominence of va in the hymn -- as Old also suggests. But this
emended sequence makes less sense and also disturbs its phonological echo of pada c.
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It should also be noted that yé va éva is also found in 13a in a different metrical
position and cf. also scrambled evayd in 16b. If *va were to be inserted, the tr. could
be changed to “is well disposed because of the ways of the ... Priests or (those)
which are the ways of you powerful ones, o Maruts.”

V.41.6: There are again a number of ways to construe this vs., and I will concentrate
on my own. Given the alternation I see in this hymn between the actions of gods and
men, I think (with most) that the 2" pl. subj. of prd ... krnudhvam is back to the
mortal ritual officiants (as in 3cd), rather than the gods (as in 5a). I also take prd
krnudhvam to be the verb of all of abc, reinforced by prd opening b. This further
means that the nominatives of ¢ (isudhydva rtasdapah) refer to the mortals and the
puramdhih is acc. pl., not nom. as many take it. Crucial to this interpr. is the parallel
cited by Old, X.64.7 prd vo vdayum rathayiijam puramdhim, stomaih krnudhvam
sakhydya pisanam. “Set in front with your praises Vayu, who hitches up the chariot,
Plenitude, (and) Pusan for partnership,” with clear acc. piiramdhim a parallel obj.
with vayum rathayiijam (as here) to prd ... krnudhvam.

I then take d as displaying the usual reciprocity found elsewhere in the hymn,
but with a grammatical twist. The last set of divine beings honored by mortals, the
acc. object piiramdhi- of c, are, in my opinion, the unexpressed subjects of d and
participate in a grammatical play. The noun piiramdhi- is fem., though it is at most
the animatization of an abstract ‘plenitude, abundance’. Furthermore, it looks
synchronicaly like a cmpd. with a form of v dha, even though that is not the current
standard etym. (cf. EWA s.v.). I therefore think that the pl. obj. piiramdhih of pada c,
reconfigured as subjects of d, are depicted as explicitly female -- as ‘good wives’
(vdsvih ... pdtnih) -- and serve as subject to a form of ¥ dha (dhuh) folk-
etymologically extracted from piiramdhi-. The unexpressed obj. is then (mis-
segmented) *piiram *‘plenty’. As was discussed ad vs. 5, dhuh also participates in a
figure with dhiyé that reverses dadhita dhih in 5d.

I do not entirely understand the position of @, which appears to be a preverb
with dhuh (so Gr), but appears to have been moved in tmesis to a position adjacent
neither to a metrical boundary nor to a syntactic one (though this would be easier to
argue). It may have been flipped (from a putative *dhiyé d dhuh) to allow the figure
just discussed (dhiyé dhuh picking up 5b dadhita dhih).

V.41.7: The hymn contains three exx. of ése (5b, 7a, 8d). Though Lub classifies them
all as locc. to the thematic stem ésa-, I follow the standard tr. in taking the one in this
vs. as a 1% sg. pres., while the other two are locc. in the phrase rayd ése “in the quest
for wealth.” The parallel for 7a cited by Ge, 1.186.4 iipa va ése ... usdsandkta, seems
to clinch this interpr., and the next vs. (8), beginning abhi vo arce, also PREV vah 1*-
sg. VERB, reinforces it.

In d I read dha not @ ha (a change only in the Pp. not the Sambhita text), and
analyze this sequence as d + dha, the neut. pl. of ‘day’. This is one of only two
supposed exx. of the particle ha with long vowel; the other one (IV.31.5) also follows
d and is susceptible to the same analysis. See disc. there.
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V.41.8: Ge takes nin as gen. pl. rather than acc., but this is unnec. The stem n#- is
regularly used of gods, esp. the Maruts, so there is no reason that they cannot be
addressees here (so Re, WQG).

The standard tr. take dhdnya sajosa dhisand as nom. sg. and parenthetic; e.g.,
Ge “—-einverstanden ist die reichmachende Dhisana—" But the instr. sg. in -a to fem.
-a-stems is still quite common in the RV, and that is how I construe the phrase here.

V.41.9: svaitu- in b is a hapax. Following a tentative suggestion of Ge’s (n. 9b), I
take it as a vrddhi form related to Aves. x'aétu- ‘family’, pace Narten (YH 266 n. 59),
who, however, does not give reasons for her rejection of the association (though it’s
true that we should really expect a thematic *svaitava- or the like). I confess,
however, that my rendering of ab is merely a guess (as, it seems, are the other
divergent tr.). I don’t know why the mountains should be associated with our
production of offspring; the sexual connotation WG suggest in their n., that
mountains are felsenhart and knotig, seems farfetched. My own tentative suggestion
is that the progeny here belong to the mountains, not to us, and refer to the material
goods originating from mountains that we will enjoy: see 1.55.3 pdrvatam nd bhojase
“like a mountain to be enjoyed” and Ge’s parallels adduced there; also passages like
VI1.37.8 d rdyo yantu pdrvatasya ratai “let the riches of the mountain come here at
(the time for) giving”; 11.24.2 vdsumantam .. pdarvatam ‘“the goods-filled mountain.”
If I am correct, the simile, in which the mountains are said to be vdsavo nd virdh
“like good heroes” may be a bit of a pun, with vdsavah actually referring to the
material goods of the mountains. To make my interpr. clearer, I might slightly emend
the tr. to “to thrust out their progeny for us.”

The alternative etym. of svaitu- found in Gr, favored by Narten, and
represented in the tr. of Re and WG analyses it as svd-etu- ‘having their own going’,
which seems singularly inappropriate. It is regularly emphasized that mountains
can’t be moved — except when they’re in fear of some greater force (like the
Maruts) — so “going” should not be one of their properities. It could refer to the
myth of the winged mountains (the wings then clipped by Indra), but this does not
seem the context for a reference to this myth. WG attenuate the sense to a figurative
“die ein Eigenleben fiihren,” which avoids the mountain-movement problem, but
essentially denies the force of the etymology. By contrast, a reference to ‘family’ fits
comfortably with the production of progeny.

I don’t know what Aptya is doing here, either. Again, the sexual connotation
suggested in WG’s n. is invisible to me. It does seem likely that he is the same figure
as Trita in 10b, since both are associated with the production of praise. Trita in 4b is
less clearly tied in.

Note sdmsam ndryah, which reminds of ndra-samsa- (though they don’t
belong to the same syntagm here) and also continues the poet’s fondness for -ya-
derivatives.
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V.41.10: WG take Trita as the persona of the 1* ps. speaker of astosi (“ich, als Trita
...”), whereas I follow Ge and Re in supplying a 3™ ps. form of ¥ stu for b.

The form etdri is, of course, problematic, but is most likely a loc. sg.; for disc.
see Tichy (-tar-stems, 59-61). It is found only here and in VI.12.4, in the same pada-
final phrase etdrt nd sisaih. In our passage there is some phonetic justification for the
form (though not in VI1.12.4); note the ni/ri sylls: grnité agnir etdr7 ... | ... ni rinati.

V.41.12: This vs. presents a number of difficulties. The first is the easiest solved:
who is the referent of ab? Although this is almost universally taken to be the Wind, I
think it is more likely Agni. Only Agni is called @rjam pdti- “lord of nourishments”
(otherwise only in the voc. @rjam pate), also irjo ndpat “child of nourishment.”
Given this exclusive identification, it seems unlikely that the audience would assign a
different referent, esp. since irjdam pdtih is the first epithet encountered and sets the
frame of reference; the others only show up in pada b. Moreover, though pdrijman-
‘earth-circling’ is used of the Wind, it also refers to other entities, including, fairly
often, Agni (VIL.2.8, VI.13.2, VII.13.3, 1.127.2, I11.2.9). The other descriptor in b,
isird- ‘vigorous’, is applied to a variety of beings and things, including the Wind, but
also Agni (I11.2.14, 5.4). The only activity posited of the subject of this hemistich is
ndbhas tdriyan (for which see below), which is also applicable to either.

The pada-final sd in pada a is quite unusual. A cursory glance through Lub for
parallels yields only I1.35.1, IT1.13.3, (VIL.86.6 sd), IX.71.8, 1X.79.3, X.108.4 (a
careful search might produce a few more). All of these exx. are either rhetorically
contrastive, or sd takes its proper position in a new clause. Although it is possible
that the sd here also begins a new, purely nominal clause with b, this seems clumsy. I
have a quite speculative suggestion about it, linking it with the immediately
following ndbhas tdariyan. The standard — and quite persuasive — interpr. of this
phrase is “quicker than a cloud,” but this imposes an abl. sg. interpr. on ndbhah,
which should then belong to a root noun ndbh- ‘cloud’, beside the standard s-stem
ndbhas-. This root noun does not otherwise exist: the supposed root noun ndbh-
(glossed ‘Zerspalter, Zerbrecher’ by Gr) in 1.174.8 is more likely a verb (see comm.
ad loc.). And in any case we should expect an accent *nabhds. Re’s suggestion that
ndbhas is simply haplology for *ndbhasas is probably correct, but I suggest that it
left a trace of its vanished final -as in the pada-final sd immediately preceding — a
tangible sign of the effects of speed: the final syllable got cut off and left behind.

The second hemistich is very puzzling and has given rise to very different and
incompatible interpr. (WG being esp. distant from the rest). Mine more or less
follows Old (or one of his alternatives), who discusses the passage with his
customary acuity; I will not discuss other renderings in detail. I am not at all certain
that mine (/Old’s) is correct, however. The framework of the passage compares the
waters, subjects of the verb, with fortifications (pirah), the point of comparison
being their resplendant appearance (subhrd-). So far also Ge; Re also follows this
structure, but floats the possibility that piir- can mean ‘corps’, which would be
convenient but is of course unsupported. With Old and Ge (we now lose Re, who
takes d as a separate clause with the ladles as subj.), the fortifications are those of a
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mountain (ddreh), and this mountain is characterized as pdri ... babrhand- ‘enclosing’
(pdri v brh has this meaning in the Brah.). Although we would not ordinarily expect
tmesis of a participle, esp. a part. in an oblique case, the tmesis here is iconic: the
enclosed object is located between preverb and participle. This object is sriicah
‘offering ladles’. Now of course in a literal interpr. a mountain enclosing a bunch of
ladles sounds very odd, Old cleverly suggests that the ladles stand for cows -- living
ladles, as it were, from which ghee comes as it does from the offering ladles. These
cows are then the cows trapped within the Vala cave. The hemistich thus starts

jointly in the physical world and on the ritual grounds, since the listening waters are
probably both “real” natural waters and the waters standing by for the soma sacrifice.
It then moves, via the simile, to the natural world (mountain fortifications) and the
world of myth (the Vala cave), and back to the ritual ground, with the enclosed ladles.
If this interpr. is correct, it is a very condensed and clever expression.

V.41.13: Another opaque vs., whose difficulties begin with the first word vidd. This
is taken as the 2™ pl. pf. by Gr, Ge, WG. (Re unaccountably takes it as a 1% sg. ‘Je
sais ...’, without comment -- presumably a careless error for véda.) I follow Old in
taking it as the instr. of the root noun to the same root.

The phrase yé va éva(h) recurs from 5d though in a different metrical position.
Here as there it refers to the “ways” (évah) of the Maruts (so Ge, Re, flg. Say., contra
Old’s tentative Adityas) -- the ways which by our knowledge (vidd) we are in a
position to proclaim (brdvama), presumably in the form of a hymn, for which we
expect reward (vdaryam dddhanah “acquiring what is choice”) -- just asin vs. 5 a
visionary thought (dhih) was to be produced in return for wealth (rayd ése dvase “for
help in the quest for wealth”). The part. dddhanah has almost a purpose function, and
to make the reciprocal action clearer I might emend the tr. from “as we acquire” to
“while acquiring ...” or even “for acquiring.”

The first sticking point in the second hemistich is cand. This is universally
taken as negative (as cand generally is). However, in this case I think that it is simply
equivalent to ca nd (so also Klein I: 289-91 with n. 8) and that the nd here is serving
as the simile-marking particle, not the negative. vdyah is often used in a simile at the
beginning of a pada: I count 7 #vdyo nd passages, incl. V.59.7 in this mandala, where
it’s the Maruts who are compared to birds (cf. also 1.87.2 #vdya iva marutah)
though I do have to admit that 2 #vdyas cand passages (1.24.6, 155.5) contain the
negative.

Therefore, contra all the standard tr./interpr., I take the subject of cd not as
‘birds’ (vdyah), but as the Maruts compared to birds (like V.59.7, 1.87.2). The adj.
subhii- ‘of good essence’ is regularly used of the Maruts in this mandala (V.55.3,
59.3, 87.3) and would identify them as the referent to an alert audience. In this 2™
half-vs. we make good on our promise to proclaim the ways of the Maruts -- this
exploit is one of these ways.

Unfortunately exactly what that exploit involves is unclear. That the Maruts
should come down like birds is unproblematic: they regularly fly through the
midspace and come down to interact with mortals, generally at the ritual. But the
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target of their descent, expressed in pada d, has no parallels, as far as I can find. In
my interpr. the mortal (mdrtam) to whom they come is in distress and receives their
help. Unlike the standard tr. I take the hapax root noun instr. ksubhd as characterizing
the Maruts’ movements (fluttering like birds), not the state of the mortal, which is
expressed by dnuyatam vadhasnaih “held/controlled by murderous weapons.” I
assume that he is under attack by hostile forces and requires the Maruts’ assistance to
free him.

The phonological play with va/a that we noted earlier in the hymn
(particularly vss. 1, 5) has returned here: ... yé va evd, bravama ...va@ryam ...
vdya(h) ... subhva(h) ... vadhasnaih — which draws attention to the thematic
connection between this vs. and vs. 5.

V.41.14: Since Indra is several times called siimakha-, I assume he is the referent
here -- though nothing much depends on it in this generic vs. and both Ge and Re
take it to be the sacrificer or the patron of the sacrifice.

WG suggest that candrdgra(h) modifies both ‘days’ and ‘hymns’; this is a
good idea, with ‘gold, gleam’ used in two slightly different senses. The days begin
with the gleaming of the golden sun, while the hymns offered to the gods are
metaphorically tipped with the gold given by the gods in response to praise.

In d udd is generally taken as the instr. sg. of a root noun ‘water’ (so, e.g., Gr
and all the standard tr., though Ge hesitates), beside the more common oblique 7n-
stem instr. udnd. However, I follow Schindler (Root nouns, 12—13), who argues that
it is better taken as the nom./acc. pl. to the same -n-stem.

The somewhat curious expression abhisata drnah “conquered floods” finds its
formulaic match in nearby V.50.4 drna ... sanita ‘winner of the floods’; this may
well be a general reference to the progress of the Arya into the Punjab, winning
territory river by river. Ge cites as parallel 1.131.5 té anydm-anyam nadyam
sanisnata “They kept winning one river after another.”

V.41.15: The action in pada a is a positive one: the speaker is assured to make it to
old age. See 17de and disc. there, as well as X.59.4, which will be disc. further below.

The construction in b, which expresses the agent of ni dhayi, is complex. Its
underlying model is the “X and which Y” construction, but it is inverted, with the rel.
cl. member first: “(by her) who is ... and by the protectors.” Moreover, it contains
both va and ca. As Klein says (I1.174-75), “the construction should most likely be
viewed as a conjunctive anacoluthon in which the poet begins by intending
alternative conjunction and finishes with an additive sequence. Within each member
the conjunction occupies its normal enclitic position: (varutri va Sakra ya) (payubhi$
ca).”

On rjuvdnih see Scar 467—68. Note that this form produces a bad cadence.

On the connection between cd and vss. 19-20 see disc. below.

V.41.16: As does upamativdnih in 16e. On this form and on the meter of both -vdnih
forms, see Scar 467. On iipamati- see comm. ad VII1.40.9.
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The opening of the vs., kathd dasema, echoes 11a kathd ... bravama. In both
cases the object of our action is the Maruts. Another echo is found in evayd(h), which
is a scrambling of yé va éva(h) of 5d and 13a (though yé and -ya(h) are completely
different grammatically), in both cases of the Maruts. The sequence in our pada b,
evayd mariitah “the Maruts traveling their ways,” is also matched by the punctuating
exclamation evaydmarut found in every vs. of the Anhangslied to the Maruts that
ends this mandala (V.87.1-9, tr. there “Maruts on the march”).

V.41.17: As noted in the publ. intro., vss. 16—17, in a different meter from what
precedes (and follows), seem to provide a summary of the preceding hymn, esp. 17,
with its self-conscious internal quote iti cin ni “in just these (words) now.” See
Janert (Dhasi, pp. 16—17), who argues this position in some detail.

All the standard tr. (as well as Janert, 42) agree in taking d and e as separate
clauses and supplying a verb for c. All consider the clauses contrastive: in d I hope to
be granted a pleasant or benevolent dhasi- for my body, while in e I express the wish
that Nirrti should swallow my old age. But this is directly contrary to what was said
in 15ab, where the securing of his old age was an occasion for celebration by the poet.
It is true that two different words for ‘old age’ are involved: jarimdn- in 15, jard- in
17, but these words do not contrast semantically elsewhere as far as I can see (cf.
X.32.5, 8, which contains jard- followed by jarimdn-) (even though Re remarks
“noter 1I’opposition”). An important parallel is provided by X.59.4 dyibhir hito
jarimd sii no astu, paratardm su nirrtir jihitam ‘“Throughout the days let our old age
be secured for us. -- Let Dissolution move herself further away.” There old age is
‘secured’ (hitdh) as it was in our 15a jarimd ni dhayi (both to ¥ dha), and Dissolution
(nirrtih) is urged to move away. (It should be admitted that that pada is a refrain to
the first three vss. of X.59 and so not necessarily as closely tied to the preceding pada
as it might be.) I therefore doubt that in our vs. the poet is hoping that Dissolution
will swallow the old age that he (and other poets) elsewhere want to keep safe.
Instead I think de is the expression of his fear that if he fails to win the gods (abc)
Dissolution will succeed in depriving him of his wished-for old age. I have pushed
dtra perhaps a bit too much -- to ‘otherwise’; I would prefer a ‘lest’ (néd) clause or
even a md clause, but néd, which becomes well developed in Vedic prose, barely
exists in the RV and the poet may have been casting about for a way to express this
modality. A further piece of evidence in favor of my interpr. is the word dhast.
Although this word often means ‘well-spring’ or ‘source’ (see comm. ad 1.62.3,
140.1), in some cases it seems to mean ‘place, depository’ and be associated with
(/derived, at least synchronically, from) v dha. Here the dhasi- seems to be the
nominalization of ni dhayi in 15 (cf. hitdh in X.58.4) — that is, the place in which old
age is securely held. I therefore take it as coreferential with jardm in e.

V.41.18-20: If, as suggested above, 16—17 are the finale of the hymn proper, these 3
(or 2 V4) were tacked on. They certainly lack the complications of the rest of the
hymn. The dominance of female figures is striking.
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V.41.18: Despite the word order, I follow Janert (contra the standard tr.) in
construing pada-final goh with isam, rather than with immediately preceding sdsa,
which saves us from determining what the recitation or instruction of the cow is.

V.41.19-20: The single pada of 20 simply continues vs. 19 thematically and
syntactically, as Old points out. They constitute a single vs.

The signature word of the beginning of the hymn, va, returns in force: urvdst
Va ...urvdsi va brhaddiva ... iirnvand. Note also urvdsi ... urvdsi ... abhyarnvand ...
arjavyasya.

This vs. sequence seems inspired by 15cd. Vs. 15 has a similar focus on
female figures, and 15c #sisaktu matd mahi rasd nah is echoed by 20a #sisaktu nah,
whose subject is likewise a female. The ‘mother’ matd of 15¢ is matched slightly
earlier in this vs. sequence, in 19a, and there she is accompanied by rivers (smdn
nadibhih 19b), even as the mother of 15c is identified as the river Rasa.

In fact 19-20 depict a matriarchal lineage of sorts, as Ge points out (n. 19bc).
Besides Ida, explicitly “the mother of the flock™ (yitthdsya mata) here, there is Urvasi,
twice: 19b and 19c. I am not entirely sure what to make of this doubling. I doubt that
two different Urvasis are meant, rather the familiar Urvasi in two different guises (so
Ge). In 19D she is associated with rivers. This reminds us of the attendance of her
fellow Apsarases and of the rivers on the birth of Urvasi’s son in X.95.6-7, with
Urvast herself qualified as ‘watery’ (dpya in X.95.10b) and her son as “born from the
water” (jdanisto apdh, X.95.10c). Urvast Brhaddiva (‘of lofty heaven’; on the accent
brhaddiva- see AiG 11.1.109, 120) in 19c may refer to a return to her residence in
heaven after breaking with Puriiravas (not, however, mentioned in X.95). In any case,
Urvasi’s son is named Ayu; his paternal grandmother is Ida, the mother of Puriiravas
(addresed as aida in X.95.18), so the title ‘mother’ given to Ida in 19a has another
resonance. Because of Urvasi’s relationship to Ayu, with Ge and Re I supply ‘mother’
in 19d and 20a to govern the various genitives. Thus with Ida, Urvasi, and Ayu we
have a three-generational family.

I am uncertain what to do with @ravyasya in 20 (PN or not), and I also do not
know what abhyirnvand in 19d is conveying.

V.42 All Gods

As noted in the publ. intro., like V.41 this hymn enumerates a number of
divine dedicands with no apparent ordering, save for the middle vss. (7-9), where
Brhaspati dominates. The list includes 1 Varuna, Mitra, Bhaga, Aditi, Aryaman / 2
Aditi, Mitra and Varuna / 3 Savitar / 4 Indra / 5 Bhaga, Savitar, AmSa, Vaja, and
Puramdhi / 6 Indra / 7-8 (-9) Brhaspati / 10 Maruts / 11 Rudra / 12 Sarasvati,
Brhaddiva, Raka / 13 Tvastar (+ Vi§varupa?) / 14 Parjanya / 15 Maruts / 16 Earth
(etc.) / 17 gods / 18 ASvins. Note no Agni, unless he's hidden in 1cd. The hymn is
much more straightforward, and less interesting, than V.41, but provides a relaxing
interlude in the overheated rhetoric of the All God hymns of V.
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V.42.1: As Ge (etc.) point out, dtirtapanthah is the clue to the identification of the
referent of cd, since this epithet only occurs once elsewhere in the RV, in X.64.5,
where it is explicitly used of Aryaman. In that passage he is also qualified as
saptdhota ‘having 7 Hotrars’, like pdiicahota here. And of course Aryaman makes
sense in this highly Adityan context. Nonetheless, I think pada c (pfsadyonih
pdiicahota) flirts with a different identification -- of Agni -- before sealing that of
Aryaman by dtirtapanthah in d. Agni could plausibly have a womb of dappled
(ghee) (pfsadyoni-), similar to ghrtdyoni- ‘having a womb of ghee’ used of Agni in
V.8.6, as Ge points out (n. 1cd), and of course Agni is both associated with Hotars
and is the Hotar par excellence himself. Since, as noted above, Agni is not otherwise
found in this hymn, the poet may have gestured towards him covertly in Ic.

V.42.2: This vs. is quite straightforward until we reach pada d, where the nom. ahdm
‘I’ demands a verb that isn’t there. Keeping in mind the theme of divine/human
reciprocity that runs through the last hymn and the rest of this one and employing our
usual method of attempting to supply missing material from context, it seems best to
supply a form of prdti v grabh complementary to prdti ... jagrbhyat in a with Aditi as
subject. The poet wishes to grasp the brdhman- produced by the gods (c) in order to
turn it into praise (stoma-) for the gods (a). This reciprocal relationship may be
signaled by the first word in the vs. prdti ‘in return, in response’.

The other question in d is what to do with the untethered locc. mitré varuné. 1
have followed Ge in loosely construing them with mayobhii ‘joy itself’, even though
this stem does not elsewhere take a loc. Ge (n. 2d) cites a series of parallels with locc.
mitré vdrune that seem to have similarly loose beneficial value.

V.42.3: Note the distinction in no. between the two 2™ ps. impvs. in ab: sg. iid iraya
and pl. undtta. As commonly, the sg. is probably a self-addressed by the poet to
himself; that his object is “the best poet of poets” (kavitamam kavindm) simply
emphasizes the closed loop of reciprocity. The pl. impv. is presumably addressed to
his fellow celebrants, in this case the priests charged with the physical activity (the
Adhvaryu and his helpers, quite possibly). The pl. impv. undtta has a strong stem
form where we properly expect weak, but the expected form *und-ta = *untta >
(probably simplified to) *unta would have been difficult to parse.

V.42.4: Ge thinks it’s our mdnas- that’s at issue, but context makes it more likely to
be Indra’s (so also Re and WG).

Pada c is a minor variant of 2¢ and in fact makes clear what the structure of 2c
is and where the rel. cl. begins. A minor example of syntactic repair.

V.42.5: In pada a it is unclear with what noun to construe gen. raydh. Ge and Re take
it with savitd (Ge: “der Zuweiser ... des Reichtums”), while WG seem to agree with
me in taking it with dmsa(h). Since Savitar is a far more defined divine being with a
name that, though having the literal sense ‘impeller’, is normally used just as a name,
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I think AmsS$a, whose animatization is fairly shaky, is more likely to be used in a
literal abstract value and construed with a gen. of the same type.

The problematic form in the vs. is samjitah. Properly speaking, this should
either be an abl./gen. sg. or a nom./acc. pl. of the root noun cmpd samjit- ‘complete
victor’. Gr analyzes it as gen. sg., modifying vrtrdsya, as, apparently, does Re, while
Ge and WG take it as nom. pl., presumably applicable to all the gods listed singly
before. All construe the gen. pl. dhdnanam with it (e.g., Ge “die Erbeuter der
Schitze”), but this leaves vrtrdsya stranded, since it would be perverse to attribute
the victory over Vrtra to Bhaga, Savitar, and AmS§a in addition to Indra. Therefore all
the standard tr. supply sg. *hantd (vel sim.) as an appositive to Indra, to govern
vrtrdsya. 1 consider this unnec. Our pada seems to be based on a much-repeated pada,
couched in the acc. sg., in the Tristubh refrain vs. of the Vi§vamitras’ Indra hymns:
II1.30.22 (etc.) ghndntam vrtrdni samjitam dhdnanam. 1 consider our pada a nonce
adaptation of the orig. pada, construed as if orig. samjitam belonged to a them. stem -
- in other words samjitah is a thematic back-formation, nom. singular, that allows the
formula to remain metrical. The last part of 7b, with sg. sanitdram dhdnanam, gives
some support to this interpr., and note that Indra alone is called jisni- ‘victor’ in the
next vs. (6a). Of course, it must be admitted that in I11.30.22 vrtrdni is the obj. of a
form of ¥ han and so supplying such a form here (as the standard tr. do) also gets
some support. But vrtrd- has been transformed from acc. (pl.) to gen. (sg.) in our
passage and should be parallel to dhdnanam.

V.42.7: The splv. sambhavistha- recalls samtama- in 1a. Both stems are reasonably
well attested, though sdmtama- has the edge. They do not seem to be consistently
distinguished in usage, but sdmtama- seems more common qualifying inanimates
while sambhavistha- and its base sambhii-/-ii- are more common with animates. Such
is the case in this hymn, where sdmtama in 1a modifies ‘hymn’ (gih) and
sambhavisthah in 7¢ modifies Brhaspati. Nonetheless, the tr. of the two forms should
be harmonized.

V.42.8: The standard tr. (incl. also Schmidt, B+I 84 and Scar 202) take ab as a
separate nominal cl. The difference is trivial.

Less trivial is the difference between my rendering of the last part of d and
that of all the others. They take subhdgas tésu rdyah as the nominal main clause to
the rel. cl. (yé asvaddh ...) that occupies the rest of the hemistich. Cf., e.g., Ge
“denen gehoren die begliickenden Reichtiimer.” In contrast I take subhdgah with the
rel. cl., qualifying the givers, and rdyah as acc. pl. in the main cl., and in the main cl.
I supply a verb ‘confer’ (vel sim.) extracted from ratnadhéyam in 7a. In favor of the
standard tr. are the facts that by accent rdyah is better analyzed as nom. than acc.
(though acc. pl. so accented are not rare) and that no verb need be supplied. Although
I am usually reluctant to supply material, in this case there are countervailing factors.
First, with the exception of one late passage (X.140.5), subhdga-, which is quite
well-attested, is only used of animate beings, not of wealth or the like. Moreover, the
standard rendering leaves Brhaspati with little to do. The givers are “accompanied by
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your help” (tdvotibhih), but otherwise seem to do quite nicely on their own --
whereas we might expect him to be acting on their material behalf by giving to them,
just as in the next vs. he is asked to strip the niggardly of their possessions and do
worse by other anti-ritualists. By my interpr. the vs. expresses the usual Rigvedic
trickle-down theory of material redistribution: the gods give goods to the patrons of
the sacrifice (kings, etc.), who then confer them on the priests and poets.

V.42.9: The stilted nominal syntax with dummy verb v kr + acc. masc. abstract
(visarmdnam krnuhi, lit. “make dissipation”), which together govern a neut. acc.
vittdm, must result from the lack of a transitive pres. to ¥ sr ‘flow, run’ -- pace Narten
(“Ai. sr...” 1969: 83 and n. 16 [=KISch 130 and n. 16]), who characterizes several
forms of vi ¥ sr as “transitiv,” though the acc. expresses the goal/place-through-
which, not a real transitive object.

The expression prasavé vavrdhandn is not entirely clear and is variously
rendered — Ge “'die im Befehl gross sind,” Re “qui (se croyant) renforcés pour la
compétition,” Schmidt (B+I 85) “bei (unserer) Regsamkeit wachsen,” WG “obwohl
sie in ihrem Unterfangen erstarkt sind” — differing primarily in what prasavd- is
taken to mean. By my interpr. these foes, who violate all the norms of Arya society
by refusing to participate in reciprocal exchange, by acting contrary to vratd- (the
chains of command that structure Arya society), and by hating the verbal
formulations that express the Arya view of the cosmos and their place in it,
nonetheless show their strength on the attack, the forward thrust. All the tr. reflect
this notion one way or another: the regretable strength of the enemies despite their
antisocial behavior.

V.42.10: This vs. continues the theme of the impious foe, though the divine ally the
poet calls on to destroy the foe has changed from Brhaspati to the Maruts. Here (pada
a) the enemy chooses to praise demons (raksdsah) when gods (deva-) are being
invited to the ritual and (c) mocks the ritual labor of the devotee. Because of the
strong association of sweat with ritual labor in the RV (see my “Avestan xsuuid: A
Relic of Indo-Iranian Ritual Vocabulary,” Bulletin of the Asia Institute 25 [2011
(2015),] and for ¥ sam ‘labor’ with ¥ svid ‘sweat’ 1.86.8), I assume that the enemy
himself is engaging in (what we hope will be fruitless) ritual in pada d, perhaps in
service of the demons, not the gods (cf. pada a). In post-RVic texts the Asuras would
probably serve as the polar opposition to the gods, not the Raksasas, an indirect piece
of evidence for the well-known fact that the Asura-Deva opposition almost entirely
postdates the RV.

In the publ. tr. dhate in pada a is tr. as an indicative (‘whoever lauds’), but it
should really be a subjunctive (“whoever will laud”), both on the basis of the
morphology (it belongs to a root pres., whose 3" plural is also 6hate) and of the
parallel subjunctives in the passage, cd ydh ... nindat, ... karate.

V.42.11: One of the striking passages in which the same divinity, in this case Rudra,
is called both devd- and dsura- (ndmobhir devam dsuram duvasya “with acts of
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reverence offer friendship to the god, the lord”), strong evidence that the strict
division and eternal enmity between Devas and Asuras in later texts has not yet
developed.

V.42.12: The grammar of this vs. is quite straightforward; what difficulty it presents
lies in the uncertain and permeable boundary between PNs and common
noun/adjectives. In b vibhvatastih, modifying the rivers, is universally taken as
containing the PN Vibhvan, hence ‘fashioned by Vibhvan’. Since the referents of
pada a are the Rbhus and Vibhvan is the name of an Rbhu, this makes some
contextual sense. However, fashioning a river seems beyond even the Rbhus’
expertise, and, further, in VI.61.13 Sarasvati, a river after all, is vibhvdne krtd “made
for wide extension / wide ranging.” I think that sense is meant here as well, and there
is simply some sly play on the Rbhu’s name.

I am less certain about what to do with brhaddivd in c. In the immediately
preceding hymn (V.41.19) I take the same form as an attributive adjective with
urvast: Urvasi Brhaddiva “Urvas$i of lofty heaven.” Here it could likewise be
attributive to Sarasvati or it could be a separate goddess. See Klein (1.328-29, 337)
on this mild dilemma. If Brhaddiva is a distinct entity, she is featureless, so there is
little at stake here.

V.42.13: The phrase ndvyasim jayamanam “the newer (hymn), being born,” with
comparative of ‘new’ and the pres. participle seems designed to refer to the current
hymn in the process of composition.

Tvastar is both the possessor and producer of “all forms” (cf. 1.13.10
tvdstaram ... visvdriipam) and the father of a being called ViSvartpa (likewise
visvdripa- ‘possessing all forms’ (cf. I1.11.19, X.8.9 tvastrd- visvdariapa- with the
patronymic tvastrd-). In one sense the second hemistich seems to be an attempt to
reconcile these two aspects: Tvastar as a lone creator god, the fashioner of all forms,
“(ex)changing his forms” (ripd minandh) as sole agent -- but doing so “bulging (?) in
the body of his daughter” (ahand duhitiir vaksdnasu), which introduces a sexual
(indeed incestuous) element that would be appropriate to the fathering of a son. On
the one hand, we seem to have a model of primitive embryology, with the fetus
changing and developing within its mother’s womb; on the other hand, the half-vs.
mirrors the later Sanskrit notion that the father enters the body of the mother and is
reborn as the son. Unlike the incest of Dyaus and of Prajapati, the story of Tvastar’s
incest (if that’s what this is) is otherwise muted and not securely attested elsewhere.

V.42.14-16: This trio of vss. echoes vs. 1 and ring-compositionally seems to bring
the hymn to a close, with the single pada of 17 and the final vs. 18 tacked on (and
indeed the 2™ hemistich of 16: see below). The template is prd [HYMN, etc.] [GOD]
nindm asyah, realized in 1ab as “May the hymn (gih) now reach Varuna (etc.).” In
14ab we again have all the elements, while 15ab omits the initial preverb prd in favor
of 1/id immediately preceding the verb and omits nizndm entirely and 16ab reinstates
prd but still lacks nitndm:
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lab prd ... vdrunam (etc.)... gir ... nundm asyah

14ab prd sustutih ... ilds pdtim ... niindm asyah
15ab esd stomo marutam Sdardhah (etc.)... ud asyah
16ab praisd stomah prthivim (etc.) ... asyah

The impression given by this sequence of syntactic and lexical parallels -- that this is
the finale of the hymn -- is supported by the fact that the rest of the hymn, 16cd—18,
is repeated as15cd—17 in the next hymn, V.43.

V.42.14: Despite the position of prd, opening a pada that ends with the part.
uksamanah, 1 take the prd not with that participle but with immediately preceding
pada-final éyarti. For one thing, prd is found elsewhere with {yar- while it is not with
v uks, and in addition tmesis of preverb + participle is fairly uncommon (though
certainly not unheard of). Ge and Re seem to follow the other route, taking it as
license to interpr. {yarti as intrans. or at least objectless (Ge ‘heraufzieht’, Re
‘s’avance’). But iyar- is otherwise always transitive, and though we would prefer the
two world halves not to be in motion, the point here is that Parjanya’s thunderstorm
is powerful enough to shake them. WG’s interpr. is like mine.

V.43 All Gods

This listing impulse so evident in the last two hymns (V.41-42) is less
pronounced here, though a variety of gods receive praise -- with Agni especially
prominent, as indicated in the publ. intro.: 2 Heaven and Earth, 3 Vayu, 5 Indra, 6
Aramati, Agni, 7 Gharma pot, 8 ASvins, 9 Pusan and Vayu, 10 Maruts, 11 Sarasvati,
12 Brhaspati as Agni, 13 Agni?, 14 Agni?, 15 Agni, Earth.

V.43.1: On maho rayé see comm. ad IV.31.11. Again the publ. tr. carelessly follows
Ge’s tr., which takes the two forms together, as if they were an adjective-noun
syntagm despite the difference in case. I would now take mahdh adverbially with Old.
See further ad VI.1.2.

The seven lofty and joy-bringing feminine beings (brhatih saptd ...
mayobhiivah) in cd, the target of our invocation, are not further specified. I have
supplied ‘cows’ on the basis of ab and 1X.86.25, which contains saptd dhendvah, but
this is by no means certain. See other suggestions in Ge’s n. 1. The problem is that
there is no reason for the cows to number exactly seven; either ‘seven’ is, as Oberlies
(Rel. RV 11.74) suggests, simply an indication of totality, or some more standard
group of seven, like the rivers, is being referred to (either via the image of cows or
directly).

V.43.3: The subject of the impv. in ¢ must also be Vayu, because he regularly
receives the first drink of soma.
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V.43.4: In b the agent noun Samitdr- most naturally belongs with the forms of v sam
referring to ritual labor. See, e.g., in the preceding hymn V.42.10 samim
Sasamandsya “the (ritual) labor of the one laboring.” However, already in the
Asvamedha hymn of the RV it has acquired the euphemistic meaning ‘queller’, that
is, slaughterer, of the sacrificial beast; cf. .162.9-10, as well as the simile in V.85.1
vi yo jaghdna Samitéva cdrma “who like a butcher a hide split apart ...” in this
mandala. I think it likely that both senses are meant here; in post-RVic ritual texts
Soma is regularly presented as a sacrificial victim.

In the 2™ hemistich Ge and WG (cf. also Old) take c and d as separate clauses,
utilizing the verb duduhe for both and supplying a priest (Ge: Adhvaryu) as subj. of c.
The reason is nom. sugdbhastih lit. ‘having good fists’, which must otherwise modify
amsii- ‘plant’. With Re, in the publ. tr. I take cd as a single clause with sugdbhastih
... amsih a single NP, assuming that ‘having good fists’ of the soma plant means that
the plant has received good handling from the fists of its preparer. (Re, by contrast, tr.
“aux beaux rameaux,” with gdbhasti- referring metaphorically to the growth habits
of the plant.) I now think my interpr. pushes the bahuvrihi further than it should go,
so I would now emend the tr. to “(The priest,) having good fists, has milked out the
sap of the honey that dwells on the mountain; the plant has milked out its own
shimmering, pure (sap).” It is likely that the verb underlying pada c should be active
(perhaps *dudoha); when middle forms like duduhe take an object, the subject is
usually a cow or cow-substitute (as here) producing milk from itself.

V.43.7: On the position of this vs. in the hymn and its significance, see publ. intro. If
the vs. is an omphalos, it may focus attention on the mysteries of the Pravargya ritual.
The vs. is structured as a riddle, with the referent of ydm (pada a) withheld till d, with
three similes and several technical references to ritual activities in between.

The first simile (pada a) is oddly structured, in that one expects something to
be compared to the unidentified acc. ydm but there is no overt acc. expressed. Instead
we must supply this acc., as the most likely object of the participle prathdyantah
‘spreading’ (transitive), which, in default of the acc. obj. itself, carries the simile
particle nd. The object to be supplied is barhih ‘ritual grass’, which at every ritual is
spread as a seat for the visiting gods. Generally the verb in the expression “spread
(barhis)” is ¥ str ‘strew’, not ¥ prath, but, as Old points out, ¥ prath can also be used,
generally for the intransitive sense “(barhis) spreads” (V.5.4, X.70.4, etc.). The
object of transitive v prath is generally something much more prominent, like ‘earth’.
It may be that v prath was used here to give a cosmic resonance, but it may also be
partly ascribed to the alliteration in the vs.: prathayanto ... vipra, vapavantam ...
tdpantah [ pitiir nd putrd updsi prdyistha(h). The barhis is also sometimes anointed;
cf. 11.3.4 barhih ... ghrténaktam. Thus, the absent barhih is at the intersection of the
two ritual verbs ‘spread’ and ‘anoint’, and supplies the missing point of comparison
in the simile “They anoint ‘which one’ (ydm) like X.” The poet is inviting his
audience to solve for two variables -- the identity of the focus of the vs. expressed by
the rel. prn. ydm and the object to which it is compared, but he makes the second
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riddle easier by providing two verbs that could govern it. The overlap of the two
produces the answer.

The next simile, in b, targets a different ritual substance to compare with the
still unidentified ydm. This time an accusative does appear on the surface, but it in
the form of an associated adjective, vapdvantam ‘possessing the/an omentum.” In
classical $rauta ritual the omentum (vapa) is the first and probably the most
important part of the sacrificial animal to be dealt with; after the death of the animal,
the omentum is removed and heated on two different fires, first preliminarily singed
on the Samitar’s fire (NB: see vs. 4 and comm. thereon), then cooked on the
Ahavaniya fire (see my Hyenas, pp. 104-5). Here we can assume that what is
identified as ‘possessing an omentum’ is the sacrificial animal (an identification
supported by the occurrence of vapdvantam in SB XII1.7.1.9), which itself is cooked
on the fire. Sacrificial animals are also anointed; see IV.6.3 pasvo anakti in a hymn
that treats the animal sacrifice in some detail. Once again, the incompletely identified
target of the simile is at the intersection of two ritual actions: ‘heat’ and ‘anoint’. In
this case the similarly unidentified ydm, the gharma pot, is also subject to both these
actions in the Pravargya ritual.

The third simile, in pada c, is the only one with all its parts, and is also the
only one without a ritual reference. It is a version of a standard trope.

V.43.8: The last pada is difficult, primarily because of dhiiram. This would ordinarily
be the acc. of the root noun dhiir- ‘chariot pole’, and indeed that is how I take it. Ge
interprets it rather as an acc. infinitive (‘festzuhalten’) to v dhr. But that anit root has
no set forms in dhur- (unless dhiir- ‘chariot pole’ itself; so Whitney Roots, but see
now standard alternative etymology in Schindler, Rt nouns, and EWA, both s.v.).
WG’s semantic interpr. (‘zur Sicherung’) is similar to Ge’s, though derivationally
distinct: they see it as a secondary abstract(ion) from the ‘chariot pole’ word. Either
of these analyses eases the interpr. of the pada. But given the chariot-part vocab. in
the rest of the pada (ani- ‘axle-pin, peg’, ndbhi- ‘wheel-nave’), it seems highly
unlikely that a standard word for a part of the chariot would in just this context not be
so used -- and cf. sudhiir- ‘amenable to the chariot pole’ a few vss. back (5c¢). I think
dhiiram has to be an unmarked simile, an acc. goal parallel to nidhim. The ASvins are
asked to go to the nidhi- as draft animals come tamely to the dhiir-, then to enter it as
the pin enters the nave.

I supply ‘honey’ with nidhim on the basis of the phrase nidhi- mdadhiinam used
twice in A§vin hymns with sim. vocab.: 1.183.4 aydm vam bhago nihita iydam gir,
ddsrav imé vam nidhdyo mddhiunam “Here is the portion deposited for you, here the
hymn, o wondrous ones, and here the deposits of honey for you” / II1.58.5 éhd yatam
pathibhir devaydnair, ddsrav imé vam nidhdyo mddhiunam “Travel here along the
paths leading to the gods. Wondrous ones, these stores of honey belong to you two.”
Since 'honey' is thematic in the previous parts of this hymn (1b, 2c¢, 3a, d, 4c, 6¢),
supplying it here (esp. in A§vin context) is easy.
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V.43.9: The function of utd in the pada-final phrase utd tmdn is unclear. Klein (1.347,
349) treats it as an example of an X Y utd construction (suggesting several diff.
possibilities), but does not consider the positional tendency of tmdn(a) or the dossier
of rhetorically similar phrases. Both tmdn and tmdna have a distinct preference for
pada-final position, with a word consisting of two light syllables preceding as here --
frequently iva, also iipa, etc. As a parallel to our passage, cf. esp. IX.88.3 ...
dravinodd iva tmdn. I'm inclined to think that ufd is in fact empty here (though
perhaps orig. adapted from places where it made sense) and Klein's piecemeal
attempts to make sense of the various passages misplaced. Here the utd was perhaps
slotted in because iva was inappropriate. One can also keep in mind that -a tmdn-
recalls (and replicates metrically) atmdn-. Re’s characterization of utd tmdn as “type
de clausule inert” seems close to my “empty.”

V.43.10: The instr. pl.s ndmabhih and rigpébhih identically positioned in padas a and
b seem both to refer to individuated Maruts and also to make reference to the concept
later to be called namariipa ‘name and form’ referring to the pairing of words and
things differentiating the separate entities of creation. This unusual distinguishing of
individual Maruts is then countered by the insistent repetition of visve ‘all’ referring
to them as an undifferentiated class in pada d. In that pada I take the first visve as voc.
pl. with marutah (accented because pada-initial) and the 2" as a nom. with the verb,
but this grammatical separation may not be nec. if the two visve-s are there to match
‘names’ and ‘forms’ respectively. Vi§ve Marutah also semi-equates them with the
Visve Devah.

V.43.14: On raspird- see comm. ad 1.122.4.

V.43.15: Both Re and WG take pada a as a separate nominal clause. This is certainly
possible, and an alternative tr. of the hemistich could be “to you, the lofty one, there
(belongs) lofty vigor, Agni. The ... (priestly) pairs attend upon (you).”

V.44 All Gods

On the manifold difficulties of this hymn and a possible framework in which
to interpret them (as a hymn simultaneously applicable to Agni and Soma), see publ.
intro.

V.44.1: Save for the fronted pronoun fdm, this hymn opens with a remarkable series
of universalizing adverbs, identically formed with -(d-)tha suffix and linking the
current ritual situation (the final one in the series, imdtha ‘in this way here’, a hapax)
to that of every time and place: pratndtha pirvdtha visvdtha. This may give us a
foretaste of the poet’s laying bare the underlying identity of the two central ritual
substances, fire and soma, and of the service accorded them in the sacrifice.

The poet then, in my opinion, produces a red herring: most of the descriptors
found in this vs. could apply to Indra -- esp. asiim jayantam; cf. asim jétaram of
Indra in VIIL.99.7. And most interpreters fall into this trap: as Ge says in his n. 1, “all
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commentators” identify zdm as Indra -- incl. Ge himself, Re, and Old (WG forego
referents). However, both Agni and Soma receive these or similar descriptors
elsewhere. Agni and Soma are both located on the ritual grass (Agni: 111.14.2, etc.;
Soma: 1.16.6, etc.); both are called svarvid- (more often than Indra; Agni: I11.3.5, 10,
etc.; Soma: VIII.48.15, etc.), jyéstha- (Agni: 1.127.2, etc.; Soma: 1X.66.16, etc.), and
asu- (Agni: IV.7.4, etc.; Soma: IX.56.1, etc.). Soma is qualified as jdyant- (1.91.21,
etc.), and though Agni is not modified by this participle, he is the subject of verbal
forms of Vi (e.g., VI.4.4). All of these are, of course, fairly generic
characterizations; the point here is that nothing requires us to leap to the conclusion
that Indra is the referent.

Another way to approach the question of the referent of tdm is to consider
what referent is appropriate as an obj. to dohase ‘you will milk’ -- which first may
require us to identify the subj. of this 2™ sg. verb (by most lights: Re takes it as a
sigmatic 1* sg., which seems unnec. and doesn’t fit the semantic profile of -se 1*
singulars). With Say. and Ge., I take it as the self-address of the poet, who will
perform his milking task ‘with song’ (gird). The middle of v duh generally takes milk
(either real or metaphorical) as its object, and both Agni and Soma can be conceived
of as milk products -- the churning of the fire sticks and the pressing of the soma
plant both involve physical actions not unlike milking and what is produced is a fluid
or something (fire) that behaves rather like one. Indra is not entirely excluded,
however; he could be configured as a cow, “milked” with a praise hymn for him to
produce goods. However, as I just said, the milk itself, rather than the cow, is the
typical obj. of medial ¥ duh, and so the substances fire and/or soma are more likely
referents.

Let us now turn to pada d. This also contains a 2™ sg. med. present, vdrdhase,
in a relative clause whose rel. prn., fem. loc. pl. ydsu, has no possible referent in the
rest of the vs. Before turning to that problem, I will first say that I do not consider the
2" sg. subj. of vdrdhase to be the same as that of dohase. Instead I think we have
switched to the unidentified god/ritual substance referred to by the acc. sg. in the rest
of the vs. Although this introduces an interpretational complication, I would point out
that in the next vs. (2cd), the god/substance definitely appears in the 2™ person, and
note also 8b, which contain a similarly structured rel. cl. ... ydsu ndma te#, where the
2" ps. refers to the god/substance. And, most important, the rel. cl. of 1d shows a
closer affinity to Agni and Soma than the generic epithets in the rest of the vs.

But first we must identify a possible referent or referents for the fem. ydsu.
The standard ploy, which I think is basically correct, is to supply a fem. pl. obj. to
jdyantam ‘winning’ -- generally ‘cows’ (Ge, Re, WQG). Old suggests rather ‘waters’,
which Ge argues against (n. 1d). Certainly both ‘cows’ and ‘waters’ (both fem. pl.)
occur as objects to ¥ ji -- and I see no reason to choose between the two; in fact the
reason for not specifying either one is to allow both to be understood, under the
neutralizing rel. prn. ydsu. Both Agni and Soma have connections to both cows and
waters: Agni is nourished by the streams of ghee (a milk product) poured into the fire,
and in a well-known myth he ran away and entered the waters. Soma is mixed with
cows’ milk, as is endlessly emphasized in the [Xth Mandala, and before soma is
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pressed, it is soaked in water to swell the stalks. A third possible fem. pl. referent
connected with Agni is plants, in which he is invisible and inherent until kindled. Let
us consider some passages whose phraseology resembles our own. In I1.13.1 ...

apdh ... avisad ydsu vdrdhate Soma, unnamed, “entered the waters among which he
grows strong.” (Note the nearly identical rel. cl.) For Agni cf. 1.95.5 ... vardhate ...
asu “he grows strong among/in them” (here prob. = plants); 1.141.5 dd in matir
avisad ydsu ... vi vavrdhe “Just after that he entered into his mothers, within whom ....
he grew widely” (again prob. plants; note that vavrdhe, as transmitted without accent,
is not part of the rel. cl. If the transmitted form is correct). The connection of a fem.
loc. pl. and a form of Y vrdh in these passages is striking, and it is Agni and Soma
who participate in this phraseology.

Thus, in my opinion, by the end of the vs. the poet has narrowed down the
possible referents and set up the rhetorical situation that will dominate the rest of the
hymn: an unidentified masc. sg. referent, who can be simultaneously Agni and Soma,
and a set of fem. pl. attendants, likewise unidentified, who are connected to the
masculine figure.

V.44.2: The first hemistich of this vs. contains those same personnel, again without
overt identification, and with the further complication that there is no finite verb until
pada c. Pada a contains fem. plurals, at least partly in a relative clause (here nom. pl.
ydh, versus loc. ydsu in 1d); pada b has an unidentified masc. sg. as subject. This is
the same configuration as 1d. Again I think the duo Agni / Soma is lurking under the
masc. sg., and the fem. pl. refers to phenomena associated with each. In addition I
take the gen. kakitbham (a fem. cons. stem) in b as the referent of the fem. rel. prn.
ydh in a, rather than attempting to construe it one way or another with acoddte, as
most interpr. do.

Most take Agni as the referent of the masc. sg.; I think this is correct, but
doesn’t go far enough. Certainly Agni is an appropriate referent for virocamanah
‘shining forth’, as he is elsewhere (e.g., [.95.2), and the lovely fem. pl. entities of
pada a can easily be his flames (or, in my scenario, the tips [kakiibh-] of his flames).
Their collectivity can be identified as “the sun of the lower realm” (éparasya ...
svah). (I see no reason, with Ge [and, at least in tr., with Re] to take svar here as gen.,
referring to Agni.) But the same phraeseology can also be applied to Soma. Although
nowhere near as commonly as Agni, Soma can also serve as subj. of ¥ ruc (e.g.,
IX.11.1 dhdra sutdsya rocate), and the streams of soma are often compared to the
rays of the sun (usually with masc. rasmi-, but cf. fem. tvisih ... siryasya “the
glitterings of the sun” IX.71.9). Moreover, pada c, whose subj. is most likely the
same as that in b, is almost identical to 1X.73.8a rtdsya gopd nd ddbhaya sukrdtuh of
Soma, which strongly invites a Soma identification here.

Another problem is acoddte in b. This form looks like a dat. sg. to a negated
participle, but the accent is wrong (expect *dcodate), a discrepancy that leads Lowe
(Participles in RV, 274 n. 81) to reject this interpr., in favor of a t-stem acoddt-. I’'m
not at all sure that in this hymn one can make arguments of the type “can’t be X
because of some grammatical feature that usually holds,” and in any case Lowe does
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not seem to suggest a different case/no. interpr. or different semantics. For further
disc. of the accent see AiG I1.1.216 and Old ad loc. Because 1 construe kakiitbham
elsewhere, I supply rddhah ‘largesse’ as the obj. of this apparent part., since rdadhas-
is frequently the obj. of v cud. The idea would be that the ritual fire and ritual soma
shine for the generous and stingy alike. However, the supplied obj. may not be nec.,
and the sense would be something like “for the unrousing / unstirring one.”

In d I borrow hitdh from 3d (see also dhdyi in 8c), producing “was
(set/placed) in truth,” but the pada can certainly be interpr. simply with the pf. d@sa
“was in truth.” I take “your name” (ndma te) to refer to both Agni and Soma.

V.44.3: Some of the challenges of this vs can be approached by noting the series of
phonetic plays it contains: sacate sdc ca dhditu ca | dhdtu ca, dristagatuh | sd héta
sahobhdrih | sahobhdrih ... barhir.

Let us begin with the first. The curious double ca phrase sdc ca dhdtu ca is
difficult to render on its own. On the surface it appears to form part of a conjoined
NP with the subj. havih ‘oblation’, but its ill-assorted nature comes out in tr. like
Ge’s “die Opferspende und das Seiende und das Element (?).” Moreover, though
dhdtu- does not otherwise occur uncompounded in the RV, after the RV it is masc.,
while this form must be neut, which would be anomalous if it is a noun here. Ge
suggests (n. 3a) emending to the bahuvrihi saptddhatu ‘having 7 parts’ (RV 3x),
though this is not reflected in his tr. As a bv the neut. gender would be proper, as a
modifier of havis-. Re suggests rather that sdc ca dhdtu “resolves” an old cmpd.
*sad-dhditu, tr. “‘et (sa) foundation est réelle.” I am in accord with his rendering but
analyze the underlying form differently: I take sdc ca as a play on MIA sacca-, the
Middle Indic product of satyd-. (That Middle Indic phonological developments are
already to be found even in the RV family books needs no further demonstration.)
The whole sequence gestures towards a bahuvrthi *sacca-dhatu-, whose neut. gender
would be appropriate. Note that very similar satyd-dharman- (RV 5x) is found at
V.51.2 [in this VD seq] and V.63.1, the only attestations in the family books. The
putative first member sacca here is then provided with an alternative Sanskritic
analysis, sdc [i.e., sat] ca -- I’'m not suggesting an emendation here, but a word play.
The second ca connects the underlying bahuvrihi to the noun it modifies, havih,
hence an underlying sequence havih ... *saccd-dhatu ca. 1 further suggest that this
word play is actualized in a different word in the first word of the pada, dtyam, which
rhymes with satyd- (save for accent).

As just noted, pada b participates in a number of phonetic plays: -gatuh
echoes dhdtu in pada; sd ho(ta) anticipates immediately following saho(bhdrih), and
-bhdrih is a scrambling of barhir in the next pada. This last is particularly worth
noting because -bhdri- is a Vedic hapax (Whitney, Rts., lists it as RV.C., and its only
RV occurrence is here) of somewhat unusual formation (see AiG I1.2.295). It is
clearly a contextually inspired nonce here and should be given no weight in
considering i-stem morphology.

The last lexical problem in the vs. is visriha in d, otherwise found only in
VI.7.6. Gr glosses ‘Strom’ and connects it with v sru ‘flow’, which is phonologically
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impossible (where would the -4 come from?). Ge tr. ‘Arm’, which is just a
contextually inspired rendering, as far as I can see. Re tr. ‘flamme’ (fld. by Kellens,
Noms rac. 82-83), though ad VI.7.6 (EVP XIII.127-28) he floats (only to reject) the
possibility that it is a variant of viridh- (‘sprout, shoot, growth’) on the basis of the
similarity between VI.7.6 and I1.35.8, which contains a form of viriidh-. This
suggestion fits with Say.’s gloss osadhi- ‘plant’ (for this passage; in V1.7.6 Say.
glosses the pl. visruhah as nadyas ca gangadyah “rivers, Ganga, etc.”). The word has
received the most attention from Scar, first in his Root noun book (464—65) and then
in the n. to V.44.3 in WG (in which Scar is responsible for Mandala V). In the
former Scar pronounces visrith- “ganz unklar,” echoed by the somewhat less
pessimistic “unklar” in WG, where he tr. “Reisig und Zweigen” and suggests it’s
derived from *vi-sr-u- ‘sich weit erstreckend’, contaminated with -ridh-, -rith-, with
the result reminiscent of viridh-. I also believe that the word is in the semantic realm
of plant growth and that it should be connected with v ru(d)h ‘grow’; this is esp. clear
in VI.7.6, which contains a verbal form of that root: vayd iva ruruhuh saptd visrithah.
However, I do not think that v sru or ¥ sr needs to be brought in, at least directly.
Instead I attribute the extraneous -s- to a sort of analogical backformation involving
the preverbs vi, ni, and nis, starting from the form viridh- cited above. Although the
lengthening of the preverb vi in that form results from the initial laryngeal of the
etymon of v rudh (see EWA s.v. RODH), it appears synchronically to result from the
sandhi form of a byform *vis before r-, just as there is a nis beside ni (with different
meanings in that case of course). In particular note the form nirohd- in a TS mantra
repeated 3x (I11.5.2.5, 1V.4.1.3, V.3.6.3 saniroho ’si niroho ’si), which could be
derived either from ni+vV ruh (cf. Keith’s tr. ‘descender’) with the same lengthening
as in viridh- or from nis+ruh (so Visva Bandhu). I therefore explain our visriith- as a
learned (and/or playful) but false “restoration” of the putative *vis- underlying
virii(d)h-. It is here that ¥ sru may have played a part, by facilitating a false
segmentation of vis-rith- into vi-srith- (on the basis of the phonological similarity of
the roots) and thus blocking the application of morpheme-boundary sandhi between
*-s and r-. I tr. ‘outgrowth’. On a separate but related note, I do not think we need to
emend the form to gen. pl. *visritham, an idea that goes back to Say., tempted Old
inter alia, and is accepted by Scar in WG.

Having dealt with the details of this vs. piecemeal, we should now consider
whether it too can be applied to both Agni and Soma, and the answer is yes. dtya- is
regularly used of both in passages too numerous to cite. Though Hotar is an esp.
characteristic role of Agni’s, Soma is also compared to a Hotar sometimes (IX.92.2,
6, etc.). Both are called both visan- and sisu-. We have already noted their
positioning on the barhis ad 1b. Both are called yiivan-. The ‘outgrowth’ can be the
flames of Agni and the traces of the spreading of the soma juice on the filter, often
depicted on IX. However, it does seem that Soma is never qualified as djara-
‘unaging’ -- a minor lack. The vs. situates both substances on the ritual ground at the
moment of the offering.
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V.44.4: My interpr. of both the syntax and the referents of this vs. generally differs
from those of others. I will not undertake a detailed disc. of these differences.
However, I will note that Ge (n. 4) suggests that both Agni and Soma may be the
topic of the vs., in agreement with my general thesis.

In my opinion, a new element enters the ritual scene here, namely ritual
speech, referred to by the unidentified eté of pada a. Given the masc. pl. pronoun, the
exact referent must be masc. -- perhaps stomah ‘praises’ (cf. nearby V.42.15 esd
stomah ..., 16 praisd stomah in the same All God cycle, reminscent of our prd va eté
...). These praises are conceived of as horses, which are easy to yoke (a: suyiijah)
and directed by easily controlled reins (c: suydntubhih ... abhisubhih). As Ge points
out (n. 4c with reff.), the reins of priests are their speeches, an association that makes
the identification of ‘praises’ as the subject of pada a all the more likely. The 2™ ps.
enclitic vah refers in my view to the priests who are launching/driving the praise-
horses. The prd ... ydman “forth on the course/journey” invites a verb of motion to
be supplied, perhaps a form of ¥ sr, suggested by prasdrsranah beginning the 2™
hemistich of the previous vs. (3c).

The other question confronting us in pada a is the identity of the datival inf.
istdye, which is of course multiply ambiguous: it could belong to V'is ‘seek, desire’,
V'is ‘send’, or ¥ yaj ‘sacrifice’ (on this issue, see Old, ZDMG 62: 473-78 = K1Sch
282-87). With Old, I take it to the first, but I also think it takes an acc. goal/obj., and
that that acc. is the fem. acc. phrase in b, nicih ... yamya rtavidhah. Old also takes
this phrase as acc., though he supplies a different verb to govern it; the other interpr.
take the phrase as nom. and the subject of an independent nominal clause. With Ge (n.
4b) I take the downward-facing twinned sisters to be both the streams of ghee offered
into the ritual fire and the streams of water with which soma is rinsed (the milk
streams with which soma is mixed could also be in play). The praises’ seeking of
these streams expresses the union of verbal and physical activity in the sacrifice, with
the hymns accompanying the pouring of the liquid into/onto the ritual substance. The
dat. prn. amismai 1 take as the goal of this pouring: the fire and the soma
respectively. The use of the comparatively rare distal deictic asaii is noteworthy,
since this stem generally refers to the upward or heavenly world or items located
there, esp. the sun (for the sun, cf., e.g., 1.105.3, 191.9, VIII.12.30). Yet here the
streams are going ‘downward’ towards it. This paradox can be resolved by recalling
the phrase in 2a vparasya ... svah “the sun of the lower realm,” which made
reference to well-known conceptions of Agni and of Soma. Agni is frequently
considered the earthly counterpart of the heavenly sun, since both blaze brightly and
they also make their appearance at the same time (dawn) of the ritual day. Soma,
likewise, is often compared to or identified with the sun because of its bright gleam,
and there are both a heavenly Soma and his earthly counterpart depicted in the IXth
Mandala. Here, in my opinion, amiismai makes implicit reference to the heavenly
Sun [=Fire] and heavenly Soma, while depicting the ritual activity centered on their
earthly embodiments, thus erasing the distance between heaven and earth and the
distinction between the entities found therein.
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Pada d, which I take as a separate clause, brings its own set of problems, not
least with the always enigmatic word krivi- (on which see also comm. ad 1.30.1).
First, however, note the phonological echo of b amiismai / d musayati, though this
does not help with the interpr. As for krivi-, I take it here as a conflation of two
putative stems. On the one hand, at least once (1.30.1) krivi- seems to refer to a race
horse (there compared with Indra). Since the intertwined Agni/Soma figure in this
hymn was just referred to as a steed (dtya-) in 3a, krivi- here seems to be picking up
that joint referent. Ge [n. 4d] makes the same identification of dtya- with krivi-, and
he also suggests that the pada expresses the entry of the butter offerings into the fire
and/or the streams of water in the soma. I think he is correct as far as he goes, but I
think there is a third referent, the poet who is responsible for the praises I suggest are
the subject of pada a. In this case krivi- can be seen as a hyper-Sanskritization of
kavi- (as if from *krvi-) with the ri that interchanges with r in words like kfmi-/krimi-
‘worm’ (cf. AiG 1.33 and Nachtr. 19, 21), aided of course by the krivi- already
referring to Agni/Soma. See also disc. ad 9c below.

What does it mean that this krivi- “steals (their) names”? Here Old’s
suggestion is surely correct for the Agni/Soma krivi- (for Old, only Soma): that the
streams (of ghee/water) lose their identities when they merge into Agni/Soma, and
the result is simply called fire/soma. As for the poet whom I consider the third
referent of krivi-, he may “steal their names” by using them in his poetry, or perhaps
by referring to them but not naming them, as he does in this vs. (and throughout the
hymn).

V.44.5: As usual in this hymn, this vs. swarms with difficulties (Re calls it “une suite
de cruces”), but it continues to depict a relation between a singular masc. entity and a
group of feminines. I see this as the thread that leads us through the labyrinth of this
hymn. Note also that, as in vs. 3, there are phonetic figures: ab: samjdrbhuranas
tdrubhih ... susvdruh [ sutegfbham ... cittagarbhasu (with mirror-image su).

The instr. tdrubhih in pada a is a hapax, obviously built to a stem tdru-. Both
Ge and Re both take it as ‘tree’, which is tempting given the following vayakin-
‘twiggy’. But 11.39.3 jarbhurana tdrobhih, with the instr. pl. to the better-attested s-
stem built to v ¢7 ‘endure, etc.’, suggests that fdru- is more likely connected to that
root (see on this point EWA 1.630). However, I confess that my tr. “quivering with
your powers of endurance” conveys little sense. I think the instr. here may do little
more than reinforce the intensive (that is, frequentative) value of the participle: the
subject keeps quivering with continued force (“staying power”).

As usual, I think the subj. of the participle samjdrbhuranah is simultaneously
Agni and Soma. Agni is elsewhere subject of this intensive (e.g., I1.10.5), clearly
with reference to his flickering flames. The semantic connection with Soma is not as
strong, and Soma is nowhere the subject of this verb, but the scintillating, undulating
waves of soma are a common trope in Mandala IX.

Both these substances are aiming towards the vayakin-. The most sensible
interpr. of that word is as an -in-possessive built to an unattested diminutive *vayakd-
‘little branch, twig’ to vayd- ‘branch’, hence ‘twiggy’ (see Scar’s n. in WG, referring
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to his treatment in Rt Noun Cmpds). For Agni this twiggy substance can be
brushwood or kindling; the association with Soma is again less straightforward, but it
can either refer to the twigs of the soma plant itself or, more likely in my opinion,
refer metaphorically to the tufts of wool on the sheep’s fleece filter that catch the
impurities in the pressed soma juice. This suggestion is supported by the cmpd
modifying it, sute-grbh- ‘grasping at the pressing’. If the vayakin- is the fleece filter,
it most definitely ‘grasps’ the solids that accidentally end up in the pressed juice. For
Agni, ‘grasping at the pressing’ is less clear, but the firewood may seem to hold onto
the fire burning in it, and the ritual fire burns during the soma pressing.

The rest of the first hemistich consists of cittdgarbhasu susvdruh. The
standard interpr. all analyze the latter word as containing svdru- ‘(sacrificial) post’
(though note that Gr does not provide a gloss for it). Although this analysis works
formally, it does not fit easily into the vs. semantically. I am inclined instead to take
it as containing a form of Y svar ‘sound’; cf. svard- (2x, unfortunately with different
accent), svari-, etc. Ge (n. 5b) in fact suggests an alternate tr. ‘schon tonend’
(vaguely following Say.). -svdru- would show the same conversion to a u-stem as the
hapax tdru- in pada a and perhaps follows that word in accent as well. The noise-
making capacities of both Agnia and Soma are well known.

On cittdgarbha- ‘visibly pregnant’ see Ge’s n. 5Sb and the TB passage cited
there. These females would be, in the Agni realm, the pieces of firewood, which are
frequently depicted as having an embryonic Agni inside; for Soma most likely the
waters in which the soma plant is soaked, swelling him as their embryo, or perhaps
the cows whose milk is mixed with him.

I follow Old (ZDMG 62 [=KI1Sch 284 n.1]) in taking dharavakésu as referring
to a particular ritual moment, the litanies or recitations when the streams of the
oblation are offered, but the equational metaphorical interpr. “recitations (like)
streams” found in most tr. is also possible.

The voc. rju-gatha ‘whose song is straight’ is somewhat puzzling. I think it is
best illuminated by 11.26.1 rjiir ic chamsah, a phrase I take as a decomposed
bahuvrihi (see comm. ad loc.) meaning ‘whose laud is straight on target’. I would
now slightly alter the tr. here to ‘whose song is straight on target’ to make the voc. a
little less opaque.

The last pada is surprisingly straightforward, at least for this hymn. The
subject of vdardhasva is once again Agni/Soma, who derive their strength from their
wives (pdtni), the plants/firewood and waters/cows’ milk respectively.

V.44.6: As I pointed out in the publ. intro., the first pada is both a cruel joke --
insisting on the utter transparency of the subject of the hymn -- and a claim on the
poet’s part that his verbal formulations about the subject are in complete conformity
with the underlying reality, however obscure they may at first seem.

My interpr. of the rest of this vs. differs significantly in both syntax and
semantics from the standard ones, which I will not treat in detail. I take pada b as
having an unexpressed masc. sg. obj., with cd further characterizing that obj. The
object is simultaneously Agni and Soma, and it is in this pada that the identification
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of the two is most clearly expressed in the hymn (until the last 2 vss.). The
unidentified subj. ‘they’ -- most likely the poets and/or priests -- put together / unite
the one (of Agni and Soma) with the other, his counterpart or ‘shadow’ (chayd-). As
the two central deified ritual elements, they are mirror images of each other. The
union takes place in the waters (apsii) for several reasons. Both Soma and Agni have
significant presence in the waters -- Soma of course through the ritual use of waters
both to swell the dessicated soma plant and to rinse it, Agni in two mythological
guises, both as Apam Napat and as the runaway ritual fire that hid in the waters.
Moreover, it is also the case that water reflects and was indeed probably the only
reflective material readily at hand in this period, so the uniting of one substance and
its conceptual equivalent as visual reflections of each other would most naturally take
place in water.

The clearest part of pada c is the cmpd. uru-sam ‘winning wideness’, which I
take as a modifier of the unexpressed masc. sg. obj. of b (that is, Agni/Soma). (Since
the 2" member is the rt. noun sd-, the cmpd can be masc.) I take the other
accusatives in cd, mahim, uri jrdyah, and sahah with its modifiers, as objects of an
underlying form of v san'/sa, extracted from uru-sd-. For a similar play between a
root noun cmpd with 1* member obj. and an independent acc. obj., see VIII.1.2 and
comm. thereon. Although this syntactic interpr. may seem over-tricky (to others, not
to me), it saves us from positing an extraneous creation myth as Ge and Re do. In my
interpr. the various objects won are well within the powers of Agni and Soma to
deliver to us. Note that Agni is once called urujrdyas- (V.8.6, in this mandala) and
both Agni (II1.5.8, V.24.3 [this mand.], X.176.4, etc.) and Soma (1.91.15) can be subj.
of the verb urusyd- ‘make wideness’.

V.44.7: Again my interpr. differs markedly from those of others. Again I think the
unexpressed subj. of the whole vs. is Agni/Soma, not the sun (siryah) with most
others. The nom. siiryah is instead used to characterize both, since both Agni and
Soma can be identified with the sun; that is, each is (equivalent to) the sun in his own
way. Cf. “the sun of the lower realm” in 2a with reference to phenomena related to
both Agni and Soma.

In pada a I take the two adj. dgruh ‘unmarried’ and jdanivan ‘possessing
wife/wives’ as expressing two stages in the development of Agni/Soma, rather than
as paradoxically simultaneous with Ge and Re (WG interpr. resembles mine). The
position of vai supports an interpr. with two clauses. In the first stage Agni/Soma
pursues females/wives; cf. VI1.96.4 janiydnto nv dgravah “bachelors in search of
wives.” Again we have unidentified (and here unexpressed) plural females -- in
Agni’s case | surmise they are the plants that supply firewood and/or the streams of
ghee poured in the fire; in Soma’s the cows, with whose milk he is mixed, or even
the waters that swell him. Once Agni and Soma have “married” these females and
are janivan ‘possessed of wives’, each can use the extra power acquired from these
females to best his rivals. In this second clause I supply a second verb, perhaps a
form of v 17, because v'vi does not otherwise occur with dti, whereas tuturyama-+dti is
found in the next hymn (V.45.11).
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In cd I take the verb vanavat in two senses, negative and positive, both well
represented for this stem. With the obj. ghramsdm ‘heat’, the verb has the sense ‘win’
= ‘vanquish’, as in nearby V.29.9 dvanor ha siisnam “you combatted / vanquished
Susna”; with the obj. sdrma ‘shelter’, ‘win’ = ‘gain’. I take rdksantam as a qualifier
of sdrma (more or less; see below), with the participle itself taking the obj. gdyam
(“shelter ... protecting our patrimony”). In taking gdyam as obj. of rdksantam I am
flg. Old, who cites as parallel 1.74.2 draksad dasiise gdyam, which seems pretty
conclusive to me. There are also two passages (V1.71.3/X.66.3) in which gdyam is
the object of the semantically parallel verb pdri ¥ pa ‘protect all round’ (e.g.,

X.66.3 ... pdri pahi no gayam); note pdri immed. flg. rdksantam here. By contrast,
Ge, Re, WG all take gdyam as an immed. object of vanavat, modified by rdksantam,
which itself governs ghramsdm (cf., e.g., Re “Qu’il nous assure une demeure
protégeant de toutes parts de (son) ardeur ...”). This interpr. not only ignores the

Y raks + gdyam parallel, but also requires a significant attenuation of the meaning of
Y van (see Re’s n. on the pada), and I also don’t know of parallel uses of v raks
meaning ‘guard against / from’. Against this we must balance one clear defect in my
interpr., that Sdrman- is neut. and the part. rdksantam is masc. To account for the
gender discrepancy I would suggest that the immediate referent of rdaksantam is not
sdrma, but a different, underlying, masc. noun to which sdrma is an appositive --
perhaps ksdyam ‘peaceful dwelling’, as in 1.133.7 vandti ... ksdyam. Or it might be
enough to invoke the distance between rdksantam and Sdrma in the hemistich, which
might account for the gender mismatch. (I prefer the former, grammatically
blameless, possibility. In this case the tr. might be slightly changed to “will win
(peaceful dwelling) as shelter for us, protecting (our) patrimony on all sides.”)

V.44 8: Old’s stark statement about this vs., “Ich wage keine Erkldrung,” is
somewhat lowering to the spirit. Nonetheless, I think some sense can be wrung from
it. As I said in the publ. intro., I think a new figure enters the scene at this, the
midpoint of the hymn -- namely the poet, learning and perfecting his craft -- and in
my opinion he is the subject of the vs., though Agni and Soma are still very much
present.

By my interpr. the unnamed would-be poet “pursues/proceeds
towards/practices” (carati) “the older (/superior) sonority of the seers” (jydyamsam
... rsisvardam), that is, he imitates and aspires to the sound of the legendary poet-seers
who preceded him. He does so by means of asyd yatiinasya ketiina “by the beacon of
this yatiina.” Unfortunately yatiina- is a hapax, and there is no agreement on its
meaning or etym. (see, e.g., EWA s.v.). However, we can approach the sense of this
phrase from several angles. The most promising of these, in my opinion, is the
recognition that the phrase yajridsya ketii- “beacon of the sacrifice” is a very common
expression in the RV (1.96.16, 1.113.19, etc. etc., incl. in this mandala V.11.1).
Moreover, both Agni and Soma are identified as yajiidsya ketii-; Agni: the three
passages just cited, plus 1.1127.6, II1.11.3, etc.; Soma: IX.86.7. I take yatiina- as a
nonce substitute for yajid-, with vaguely similar phonology, built to v yat ‘arrange’.
(This is the root affiliation suggested by most [cf., e.g., AiG I1.2.485].) Unfortunately
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this root does not seem to be generally used in ritual context, but a generalized
abstract ‘arrangement’ can stand in for the more specific ‘sacrifice’. This hapax
yatiina- echoes immed. following instr. ketiina (though obviously the morphology is
different) and also reminds us of the two unexpected -u-stems in 5: tdru- and -svdru-.
Putting all this together, I would claim that the poet is pursuing the model of the
previous poets by means of the beacon of the sacrifice (/‘arrangement’), and that this
beacon is actually the usual amalgam of Agni and Soma, who, as we just saw, can be
so called. In other words, the shimmering leaders of the sacrifice, the two ritual
substances fire and soma, provide the (en)light(enment) as the poet follows the
progress of the sacrifice as it leads him to his poetic goal.

Unlike most interpr. I take the loc. rel. cl. ending b (ydsu ndma te) as parallel
to the one beginning c (yddismin dhdyi), also with a loc. expression. Both remind us
of 2d ... rtd asa ndma te; besides the identical final ndma te, note the echo between
ydsu and asa. The fem. loc. ydsu refers to the now familiar mix of fem. plurals --
waters, cows [=milk], streams of ghee -- with the possible addition of fem. words for
mental and verbal products: insights, hymns, etc. In any case the poet finds the
Jjydayamsam ... rsisvardm he is looking for at the place where the names of Agni and
Soma have been set -- that is, at the heart of the sacrifice. I take the referent of tim to
be rsisvdra- of b. To find it he needs not only the beacon provided by Agni/Soma but
also his own industry (apasya-).

The final pada reiterates that the poet must rely on himself: he must make the
journey to poetic mastery by himself, and if he does, he will get it (that is, the poetry)
right. The phrasal verb dram karat of course reminds us of alamkara, the later
technical term for poetic ornament. Cf. already in the RV VIIL.29.3 kd te asty
dramkrtih sitktaih for a connection between hymns and proper preparation. (Contrary
to the standard tr., I do not think that yd u svaydm vdhate has anything to do with
marriage and bringing the bride home.)

V.44.9: In my interpr., the first half of this vs. depicts the offering of ritual oblations,
while the second one connects the poet, whom we first met in the previous vs., with
this ritual activity.

The fem. phrase asam ... agrimd “the foremost (fem.) of these (fem.)” must
refer yet again to the females we’ve met before: waters, cows, streams of ghee, as
was just noted above. In pada a the first such female goes down into the ocean
(samudrdm); this could be the ocean of soma as often or the undulating flames of the
ritual fire (see 1.71.7 where the offerings entering the fire are compared to streams
entering a samudrd-). In pada b the word sdvana- ‘pressing’ limits the reference to
soma, but throughout the hymn we have seen phraseology that is more appropriate to
one of the gods than to the other (generally, in fact, in favor of Agni). That b is a
clear soma pada does not, in my opinion, invalidate the general interpr. of the hymn
as applicable simultaneously to the two gods. It is also worth noting in passing that
sdavana-, which occurs approx. 100x in the RV, is found only once in the IXth
Mandala.
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Why it is necessary to state that the pressing is not harmed when the female
enters it is not clear. Perhaps it is meant as understatement: it is not only not harmed,
but is positively benefitted. Or perhaps there is a whiff of the fear of contamination
caused by females.

Pada c brings us another impenetrable hapax, kravand-. The first thing to
notice, perhaps, is that it rhymes with sdvana- (though it does not match it in accent).
As with the hapax yatiina- in 8a beside ketiina, one of the contributors to the
formation of the hapax may be phonological echo. There is, as usual, no consensus
on the etym. or sense of the word; Ge and Re (inter alia) take it as a PN -- a
convenient strategy, but in a hymn that contains no other PNs (at least in my opinion)
an unlikely solution. WG take it as ‘Opferschlédchter’, related to kravis-, a suggestion
mentioned but not endorsed by Old (see also EWA s.v.). My own tentative
suggestion has no better support. I consider it, like krivi- in 4d, to be another
phonologically scrambled encoding of the word kavi-, here perhaps crossed with a
form of ¥ kr, hence my tr. ‘working poet’. (A putative participial -and- might have
been remodeled under pressure from sdvana- in b.) Although I will not attempt a
spirited defense of this despairing attempt, it does have certain points in its favor.
First, if krivi- in 4d and kravand- here are both deformations of kavi-, which itself
appears in 7b, we have a little ring of references to the poet in the midsection of this
hymn. More important, reference to a poet in 9c fits well with the subordinate clause
in 9d. Just at the time when oblation is made and the soma is prepared (9ab), the poet
who is not intimidated (“his heart does not tremble”) finds the poetic expression
(mati-) that connects him to the purified ritual substances soma and fire. (Though
pitd- almost always refers to soma and never to fire directly, other forms derived
from the root ¥ pii, like pavakd-, are standard qualifiers of Agni.) If I am correct that
vs. 8 depicts an apprentice or neophyte poet embarking on his journey to poetic
mastery, then 9cd shows him achieving his first success at a climactic moment in the
sacrifice, which provides inspiration to his undaunted heart.

V.44.10: Ge and Re deal with the difficulties of this vs. by taking all (or almost all)
the genitives as PN, a solution going back to Say.: (Ge) Ksatra, Manasa, Yajata,
Sadhri, and Avatsara, to which Re adds Evavada. (Note that the Anukr. ascribes this
hymn to one Avatsara Kasyapa, but this is, in my opinion, based on a later
misunderstanding of this vs.) Since all of these forms, on the one hand, either are, or
bear a strong resemblance to, real words in the language and, on the other, are not
used as names elsewhere, the Ge/Re PN strategy seems like an evasion of
responsibility. It is to the credit of WG that this makeshift is not resorted to; all these
forms are given full lexical weight. And the WG interpr. of ab is not too distant from
mine, in that they take the subject to be a/the poet, who has some connection to the
citti- of the figures mentioned in the gen. (WG: “Denn er is es [ein Rsi?] durch die
Einsichten dessen ...”), though our treatments of the genitives differ.

My interpr. of the relation between sd and cittibhih calls upon the ‘bond’
(bdandhant) of 9d, where the poet found the thought that binds him to the ritual
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substances soma and fire. I think 10ab elaborates on this notion, by ascribing the
insights to Soma and Agni themselves.

The second set of genitives, evavaddsya yajatdsya sddhreh in pada b, by my
interpr. refer to Agni and Soma simultaneously. Both Agni and Soma are elsewhere
described as yajatd- ‘worthy of the sacrifice’ (Agni, e.g., [.128.8; Soma, e.g.,
[X.86.14). Assuming that the hapax evavadd- has the sense ‘speaking thus’ it
transparently presents, it can apply to both Agni and Soma because both substances
are often said to speak or sound: for Agni cf., e.g., VI.4.4, 13.6; for Soma cf. esp.
IX.113.4, 6. As for sddhreh, the obvious connection with sadhryaric- ‘directed
towards the same goal’ is affirmed by Gr, AiG I1.2.154, EWA s.v sadhrim, etc. It is
the morphology that is puzzling, made more complex by the fact that it should be
trisyllabic with a short penultimate, hence *sddhriyah? (so approx. Gr). (HvN simply
pronounce the pada as having 11 syllables, but since this would be a metrical
irregularity in a Jagati hymn and since there is no independent stem *sddhri- to
which sddhreh would obviously belong, it seems better to perform the metrical
distraction.) I have no answer for the morphology or for the accent, but given the
morphological flexibility in the rest of this hymn, this is not surprising.) The “same
goal” that Agni/Soma are aiming at is the eloquence that the poet is also seeking to
harness.

I take this second set of genitives, referring to Agni/Soma, as dependent on,
not parallel to, the first pair of genitives, ksatrdsya manasdsya. My “mental lordship”
refers to the mastery those two gods have of the poetry and the insights that produce
it. The adj. manasd- is a hapax, but it fits a common pattern of deriving suffix-
accented thematic adjectives to s-stems; cf., e.g., vacasd- ‘eloquent’ to vdcas-
‘speech’ and AiG 11.2.136.

The second hemistich takes advantage of the double meaning of rdna- and its
derivatives (rdna- ‘joy / battle’, ranvd- ‘delightful / battle-lusty’, etc.). I take the
referent of the pl. rdnvabhih to be poems (or perhaps the ‘insights’ citti- of pada a).
As warriors fighting alongside us they allow us to win the prize (sprnavama ...
vdjam), but as poems they are also delightful or joy-bringing. That winning the prize
requires wisdom, not just brute strength, is expressed by vidiisa cid drdhyam “to be
brought to success only by the wise,” a signal that it is insights or their products,
poems, that are being deployed.

It remains to identify “the stealthy one” (avatsard-), assuming as I do that it is
not a PN. As I just noted, not only do Ge and Re (but not WG) take it as a PN, but the
Anukramani ascribes this hymn to Avatsara Kasyapa, who is also purported to be the
Soma hymns IX.53-60, a group of short Gayatri hymns with no obvious connection
to V.44. It seems obvious to connect the word with the lexeme dva ¥ tsar and the root
Y tsar ‘creep’ more generally. The root is poorly attested, and dva v tsar only occurs
once (I.71.5 in the notorious heavenly incest story). Agni is once the subject of ¥ tsar
(I1.145.4), and the occurrence of dva ¥ tsar is found in an Agni hymn (though not with
Agni as subject). Soma is never subject of this verb, but its rarity makes this
unsurprising. Both Agni and Soma can be conceived of as creeping or stealthy
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because of their slow and gradual movements -- Agni as the fire slowly catches in the
kindling, Soma as the juice spreads across the filter.

V.44.11: If it is possible for this hymn to get more obscure, it does so in this vs.
(Note that Old simply gives up in vss. 11-13.) Nonetheless, I think a consistent
interpr. can be constructed and one that fits well with the increasing pace of the
depiction of the ritual in the last few vss. The theme that unifies the vs. is that of
ritual binding and unbinding -- conveyed by the words dditi-, which I take as the
abstract ‘unboundedness’ not the name of the goddess, kaksya- ‘girding’, and visdna-
‘unharnessing’.

The first half of pada a (Syend asam dditih) refers to the pre-ritual situation.
While Soma is still a falcon, swooping about in freedom before the sacrifice begins,
he is/represents freedom also for the classes of females we keep encountering: waters,
cows, hymns. Neither the waters nor the cows (=milk) have taken on their ritual roles,
and the words have not yet been pressed into service as ritual speech. (It’s important
to note that Soma himself is often called a syend- in IX; the bird is not simply the
conveyor of the stolen soma.)

In the second half of pada a (kaksyo mddah) Soma has been transformed into
the mdda-, the exhilarating ritual drink, and that change in turn brings about the
girding of the female entities in question. They are hitched up in their various ritual
roles, and the sacrifice begins. This ritual commencement is both for the benefit of
and involves the active participation of the two gods, Soma and Agni. It is thus that I
interpret the genitives in pada b (visvdvarasya yajatdasya mayinah (note the
recurrence of yajatdsya from 10b), also referring, in my opinion, to Agni/Soma.
(Once again both Ge and Re take all three genitives as PNs; once again WG do not.)

In pada c I take the priests as the subject of arthayanti ‘cause to seek as goal’.
They are now directing the ritual proceedings. The first object of arthayanti is
unexpressed, in my view: it is the female ritual elements, waters, milk, hymns. The
priests send them to their ritual tasks, the waters and the cows’ milk to soma, the
hymns to Soma and Agni. The two gods are here represented by the amredita anydm-
anyam ‘the one, the other; one after the other’. So far in the hymn the two gods have
been fused into one, verbally speaking; here the amredita is an intermediate step
towards separating them, a step that allows for the introduction of a third god, Indra,
in the next vs.

In pada d the priests realize that with the mobilization of all the elements of
the ritual performance -- the soma, the ritual fire, the waters, milk, and hymns -- the
climax of the sacrifice has been reached. The unharnessing of these elements can
take place because all that remains is for the prepared soma to be drunk. This sets the
stage for the premier soma-drinker, Indra, to appear on the scene, which he does in
the next vs. The parallel forms visdnam paripdnam are both best taken as -ana-nouns,
although Gr identifies the first as a root participle. Cf. AiG 11.2.193.

V.44.12: As 1 just said, I think this vs. represents the epiphany of Indra, come to
drink the just-prepared soma. Although, in keeping with the practice of the hymn, he
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is not named, the presence of a new actor in the hymn is strongly signaled by the

verb phrase in pada a: vi dviso vadhit: Indra is almost always the subject of verb
forms to the root ¥ vadh. Although the subject of pada a is also called yajatd-, a word
used in the two preceding vss. (10b, 11b) of Agni/Soma (in my opinion), ‘worthy of
the sacrifice’ is a generic descriptor of gods, is used elsewhere of Indra (e.g.,
I1.14.10), and can be so applied here. And ‘always giving’ (sadaprna, though a hapax,
is a good description of Indra -- or at least as we wish him to be.

In b Ge and Re take the three words bahuvrktdah srutavit taryah as PNs yet
again. I think they are all further qualifications of Indra. The first depicts the physical
actions of the priest, who by the ritual activities performed by their arms (bahii-),
“twist” Indra to the ritual ground. (For the use of ¥ vrj to refer to bringing a god to
one’s ritual, see VIIL.76.1.) There is also a sly echo of the common bahuvrihi vrkzd-
barhis- ‘having twisted ritual grass’, a ritual action that would indeed by performed
by the priests’ arms. Indra is also easily qualified as sruta-vid- ‘finding [/knowing]
what is heard (=praise)’. The third term tdryah, a hapax, is more difficult. It may
simply be a -ya- deriv. to ¥ 17 (see WG “der Uberwinder [?]”), though this isn’t
terribly satisfying morphologically. I tentatively take it as a primary comparative to
Y t7, with the short suffixal form -yas- rather than -iyas- (tdriyas- 1x in nearby
V.41.12); cf. ndvyas- | ndviyas-. In that case it would be an adverbially used neut.
(‘surpassingly’) and the predicate is the vah sdca “(is in) partnership with you.” For
another predicated pada-final ENC + sdca see VII1.92.29 ddha cid indra me sdca
“And so, Indra, (you are) in partnership with me.”

The second hemistich begins with an explicitly marked dual ubhd ... vdra,
separated by a nom. sg. sd. Here we have the triad that has just, in this vs.,
interrupted the fused identification of Agni and Soma. With Indra represented by sd,
the two other gods are for the first time in the hymn separated into a grammatical
pair (though see the forerunner anydm-anyam in 11c), rather than sharing
grammatically singular descriptors applicable to each. (For ubhd ... vdra referring to
animate beings, see X.85.9, where the two are the ASvins -- though in that case vdra-
means ‘wooer’.) Indra “comes in response” (prdty eti) to these two, i.e., to the ritual
fire where offerings will be made to him and to his own ritual drink. The second verb
bhdti ‘is radiant’ is not a typical Indraic verb, but pada d with its reference to the
gand- ‘troop, throng’ easily brings the rhetoric back to Indra and his close ties with
the Maruts, so often identified as a gand-. The lexeme prd v ya, found here in
supraydvan- ‘driving forth easily’, is also particularly associated with the Maruts; cf.
I1.29.15 maritam iva praydh, and verbal instantiations like 1.37.14 prd yata, also
1.165.13, V.53.12, 58.6. I've supplied 'chariots' because rdtha- several times used in a
simile with pra ¥ ya (IV.19.5, VIL.74.6, 1X.69.9).

V.44.13: As indicated in the publ. intro., in this last real vs. of the hymn I think the
poet, who has been learning his trade, is extravagantly celebrated as the figure on
whom the whole sacrifice depends and the representative of various sacrificial
personnel and equipment. By contrast, Ge and Re once again opt for a PN, this time
Sutambhara whom they consider to be the patron of the sacrifice. I take sutambhard-
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as the transparent cmpd it appears to be, conforming to the model of other -bhard-
tatpurusas (cf., with acc. 1 member, pustim-bhard-, vajam-bhard-, etc.) For the
underlying syntagm see VII1.66.7 sutdm bhara, where the subject is a priest or
similar figure (also IX.6.6 sutdm bhdraya). 1 construe the gen. ydjamanasya with the
1* member sutam, though it could also be a gen. of benefit (‘for the sacrificer’) and
loosely construed with the whole cmpd. I do not think it is dependent on sdtpatih,
pace Ge, Re, and WG.

The 2™ pada identifies the poet with the source (the cow’s udder, iidhah) and
distributor (the ladle or scoop, uddiicanah) of all poetic visions (visvasam ... dhiydm),
which are here equated with ghee oblations. (For ud v ajic meaning ‘turn / scoop up’,
see V.83.8, AV X.29.8, etc.; in AB and SB udaficana- is a 'dipping vessel'.) The
conflation of poems with liquid offerings we have already met before in this hymn,
though it is only here that the dhi- is explicitly referred to.

In ¢ the Pp and the standard interpr. take dhenii as the sandhi form of nom. sg.
dheniis before r-. This is of course perfectly possible; however, I take the form as
given, as the dual nom./acc. of the same stem. By this interpr. the poet who was the
subj. of ab remains the subj. here, with the -bhard- of the cmpd in pada a extracted
and converted into a finite injunctive bhdrat. Who are the two milk-cows he bears? It
is of course tempting to identify them as Agni and Soma, the pair that has been
hiding in this hymn all along. And in part I think that is the correct answer: the poet,
whose verbal formulations are the foundation of the sacrifice, thereby supports the
two ritual substances (/gods) that provide the material realization of the sacrifice.
Agni and Soma would be called dhenii because of the benefits they provide through
sacrifice. But dual dhenii is several times used of Heaven and Earth (of the other four
occurrences, at last 111.6.4, IV.23.10), so that the poet through his sacrificial labors
may be supporting the whole cosmos. Moreover, the milk of Heaven and Earth has a
special connection with poetry. Cf. the curious passage 1.22.14 tdyor id ghrtdvat
pdyo, vipra rihanti dhitibhih “The inspired poets lick the ghee-filled milk of this very
pair [=Heaven and Earth; see vs. 13] with their poetic insights,” though the meaning
of this vs. is obscure (see comm. ad loc.).

In any case their milk is brought to perfection (sisriye) in the rest of the pada.
Contra Narten (1987: 281) and Kiimmel (p. 528), who follows her, in the publ. tr. I
take this med. pf. as passive, contrasting with the act. trans. asisrayuh (2x). However,
it is possible that the verb is transitive, as they take it, and the poet remains as subj.:
“he brings/has brought their milk to perfection.” This might be preferable, in that it
emphasizes the poet’s control over the sacrifice and its cosmic resonances.

The final pada of the vs., and thus of the hymn, brings us back, abruptly and
somewhat reductively, to the poet’s training: “pay attention to your teacher; don’t
nod off or go wool-gathering.” The lexemes dnu ¥ brit and ddhi ¥ i belong to
pedagogical vocabulary (for the latter see Apala VIII.91.3 and comm. ad loc.). The
final phrase nd svapdn “not the one who sleeps” provides a transition to the final two
responsive verses with their insistently repested jagara ‘is/stays awake’.
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V.44.14-15: As was just noted, the final nd svapdn of 13d provides a segue into this
two-verse appendix with its 6 occurrences of jagara ‘is/stays awake’. The two vss.
are strictly responsive -- so strictly responsive that the replacement of yo in abc by
agnir produces an awkward set of 12-syllable lines with Tristubh cadence, an
awkwardness surely meant to call attention to their tight twinning. The vs. pair is
structured as a riddle + solution, though, given what we have just waded through, not
a very challenging puzzle. The focus seems to be on Agni, since he is the solution to
the riddle; the balance of the two ritual substances found in the rest of the hymn (if 1
am correct) thus appears to be disturbed. But I do not think that this means that Agni
is the sole subject of the hymn, as Scar suggests in his final comment (in WG).
Rather the final word is found in the last pada of both vss., the direct address of
Soma to Agni (tdm aydm soma aha “to him does this Soma say”): tdvahdm asmi
sakhyé nyokah “I am at home in fellowship with you.” It is the fellowship of Agni
and Soma, intimately joined here and identified by name, though neither of them was
named previously in the hymn, that we are left with and that allows us to revisit the
many obscurities that preceded this statement.

V.45 All Gods

On the structure of the hymn and the grammatical patterning that supports
that structure, see publ. intro. Note that this patterning imposes presential renderings
of the injunctives in the first three vss.

V.45.1: The Pp. interprets vidd as viddh, and this interpr. is followed by Say., Gr, Ge,
Re (EVP XVI1.107), and WG inter alia. It has the merit of providing a verb form for
the opening pada, but the 2™ sg. subjunctive it appears to be does not fit well in
context. | prefer to take it as instr. sg. of the root noun vid- (vidd against the Pp.), as
tentatively suggested by Old and, in different ways, adopted by Liiders (Varuna 325),
Thieme (rev. of Liiders, ZDMG 101 (1951) 417 [=Kl1Sch 652]), Schmidt (B+I 175—
76), and Hoffmann (Inj. 173-74). My interp. follows Hoffmann in particular in
taking pada b as parenthetical, with the singular verb appropriate to pada a postponed
until dpavrta in pada c. I far prefer this solution to allowing the sg. part. visiydn in a
to be construed with the pl. phrase arcino guh in b, with Lii et al. The sg. subj. of a,c
is most likely the sun.

In b arcin- is interpr. either as ‘having chant, singing’ (by most) or ‘having
rays, bright’. Again with Hoffmann, I prefer the latter. Hoffmann (174 n. 125)
suggests supplying ketii- ‘beam’, regularly associated with the dawns, and this seems
contextually appropriate.

Pada c contains another -in-stem, this time a hapax, vrajin- ‘possessing
enclosures’, in the fem. acc. pl.. Gr, Ge, Hoffmann, and WG take the referent to be
‘cows’, but the usual obj. of dpa v vr is the cow-enclosure (often the base of vrajin-,
namely vrajd-) or the doors thereto, and ‘door’ is also fem. This noun, dirah, is
found in the next pada as the obj. of the nearly identical lexeme vi ... avah. In taking
‘doors’ as obj. also of dpavrta I am in agreement with Lii, Thieme, and Schmidt.
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With Hoffmann and against the Pp. I take dpavrta as an injunc. dpa + vrta.
The verb of d, vi ... avah, is undeniably augmented, however; I take it as a summary
comment on the description found in the rest of the vs. See Hoffmann’s disc. 174-75.

V.45.2: On dmati- see comm. ad 1.73.2.

The problematic pada is c. The rivers who are its subject are not, in my
opinion, either real-world rivers (so, it seems, Ge) or the heavenly streams so
beloved of Lii. Rather, to fit the context, they must be, metaphorically, the
outpourings of light at dawn, which are so intense that they threaten to destabilize the
world with their floods -- a threat countered by the solidity of Heaven described in
pada d. The two bahuvrihis in ¢, dhdnv-arnasah ... khddo-arnah, have been much
discussed. Noteworthy first is the fact that they have (almost) the same final member:
if both cmpds are nom. pl. the 2" members are -arnas- and -arna- respectively.
Thieme rejects the variation in stem, taking both as containing -arnas-, which
requires the 2™ form to be nom. singular. In his interpr. the many rivers described by
dhdnvarnasah have joined into one, modified by singular khddoarnah. It is a clever
solution, but rather over-clever and in fact unnecessary. Both drnas- and drna- exist
independently, and the plural built to a cmpd. with drnas- as final member (that is, -
arnasah) would not fit a Tristubh cadence, while one built to the parallel stem -arna-
does nicely, as if truncated from a Jagati cadence with -arnasah (see such a cadence
in 1.182.7).

What then do the cmpds mean? Again, a variety of interpr. have been
suggested. | take dhdnv-arnas- as an equational bv., ‘whose floods are dhdnu-> A
dhdnu- appears to be a high flat plain or steppe; two of its five occurrences in the RV
are characterized as brhati- ‘lofty’. In our context I think it refers to what we often
call a “wall of water,” a mass of oncoming water far above flood stage, perhaps
already flooding over the banks and across the adjacent land. As for khddo-arnah, it
should mean something like ‘whose floods are a biting/devouring’; in this case, I
think Ge (flg. Say.) is correct that the rivers are devouring their banks, eating away at
the solid ground. The sturdy pillar of heaven in d provides a bulwark against this
featureless undulating torrent of light.

V.45.3: This vs. describes dawn as happening in response to and as a result of the
hymn recited at this very moment (hence asmai) at the dawn sacrifice. The two
heavy dative phrases, polarized at both ends of the first hemistich, asmd ukthdya and
Jantise pirvydya, have different functions in the clause. The gaping mountain is an
allusion to the opening of the Vala cave, metaphorically applied to the advent of
dawn from the night darkness.

In the second hemistich, in ¢ “heaven achieves success” must, in my view,
allude to the successful emergence of dawn’s light from the heavenly realm. This is
contrasted with d, where an unnamed plural subject is desiring to win the earth
(avivasantah ... bhiima) -- in my opinion, this refers to the fact that features on the
earth come only slowly to visual definition at dawn, even as the light comes
streaming out of the sky. The unknown subjects are probably the poets responsible
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for “this hymn here” (asmd ukthdya) in pada a; they must continue their verbal
efforts, “exhaust themselves” (dasayanta), in order to bring the earth into focus.
Supplying ‘poets’ as subj. generally follows Hoffmann, who thinks esp. of the
Angirases (174 n. 126), contra Ge, who takes bhiima as subj. (sim. Lii). On
dasayanta, see my -dya-Formations, p. 59. Some take the verb rather to v dams
‘work wonders’; see esp. Thieme (loc. cit., n. 7), fld. by Schmidt, WG. This cannot
be excluded, but I find the ‘exhaust’ meaning more poetic compelling.

V.45.4: The vah in Wackernagel’s position can be construed in a number of different
ways. I take it as the poet’s address to his colleagues to praise and importune the two
gods. Since the next two vss. (5-6) consist of 1* pl. exhortations to proceed with the
sacrifice and achieve effective ritual poetry, my interpr. fits the larger context well.
Ge also seems to assume the referents are human, but are rather the potential
beneficiaries of the poet’s own plea to the gods (sim. WG). By contrast Schmidt (and
less clearly Lii) take it as direct address to the gods; Schmidt “... wollen wir jetzt
euch, Indra und Agni, zur Hilfe rufen.” Given the number discrepancy between pl.
vah and the dual dvandva indra ... agni, this seems unlikely. Note also that the non-
initial accent on agni precludes a voc. interpr. of the dvandva, though that alone
would not prevent vah from referring to them.

I do not understand the intrusion of the Maruts here. They are not gods of the
dawn sacrifice, nor are they associated with the Vala myth or with the Angirases.
Perhaps their prominence elsewhere in the Vth Mandala (esp. V.52-61) is
responsible for their brief appearance here, prompted by the mention of Indra. They
are presumably not only the objects of ydjanti but also of avivasantah: “winning”
them would involve persuading them to come to our sacrifice.

V.45.5-6: As noted in the publ. intro., these two vss. form an omphalos and are
structurally parallel, with the poet addressing his priest-poet colleagues with
hortatory subjunctives. The immediacy of the vss. and the sacrificial context of the
hymn make this a more likely scenario than Say.’s suggestion that the Angirases are
speaking these vss. For strenuous arguments against Say.’s interpr., see Lii p. 327.

V.45.5: As suggested already by Ge (n. 5b) and, independently, Thieme (ZDMG 95
[1941] 82—83 [=KISch. 7-8]) and accepted by all subsequent tr., a better reading is
obtained by segmenting duchiinam inavama, against Pp. duchiina minavama. This
requires no emendation to the Sambhita text.

V.45.6: Unlike the first hortatory vs., this second one is not entirely tied to the here-
and-now; rather it provides three separate historical/mythological models for the
effective poetic vision (dhi-) that we are aiming to create now (pada a). The first
model (b) appears to be a variant of the Vala myth so prominent in the rest of the
hymn, but those in ¢ and d are obscure.

In b the first question is the grammatical identity of yd. It is generally taken as
nom. sg. fem., but Old suggests that it might alternatively be a (short) instr. sg. fem.
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In the former case the referent of yd would be the dhi- of pada a, which would be the
subj. of rnuta and identified with the “mother of the cow” (matd ... goh); in the latter
it would be parallel to the two instr. sg. fem. ydya opening ¢ and d. I favor the second
interpr.; although the former is not impossible, I find the syntactic parallelism a
stronger argument, and yd could owe its abbreviated form to being displaced from
initial position by the preverb dpa. If the instr. interpr. is correct, this leaves the subj.
of rnuta and referent of “mother of the cow” open. Old and Ge both consider it to be
Usas. Again, this is not impossible, but I think it may be Sarama, whose finding of
the cows is treated in vss. 7-8 -- though Dawn as “mother of cows” (gdvam mata) is
found in vs. 2 and is also a strong candidate.

Ge remarks apopos of pada ¢ “sonst unbekannte Sage” (see also Lii, p. 329),
and it is likely that we will not get further than that. Ad VII.99.4 Old tentatively
suggests that the name of a Dasa, vrsasiprd, that occurs in that passage might have
something to do with our visisiprd-, but even if so (and it’s certainly possible), this is
a deadend, since all we know of VrsaSipra is that he’s a Dasa and killed by Indra and
Visnu. Like the Maruts in 4d, the fleeting intrusion of Manu here is unexpected and
unexplained.

Even more so the “wandering merchant” (vanig vankiih) of d. On varnkii- see
comm. ad [.51.11 and, esp., 1.114.4. Although the standard rendering is ‘flying’ (see,
e.g., Ge, Schmidt), its derivation from v vaiic ‘move crookedly, meander’ makes
‘meandering, wandering’ more likely. In 1.114.4 it modifies kavi-. I suggest there
that it refers to an itinerant poet, and merchants are at least as likely as poets to be
itinerant, following a meandering course as they peddle their goods. But who this
particular merchant is meant to be and how and why he needs a dhi- to attain his
piirisa- remain unclear. If I had Dumézilian tendencies, I might suggest a
trifunctional interpr.: pada b = 1* function, ¢ = 2™ function, and d = 3™ function (at
least the latter two might work -- 1*-function b is a bit of a stretch). But even if this
interpr. were persuasive, it doesn’t explain what the material is doing in this hymn at
this point.

V.45.7-8: Here the mythic model of the dawn accompanying the dawn ritual, the
opening of the Vala cave through the verbal efforts of the Angirases, is spelled out.

V.45.7: Note that 3 of the 4 verbs are augmented (dniinot, drcan, avindat), the 4™ a
preterital pf. (cakara).

V.45.8: The subordinator ydd comes quite late (2" position pada b) in the
subordinate clause presumably occupying the first hemistich, and it is preceded not
only by the subj. (visve) but by a heavy temporal loc. expression (asyd vyisi
mdhinayah) -- in violation of standard RVic subordinator placement. This anomaly
may have led WG to take pada a as a nominal main clause: “Sie alle (waren) ...
(zugegen).” I am sympathetic, but think the clause division is unnecessarily radical.
It is possible that b is a conversion into a subordinate clause of IV.3.11b sdm
dngiraso navanta gobhih with pada a acting as a preposed afterthought.
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The 2™ hemistich brings another syntactic problem: in c the Pp. interprets iitsa
(before a vowel) as nom. -ah, a grammatical ident. that in turn requires that c be an
independent clause. The Pp. reading is defended by Old and fld. by many, incl. Ge,
Hoffmann (Injunk. 165), WG. With Lii (385 n. 2; fld. by Schmidt p. 177, Janert p.
10) I prefer the loc. itse, parallel to paramé sadhdsthe, and defining the place where
Sarama found the cows in d.

V.45.9: The first hemistich is metrically problematic. HvN put the pada break after
saptdsvah and distract siiryo, yatu, and saptdsvah; their 2™ pada, beginning ksétram,
has a caesura after 3 (though see their n.). It is also possible to take ksétram as the
last word of pada a (see Schmidt’s layout, p. 178) and to restrict the distraction to a
single word, either siryah or saptdsvah, though this produces a bad cadence. In that
case I would suggest that the 2™ pada orig. began *ydd ydd; reading *ydd ydd asya
produces an opening of 4 and, with post-caesura urviyd dirgayathé, makes a fine
Tristubh. The 2™ (or 1*) ydd would be the neut. sg. N/A participle to v'i.

Even if this possible emendation is not accepted, it is still possible to take ydd
as the neut. participle, not the subordinator: this interpr. is represented in my tr. by
“stretching” and by the lack of a relative cl. With double ydd the tr. would read “to
the tract of land which is stretching widely at (the end of) his long course.”

The 2™ hemistich contains a pres. injunctive, patayat, and a pf. [/redupl. pres.]
subjunctive didayat. In the publ. tr. they are both rendered as imperatives, matching
the pattern set by yatu in pada a. I now think that this interpr. lacks refinement and
should be altered. The vs. in general concerns the coincidence between the sunrise
and the ritual activities of the dawn sacrifice. We hope for the sunrise (hence the
impv.), which is in fact realized in the next vs. By contrast, the ritual activities in the
2" hemistich are under our (=priests’) control and can therefore simply be described.
Exactly what the referents of the falcon (c) and the young poet (d) are is disputed
(see the various interpr., incl. those that do not consider them ritual referents at all
[notably Lii 329-31]). Starting with d, yiivan- kavi- is frequently an epithet of Agni
and v di is a typical Agni verb, so it seems likely that this is a reference to the
kindling of the fire at the dawn ritual. Although “going among the cows” sounds
more like soma (mixing with milk), the cows here can be the ghee oblations poured
into the fire, which will cause it to flame more brightly. If d refers to Agni, then c is
likely to refer to Soma; certainly the dndhas- ‘stalk’ is Soma vocabulary, and the
falcon is Soma’s vehicle in the Somaraub. What exactly is going on eludes me,
however. As for the tense/mood distinction between patayat and didayat, it may be
that the distinction is illusory: one of them was simply brought into superifical
harmony with the other, so that both end in -ayat, though they should be inj. and subj.
respectively. Or it may be that the injunc. is followed by a subj. to indicate that the
2" action follows the first (“the falcon flies to the stalk; the young poet will shine

o).

V.45.10: The structure of this vs. matches that of the last one: the first half describes
a cosmic event outside of human control; the second ascribes control to the ritualists.
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What is striking is that the same event is treated in both halves: the rising of the sun.
In ab the Sun has agency; he yoked his own horses and mounted the sky. But in c it is
the priest-poets (“the wise” dhirah) who guide him, through the waters that stand still
for this progress, “giving heed” (asrnvantih) presumably to the poets’ words. (I owe
the germ of this interpr. to Dieter Gunkel [p.c.].)

V.45.11: Most interpr. construe apsu with dadhise and tr. the latter as ‘you have
placed’, hence “you have placed your dhi in the waters.” But med. forms of v dha
generally mean ‘acquire, assume’, and furthermore the standard interpr. is either
nonsensical or requires a substantial backstory -- such as Old’s “[ein] Zauber fiir
Wiedererscheinen der Sonne nach langen Regengiissen.” I follow Ge in taking apsi
with svarsdm “das ... die Sonne im Wasser gewinnt”; the sun was manifestly in the
water(s) in the immediately preceding vs. -- however metaphorically we wish to
interpret those waters (I would take them as the floods of dawn light we encountered
in vs. 2). Thus “winning the sun in the waters” is simply an expression for causing
the sun to rise at dawn. For further disc. on the place of this vs. in the hymn, see publ.
intro.

The number discrepancy between 2™ pl. vah and 2™ sg. dadhise is easily
accounted for in the same general manner as the vah in vs. 4 (see comm. thereon):
dadhise is the poet’s self-address to himself, while vah is addressed to his colleagues.
As in vss. 5-6, these two distinct 2™ ps. references are joined in a joint 1* pl. in cd
(syama ... tuturyama).

V.46 All Gods

On my hypothesis concerning the reason for this hymn, viz., support for the
ritual innovation of the Patni, see publ. intro. Save for the final two vss. devoted to
the wives of the gods, there seems no rationale for the deities included or excluded
from the enumerative vss. or for the repetition of some and not others.

V.46.1: As noted in the publ. intro., this preliminary vs., preceding the apparently
unconnected series of enumerative vss. calling on various gods, esp. female divinities
and the wives of the gods, sets up the scenario: in pada a the poet-sacrificer has
yoked himself to the chariot pole (dhiir-) along with his wife, the recently introduced
ritual Patni, an image found elsewhere for the same pairing. Since dhiir- is feminine,
the remaining feminines in this vs. (b td@m ... pratdranim avasyiivam, c: asyah) can
refer both to the chariot pole and to the Patni. In b the feminine obj. is said to be
“furthering (the sacrifice)”; though the default obj. of prd v t¥ is dyus- ‘lifetime’,
yajiidm can also serve as obj.: cf., e.g., [I1.17.2 yajiidm prd tira. (On avasyiivam see
comm. ad vs. 7 below. One might also note that, while ‘seeking help’ makes sense in
context, esp. when read with vs. 7, this word could also be taken as a phonological
scrambling of @yus-.) In c the speaker asserts that he does not wish to revert to the
old ways or be released from the yoked pairing. In other words, he has accepted the
ritual innovation of the Patni.
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Most interpr. take pathdh as gen. sg. with vidvdn. Since that pf. part. is
generally used absolutely (“[as] knowing one™), I take pathdh rather as acc. pl. extent
of space with nésati. For a clear acc. of the path with nésa- see 1.91.1 tvdm rdjistham
dnu nesi pdntham.

V.46.2: Among this group of mainly male divinities we find the Wives (gndh, a word
only used for the Wives of the Gods in the RV) and Sarasvati in the 2" hemistich.
The first pada consists only of vocatives, each accented since there is no
inherently accented word preceding. In b the accent on mdruta (modifying pada-
initial sardhah) is surprising, however, since it follows the verbal lexeme prd yanta
with accent on the preverb, and the following voc. visno lacks accent following utd.
Notice the coincidence of verbal endings for two different person / number /
voice combinations: yanta 2™ pl. act. impv. ¥ yam; jusanta 3™ pl. med. injunc. v jus.

V.46.3: The previous vs. consisted of vocatives in ab and nominatives in cd. Here we
find accusatives, with the governing verb huvé postponed until the beginning of the
2" hemistich. The first four divinities in vss. 2 and 3 are the same, but the four
individual vocc. dgna indra vdaruna mitra of 2a are arranged in 3a in two dual
dvandvas indragni and mitrdvdruna, in opposite order. The Maruts, Visnu, Piisan,
and Bhaga (bhdga-) are also repeated from vs. 2. Otherwise the emphasis is on
divinized natural elements. As for female divinities, we find Aditi immediately after
her offspring Mitra and Varuna, as well as the waters (apdh).

Unfortunately the repetition of bhdga- is obscured in the publ. tr. by its
rendering as “Fortune” in 3d, though both 2d and 6¢ call him Bhaga. “Fortune” in 3
should therefore be changed to “Bhaga.”

V.46.4: In pada a asridhah is clearly pl., though it occurs in dual context (utd ...
visnur utd vdto asridhah). There seem to be 3 possibilities: 1) it also modifies the
gods in pada b, the Treasure-giver (dravinoddh) and Soma; 2) it refers to the gods in
general, as in 1.3.9 visve devdso asridhah; 3) it refers to goddesses or the trio of
goddesses so denominated in 1.13.9 ila sdrasvati mahi tisro devir mayobhiivah [ ...
asridhah (note mayobhiivah like mdyas karat in our pada b). There is no clear way to
choose, and it scarcely seems to matter. I would of course prefer the third possibility,
since it involves a female presence in this vs., but the support for this possibility is
not strong.

The vs. contains the 3™ mention of Visnu and the 2™ of the Aévins; the other
divinities are newly named.

V.46.5: The Maruts recur for the third time (the 2™ time in the corporate entity, the
Marutian troop [mdrutam sdardhah)), as does Pusan, with Brhaspati substituting for
the Brahmanaspati in 3¢c. Varuna and Mitra also make their 3™ appearance, this time
with their regular companion Aryaman, rather than the Aditi of 3a.
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V.46.6: The mountains of 3b reappear here; the waters, their companions in 3b, are
replaced by the rivers (nadyah), also feminine of course. Bhaga also recurs from 2d
and 3d. It seems significant that Aditi is the last divinity named before the “wives”
VSS.

V.46.7: The help for which the wives of the gods are insistently entreated (avantu
nah, pravantu nah) reminds us of the adj. qualifying the chariot pole / Sacrificer’s
Wife in 1b, avasyivam ‘seeking help’ and provides a type of ring.

With Ge and WG, I take rujdye as referring specifically to the propagation of
children, a function appropriate to the wives of the gods, against Re’s insistence that
it refers to the production of inspiration (though in his long n. he admits that there is
“une certaine association entre #j et la notion de procréer”).

V.46.8: This last vs. is in a diff. meter and also shows some metrical irregularities
(see HvN notes). It seems tacked on, to allow an enumeration of the gods’ wives in
question, most of whom (save for Indrani) have a very shadowy existence. It is also
not clear whether asvini and rdt refer to a single individual or two.

The last phrase, yd rtir janinam “which is the regular season for women,” is
somewhat puzzling, made more so by the fact that there is no overt referent in the
main clause for the ydh, since the verb vydntu lacks an object (also in pada a). I
follow Ge (flg. Say.) in taking this as a reference to the patnisamyaja offering (or its
forerunner), and I therefore supply ‘offering’ as obj. for vydntu (havis-, etc., is a
common, though not invariable, obj. to this root). The rel. cl. is then also a pun: it
refers not only to this offering, which is the ritual “time/season” allotted to women,
but probably also to their menstrual periods, since rti- is regularly so used later. For
a similar pun, using the adj. rtviyavati-, see VIII.12.10, 80.7.

V.47 All Gods

V.47.1: As noted in the publ. intro., I take the subj. of this riddling vs. to be manisd
‘poetic inspiration’, but until this word appears (end of pada c), the vs. both invites
an identification of the subject with Dawn and makes that impossible. The nom. sg.
participles prayuiijati and bodhdyantt are characteristic Dawn vocabulary, but Dawn
is also regularly identified as “the daughter of heaven,” which phrase is here in the
genitive: divdh ... duhitith. It is her “great mother” (mahi matd) who is the
grammatical subj.

My interpr. generally follows that of Old. Others (Ge, Re, WG) seek to make
Dawn subj. at least of the first hemistich and are thus forced into awkward
interpretations of the phraseology and into division of the vs. into two clauses.
Assuming (with Old and me) that manisd is the subj. of the whole vs., the point
would seem to be that the inspiration that produces the poetry of the early morning
ritual has the power to beget even Dawn herself -- the usual semi-hubristic boast by
the poets that even the cosmos is regulated by the ritual performance and the poetry
recited there. The phrase “(coming) from the fathers” (by my interpr.; some others
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take pitfbhyah as dative) reflects the transmission of the poetic tradition from older
generations to younger ones. For manisd ‘constantly calling’ (johuvana), see VI1.24.2
Jjohuvati manisd, also adduced by Old.

V.47.2: Again I take the vs. as having one referent, while Ge, Re, and WG split it
into two sentences with two different subjects. In my view, the intent is again to
mislead -- that is, in this riddle hymn, to suggest one referent to the audience and
then spring a different one on them towards the end of the verse, in this case the very
last word pdnthah ‘paths’. These are presumably the paths that connect heaven and
earth and enable the gods to come to the sacrifice and the sacrificial offerings to
make their way to heaven. Although paths are not ordinarily credited with much
agency -- and the descriptions in the first hemistich attribute bustling activity to their
referents -- the lively traffic between heaven and earth can spill over onto the paths
that bear this traffic.

tddapah is most likely adverbial here (so already Gr), though Ge suggests it is
nom. pl. “mit Abfall der Endung,” for which there is no motivation.

The “nave of the immortal one” (amftasya ndbhim) can refer both to the ritual
ground and to the height of heaven, again suggesting the connection between those
places that is established by the paths.

For anantd- see disc. ad vs. 4.

For the formula visvdtah sim pdri and the unusual placement of sim, see my
“Rigvedic visvdtah sim, Or, Why Syntax Needs Poetics” (1998, Fs. Watkins).

V.47.3: In this riddle vs. the referent is not explicitly named, and in fact an initially
bewildering set of incompatible identifications comes pouring out: a bull, the sea, a
bird, a stone. But all of them are possible aspects of the sun, and esp. in the 2™
hemistich the position specified (“in the middle of heaven”) and the actions depicted
point strongly to the sun -- a referent generally agreed upon by interpreters.

The “womb of the age-old father” (piirvasya yonim pitiih) is a gender-bending,
though understated, paradox. It is likely that the sun’s age-old father is Heaven
(Dyaus Pita) -- on the parental relationship of Heaven and Earth to Strya, see esp.
1.160 -- in which case the womb is probably (lower-case) heaven, the place through
which the sun travels. In the next pada he is unambiguously situated there: mddhye
divo nihitah, so at least in this instance one of the side-riddles of the vs. is solved
almost as soon as it is posed.

V.47.4: As often elsewhere in the RV, numerology begets obscurity. Nonetheless, the
most likely referent here is Agni. As Ge points out, the four and the ten in the 1*
hemistich may well refer to the four priests (so already Say.) or the four arms of the
two main priests, the ten, as often, to the fingers. The “bearing” by the four might
refer to the transport of the new Ahavaniya to the east end of the ritual ground; the
ten (fingers) are making offering into the fire (“giving it suck”), to cause it to flare up.
Hence the balanced opposition of rest and motion in ab.
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The threefold cows of pada c¢ are puzzling, but three is of course a number
closely associated with Agni: the three ritual fires, his three births (e.g., X.45.1), the
three pressings, etc. For Agni’s triads, cf. X.45.2 (right after the three births just
referred to) vidmad te agne tredhd traydni “we know your threefold triads” (also
VIIL.39.9 for his three domains). For these threefold cows Say. (see Ge n. 4c; so also
Re) suggests sun’s rays, WG milk-streams, but ‘threefold’ is not a standard
characterization of either set.

Pada d, with divdh ... dntan# “the ends of heaven,” echoes 3d rdjasah ...
dntau# “‘the two ends of the airy realm,” and both contrast with the “endless”
(anantdsah) paths of 2cd. The dual in 3d points to a straight trajectory from one end
to the other, reinforced by the verb vi cakrame ‘he strode’ (though it’s not in the
same clause with the ends): the sun’s journey across the sky from one horizon to the
other. The plural in 4d is more diffuse, as is the verb caranti pdri “they wander/circle
around.” The phrase divo dnta- [pl.] “the ends of heaven” is quite common, but I am
not sure what the plural conveys -- that there are numerous divisions of heaven, each
with its own boundaries? that heaven is effectively end-less (like the anantd- paths of
2) because there are always more ends? In any case the sun’s purposeful trip from
one place to another in vs. 3 seems contrasted with the more comprehensive travels
of the subject of caranti in 4d. Is that subject the threefold cows of 4c? If so, many of
the possible triads suggested above are eliminated. I confess bafflement.

V.47.5: The opening iddm vdpur nivacanam “Here is the wonder, the enigma”
announces this vs. as potentially even more obscure than what precedes. Each of the
three following padas is presented as a paradox, but the contents do not seem
significantly more enigmatic than the rest of the hymn; in fact, the explicit paradoxes
point the way to their solution.

The first -- the rivers move, but the waters stay -- seems unconnected to the
themes of the hymn, simply presenting a wonder of the natural world: no matter how
much the rivers flow, there is always water in them (see Ge n. 5b). The verb cdranti
repeats that of 4d (and see cdrase in 4b), but does not echo its meaning there.

The second hemistich does continue the ritual and cosmic focus of the rest of
the hymn. It treats the surrogate parentage of an unidentified figure. Ge persuasively
suggests that this figure can be both Agni and the sun, with two different mother-
substitutes referred to depending on the original identification of 7m. In Ge’s view,
Surya’s “real” mother is Dawn, but the two other females who bear him are Heaven
and Earth; for Agni, the kindling stick is the mother, but the two other females are
Night and Dawn. In both cases the two have different places of birth, but form a twin
pair. Although I am not overwhelmingly convinced by Ge’s identifications, I do not
have better ones.

V.47.6: This is the last real vs. of the hymn, preceding the meta-reference to the
hymn itself and wishes for its efficacy (vs. 7).

In the first hemistich the subj. of vi tanvate appears to me to be the poets/
ritualists; I am not sure of the identity of asmai, but given its lack of accent, it should
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be someone already present in the discourse -- probably the im of 5¢, which, as was
just discussed, can be either/both Agni or/and Stirya. Pada b continues the
motherhood theme of 5cd. With Re, I consider the mothers here to be an unmarked
simile: the production of ritual poetry by the poets is implicitly compared to the
weaving of baby clothes by mothers.

The “paths of heaven” of vs. 2 return in the phrase divds pathd (6d) “along the
path of heaven” (note the close sandhi). Who the referents are and what is going on
in the 2" hemistich are unclear, made more so by the grammatical multivalence of
the principal actors in the 2" hemistich: visanah can be nom. pl. or, less likely, acc.
pl. (or, even less likely though the solution of most [Ge, Re, WG], gen. sg.: the gen.
sg. is otherwise visnas and, as far as I know, never read trisyllabically); vadhvah can
be nom. pl. (Ge, Re, WG), acc. pl., or gen. sg.; the part. modamanah can be nom. pl.
masc. or fem. or acc. pl. fem. Ge. in his Nachtr. does confront the morphological
problem of visanah, suggesting that it’s an irregular gen. sg., but he also provides an
alternative transl., with visanah as nom. pl., that my own tr. follows. In this interpr.,
acdg. to Ge., the gods are the bulls on their way to unite with their wives, die
“Dichtungen der Sdnger.” Assuming that the referents of vadhvah are the dhiyah of
pada a, the sexual union of these thoughts and the gods for whom they’re composed
seems plausible. The only question is who is going to whom, and the two-way street
of Vedic ritual allows movement in either direction: the hymns going to heaven to
unite with the gods, or the gods coming from heaven to the ritual ground to unite
with the hymns. I have gone for the latter. See disc. of the paths ad vs. 2.

V.48 All Gods

V.48.1: My interpr. follows that of Old in most particulars, but is also informed by
my view that the hymn as a whole is a Dawn hymn (see publ. intro.). I therefore
think that in the 1* hemistich the dative recipient of the poets’ compositions is Agni,
not, per Old, Varuna, nor, per Re, Indra. (Ge and WG do not identify the recipient.)
Although the descriptors in b are not strongly typical of Agni, the “own dear
foundation” (priydya dhdm(a)ne) in a would be appropriate for the establishment of
the offering fire at the beginning of the morning sacrifice.

With Old I take the subject of cd, identified as feminine by nom. mayini, as
Dawn, and I also follow him in considering the hapax amenyd- as dissimilated from
*amemyd-, a thematic nominal deriv. of the intens. to ¥ mi ‘(ex)change’, formed like
vitarturd-, adardird-, as he suggests. Modifying rdjas- ‘(dusky) realm’, it would
express the constantly changing color of the sky at dawn, and is comparable to the
intens. part. in 1.96.5 ndktosdsa varnam amém(i)yane ‘“Night and Dawn, ever
exchanging their color,” as Old also points out. Whatever the etymology of mayd-
(whose possessive deriv. mayini closes the vs.) -- I favor Thieme’s connection with
v mi ‘(ex)change’, which, however, is rejected by Mayrhofer (EWA s.v.) -- the
polarized initial and final words of the hemistich, #amenydsya ... mayini#, provide a
phonological and, if Thieme is correct, an etymological frame for the hemistich.
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And what happens within that frame? In my view the image is that of dawn in
a partly cloudy sky. The conceit is that the rays of Dawn spreading across the cloudy
sky look like streams of water -- water that Dawn has appropriated from the cloud
(“choosing the waters in the dark cloud” abhrd ani apdé vrnand). Since the image
makes sense with the transmitted apdh ‘waters’, I see no reason to follow Old (and
partly WQG) in assuming it stands for *dpah ‘work’. The same phrase “choosing the
waters” is also found in IX.94.1, though in a very different and more congenial
context.

V.48.2: The image in 1cd is repeated with variation in 2ab. The fem. sg. subj. of 1d
has been replaced by the fem. pl., easily interpr. as plural Dawns, as often. The verb
is held constant, though the root aor. atnata substitutes for the pres. vitanoti. The
waters/rays of light the Dawn spread out in 1cd are now characterized as forming a
pattern or tracery across the dusky realm (visvam d rdjah) that also figured in 1cd.
The spreading performed by the Dawns is done “along the same course” (samanyd
vrtdya) by my interpretation -- that is, the same course that the successive Dawns
follow day after day. I do not understand why their pattern of light is “hero-
strengthening” (vird-vaksana-). Perhaps this is simply a reference to the usual trope
that dawn rouses all people to undertake their daily labors.

The adjective may also prepare for the more human-oriented 2™ hemistich, in
which the pious man seems to do battle with time itself, embodied by the ever
advancing dawns. The interpr. of the hemistich is complicated by the shifting senses
of the words dpara- and piirva-. If these have temporal reference here, the sense
would have to be that the man repels later dawns, while lengthening his life with
earlier ones (so in fact both Ge and Re). But this does not accord with Rigvedic
conceptions of time: there is no preventing the dawning of each new day; even a hero
cannot contravene the cosmic laws of time. It would also be somewhat odd to say
that a man lengthens his life with past dawns; this would seem to indicate that he has
no future, unless he can fight off the dawns to come. It therefore seems preferable to
follow Old (also fld by WG), who takes the two adjectives as spatial: dpara- ‘behind,
to the west’, piirva- ‘in front, to the east’. With these values in play, the man sends
each new day behind him -- the dawn facing backwards as she passes from east to
west -- and piles up his future with the dawns in front of him, to come.

This vs. is full of alliteration and sound play, esp. in pada c: a: ta atnata
vaylUnam virdvaksanam / c: 4po dpacir dpara dpejate (noted also by Watkins,
Dragon 109) / d: pra piirvabhis.

V.48.3: As noted in the publ. intro., this vs. is the hardest in the hymn and, as the
middle vs., serves as an omphalos. It contains several temporal expressions and thus
continues the theme of the passage of time found in the 2" half of vs. 2, but the rest
is rather unclear. My rendering is tentative and also differs considerably from those
of others, the details of which cannot be fully covered here.

Already in pada a the alternation of days and nights is alluded to with the
polarized expression ahanyebhir aktiibhih. Although the adjectival form of ahanya-
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seems to invite an interpr. whereby the word modifies the adjacent instr. pl.
gravabhih, the results, “with the daily pressing stones” (Ge “mit den tédglichen
Presssteinen”), doesn’t make sense, and I prefer to follow Re in considering it “une
variante probable de dhabhir aktitbhih.” Cf. dhobhih ... aktiitbhih X.14.9 and, with
lexical substitution, dyibhir aktiitbhih (1.34.8, 1.112.25, 111.31.16).

A more serious problem is figuring out what action is being performed in the
first hemistich. In literal terms, the subject, whoever it is, sprinkles the/a superior
mace, along with or by means of the pressing stones. Assuming we take the verb d
jigharti seriously -- unlike Ge and Re, who tr. contextually (‘schleudert’ and ‘brandit’
respectively), with Ge suggesting a possible derivation from v Ar not v ghr -- the
action is difficult to interpret, whoever the subject is. Why would one ‘sprinkle’ a
mace? Old, flg. Bergaigne, suggests that the mace is really soma, but although we
might think this would get us out of the difficulty, in fact the object of (&) ¥ ghr is
never the liquid sprinkled, but the object that is sprinkled with it.

I do not have an entirely satisfactory solution. Working backward from vss.
4-5, which have pretty clear references to Agni, I take Agni as the subject of d
Jjigharti here. He prepares the mace by “sprinkling” it with his sparks, a sort of final
or symbolic forging, while the soma produced by the pressing stones is sprinkled on
the weapon at the same time. The two acts of sprinkling make the weapon ritually fit
for use.

The loc. mayini is a separate problem. The standard view is that it refers to an
enemy at whom the vajra is wielded, hence tr. like Ge’s ... schleudert er die beste
Keule auf den Zauberischen,” which, as we saw, requires the verb d jigharti to be
semantically twisted. But the near rhyme mayini at the end of vs. 1 refers to a
positively viewed figure (in my interpr.), the goddess Dawn, and I suggest that
mayini here, which occurs in the same prominent hemistich-final position, also
identifies a positive figure -- in fact, Indra. Indra is called mayin- in VIIL.76.1 and his
mayd- are often referred to (see the passages listed by Grassmann, s.v., including
V.30.6 in this mandala). If it is Indra, the loc. does not have to refer to the goal of a
brandished weapon, but can simply be a type of loc. absolute: “when the mayin- (is
there),” that is, when Indra attends the sacrifice.

The doubled preverb d, found both at the beginning of the hemistich and
directly before the verb, seems to be a case of mere repetition.

The second hemistich also contains a temporal expression, samvartdyanto vi
ca vartayann dha “rolling up the days, they unroll them (again).” The idiom sdm/vi
Y vrt is used of rolling up or out hides (cdrma, V1.8.3, VIIL.6.5), and this action is
then metaphorically applied to darkness (tdmas-)(cf., e.g., V.31.3). The rolling up
and out of darkness is thus a way of expressing the alternations of darkness and light,
night and day -- in other words, a more poetic instantiation of the phrase in pada a
ahanyebhir aktitbhih. The problem is how to connect this fairly straightforward
expression to pada c, if it is connected. Although it is an easy assumption that cd has
a subord. clause / main clause structure (so Ge and Re ), it is possible to take c as
attached to the first hemistich and d independent (so WG and me). The next question
is whether the pl. subject of pracdran and that of vi ca vartayan are coreferential, and
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if so, who are they? and whose “own house” (své ddame) do they enter. The latter
question is easier to answer: (své) ddme is almost always Agni’s. I therefore think
that ydsya also refers to Agni, and this is indirect evidence for my identification of
Agni as subj. of d jigharti. But who enters Agni’s house “by the hundred” (satdm)
and rolls up and unrolls the days? In the publ. tr. I tentatively identify the subj. as
“dawns,” with full awareness that this is grammatically problematic: the pres. part.
vartdyantah in d is masc., and so the only way to make this work is to assume that
dawns are the subj. of ¢, but the subj. of d reverts to a generic masc. I suggested the
dawns as subj. because they are the standard regulators of time (for this see VII.79.2,
80.1 with sdm ¥ vrt and vi ¥ vrt respectively). Others (explicitly WG) suggest the
gods or some subset thereof, but the gods don’t really have the role of causing the
alternation of days and nights. I must leave the identity of the subject uncertain,
although I am inclined to think that it is at least an indirect ref. to the dawns.

I do not understand the function of va in ¢; JSK does not discuss this passage.
As for the ca in d, I think it contrastively conjoins the preverbs sam and vi, even
though the morphological formations to which these preverbs are attached are not
parallel.

V.48.4: This vs. is characterized by words regularly (though not exclusively)
associated with Agni: dnika- ‘face’, vdarpas- ‘form’, rdtnam v dha ‘establish a
treasure’. This vocabulary gives support to my suggestion that Agni is also the
subject of vs. 3, esp. since the asya in pada a (and b) should refer to something
already present in the discourse.

As for the tdm ... ritim parasor iva, most comm. appositely compare prd
svddhitiva riyate “(Agni) streams forth like an ax.” I consider the ritim to continue
the liquid imagery of 3b. The abstract riti- in its 4 other occurrences is either
construed with the gen. pl. apam (VI1.13.1, 1X.108.10) or implicitly with other liequid
vocabulary; cf. also the cmpd. ritydp- (2x). The attempts by most interpr. to impose a
different sense (e.g., Re ‘I’élan-destructeur’) on this transparent deriv. of v ri ‘flow’
seem to stem from discomfort with the image, and esp. the simile of the ax. But the
arc of sparks that sprinkle the mace in 3b (by my interpr.) would look like a stream,
and anyone who has ever watched a person swing an ax (properly) would recognize
the image: the fluent movement in a stream-like curve. (There are numerous You-
tube videos.)

For bhdrahiiti- see comm. ad 1.129.2, V.29.8.

Ge, flg. Gr., reverses 4cd and 5ab. I do not see the necessity for this. It puts
the two forms of (-)dnika- in the same vs. and continues the description of Agni
begun in 4ab, but leaving the hemistichs in their transmitted order certainly causes
less thematic disruption than most changes of topic in the RV.

V.48.5: Ge emends vdruno to druno ‘the reddish one’, but this seems completely
unnecessary. Although putting people in their places (generally jdna- ¥ yat) is
ordinarily Mitra’s duty not Varuna’s, these closely linked gods trade off qualities.
That there is no simile marker is not surprising; gods are often equated directly with
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other gods when they perfome the others’ functions. See, e.g., the series of
identifications of Agni with other gods in IL.1.

V.49 All Gods

V.49.1: As noted in the publ. intro., the first hemistich seems to pick up the last one
of the previous hymn (48.5cd), where Bhaga and Savitar are identified as the givers
of desirable things. Ayu is always a somewhat mysterious figure in the RV, and in
this case it is difficult to tell whether the gen. ayoh dependent on rdtnam (also in 2d)
is in possessive or indirect object use -- that is, are the two gods distributing treasure
to Ayu or Ayu’s treasure to others. Ge seems to opt for the former, Re and WG the
latter. In this case, the end of the last hymn may be helpful: V.48.5cd nd tasya vidma
... ydto bhdgah savitd ddti vdaryam “We do not know that from which Bhaga and
Savitar will give what is choice.” The ablatival ydtah ‘from which’ indicates the
source from which they will acquire what they then distribute. If 49.1 is in some way
responsive to this, ayoh should likewise indicate the source not the recipient of the
treasure.

In the 2™ hemistich I tr. the vocc. nard purubhuja ... asvina as if acc., to avoid
extra fuss.

V.49.2: The standard tr. construe vidvdn with praydnam dsurasya (e.g., Ge “'Der
Ausfahrt des Asura gewirtig,” with a slightly odd rendering of vidvdn, perhaps
because he construes it with prdti?). But pada-final vidvdn, which is quite common,
is generally used absolutely, without an object (and tmesis would be unusual with a
participle). The absolute usage would be reinforced by likewise pada-final vijandn
‘discerning’ in c; the two participles define the subject as a sagacious and perceptive
poet/sacrificer.

The referent of the acc. sg. adj. jyéstham is entirely ambiguous: it can be neut.
and modify rdtnam or acc. and modify vibhdjantam. Since jyéstha- ‘distinguished,
pre-eminent’ is used of both animates and inanimates, there is no way to tell -- and
the decision hardly matters. More interesting is the ca in d, which must link the
phrase jyéstham ... rdtnam vibhdjantam ayoh, which refers to Bhaga (see 1b), with a
gapped Savitar, who, though present in pada b and conjoined with Bhaga in 1ab, is
not found in the clause in 2cd. See Klein DGRV 127.

V.49.3: The hapax adatrayd is universally taken as an adverbial instr. built to a fem.
*adatra- with the meaning ‘ohne Geschenk empfangen zu haben’ (Gr), ‘ohne ein
(Gegen)geschenk zu verlangen’ (Ge), ‘nicht geschenkweise’ (AiG II1.76), etc. But
the morphology rests on very little (there is no independent fem. -a stem), and, so
interpreted, the word is also hard to make sense of. If it means ‘in a non-
giving/distributing fashion’, it is immediately contradicted by the statement that the
gods do distribute good things (dayate vdryani). To make it work somewhat better,
most interpr. sneak in the notion of counter-gift: that is, the gods distribute good
things without expectation of getting something in return. But this hardly fits the
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Vedic conceptual universe any better. Gods don’t selflessly hand out “free gifts”;
they expect praise and oblations in return. This is, after all, the reciprocal
arrangement that the whole RV rests on! I therefore suggest an entirely different
analysis of the word, as adatra-yd-, a root noun cmpd. with v ya ‘travel, drive’ as 2™
member, hence ‘traveling to those (so far) without gifts’. The accent is correct for
such a cmpd. We need a nom. sg. with underlying final -s, but *-yds in sandhi would
yield the -yd found in the passage, so only the Pp. would need emendation. The cmpd.
would refer to the standard journey of gods to the sacrifice, bringing goods to
distribute to the sacrificers; note the presence of the same root ¥ ya in praydnam
‘advance’ in the preceding vs. 2a, referring to the same advent of the god(s) at the
sacrifice.

As noted in the publ. intro., the vs. seems to refer to the distribution of
daksinas, a ritual event that in RVic times happened at the dawn sacrifice (as here:
vdsta usrdh), not at the Midday Pressing as in classical $rauta ritual.

This phrase vdsta usrdh is found 3 other times, all pada final, with the other
three occurrences (IV.25.2, VII.69.5, VII1.46.26; cf. also V1.3.6 vasta usrdh)
containing usrdh. Although Gr classifies vdsta as the 3" sg. med. pres. of ¥ vas ‘wear’
(that is, pausal form vdste; so Pp.), it is clear from the phraseology that it must
belong with ¥ vas ‘dawn’, and is most likely a form of the loc. to vdstu- ‘dawning’;
see AiG II1.153-54 with lit. cited there. I do not entirely understand the mechanism
that produced the form we have, and in fact several different pathways have been
suggested. Wackernagel simply attributes it to shortening of -a in *vdsta usr... <
*vdstavusr..., but I find the shortening hard to motivate. Others (e.g., Oldenberg)
suggest that it rests on a u-stem loc. sg. *-av / -0, which would yield the sequence
directly, but at the cost of positing an alternative loc. sg. ending with little or no
support.

V.49.4: The standard tr. supply a verb (such as ‘grant’) in pada a, but this seems
unnecessary. The clause can be an equational expression; gods are called upon to be
vdariitham ‘defense’ elsewhere: cf. 1.59.8 bhdva vdriitham grnaté ... (Agni); sim.
VIL.32.7 (Indra), VIIL.67.3.

V.49.5: There is no overt referent in the main clause (c) for the yé in ab, but ‘they’
(namely the poet/sacrificers) are clearly to be the beneficiaries of the good actions in
¢, who, in d, appear in the 1* ps.

V.50 All Gods

As often, the poet embellishes a fairly simple message by playing with
personal reference, cycling through all three persons in very short compass. See the
disc. in the publ. intro. as well as more details in the comm. on individual vss. below.

V.50.1: The vs. (and hymn) opens cleverly: the 1* two words are visvo devdsya, and
until we encounter the genitive ending on the 2™ word, we expect the “every god”
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that would be appropriate to an All God hymn. Instead, the 2™ pada opens with the
real referent of visvah, namely the polar opposite of ‘god’, mdrtah ‘mortal’.

On isudhyati see comm. ad 1.128.6.

Padas b and d both contain a 3" sg. mid. to v vr ‘choose’, in the same metrical
position and with the same metrical shape: root aor. vurita and 9" cl. pres. vraita.
The first is clearly an optative, though it has a somewhat unexpected shape and is
quite rare (only twice in the RV); its unusual root syllable (vur < *urH; expect *ur as
in part. urand-) is found elsewhere only in hotr-viirya- (2x, with pre-C outcome).
The second, vrnita, is formally ambiguous: it can be an optative parallel to vurita, as
I have taken it (so also at least Re), or simply an injunctive. I would suggest that the
poet first deploys the rare but unambiguously optative vurita to set the modal tone
and then uses the more common vrnita as its morphological parallel. But it would of
course be possible to argue that the poet wishes to contrast the two modalities; so |
interpr. Ge.

V.50.2: As discussed in the publ. intro., this vs. effects a transition from the
undefined 3" ps. sg. “every mortal” (visvah ... mdrtah) of vs. 1 to a 1* ps. pl.
referring to us. This has been definitively accomplished by pada d, which opens with
the finite 1* pl. sdcemahi ‘may we be accompanied’, but earlier in the vs. this plural
is carried by the insistent masc. nom. pl. pronominal forms #é ... yé ... té ... té. These
forms invite a 3" plural reading (“they ... who ... they ... they”): although the sd/tdm
pronoun is capable of having both 1* and 2™ ps. reference, 3™ ps. is the default. The
first 3 padas of the vs. cleverly avoid forcing the reference by using predicated dative
infinitives (anusdse ... apice), which leave the person unfixed, rather than finite
verbs, which would force such a reading of the person. The poet draws attention to
his syntactic modulation through the singsong effect of #é te de(va) ..., yé ca ... | té
(raya) té (hi apy)ce, sdce(mahi) saca(thiyaih).

The syntax is further complicated by the parenthetical expression embedded
in pada c, té hy dpfce.

The thematic continuity with vs. 1, despite the fancy referential footwork, is
emphasized by d sdcemahi sacathyaih, which echoes sakhydm in 1b.

V.50.3: The reference-shifting game continues here and also pulls in some polarized
lexical choices. The 1% pl. of vs. 2 becomes the 2™ pl. of the impv. in 3b dasasyata
‘[you all,] show favor’, but a trace of the 1% pl. is left in the enclitic nah ‘our, for us’
in 3a. This is the familiar scenario whereby the poet addresses his fellow officiants in
the 2™ pl., urging them to do something on behalf of ‘us’ -- with ‘you’ and ‘us’
coreferential but distinguished pragmatically.

Although the identity of the addressees -- the officiants -- and the recipients of
their favor -- the gods and their wives -- is ultimately clear, the lexicon complicates
this interpr. The verb dasasyd- generally has a god or gods as its subj. and a mortal
(vel sim.) as its obj., often nah (e.g., VI.11.6 dasasyd nah purvanika hotah “Be
favorable to us, o Hotar of many faces [=Agni]”). Here we must reverse the verbal
arguments. The 1* object in the 1* pada, n7n is ambiguous: although it of course
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means ‘man’ (or ‘superior man’), it is frequently used of gods as well as mortals; it
would be possible to interpr. nah ... nin as ‘us men’, rather than taking nah as a
genitive (as I and the standard interpr. do). What helps clinch the divine reference is
the 2" acc. in that pada, dtithin ‘guests’. This is the only pl. form of this stem in the
RYV; the sg. forms are exclusively used of Agni, thus skewing the word towards the
divine, and of course the model of the sacrifice as guest-reception for the visiting
gods is always conceptually present.

The presence of the gods’ wives, pdtnih, in b may allude to the shadowy “God
Leader” (devd- netdr-) who opens (vss. 1-2) and closes (vs. 5) this hymn, since an
agent noun to the same root v ni ‘lead’, namely néstar-, is the leader of the wives of
the gods and, later, of the sacrificer’s wife in classical $rauta ritual.

V.50.4: This vs. is quite obscure, but seems metaphorically to depict the soma
sacrifice. The problems are, as usual, conpounded by the fact that the two (or one?)
principal actor(s) are not identified. Interpr. of the vs. differ, and I will not discuss
them all in detail.

In the first hemistich I take the draft animal (vdhnih ... pasiih) to be soma, as
often; the adj. dronya- ‘belonging to/seeking the drona’ seems to clinch this, since
drona is always the soma cup. The action depicted is the standard flowing of the
soma towards and into the soma vessels, regularly conceived as a (male) animal
running (here v dru) to a goal. The verb dudrdvat is a pf. subj.; as I have established
elsewhere (Garcia Ramon Fs.), pf. subjunctives are simply subjunctives in value,
with a future (not a future perfect) sense.

I take the 2" hemistich as the main clause construed with the dependent ydtra
clause in ab. Its predicate is the agent noun sdnita lit. ‘winner’. Because of the future-
value subjunctive in the dep. clause, sdnita looks to me like a good prospect for a
periphrastic future use of the agent noun (so, it seems, Ge; contra Tichy, 229: “Wo
sich ... beeilen wird, gewinnt ...” [my italics]).

The subject in cd is, in my opinion, Indra. The adj. nrmdnas- ‘manly minded’
1s used most often of him, and of course it is Indra for whom the soma is destined.
vird-pastya- is a hapax, but it seems a bahuvrihi of the type vdjra-bahu- ‘having an
arm with a mace in it’, hence ‘having a house with heroes in it’, presumably referring
to both divine and mortal warriors that Indra can muster in battle -- his household.

The first two words in the last pada, drna dhireva, are problematic, the 2™
more than the first. For drna we must assume a neuter substantivization (‘flood[s]’)
of the adj. drna- ‘flooding, undulating’, here in the pl. Given its sandhi position it
c