Commentary III

The commentary on III now includes SJ’s comments on all the hymns, including those
translated by JPB in the publ. tr.

[II1.1-7 JPB — comments by SWIJ]

ITI.1 Agni [SJ on JPB]
The account(s) of Agni’s birth (vss. 3—14) are very difficult to sort out and are
riddled with paradoxes and unclear referents.

III.1.1: The JPB tr. of the 1* hemistich is quite different from any of the standard tr., but
seems to me more satisfactory than the others, although it is quite tricky. It assumes that
Agni is the speaker of the hemistich — all others assume that it is the ritual officiant — but
that Agni’s speech includes an embedded quotation addressed to Agni (hence the voc.
agne) by the officiant. It also takes vaksi as the -siimpv. to V vah (with Gr and Re, but
contra Old, Ge, and WG), rather than the 2nd sg. root pres. to V vas

By this interpr., Agni says to the priest “you have made me your draught-horse
[=oblation-conveyor]” (... ma ... vahnim cakartha). This is regularly Agni’s role; see,
e.g., nearby II1.11.4 agnim ... vahnim deva akinvata. The standard tr. require the priest to
say the same thing to Agni, with vadhni- then identifying the priest, but this is far less
likely (though for vahni- referring to a priest, see I11.20.1). The standard tr. also require
tavasam either to modify the priest (Old, Re, WG) or a different substantive to be
supplied (so Ge). But, as Ge points out (n. 1a), favds- only otherwise modifies gods, and
further, as Ge does not point out, it is used of Agni twice more in this hymn, including
the immediately flg. vs. (2d, 13d). All of this reinforces JPB’s interpr. of somasya ma
tavdasam ... vahnim as referring to Agni, not a priest or poet.

The standard tr. also encounter the problem of the accented vaksi (whichever
morphological analysis they impose on it), generally explaining it as expressing
unsignaled subordination. But by JPB’s interpr., the parenthetical impv. clause consists
only of vaksy agne, and the accent falls out from its clause-init. position. Taking vaksi as
an impv. to vV vah also connects it both etymologically and thematically with vahni-. For a
similar connection see nearby II1.5.1, 9-10 and comm. ad 9-10.

As for the 2nd hemistich, it constitutes the priest-poet’s reply to Agni’s speech in
ab. All the standard tr. also take the priest-poet to be the speaker here, but then another
interpr. difficulty arises: the participial phrase that begins ¢, devam dcha didyat, most
naturally modifies Agni (see almost identical III.15.5 with the middle part. and Agni as
subj.), but the first ps. verbs yufjé and samayé must have the poet as subj. Old struggles
mightily with this, and Re simply reassigns the phrase to the poet. But then, once again,
the accentuation of the verb makes trouble — why yuij€? Ge proposes (this was also one
of Old’s thoughts) that the middle part of the hemistich — yufjé ddrim, samayé agne — is
parenthetical, and the opening participial phrase is to be construed with tanvam jusasva at
the end of the next pada. This works quite well and accounts for the accented yufjé. And
this solution actually reinforces JPB’s embedded imperative clause in the first hemistich
— both occupy the last four syllables of the odd pada (and in the case of cd, the beginning
of the even) and end with voc. agne. The structures are parallel.



Thus, by this interpr. the first vs. matches two individuals: Agni and the poet,
each of whom appears both in 1st and 2nd ps.: Agni as Ist ps., addressing the poet in 2nd
ps., in ab — but also quoting the poet as addressing Agni in the 2nd ps. The 2nd hemistich
is simpler: the poet in 1st ps. addressing Agni in 2nd ps.

III.1.2: The next vs. introduces new sets of actors, now in the plural. The first pada
contains Ist pl. cakrma (recalling cakarthain 1); this 1st pl. most likely has as subj. the
ritual officiants as a group. Padas b, ¢, and d all contain 3rd plural verbs: b: duvasyan, c:
sasasuh, d: isuh. The question is — who are the subjects of these verbs, and are they all the
same? Because of the ritual content of b, human priests seem the most likely, and JPB’s
interpr. of the 1st pl. of pada a as a quotation of these priests (hence his quotation marks)
allows a way of reconciling the clashing grammatical persons and also fits the tricky
interplay of quotations in vs. 1. Re, however, considers the subj. of duvasyan to be “les
premiers sacrificateurs,” continuing as subjects of the 2nd hemistich — hence distinct
from the 1st pl. of pada a; in a similar way WG (flg. KH Inj. 128) take it as a timeless
general statement. And a further wrinkle is introduced by the fact that duvasyan reappears
at the end of vs. 13, there clearly with the gods as subject. Of these choices I would favor
the JPB solution, though it is far from certain.

Who we supply as subjects in cd depends in part on what we do with divah. If,
with the standard tr., we take it as an abl. loosely construed with the verb (“from heaven
they directed ...”") (or, with Ge and Th [Unters. 44], as a gen. with the unnamed subjects
of sasasuh “they of heaven”), then the subjects cannot be the humans of pada a (and
maybe b); if, with Old (SBE), we take it as dependent on kavinam, no such inference has
to be drawn. I do not have strong feelings about this, but given the prominent initial
position of divah, I think it is more likely connected to the verb or its subj. than to the
gen. that ends the pada, and that therefore the subjects are gods vel sim. The fact that the
gods are prominent in the next two vss. about Agni’s birth gives some support to this
interpr. However, the interpr. is made more difficult because the construction of the verb
is somewhat anomalous: V sas without preverb generally takes a personal obj.: “instruct
someone,” but here vidarhais the available acc. If the verb can be construed like some
occurrences of 4V sas (see comm. ad 1X.99.5) in the sense ‘direct’ (as is implicitly
accepted by the standard tr. of our passage), the pada may mean that the gods (or
similarly heaven-based entities) direct how the goodies should be parceled out to the
various human kavis. Pl. vidatha- reappears in 18b, though without clear thematic ties to
our passage — although it’s worth pointing out that it’s immediately preceded by pf.
sasada, which is something of a phonological match to sasasuf, which precedes it here.

In short, the vs. is a bit of an interpretational mess, though the grammar isn’t
particularly challenging.

III.1.3: For reasons given ad vs. 5, pitadaksa- here should be tr. “of purified skill.”
Despite its accent, the loc. apdsi in the phrase apasi svasinam (also 11d) must
mean ‘labor’ and belong with the other anomalously accented forms of a neut. apds-
‘labor’; see comm. ad 1.64.1. Here it flirts with its sometime twin dp- ‘water(s)’, which
appears in the loc. pl. in the parallel phrase in pada c. Since, as disc. in the publ. intro.,
the “sisters” may be not only the fingers that operate the kindling apparatus, but also the



rivers or waters that also give birth to Agni mythologically, a secondary sense of “in the
water of the sisters” is not excluded here.

III.1.4: I would prefer to take dsvah as part of the simile, despite its position: “They came
to him newly born like mares to a new-born colt.”

III.1.5: Note the etymological figure between the words opening the two hemistichs:
#sukrébhih (a) / #socih (c).

The phrase krdrum punanah “purifying his resolve” echoes the cmpd pita-daksah
in 3b, esp. since krdtu- and ddksa- are frequently found together (as in the next hymn
11.2.3 krdtva diksasya ...). To register the repetition of the root V pa, the tr. in 3b of pat4-
daksah as “of refined skill” should be changed to “of purified skill.” (Or the participial
phrase here should be changed to “refining his resolve.”)

Rather than taking dyur apam as a nom. appositive to Agni (with JPB and,
apparently, Old SBE), I would follow the other standard tr. (Ge, Re, WG) in taking it as
an acc. parallel to socifz and another obj. to vdsanah: “clothing himself all around in flame
(and) in the life of the waters.”

III.1.6: The tr. of dnadatih as “not speaking falsely” rests on an old article of mine, “A
Vedic-Avestan Correspondence: RV dnadant-: Gathic nadont-” (JAOS 101 [1981] 351—
54), in which I argue that this vs. is structured by paired oppositional phrases: dvasana
dnagnah “not clothed (yet) not naked”; sanah ... yuvatdyah “old (yet) young”; sdyonih ...
sapta vanih “having one womb (yet constituting) seven voices.” Only the first pair,
dnadatir adabdhah, at least as it is ordinarily interpreted, does not fit this pattern: “not
eating (yet) undeceivable” cannot conceivably form an oppositional unity. I further point
out that “not eating” is not an appropriate description of rivers, who in fact are sometimes
explicitly characterized as eating. I therefore suggest a different segmentation of the
negated participle, as 4-nadant-, not dn-adant-, and connected nad with Old Aves. nadbnt-
in Y. 33.4, which on contextual grounds I interpr. as ‘speaking falsely’. This interpr.
yields a more satisfactory oppositional pair “not speaking falsely (yet) undeceivable,”
which fits the pattern of the vs. much better.

III.1.7: The hapax stem samhat- is problematic, in that it looks like an anomalously
formed root noun cmpd to V han, with the empty - characteristic of roots ending in short
resonants, save for nasals. It is variously interpr.; besides the standard tr., see also Scar’s
detailed (but inconclusive) disc. (696). I find JPB’s interpr. persuasive: that it is an
oppositional partner to stirnah, referring to Agni’s flames, which both spread out and
bunch together. It would also be possible to take samhdtah as a gen. with asya,
contrasting the compacted Agni with his spread-out flames, with an alt. tr. “Of him, the
compact mass, (the flames) of all colors are spread (out).”

The publ. tr. of d is a bit anticlimactic. I also think that the dual entities indicated
there are, with the standard tr., Heaven and Earth, rather than (or rather than only) the two
fire-churning sticks, as identified in the publ. tr. Both mahi and samici are regularly used
of H+E — the latter, for ex., in III.30.11 — and the statement “the two mothers [/parents] of
the wondrous one are the two great, conjoined (H+E)” would pick up and further specify



3b divah subandhur janisa prthivyah “who through his birth is the close kin of heaven
and of earth.”

III1.1.8: This vs. and 10a have the only forms of the pf. (babhar- /) babhr- in the RV
(versus jabhar-/ - bhr-), both medial. See Kii 342. Note also the nominal babhri-in 12a.
The ghee and honey of 7b recur here in c.

II1.1.9: “The udder of his father” is a paradox of the type beloved by Vedic poets, esp. in
the context of Agni’s birth. As to what it refers to, various suggestions have been
advanced — see the publ. intro. and the standard tr. I prefer to stay out of it.

The instr. phrases in ¢ and d, sakhibhih sivebhih ... yahvibhih, are instrs. of
separation, as Old suggests.

II1.1.9-10: The abrupt anacoluthon between 9c and d, with Agni represented by the acc.
in ¢ (cdrantam) but as the nom. subj. of babhivain d, is best accounted for by JPB’s
interpr., whereby Agni is also the acc. referent of garbham in 10a, as well as the nom.
subj. of babhre, which governs gdrbham. This allows 9d to be a parenthentical remark, as
it is represented in the publ. tr. Other interpr. leave 9c hanging.

III.1.10: However it is interpr., pada a presents another paradox on the subject of Agni’s
birth. That Agni is the embryo in question is supported by his suckling in pada b.

See comm. ad vs. 8 on the babhr- forms, also ad 12.

With Ge, Re, and WG, but contra JPB, I would take ¢ as an independent clause,
with n7 pahi confined to d. The term sapatni ‘cowives’ is used nearby (I11.6.4) clearly of
Heaven and Earth. Note also that Agni was sabandhuf of H+E in 3b; the term is a
reciprocal one, and so they now receive this same designation. The cosmic pair H+E are
then contrasted with the manusyé pair in d — the two “belonging to / stemming from
men,” which here are likely the kindling sticks, as identified in the publ. tr. If pada c
refers to H+E, it might seem presumptuous to command someone (whoever is the subj. of
nif pahi) to protect these cosmic entities, whereas the kindling sticks belong to the human
realm and are more vulnerable. I would substitute the tr. “The two close kin (of his)
[=Heaven and Earth] are cowives for the blazing bull; protect the two belonging to men
[= fire-churning sticks].” By identifying H+E both as kin of Agni by birth and his
cowives, a new factor — incest — is introduced in this ever-shifting series of paradoxical
relationships.

I1.1.11: On JPB’s colloquial rendering of yasasah sam hi pirvih “for glory gets the
girls,” see comm. ad X.46.10, where I use his tr. for the same phrase there. A more literal
rendering would be “for many (females) (assemble) for one who has glory.” Re takes
yasasah as nom. pl., modifying the fem. subj. “waters,” but the repetition in X.46.10
makes this unlikely.

The re-marked impf. asayat (for expected -less medial *asaya, next to pres. sdye)
appears directly before an initial d-: asayad daminah, as Re points out. But the ending -d
is metrically guaranteed.

On apasi svasinam see comm. ad vs. 3.



III.1.12: On the unclear word dkra- see comm. ad 1.189.7. If ‘foal’ is the correct interpr.
of this word, note that it responds to 4c sisum nd jatam abhi arur asvah “They came to
him newly born like mares to a new-born colt.”

The redupl. nominal babhri-has the same b- redupl. as the isolated pf. forms
babhranah (8a) and babhre (10a); unlike the pf., the nominal is found once elsewhere,
however (VI1.23.4), where it takes an acc. obj. I think it likely that it participates here in
the dominant paradox of this part of the hymn, that Agni is both an embryo / new-born
and the father / begetter of the same — as is (fairly) clearly expressed in the second
hemistich. Since in IV.6.3 dkra- is described as “new-born” (navajah), with Agni as
referent, and since in our 4c we have a new-born colt (siSum ... jatam, see immed.
above), I think we can fill in this expression as “like a (new-born) foal, bearing (himself
as embryo),” with reference esp. to 10a gdrbham ... babhre “he carried (himself as)
embryo.”

The missing contrastive “father” in this hemistich is, I think, implied by pada b,
where the dat. sindve invites us to supply pitéva (as in 1.1.9, 26.3; VII1.48.4; X.25.3; see
also mata sinave 11.38.5). I would emend the tr. to “desirable for a son to see (like a
father).”

As just indicated, the 2nd hemistich expresses, somewhat more clearly, Agni’s
role as both begetter and begotten, with the former role heavily emphasized in ¢ (janita yo
Jajana), though he begets the dawns there, not himself, and the latter in d (apam garbhah
... yahvah). The vs. ends with agnih, tying all his roles together.

The fem. pl. yahvih has figured prominently in this set of vss. (4a, 6b, 9d); this is
the only time in the hymn that the corresponding masc. yahvdahis used.

III.1.13: This vs., which is the penultimate one of the birth sequence, reassembles a
number of the terms used earlier in the hymn: apiam garbham picks up the same phrase in
the nom. from 12d, as well as garbham in 6d, 10a; darsatam = the same in 3c; jajana =
Jajina 12¢, as well as the numerous other forms of Vjan ; subhdgarecalls subhdgam 4a;
virdpam resembles visvardpah 7a; devasah also in 3d; jatam also 4c; tavasam also 1a, 2d;
duvasyan also 2b. The effect is almost claustrophobic.

Given these repetitions, the tr. of favdsam should be corrected to ‘mighty’ to
match vss. 1 and 2.

The subj. of jajanais vana ... subhdaga. This is universally taken to be a nonce
feminization of neut. vana- ‘wood’, on the tacit assumption that a female is the
appropriate gender to give birth (though note the immediately preceding masc. yo jajana
12¢) and/or that it is a stick of wood assimilated in gender to the ardni- ‘kindling stick’
(so Re explicitly) (cf. V.9.3 janistarani). However, MLW suggested to me the appealing
alternative that the phrase can be a neut. pl., construed with a singular verb — a fairly rare
but nonetheless attested syntactic possibility in the RV, and particularly appropriate for a
substance that even in Sanskrit shifts between a mass noun and a count noun. I would
slightly change the tr. to “(the pieces of) wood, possessed of good fortune, gave birth ...”

In ¢ I would change “even” to “also.”

III.1.14: The standard tr. (save for Old SBE, but incl. JSK, DGRV 1.185) separate the two
hemistichs into two distinct sentences, having therefore to supply a verb in cd (mostly
sacanta from b; see Ge n. 14). I prefer the publ. tr., in which the radiant beams themselves



produce radiant Agni as milk, a process that conforms to the closed loop of birth,
whereby the son is the father who gives birth to himself, depicted earlier in this section.
The beams are both produced by Agni and produce him in their turn.

The “unbounded container” (apard irvé) echoes the “broad and unrestricted
(place)” (urai ... anibadhé) in which Agni grew (vavardha) in 11a; here the same verb is
used (vrddham).

III.1.15-23: As Ge indicates (in his intro. and by inserting a line space after 14), the
hymn takes a decisive turn in vs. 15, reintroducing the poet and focusing on the ritual and
Agni’s relation to the ritualists — though the theme of Agni’s birth does not disappear
(see vss. 20-21). The text also gets considerably easier to interpr., and there are more
repeated padas (and portions thereof) — see Bl. RR and passim below.

II1.1.15: The ritualistic turn is signaled by the very first word, i/e (repeated at the
beginning of b). Rather than introducing the vs. with ‘and’, from the ca in pada a, as the
standard tr. do, better to take the ca as conjoining the two occurrences of 7/ein an X ca’ Y
constr., as JPB does (see JSK DGRV 1.185-86).

On the repetition of ... no dimyebhir dnikaih in 111.54.1, see comm. ad loc.

III.1.17-18: The even padas of these two vss. match each other almost too exactly: 17d
and 18b end with sddhan, and 17b and 18d are almost identical: x X visvani kaV'yani
vidvan. In addition, vy adyautreturns from 8a. It almost seems that the poet exhausted his
ingenuity in the birth section of the hymn and hasn’t much energy left for the ritualistic
finale.

I11.1.19: The post-caesura portion of pada a, sakh'yébhih sivébhih, is a variant on 9c
sakhibhih sivébhih, which fills the same slot (though after an opening of 5, not 4), with
the abstract sak/'ya- substituted for the personal sZkhi-. The whole first hemistich is
identical to II1.31.18cd.

Note polarized #asmé ... nals# in the 2nd hemistich.

II1.1.20: All the standard tr. (but JPB’s) render janman-janman as “in every generation, in
generation after generation.” But though this is a possible sense of janman-, in a hymn so
fixated on Agni’s births and on the root Vjan, and in a vs. containing the parallel
alternative stem janiman- ‘birth’, a minor morphological variant of jinman-, it seems
tone-deaf to isolate this amredita semantically. After proclaiming Agni’s older and
current births in ab, the poet reprises the pl. janima with the amredita, which is equivalent
to a serial plural. (Note that an amredita to the first stem would be metrically unwieldy:

* janiman-janiman, with 6 syllables that would not fit in the opening and whose metrical
shape would not work in the cadence.) The point is that every time the ritual fire is
kindled (“born”), it is then installed on the ritual ground. I would slightly alter the tr. to
reflect that point more clearly: “at his every birth Jatavedas is installed.”

Most of pada c, ... visne savana krtéma, is also found in I11.30.2, an Indra hymn. I
therefore think that the referent of vzsne here is also Indra (with Ge, n. 20c; contra Re),
esp. since soma-pressings are not offered to Agni. I would slightly alter the tr. to “these
great soma-pressings have been made for the bull [=Indra].”



III.1.21: Pada a repeats 20d; see comm. above.

The second hemistich is found verbatim in a number of places, incl. I11.59.4. See
BI. ad loc. To match the other occurrences of bhadré saumanasé the tr. should be altered
to “in his propitious benevolence.”

111.1.22: Pada d is also found in X.80.7.

III.1.23: This vs. is something of a ViSvamitra refrain vs. for (most of the) Tristubh Agni
hymns in III (IT1.5.11, etc. — see BI. for full listing).

Gr, fld. by Re, takes sasvattamam as modifying sanim. However, 111.62.2
sasvattamam dvase johaviti (see also X.70.3) supports construing it with Advamanaya,
with JPB (Ge, WGQ).

II1.2 Agni Vai§vanara [SJ] on JPB]

II1.2.1: Each of the hemistichs in this vs. contains a semantically challenging simile
among other problems. In ab, assuming that dhisdana- here refers to the ritual ground as
Holy Place (see comm. ad 1.160.1), that we “give birth” to it (janamasi) and that it’s
compared to ghee are both surprising — and no doubt responsible for the various
alternative translations of dhisanam in this vs.: Ge “Werk” (which he then specifies as
Loblied), Re “une offrande-poétique,” WG “ein Fest.” But the usual sense can be
maintained here: we generate / give birth to the ritual ground by demarcating it at each
ritual. As is well known, Vedic ritual does not have permanent or stable places of
worship, but requires a new one to be measured out and sanctified for each performance.
The dvita ‘once more, yet again’ opening ¢ may reinforce this begetting anew of the ritual
ground, in addition to its application to the 2nd hemistich.

As for the ghee comparison, ghrtdm na piatam is a fixed simile (also IV.10.6,
V.86.6, VIII.12.4) to which very unghee-like entities are compared (the body of Agni,
IV.10.6; the praise hymn, VIII.12.4). The point of comparison in all cases is “purified,”
not “ghee”: here we purify [/sanctify] the ritual ground in the course of creating it, just as
we do the melted-butter oblation. I would therefore slightly alter the tr. to “For
VaiSvanara strong through truth, for Agni, we give birth to the Holy Place [=ritual
ground], which is purified like ghee.”

The second hemistich presents a number of problems — among them, what, if
anything, is the ca conjoining, and how should we construe mdnusah ... vaghatah? how
can one “bring together” a chariot with an axe? how is the axe/chariot simile related to
the Hotar?

I will tackle the last two questions together. Although both parts — the simile and
the frame — translate easily into the foreign languages in question (German, French,
English), this ease is deceptive: neither part really makes sense, though the lack of sense
has elicited no real comment. First of all, the simile: although axes are of course part of
the equipment of a carpenter who would construct a chariot, the axe is not used to “put
together” (s4m V1) the chariot, but to hew the wood that will then be used for this
construction. Rather than the preverb sam, we might expect its opposite, vz, which is in
fact found with the only other occurrence of ku/isa- in the RV, 1.32.5 skandhamsiva



kulisena vivrkna “like branches hewn apart by an axe.” At best we can see the simile
here as telescoping two distinct steps in the making of a chariot: the obtaining and
shaping of the separate pieces of wood (which involves a kulisa-) and their putting
together, which in the course of things would not. Interpreting the simile takes some
mental effort on the part of the audience.

Then, what does it mean to “put together / assemble” the Hotar? A priest should
not be subject to assembly from separate parts like a chariot. The expression here,
hotaram ... dhiya ... sam rnvati, plays off a more easily interpretable one in the same
Agni cycle, II1.11.2 agnir dhiya sam rnvati “Agni through insight assembles (the
sacrifice),” though it has to be admitted that the obj. is supplied there. And, as with the
simile just disc., I think the poet is challenging us both to recognize that the expression
here doesn’t make sense and to dig deeper to find a way to make it do so. As with the
simile, this is possible. The referent of Aotaram is of course Agni, and as the ritual fire,
he/it is indeed put together / assembled out of separate pieces of (fire)wood, just as the
chariot is. So the simile and the frame have a close conceptual connection, but both have
to be interrogated in order to find it.

The whole thing is put even further off balance by the case disharmony between
simile and frame: ku/isa- should really be in the instr., parallel to dhAiya3; it is not the axe
that does the actual construction, but a carpenter using an axe.

This leaves us with the problematic ca in c. The standard tr. (incl. JPB) assume
that mdnusahis a gen. sg., dependent on Aotaram and that manusas ca implicitly conjoins
the current Hotar [=ritual fire] with the Hotar/ritual fire of the primal sacrifice; this is
most explicit in the publ. tr. “the chanters (bring together) with their insight the Hotar
[=Agni], (who was) also (the Hotar) of Manu.” This interpr. is supported by the dvita,
which (as was just noted) indicates that the current ritual action is a repetition of one or
more in the past. By this interpr. the phrase is quite condensed, from something like
* hotaram asmakam (/no) manusas ca (or * hotaram niitanam manusas ca). By this interpr.
vaghdtah is a nom. pl. and the subj. of sam rnvati, this verb is sg. because it agrees with
the simile subj. kulisah, which immed. precedes it. This is likely the correct, or at least
the most probable, interpr. However, there are several alternatives, given in order of
decreasing likelihood. As Old points out, mdnusah could also be nom. pl. (as in, e.g.,
1.36.7 and I1.2.5); in this case it could be conjoined with vaghdtahinan X caY
construction: “the sons of Manu and the chanters assemble the Hotar ...”” Moreover,
vaghdtah could be gen. sg. and conjoined with mdnusah, again in an X ca Y construction
(“the Hotar of Manu and of the chanter”). There is also the fact that manusas ca occurs
twice elsewhere in III, once in the next hymn I11.3.6 devébhir manusas ca jantubhih, once
in I11.60.6 vrata devanam manusas ca dharmabhih. In both instances it is a subpart of a
(properly) conjoined phrase involving gods as the other member of the pair. It is possible
that our ca was improperly borrowed from these phrases (esp. II1.3.6, a hymn that has
many ties to this one) and has no function here, or that we should supply “gods,” in a
phrase “the Hotar (of gods) and of Manu.” (Note also that in that same hymn [III.3.4b] ca
precedes a form of vaghdt- in this same metrical position.) Or, if we make mdnusah a
gen. dependent on nom. pl. vaghatah and supply nom. ‘gods’, “(the gods) and the
chanters of Manu assembled” (see the involvement of the gods in 3b). But I consider
these interpr. less likely.



I11.2.2-4: These vss. show some lexical chaining: 2a rocayat/ 3c rurucanam// 3d vajam
sanisydn | 4ab sanisyantah ... vajam.

I11.2.2: With Ge and Re, JPB takes matroh as the agent of idyah “to be invoked by his
two parents.” I would prefer not to have a gen.-loc. agent (otherwise the agent is instr.
with this stem), and I also wonder about the action: would Heaven and Earth “invoke”
Agni? Better, with Old (SBE) and WG, to construe this du. as a gen. with putrah: “the
son of the two mothers [=kindling sticks and/or H+E], or perhaps as a loc.: “to be praised
in the two parents [=H+E].” The loc. of place/occasion is often used with idya-, though
usually with reference to a ritual. So I would emend the tr. to “He, the son of the two
mothers, is to be invoked” or “He, the son, is to be invoked in the two mothers [=H+E].”
The gdv. idya- is frequently used without agent.

Here, in vs. 7, and in [I1.11.2, JPB tr. cdnohita- as ‘placed for delight’, with a full
lexical sense of -Aita- (sim. but more elaborately Re “mis (en place) pour la satisfaction
(des hommes)”). But it is surely simply the passivization (or pseudo-passivization; see
below) of the phrasal verb cdnas vV dha ‘take delight, enjoy’. All 12 of the occurrences of
cdnas-in the RV form a VP with a finite form of vV dha. In 10 of these occurrences cdnas
immed. precedes V dha and takes an acc.; in the other two cdnas follows V dha and takes a
loc. For the predominant construction, see, e.g., VIII.19.11 stomam cdno dadhita “he
[=Agni] should take delight in the praise song.” Given this construction type, we should
expect the entity modified by the past participle cmpd cdnohita- to be the source of
delight (praise song vel sim.)(so, it seems, Ge: “beliebt”). However, in its five
occurrences (the three in III and two in IX.75.1, 4), it seems rather to target the one who
takes delight, i.e., the subject of the finite phrasal verb: Agni in III, Soma in IX. See esp.
IX.75.4 matibhis canohitah “delighted by our thoughts.” For Agni as subj. of cdnas vV dha,
see VIII.19.11 just quoted, also V1.4.2, 10.6. Although I am puzzled by how the
passivization works (or doesn’t), I would therefore emend the tr. to “delighted.” (So,
more or less, WG “(uns) geneigt gemacht”).

I11.2.3: Different tr. distribute the nominals in pada a differently from the publ. tr., with
ddksasya dependent on krdtva. Although krdrtu- and diksa- are standard formulaic
partners, usually appearing in the same case (e.g., IV.37.2 krdtve diksaya), and although
the sequence krdrva diksasyais found also in V.10.2 and IX.16.2, it is not nec. for
ddksasyato depend on krdtva. See comm. ad IX.16.2, where I keep them separate.

In order to keep 3b cittibhih separate from 1d dhzyd in translation, “insights”
should here be changed to “thoughts,” as in I11.3.3.

The fut. stem sanisydn- has a strongly desiderative cast, as is recognized by most
tr. and Gr.

II1.2.4: I would alter the tr. of dhrayam from ‘audacious’ to ‘immoderate’; the adj.
modifies radhas- ‘bounty, largesse’ 5x, also once dhdna- ‘stakes’, and must express not a
personal quality of daring or immodesty, but rather an excessive amount — a sense more
appropriate for a prize than audacity. See comm. ad X.93.9.

On usijam kavikratum see comm. ad II1.3.7. I would here slightly change the tr. to
“with a poet’s purpose.”



10

As noted in the publ. intro., r3jantam can mean both ‘ruling’ and ‘shining’ and
both should be registered here: I’d change to “who rules/shines with his heavenly flame.”

II1.2.5: This vs. reprises some of the words that participated in the lexical chaining of vss.
2—4 (see above): vdja- (b) and surticam.

Note the phonetic fig. (yatd)srucah surdcam.

The cmpd. sadhad-isti- is problematic. The dominant interpr. is what is found in
Gr: a verbal governing cmpd with the 2nd member 7szi- ‘sacrifice’ (V yaj), hence ‘making
the sacrifice succeed’ — identical in sense to yajiAa-sidh(ana)-. This analysis is fld. by Old
(SBE) — though decisively rejected by him in the Noten — Ge, JPB, and Lowe (Part. 273).
One of the issues is the identity of the 2nd member: Old (Noten) suggests it is instead the
much better attested zst/- ‘desire, quest’, and Re’s interpr. chooses this alternative, while
keeping the same cmpd structure (“menant-droit-au-but la quéte ...”’; sim. Bl RR p. 182).
But Old raises a more serious issue than the root affiliation of the 2nd member, namely
the accent. Governing cmpds with this shape accent the -47-, no matter where the accent
would have fallen in the presumably associated verb stem: type bhardd-vaja- v. bharati,
but this one is accented on the root syllable (a problem also disc. by Lowe). Old, flg.
Wh., suggests that it is instead a possessive cmpd. (of a more standard bahuvr. type) —
though cannily neither of them translates it. The WG rendering, “dessen Labung ...
erfolgreich wird,” rests on this analysis (see their n.). (Unfortunately AiG doesn’t treat it.)
Although I find the accent disturbing, with Lowe (173) I am inclined to accept it as “an
anomalous alternative strategy” and keep the transitive governing sense found in the
publ. tr. (and generally elsewhere). However, I would recognize an alt. interpr., “whose
sacrifice succeeds (i.e., having a successful sacrifice) for the (ritual) workers.”

II1.2.6: Chaining of vrktabarhisah in b with the same in 5b.

The standard tr. (incl. Old SBE), save for JPB and WG, take the whole of the vs.,
up to dravinamin d, as a single clause, with dpasate as the main verb. However, Old in
the Noten raises the question whether the verb should be accented (* upasate, i.e., upa-
asate) because of the A7in pada a. He decides not, on the dubious grounds that by the time
we get to the verb, the sentence has gone off the rails (“aus dem urspriinglichen Geleise
geraten ist”). Better with JPB (and WG) to supply another verb with ksdyam pariin ab
and take dpasate (i.e., Upa+asate) as a main clause verb. On the basis of the expression in
the very next hymn, I11.3.2 ksdyam ... pari bhisati, I would suggest supplying * bhdsanti
and tr. “the men ... (attend) upon your dwelling” (rather than the publ. tr. “are all around
your dwelling” or WG’s “(sitzen)”).

I would substitute the more ritually focused “they reverently approach him” for
“they are drawing near,” for the semi-technical lexeme upa V s.

Rather than “company” for diivah, I would substitute “friendly service.” On
diivas- see comm. ad I1X.65.3, where I suggest that didvas- is offered by men to gods.
Here it seems that the men both wish to do service to Agni and to receive his friendship.
See already Old’s tr. in SBE: “seeking (how to do) honour (to thee) and (desiring) thy
friendship.” The use of the word in this vs. should be harmonized with the denom.
duvasyd- in 8b.
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II1.2.7: There are two ways to interpr. pada a, both somewhat problematic. Ge and JPB
take “the great sun” (svar mahat) as a ref. to Agni and the nom. subj. of 4 prnat. In favor
of this interpr. is the fact that the standard formula is only “fill the two world-halves” (see
the passages cited by Ge in n. 7a), that Agni is often identified with the sun, and that it is
hard to see what “fill the great sun (with light)” would mean, given that the sun is already
full of light. Against this interpr. is the repetition of the preverb 4, which strongly invites
an interpr. with svara parallel obj. to rodasi. So Old (SBE), Re, and WG. I find this
interpr. not only possible, but, given the rhetorical structure, preferable, and suggest the
alt. “He filled the two world-halves, filled the great sun (with light).” What this
somewhat puzzling expression might mean is that, in keeping with the Vedic view of the
ritual as generative of natural phenomena, the kindling of the ritual fire provides the
rising sun with light.

As Ge (n. 7c) points out, pada ¢ seems to refer to the Paryagnikarana, the carrying
of a firebrand around an object on the ritual ground.

Note that the caesura falls within the cmpd. vaja-/-sataye.

On cdnohita- see comm. ad vs. 2 above; the tr. should be emended to “delighted.”

II1.2.8: In 16 of its 17 occurrences havya-dati- conforms to its grammatical expectations,
as an abstract noun meaning ‘the giving of oblations’, but here it seems to be agentive:
‘giving the oblations’ by all standard renderings. Better to consider it an unsignaled
bahuvrthi (since the accent was already on the 1st member) meaning ‘having/controlling
the giving of oblations’. On the compd see Scar 219.

“Who makes the rite good” for svadhvarad- might impose somewhat too much
structure; better perhaps “of good ceremony.”

In b duvasyata harks back to difvahin 6¢. I would alter the tr. here to “do friendly
service to.”

I would alter the tr. of the final pada in two ways: “has become” => “became,”

since the impf. doesn’t ordinarily have this sense; “placed in front of the gods™ => “for
the gods.” The publ. tr. makes it sound as if the gods are located behind Agni physically,
whereas it must mean that Agni became the ritual fire that is placed in front / to the east,
which serves as the fire that receives the offerings made to the gods (what is later [AV+]
called the Ahavaniya).

II1.2.9: The priestly term us7j- returns from 4c, but here not of Agni but in the pl. of
immortal priests of some sort.

Since madrtyeis loc. (the only loc. sg. to this well-attested stem), not dat., I’d tr.
“in the mortal (realm),” not “for the mortal”; this tr. fits better with the locational
expression in the next pada.

The two non-earthly kindling sticks are supposed to be the sun and lightning; see
Old’s n. in SBE, etc.

I would also tr. ddadhuh as “placed,” not “have placed.” As recognized in all the
standard tr., the accent on this verb marks the clause as implicitly subordinated to the
next.

II1.2.10: Again I’d render the impf. akrnvan as “perfected,” not “have perfected.”
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I wonder if, despite the word order, visam kavim vispatim contains (or at least
evokes) the pleonastic formula visam vispati- (so WG “den Seher, den Lagerherrn der
Lagerstitten™); cf. I11.13.5, VIL.7.4, 1X.108.10, X.92.1; also visam ... pati-1.127.8,
VI.15.1, VIIL.95.3 -- although it has to be admitted that the phrase visam kavim vispatim
is found also in V.4.3, VI.1.8.

Given the travel to distant parts in pada c, I would tr. esd bhtivanesu “in these
worlds” (with Old SBE), not “in these creatures” (with the other tr.) — although 11a might
be a counterindication.

III.2.11: The med. 3rd sg. jinvate is the only middle form to this well-attested stem (on
Jinvé see comm. ad IV.21.8). Act. forms of jinva- are transitive (‘quicken X); JPB’s
“enlivens himself” correctly reflects the medial form, but sounds awk. to me. I’d prefer
intrans. ‘quickens’; the modern English use of this verb for the first perceptible
movements of a fetus in the uterus matches the usage here almost uncannily. For this
reason I’d also delete “his” with “bellies.”

The pf. part. prajajiivan is taken by Old (SBE), Ge, Re, Lub as belonging to pra
Vjan ‘propagate’. However, Gr, WG, and JPB assign it to prd Vjia, an analysis
strenuously argued for by Kii (203). He rightly points out that all weak forms of the
perfects of Vjan and Vjiza fall together, except forthe strong stem of the active part.,
where properly speaking V jan should have * jajavams- or * jajanvams-. Our form, again
properly speaking, can therefore only belong to VjAa. His point is well taken but overly
rigid. The primary reading of this form may well be to Vi, but it’s hard to deny the
possibility that in this birth context v jan may also be meant, a conflation encouraged by
the homophony of all other weak forms of their perfects. That both roots can occur with
prd turther ties them together. I would allow both senses here.

Putting this all together, I’d tr. the first hemistich “He quickens in the bright
bellies, forethoughtful / proliferating further, the bull roaring like a lion.

II1.2.12: Chaining of vaisvanarah, 11c, 12a.

I would tr. the aor. druhat in conjunction with the adv. pratnatha as “as of old he
has mounted ...”

The post-caesura phrase bhdandamanah sumanmabhih is a phonological figure of
sorts.

Verbal forms of the root vV bhand are almost confined to this little clutch of hymns
at the beg. of III: I11.2.12, 3.4, 4.6; the only form outside this group is dual part.
bhandamane in an Apri hymn 1.142.7 (see comm. there), clearly based on II11.4.6, also an
Apri hymn. Nominal forms are more widely distributed.

JPB takes sumadnmabhih as a noun “with our good thoughts,” contra Gr and all the
standard tr. (also Goto, 1st cl., 223), who take it as a bahuvrihi “possessing good
thoughts.” This latter interpr. must be correct: it is found as a nom. sg. masculine in
VII.68.9, and manman- is of course neut. See comm. ad VIII.101.9. The tr. should be
changed to “being delighted by those possessing good thoughts.”

It would be nice to capture the etymological figure jandyan jantdve, but I can’t
think of a non-awk. way. In any case we should interpr. jantu- here in light of madnusah ...
Jantubhih “the kin(smen) of Manu” in the next hymn (III.3.6), represented here by JPB’s
“for the (human) race.”
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II1.2.13: Much fuss has been made over divi ksdyam. I think some version of Old’s
explan. in SBE (which he more or less disavows in the Noten), that it is actually to be
read *divi-ksayam ‘dwelling in heaven’ (a form found in V.46.5) or of Ge’s (n. 13b)
“unfertiges” bahuvrihi (‘having a dwelling in heaven’) must be correct. The introduction
of a word boundary might have been encouraged by 6a ... A7 ksdyam. See also ksdyam
brhantam in the next hymn (II1.3.2), which must refer to the same heavenly place as the
phrase here. Although I admire JPB’s principled interpr. that takes the text as transmitted
and equates Agni with “the dwelling in heaven,” the text alteration required to get a more
satisfactory sense is slight enough that I’'m willing to make it.

The verb in that rel. cl., 4 ... dadhé, is variously rendered: e.g., JPB “placed,” Ge
“an sich nahm,” WG “verschafft hat,” all of which are possible. But I wonder if some
version of the later ritual idiom 4V dha “establish (the ritual) fire” is meant here:
Matari§van not only stole fire from heaven but brought it to earth for the purpose of
ritual. I would tr. this pada as “... the one dwelling in heaven whom M. established here.”

I11.2.14: The opening of the vs., sicim nd yaman seems like a paraphrase of 13c citra-
Yyamam, though of course it is not, morphologically or syntactically.

imahe in d repeats from 13c.

Ge (n. 14d) suggests that brhdt stands for (/is truncated from) * brhdta
characterizing ndmasa, but there’s no reason why it can’t be an adverb, as most take it.

II1.2.15: This final vs. reunites lexical items from various parts of the hymn: mandra- 4a),
hotar- (1c, 6b), sici- (14a), ukthya- (13a), citra- (11b, 13c), imahe (13c, 14d). Other
words are variants of ones found earlier: diminas- recalls dimya- (8b), visvdcarsani-
recalls vicarsani- (8c), ratha- rathi- (8c), darsata- -drs- (14b), manurhita- the phrase 4 ...
dadhe matarisva (13b). Perhaps most strikingly, ddvayavinam is etynologically akin to
dvita (1c), forming a sketchy ring.

II1.3 Agni Vai§vanara [SJ] on JPB]
This hymn has many resonances with the immediately preceding one, II1.2. Re in
fact remarks “Suite de préc.” Some of the echoes will be noted below.

I1.3.1: Echoes of 111.2: the opening vaisvanaraya prthupdjase is found in the nom. in
III.2.11, which vs. also contains rdtna, duvasya- is found also in II1.2.8, with the noun
divas-1in I11.2.6.

The form vipahis multiply ambig.: it can be nom. or acc. pl. or perhaps gen.
(/abl.) sg.; though we might expect ending accent esp. in the gen. sg. and perhaps the acc.
pl., the accentuation of root nouns of unstable function can’t be entirely counted upon.
Alone of the standard tr. (but in agreement with Say. [see Ge’s n. 1ab] and Gr), JPB takes
it as nom. pl. and the subj. of vidhanta. For Old [SBE], Ge, and Re it is an acc. pl., either
parallel to rdma or (acdg. to Ge) forming an “unfertiges” compound with it. WG take it as
a gen. sg. dependent on rdtna (“die Schitze der begeisterten (Rede)”). I would favor
either the acc. pl. or the gen. sg. (though I am somewhat concerned about the accent of
the gen. sg.) and tr. “they [=poets/priests] dedicate inspired words (and/as) treasures (//



14

dedicate treasures of inspiration).” Note that forms of this word return in vss. 3
(viprasah), 4 (vipascitam), and 7 (vipam).

I think Ge is quite correct (n. 1b; see passages cited there) that the point here is
that ritual poetry provides the underlying surface (the “Teppich” — carpet) for those
moving through the ritual.

On duvas- | duvasyd- see comm. ad IX.65.3 and their appearances in the
preceding hymn, I11.2.6, 8. I would here alter the tr. to “Agni does friendly service to the
gods.”

II1.3.2: For ksdyam ... pdri bhasati see 111.2.6.

II1.3.3: ketu- also in 111.2.14.

The “tasks and songs” (dpamsi ... girah) refer to the physical and verbal portions
of the ritual.

The mid. part. ydjamana- seems to be used in its developed technical sense of
‘sacrificer’.

Here and in vs. 10 for 4 cake I’d prefer “delights in” to “desires (to find).” JPB so
tr. cakanah in nearby I11.5.2.

II1.3.4: An alliterative first hemistich: ... vipascitam, vimanam ... vayinam ... vaghatam.

In ¢ the two worlds (rodasi) return from 2a.

V bhand + INSTR. is also found in the preceding hymn, I11.2.12, but the instr. there
refers to persons, and so the two passages are not fully parallel. Here the interpr. is
complicated by the semantic multiplicity of dhaman- and the fact that it is not specified
whose dhaman- are at issue. It is tempting to assume that it picks up the bhdrivarpasa of
the preceding pada and refers to the dhiaman- of H+E — in this case I would tr. “he is
delighted by their domains (i.e., the ones he just entered)” The standard tr. (incl. JPB)
take the dhaman- to be Agni’s, hence the publ. tr. “through his manifestations,” Ge “um
seiner Eigenschaften,” etc. On the whole, this interpr. -- that the dhdman- are Agni’s, not
the two worlds — is more likely, esp. because of t2va dhamaniin vs. 10. But this does not
settle the matter, given dhdman’s semantic slipperiness. I would suggest a few additional
tr. “by his foundations/emplacements [=hearths]” or “by his ordinances” (sim. WG “an
den Satzungen”). I do not see a principled way to decide: the end of the next vs. (4d
devasa ihd ... dadhuh “The gods placed him here”) might slightly favor “foundations” but
tdva dhamani in vs. 10 suggests something less concrete.

II1.3.5: The cmpd. candraratham reminds of the simile rdtham na citramin 111.2.15. In
fact JPB tr. both citrda- and candra- in these expressions as ‘shimmering’. In order to keep
them separate, I would change the tr. of candra- to ‘gleaming’. And in fact I don’t
particularly like ‘shimmering’ for cifra- and prefer the more generic ‘bright, brilliant’ for
this very common stem.

su''var-vidam recalls s”var-drsam in 111.2.14, though they are of couse
semantically distant. The former is repeated in this hymn in vs. 10.

The hapax vigaha- ‘plunging’ (JPB’s ‘sinking deep’) must pick up the implication
of apsusad- ‘sitting in the waters’ in the previous pada.
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I would now render firnim as ‘advancing’ rather than “as he moves swiftly”; see
comm. ad nearby III.11.5.

Note the rhyme forms ¢drnim (c), bhiirnim (d); a singsong effect is avoided by
placing them in different metrical positions.

II1.3.6: Ge (n. 6a, fld. by WG) wants to supply the ppl. iszzah from 2d to construe with the
instr.s, but this seems unnec.: an instr. of accomp. suffices.

Agni’s journey between the two worlds returns here from 2a, with the same idiom
antdr iyate.

Several echoes of 111.2: janti- (111.2.12 q.v.), rathih (111.2.8), daminas- (111.2.15),
and most notably sidhad-isti-. On this difficult cmpd, see comm. ad I11.2.5.

II1.3.7: The syntagm jarasva + LOC here receives a variety of rather awk. tr., incl. the
publ. “be awake to a lifetime ...,” which goes easily into Engl. (more easily as “awaken
to ...”), but misleadingly. I think it should be interpr. in light of constructions of the pf.
impv. jagrhi (etc.) with loc., which I render “be watchful over,” as in IX.61.24 soma
vratésu jagrhi “O Soma, be watchful over the commandments” (sim. 1X.82.4, 1.21.6). I
would therefore emend the tr. to “be watchful over our lifetime of good descendents.”

Act. trans. jinva here contrasts with med. jinvate in I111.2.1; see comm. there.

The apparent syntagm vdyamsi ... brhatas cais difficult to interpr. Its structure
must be X Y ca (Y'), with the head noun of the 2nd constituent gapped. See JSK (DGRV
1.127). But the question is what is the identity of Y'? Ge (n. 7¢) suggests a notional
repetition of X, namely vdyamsi (a possibility also floated secondarily by Old, Noten and
fld. by WQ), simply dismissing the gender mismatch (not to mention the unlikelihood of
conjoining identical nouns with each other). His tr., “Errege Krifte und zwar grosse,” is
not compelling. Old suggests vajan, which is accepted by JSK; JPB ‘gods’; Re supplies
“pouvoirs,” without specifying the Skt. word. All of these are possible, but none has
strong support. The best that can be mustered is a passage in this Agni cycle where vajan
is the obj. of jinva (I11.15.6). But \jinv does not have a standard masc. object; brhdnt-
does not have a standard masc. pl. noun that it modifies; and vdyas- is not regularly
conjoined with a masc. pl. noun. We must also reckon with the possibility that brhatah is
not masc. acc. pl. but, as often, gen. sg. (though Old considers this “schwerlich”), and the
second constituent is “the Y(s) of the lofty one.” On the whole it seems safer and more
honest to leave the possibilities open, as in Old’s (SBE) tr. “Stir up vigour and the great
ones” — so, in modern terms, “quicken our vital powers and the lofty ones.”

The priestly term us7j- here and in the flg. vs. (8b) is also found in I11.2.4 and (in
pl.) I11.2.9. In fact, our pada usig devanam asi sukratur vipim seems a partial scrambling
of II1.2.4¢c usijam kavikratum, with sukratur vipim an analytic version with partial
relexification of kavikratu-. 1 would slightly change the tr. to “you have the good purpose
of inspired words.”

All the standard tr. (but JPB) tr. the last pada as a unity, but then why is ds7
accented? This problem has attracted no comment. JPB’s tr. solves the problem by
starting a new cl. with dsz, which is probably correct, although the association between
usij- and krdtu- just noted makes it less appealing. It might be possible to argue that the
phrases before and after the 4s7 are contrastive and therefore condition accent on the verb,
but this seems artificial.
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II1.3.8: Note that this vs. is framed as a Prasasti (pra samsanti).

A number of terms from the preceding hymn are repeated here: vispati-111.2.10,
yahva-111.2.9, atithi- 111.2.2, usij-111.2.4, 9, as well as vs. 7 here; vaghdt-111.2.1, as well
as vs. 4 here.

The standard tr. supply yajiam as obj. to the infinitival vrdhé, on the basis of
parallels, esp. nearby I11.6.6 yajiidm-yajfiam ... vrdhé, so an alt. tr. might be “(for him) to
strengthen (the sacrifice).” In the publ. intro. JPB suggests rather that the obj. is
intentionally left ambig.

The abstract jati- ordinarily means ‘speed’ or ‘alacrity’, but in several passages
(here, nearby 111.12.3, I11.34.2, and 1.116.2) it has a transitive sense ‘spur’, presumably
based on the numerous transitive forms of junati.

II1.3.9: Since surdna- is ordinarily an adj., the tr. “the great delight” should be changed to
“very delightful” or “bringing delight.” It is once used as a noun (II1.53.6), but is a neuter
there.

In ¢ bhiriposinah is universally taken (starting with Gr) as a gen. sg. modifying
tasya, but it could also be nom. pl. modifying vayam, to which it is in fact adjacent. I
favor reading it with both: “We, prospering abundantly, would attend to the
commandments of him, who prospers abundantly.” Obviously our prosperity derives
from Agni’s.

I11.3.10: The verb 4 cake from vs. 3 and pl. dhdman- from vs. 4 come together here. As in
vs. 3 I’d prefer “delight in” rather than “desire” for 4 cake. As in vs. 4 the exact referents
of dhiamani are unclear, but here they enable him to “find the sun.” JPB’s
“manifestations” may make the most sense in this context.

svarvid- returns from vs. 5.

II1.3.11: The publ. tr. takes damsanabhyah and svapasydya as parallel and implicitly
instr.: “By the wondrous powers of VaiSvanara and by his good work ...,” but the first
form is dative or ablative and should not be syntactically assimilated to the latter. I take
the former as ablative: the wondrous powers are what enables the “good work.” I would
tr. “Because of /from the wondrous powers of V., by his good work ...”

JPB follows Ge (n. 11ab) in what seems to me a very shaky and implausible
interpr. of the first hemistich, suppling rétas- ‘semen’ as the obj. of drinat, and somehow
connecting this semen with Agni’s birth. The grounds for such a daring image do not
seem to me to have been prepared earlier in the hymn, and there is no formulaic support:
rétas-is not elsewhere construed with V7 ‘flow’ (despite their likely etymological
connection) or modified by brhant-. Moreover, the two other occurrences of bhiiri-retasa
(V1.70.1, X.92.11) also both modify H+E as here, but have nothing to do with Agni or his
birth. Better, with Old (Noten; fld. it seems by Re, and as an alt. by WQ), to supply as the
object bhas- ‘light’, which is regularly modified by brhdnt-; bhas- is usually used of
Agni’s light, which he “spreads” or “lets loose” (which could be poetically rephrased as
“let flow”) and is sometimes compared to the light of the sun. I would also render éka/ ...
kavih as “the poet alone.” Putting this all together: “Because of /from the wondrous
powers of V., the poet [=Agni] alone, by his good work, lets flow (his light) aloft.”
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By this interpr., what happens in cd is that Agni, once born [=kindled], spreads
his light through the two worlds, thus magnifying/exalting them.
The verb mahdya- returns from vs. 3.

I11.4 Apri [S] on JPB]
On the allusion to key words by indirection in some vss., see publ. intro.

II1.4.1: The stem sumanas- is found in padas a and d, with relatied sumati-in b.
The dat. yajdthaya, the only case form to the stem, is always used in
(quasi-)infinitival usage; see comm. ad I1.28.1. I would substitute “to sacrifice (to them).”

I11.4.2: The publ. tr. renders yam devasah ... aydjante as “to whom [=Agni] the gods offer
sacrifice ...” But 4V yaj means not ‘sacrifice to’, but ‘attract/win by sacrifice’; see comm.
ad X.63.7. Ordinarily the obj. is a desirable thing; see, e.g., nearby I11.1.22 dgne mahi
dravinam a yajasva‘ O Agni, win great wealth by sacrifice.” The situation is more
complex here, since the object is an animate being, Tantinapat — indeed one usually
identified as an aspect of Agni, who also figures as part of the subject of the verb. And so
the action depicted is an internal loop, a closed circle: the gods bringing one of their own
(/one who is a multiform of one of them) by sacrifice to the sacrifice, which he in turn
will make successful. The tr. should be changed to “(You) whom the gods — Varuna,
Mitra, (and) Agni — attract here by sacrifice, three times a day, day after day.” It’s a
surprisingly complex and convoluted thought for an Apr hymn.

I11.4.3: The publ. tr. takes ydjadhyari as absolute, with Agni the Hotar implied as subj.; the
other tr. take Aotaram as obj. of ydjadhyai, as vrsabhamis of vandadhyaiin c. I think this
latter interpr. is better, as it continues the closed circle of the previous vs., with Agni both
sacrificer and sacrificed to. I would change to “goes forth to sacrifice first to the Hotar

2

I11.4.4: The identity of the two indicated by vam is uncertain. Say. (fld. by Re and in part
by Ge and WG) suggests Agni and the barhis, but this seems a remarkably ill-assorted
pair, and the notion that the barhis, meant to be spread on the ground, would have a way
created “high above” is somewhat absurd. See Old (Noten) for other possible pairs, none
of which he endorses. I am somewhat attracted by Max Miiller’s suggestion, rejected by
Old, that vam stands for va.

On va as a sort of semantic reframing (not his term) of what went before, see JSK,
DGRV II.184-85.

For apparent nom. sg. masc. devdvyaca(h) modifying a neut. sg., see comm. ad
I1.31.5.

II1.4.5: Although not explicitly mentioned in the vs., the subject of ab and also, most
likely, cd is the gods, who come to the sacrifice through the “divine doors” (also not
mentioned here explicitly; see publ. intro.). Although Old (SBE) takes the doors as subj.
in cd, the movement they would be making is out of character for doors (even divine
ones). Instead the gods come “through” (v7) them “to” (abhi) the sacrifice. I would
slightly change the publ. tr. from “wander” to simply “come” or “proceed”; though V car
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does often mean ‘wander, roam’, it has a number of nuances, esp. with preverbs, and
“wander” is a less purposeful, more unceremonious kind of movement than I would
expect of gods arriving at the sacrifice.

In b “return” (prati yan) refers to the gods’ regular attendance (punctuated by
departure from) the sacrifice.

I do not know what “having men as their adornment(s)”” means. It surely doesn’t
refer to figurative art.

The two-word sequence prd jata is surprising; we would expect univerbated
prdjata when the preverb is adjacent to the participle. Old considers it an archaism, from a
time when the connection between preverb and participle “noch loser war”; he explicitly
doesn’t think that there’s a functional difference (much less that prdis to be construed
elsewhere in the clause). I reluctantly concur.

I11.4.6: On bhdndate see comm. ad 1I1.2.12. As noted there, the only form of this stem
outside this group of hymns in Il is bhdndamane in 1.142.7, in an Apri hymn and a verse
dependent on this one; see comm. ad loc.

I would prefer “close together” rather than “close by”: the point is the close
proximity of Dawn and Night to each other, not to us / the ritual ground. I also don’t
think it’s the predicate of the clause (publ. tr. “are close by”). Rather, we should supply
sidete vel sim. (cf. 1.142.7, 188.6; VIL.2.6; X.70.6, 110.6). So I would substitute “...
Dawn and Night (sit) close together.”

I do not understand why there’s a purpose cl. in cd (yadtha ... jujosat “so that X
will rejoice ...”); it should have as its grounds the presence of Dawn and Night
announced in the first hemistich, but I don’t see the logical connection.

The position of uzd vain d is quite anomalous; it should really precede indrah, or,
if it is taking a post-positive position, just after ndrah. See JSK, DGRV 11.153, who
merely calls attention to the anomaly.

I11.4.7: For the possible identity of the seven in b, see Ge’s long n.

II1.4.8-11: As noted in the publ. intro., these vss. are identical to their counterparts in the
Apri hymn VIL.2.8-11.

I11.4.10: On satyatara- see comm. ad 1.76.5. I would substitute the tr. “more truly present”
for “more real,” though the intention is almost the same. Re’s “plus réel (que I’oblateur
humain),” based on Ge’s view (fld also by WG) about paired divine and human Hotars,
is, I think, somewhat off-base: the point is rather that the god embodied in the physically
present fire is more real / more present than the notional gods who have been brought to
the ritual ground.

Another postposed yadrha clause whose connection to what precedes is murky (see
vs. 6), though this one is not a purpose clause, since its verb is the pf. indic. véda.

ITI.5 Agni [SJ on JPB]

This hymn has an omphalos structure, with vss. 5-6 paired, containing repeated
phraseology and enigmas at the center; they are surrounded with framing ring in 3c / 7a //
2ab / 8ab+9 // and possibly 1d / 9d+10d. Since the final vs., 11, is a repeated vs.
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(=I11.1.23, 6.11, 7.11, 23.5, all in this Agni cycle), vss. 5-6 are in the exact center of the
hymn.

II1.5.1-3: A notable run of augmented aorists: 1b dbodhi, 1d avah, 2d adyaut, 3a adhayi,
3c asthat, 3d abhiat, interrupted only by the pf. vavrdhe in 2a.

II1.5.1: Note the presence of both viprad- and kavi-in pada b.

II1.5.2: It 1s difficult to know how to distribute the various instr. pl.s between vavrdhe and
namasyah, but it might be worth noting that namasya- doesn’t seem otherwise to be
construed with an instr. whereas the med. pf. of V vrdh regularly is. So perhaps all the
instr. go with vavrdhe: “through the praises, songs, and recitations ...”

II1.5.5-6: On these vss. as the omphalos see intro. above.

I11.5.5: Note that padam véh echoes 1b padavih, though they are completely different
morphologically and syntactically, only sharing pada- ‘track’.

On the mysterious expression 77po dgram see the similar expression in IV.5.7 dgre
rupah, a passage that has other connections with ours, rupo dgram in the flg. vs. IV.5.8, in
a pada otherwise identical to ours, and X.79.3 ripd upasthe, along with the comm. on
these passages. For reasons given there I tentatively take r7p-/rip- to mean ‘mount’ (sim.
JPB’s ‘summit’) and tr. the phrase in IV.5.7 as “on the tip of the mount,” suggesting that
this refers to the ritual ground. Perhaps here it reprises 3¢ sanv asthat “he has mounted
the back (of the altar).” Beyond that I can’t go.

JPB’s ‘summit’ might better be changed to my ‘mount’, since he also uses
‘summit’ for varsman-in 9b. Although I think it quite possible that the phrase in 9b is
meant to “repair”’ the enigmatic one here, they do not use the same words.

Given nabha prthivyahin 9b, perhaps better “in the navel (of the earth)” rather
than “(of the sacrifice).”

II1.5.6: This vs. forms a pair with vs. 5, signaled by the repetition of padam véh (Sa, 6¢)
and the presence of the verb raksati ‘guards’ in the final pada of 6, which is a near-
synonym of the insistent pat7 ‘protects’, which opens every pada in 5. Moreover, like vs.
5 this vs. also has connections with IV.5.7: in particular, the phrase sasdsya cdrma is
found in IV.5.7¢c, where I follow Gr in taking it as a reference to the ritual grass strew
(see comm. ad loc.).

I would be inclined to take pada b with cd, rather than what precedes, in that
knowledge of the ritual patterns would seem more needed for the esoteric phraseology of
¢ than the fairly straightforward name in a. Thus, “The Rbhu ... to be invoked. As the god
knowing all the ritual patterns -- the ghee-covered hide of the grain and the track of the
bird — just that does Agni guard ...”

The publ. tr. takes ghrtdavat as modifying both cdrma and padam, which is not
only possible, but perhaps favored by its position between the two NPs. However, since
“the track of the bird” appears without that qualifier in the previous vs. and elswehere
(I.164.7, 111.7.7, X.5.1), it is perhaps safer to limit it to cdrma: “the ghee-covered hide of
the grain (and) the track of the bird.”



20

I11.5.7: The first pada, & yonim ... asthat, reprises 3c 4 ... sanu asthat, forming a loose ring
around the paired vss. 5-6.

I11.5.8: The first hemistich conceptually echoes 2ab, though with the strengthening of the
fire effected by physical fuel (plants, ghee), not verbal means (praises, songs, hymns),
producing an outer ring around 5-6, in addition to the inner ring in 3+7. Here the two
finite verbs, vavakse and vardhanti, both relate to the single verb in 2ab, pf. vavrdhe, with
vavakse matching the perfect in form and vardhanti matching the root. I might be
inclined to match the tr. of vavakse to the temporal function of vavrdhe in 2, though
vavaks- can have strictly presential value as the publ. tr. has it. Perhaps rather “Just born,
he has grown strong ..., when the fruitful ones strengthen him.”

The opening of b, yadr, must be ydd 7—1.e., ‘when him’ not ‘if’, as not infruently
elsewhere, incl. 10c. (See my “RVic stim and 1m,” Fs. Cardona, 2002.)

II1.5.9: This vs. in part participates in the outer ring with 8ab: adyaut in pada a and datih
in d reprise diato adyautin 2d. But it also has resonances with other parts of the hymn:
yahvdh in pada a = 5b; nabhain b = 5c; mitrah in c recalls the numerous occurrences
earlier (3b, 4bcd); idya- in ¢ = 6a.

It is also possible that varsman divah “upon the summit of heaven” is meant as a
repair or explanatory gloss of ripo dgramin 5a (q.v.). This may be suggested by the
presence of nabha prthivyah in this pada, echoing nabhain 5Sc.

On yajdthaya as always infinitival, see comm. ad II1.4.1. Here also I would
substitute “to sacrifice (to them).”

II1.5.9-10: It’s possible to identify one last outer ring: vahnih ‘draught-horse (referring to
Agni) in 1d may find its counterparts in the more explicit vaksat ‘he will convey’ (9d)
and havya-vaham ‘oblation-conveyor’ (10d).

II1.5.10: I"d replace “has propped up” with “propped up”: this is surely an event in the
distant mythological past, given the Matari§van clause in c.

As in 8b, yddishould be read yad i ‘when him’.

Best to tr., with the standard tr., “as oblation-conveyor.”

There is a difference of opinion on how to interpr. and construe bargubhyah pari.
Ge, fld. by the publ. tr. and WG, take bhrgubhyah as an abl., with pari the postposition
‘from’, and the whole phrase construed with guha santam (‘“hiding from the Bs”). Others
(Old [SBE], Re, HPS [B+1 69-70]) take bhrgubhyah as a dative construed with samidhé
and padri as an adv. (“tout autour”): “kindled him, being in hiding, as the oblation-
conveyor for the Bh’s.” On the issues, see Ge’s detailed n. 10c. Re argues that Ge’s
interpr. cannot be correct, because otherwise we would expect close sandhi bargubhyas
padri, but this is a false arg. As Mark Hale has shown, close sandhi is blocked by the
caesura, which in this case falls between these two words. I am of two minds about the
interpr. On the one hand, Ge’s interpr. best accounts for the position and use of pdri. As
he says, otherwise pdriis left “in der Luft hingen.” On the other, Ge himself points to
1.60.1 bharad bhrgave matarisva “M. brought [Agni] to Bhrgu,” which would favor a
dative interpr. here. In the end the padr7 argument sways me to the Ge side — esp. since
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Vidh is not construed with that preverb — but I still think the datival interpr. given above
is worth considering.

ITI.6 Agni [SJ on JPB]

II1.6.1: As is convincingly argued in the publ. intro., the unidentified fem. referent in this
vs. is probably an unsignaled pun on juAid-, which can mean both sacrificial ladle and
tongue, the latter standing in for the poet’s power of eloquent speech. The final pada esp.
favors the former identification as ladle: she bears the oblation and is covered with ghee.
But the opening of the vs. invites the verbal reading. The other two occurrences of the
part. vacydmana- (V vaiic, on whose sense see the various reff. in the lexical list) have
such referents: matifin 111.39.1 (in this same mandala) and sfomah in X.47.7. In both
instances the part. depicts an intimate movement of the thought/praise hymn curling itself
out of the poet’s heart (II1.39.1) or intertwining with his mind (X.47.7). (See comm. ad
locc.) Note esp. X.47.7 manasa vacyamanah, which is very similar to our manana
vacyamanah. (manand is a hapax.) And of course, though it belongs to a very different
root, the root syl. vac- evokes V vac ‘speak’, an association supported by the voc. karavah
“o praise-poets.” The transfer of the action of the participle from the praise-song (in its
other two occurrences) to the praise-poet is bold; I think it refers to an almost physical
sense of mental spinning or twirling as one tries out different wordings in search of the
best formulation (as I’ve just been doing). The physical counterpart of this mental motion
is expressed in the next vs., 2d, which helps pin down the sense here.

On daksinavat see Scar (474-75).

I11.6.2: Pada b is notable for a pile-up of items that might be in competition for first
position and without such competition would have claimed it: the conjunction wu/d (the
winner), the preverb prd, and the adverbial conjunction ddha, which adjoins the caesura
and is immediately followed by nd, which normally claims 2nd position. With all these
little words vying for first place, there’s hardly any space left for content in the pada,
which enjambs with the following pada c.

Given that Heaven and Earth reappear as agents in the next vs., and are therefore
capitalized as animates, I would be inclined to cap them here as well. I assume that JPB
left them lower case here because their role here is to be spaces, but I think the distinction
is not clear cut in the Vedic worldview.

The draught horses with their tongues are clearly Agni’s flames, and the
movement depicted by this form of V vadcis surely the twisting, curling motion of flames
— which helps define the sense of the verb in la.

II1.6.3: Once again (see the preceding hymn II1.5.8, 10), yaddishould be read yad 7““when
it,” with the acc. enclitic 7 anticipating the NP sukram arcih.

Some reminiscences of vs. 1: devayantih (cf. 1b) and prayasvatih ‘bearing/having
pleasing oblations’, which is functionally similar to Aavir bharanti (1d).

I would substitute “reverently invoke” for “summon” (which sounds peremptory
rather than worshipful) to tr. 7/ate.
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I11.6.4: I prefer ‘seat’ for sadhastha- to JPB’s ‘abode, dwelling’; on the connection with
V sad (despite the aspirated dh) see EWA s.v.

The Pp. reads nom. dhruvah, which is so tr. by Ge (/WG). However, Gr lists it as
dhruvé, and the loc. interpr. is favored by Old, Re, and JPB. Either is possible, and both
have support. See Ge’s n. 4a and comm. ad V1.9.4. An alt. would be “... is set down
steadfast here in his abode [/seat] ...,” which I weakly favor.

II1.6.6: The vain pada a seems essentially functionless. JSK (DGRV 11.189) calls it “a
loose interstanzaic concatenator”; Re “explétif (hortatif?)”” — though hortatory “or” is not
a standard function of this particle. There could be an implicit contrast between 5d and
6ab: you either lead the people oryou hitch up your horses and bring the gods here. But
the contrast is very faint.

The gen. rtdsyais variously construed: JPB (and Old SBE) take it as dependent on
kesina, Re and Lii (454) on yogyabhil, Ge and WG on dhuri. (Scar [662] tr. the
hemistich but fails to render r#dsya.) Since only Ge cites passages in support of his
configuration (n. 6a), I am inclined to follow his interpr. and substitute “place your two
long-maned (horses) ... on the yoke-pole of truth.” Acdg. to Ge, this expression refers to
the Opfer. The other interpr. are not excluded, however; for r7dsya dependent on horses,
see, e.g., IV.2.3 rohita ghrtasna, ridsya, a passage very like ours.

ghrtasnuivais problematic. See esp. the disc. by Scar (662-63). Although
generally listed as ghrtasnu-, the two forms with this accent more likely belong to a stem
in -sni-, as Scar points out. This ghrta-snii- exists beside ghrta-snu- (10x) with first-
member accent (save for a single unaccented voc. ghrtasno), generally considered to be a
bahuvrihi with the 2nd member a weak form of sanu- ‘back’, hence ‘having a back with
ghee, having ghee on its back’ (a vdjra-hasta- type compound). However, the 2nd-
member accented ghrta-snii- is also parallel with ghrta-sna- ‘bathed/bathing in ghee’ (2x),
and ghrta-snii- is generally rendered (incl. in the publ. tr. of our passage) like the -sna-
cmpd: ‘bathing/bathed in ghee’. Scar suggests that ghrta-snii- represents a contamination
of ghrta-snu- and ghrta-sna-, which seems reasonable. There cannot have been a strict
semantic separation between ghrta-snu- and ghrta-snii- because the same referent, du.
kesina is modified by ghrta-snii- here and ghrta-snu-in 111.41.9 (see also another dual
referring to horses, dtyain IV.2.3, modified by ghrta-snu-). 1 think both meanings are
likely in play here, and would substitute “bathed in ghee [/ghee-backed].”

I11.6.7: The Zin pada a must be a postposition, not a preverb in tmesis: V ruc does not
appear with 4, and the 4here does not adjoin a metrical boundary, as preverbs in tmesis
generally do. Rather it is to be construed with preceding abl. divah, with emphatic cid
‘even’ intervening. It also must have the meaning “(all the way) to” (so Ge, WG, Scar
[197], JPB; contra Old [SBE], Re), even though 4 with preceding abl. generally means
‘from ... to’ (Gr “von ... her”), and it is 4 with following abl. that means ‘to’ (Gr 169).
However, see Gr’s 8) “zu ... hin,” as well as comm. ad 1.92.17. Since I think the 4dis a
postposition, I would delete JPB’s “here” in “shine here” and substitute “shine all the
way even to heaven.”

The publ. tr. rendering of pada b, “you become radiant along with the many far-
radiant dawns,” misrepresents both the case of “dawns” (acc., not instr.) and the function
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of dnu. It should be emended to “you become radiant following the ... dawns,” indicating
that the ritual fire is kindled just after first light.

The cmpd usddhak is quite problematic, although on first glance it looks
straightforward enough. It occurs three times, here, I11.34.3, and VIL.7.2, always in
conjunction with vana- wood: usadhag vanesu (here and 111.34.3), usadhag vanani
(VIL.7.2), always at pada end. It looks as if it should be a root-noun cmpd. consisting of a
zero-grade form derived from V vas ‘desire, want’ and V dah ‘burn’. However, the accent
is wrong for a regular root-noun cmpd. Moreover, in this passage the form must be an
acc., in the object phrase with pandyanta. This brings us to the problem of apah, which
must also be part of the object phrase. By accent, this form should be the adjectival
‘industrious’, but the standard interpr. (Old [SBE], Ge, Re, WG) simply take it as if it
were the neut. noun dpas- ‘work’ and finesse the accent somehow. (That apasiin I11.1.3
seems to be the noun, not the adj. [see comm. ad loc.], lends some support to this tack.)
They then do one of two things with usddhak: either take it as a neut. adj. modifying apdh
‘work’ (Ge: “deiner gierig in den Holzern brennenden (?) Tétigkeit”) or as a modifier of
Agni (Old [SBE], Re, WG), despite the fact that it is neither a vocative (note 2nd syl.
accent) nor a gen. (Old [SBE n.] cavalierly says it stands for a gen. metri causa — though
he alternatively suggests the first solution, as an adj. modifying apdh. He gives the same
two solutions in the Noten, but in opposite order.) The solution found in the publ. tr., as
well as in Scar., flips the values of apadh ... usadhak, taking the latter as a neut. noun and
apads- in its usual adjectival value: “industrious burning-at-will in the wood.” The
substantivization of an old root-noun (adj.) cmpd. *usa-ddh- ‘burning in the wood’ can
account for its accent shift, while the accent of apah is correct for its function. Although
this interpr. is complex and cumbersome, it seems the best way to account for the various
anomalies in this phrase. One consequence, however, is that in the other two occurrences
a standard adjectival interpr. of the cmpd., as nom. sg. masc. modifying Agni, which is
possible in both, has to be set aside if the form is to be harmonized with its usage here.
See comm. ad locc.

I11.6.8: The first three padas begin X va yé, these relative clauses are picked up by ebhih
at the beginning of the next vs. The question is what to do with pada d, which lacks the
structural signature of the first 3 padas. JPB takes d as a parenthetical independent clause,
but this is impossible because ayemiré has an accented verb (flg. a preverb, so it can’t
owe its accent to pada-initial position) and therefore must be subordinated. Is it a fourth,
unsignaled rel. clause (“‘(which) horses ...” or “(whose) horses”) — so Old (SBE and
Noten) Ge, JSK (DGRYV 11.164). Or does the rel. clause beginning in ¢ extend through d?
Re takes it so, but by making rathyah ... dsvah a bahuvrihi “defait” with the subject
another set of divinities; I would follow WG, flg. Kii (397), in taking the horses
themselves as subject: “or the helpers, easy to call, deserving the sacrifice, the chariot
horses who were guided here.” My only reservation is that #ma- ‘helper’ is ordinarily a
descriptor of gods — even though ‘helper’ seems a reasonable role for their horses.

I11.6.9: Although the presence of the gods just delivered to the sacrifice invites a
transitive interpr. of maddyasva, as in the publ. tr. “make then [sic: them] rejoice,” the
other occurrences of madaya are reflexive: “invigorate yourself! rejoice!”
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I11.6.10: On pada c, see Ge’s n. 6¢. I think he is correct that dual adhvarais by attraction
in the simile; see prafcam ... adhvaramin 1.18.8.

Note the presence of both s74- and satya- in the final pada. I might substitute for
the somewhat awk. publ. tr. “the truth-possessing (parents) of truth-begotten (Agni), who
are really present.”

ITI.7 Agni [SJ on JPB]
On the difficulties of the hymn, see publ. intro. I will mostly stay away from
deeper interpr. of the contents.

II1.7.1: Given the obscurity of the content of this vs., there is some question as to how to
deploy the fem. pl. sapta vanih “seven voices.” Old (SBE n., Noten) is tempted to make
this phrase the subj. of both a and b, but is (rightly) deterred by the masc. rel. prn. yé (yd
in sandhi). Therefore, the standard tr., incl. JPB, take it as acc., parallel to matdra, as obj.
/ goal of vivisuh. Kii (101), fld. by WG, instead takse it as nom., but as an appositive to
the (masc.) subject: “als die sieben Stimme.” Since I have no strong views on the sense of
the vs. or the referent of the fem. pl. phrase, I will take no stand, beyond suggesting that
the alt. tr. “have entered ..., as the seven voices” could be considered.

The parallel in X.65.8 pariksita pitara ... dyavaprthivi most likely identifies the
dual pitara here as Heaven and Earth; the du. marara in the preceding pada may also have
the same referents, though as JPB points out in the publ. intro. they could also/instead be
the fire churning sticks. On pariksit- see comm. ad X.65.8.

Ge and WG take the intens. prd sarsrate as trans., with dirgham dyuh as obj.
(“extend their lifetime long”), but medial forms of V srare intrans./reflex. “stretch
(oneself) out.” See Narten (“Ai. sr;” MSS 26 [1969] = KISch 125-43) and, for the intens.,
Schaef. (198-99); on this passage specifically, Narten 88—89 = 134-35; Schaef. 199.

On praydkse see comm. ad I11.31.3.

II1.7.2: On the derivation and morphology of dividksasah see comm. ad X.65.7, I11.30.21
and detailed disc. by Scar (92-93). It is here most likely a gen. sg. modifying vzsnah, as
most take it, though Say. (see Ge n. 2), Gr, and Old (SBE) instead interpr. it as nom. pl.
(asitis in X.65.7).

The pl. asva(h)is universally interpr. as to the fem. stem dsva- ‘mare’,
presumably on the basis of its identification with dhendvah and association with devih,
and this is probably correct. But the form could also be masculine pl., and the gender
bending characteristic of passages like this could be in play. On the other hand, see the
females “playing the bull” in 9a. In any case, the pada is surely a nominal sentence, as in
almost all interpr.; Re and WG, however, apparently take pada a as an acc. phrase and
construe it with & tasthau. This interpr. seems excluded by dhenavah, we would expect
dheniih.

On the basis of the similar phraseology in X.65.6, Ge takes the single cow in d as
the offering ladle. I find this plausible, though it must be said that X.65.6 isn’t all that
clear.

II1.7.3: The first hemistich seems to paraphrase 2b: in that pada an unidentified single
being took (his) stand (& tasthau) on a set of plural females; here the same happens, but
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the being is discursively identified in b as a male, and the verb & ... arohat substitutes for
av stha.

The tr. “lord” might be expanded to “lord / husband,” given that he “mounts”
females here, and also given the simile in 4d.

The 2nd hemistich takes up 1a, with compd. COLOR-prstha- and dhaseh. Here
Agni is presumably destroying the firewood that (notionally) held the flames; the sense
would be clearer if “made them depart from the wellspring of the brushwood” were
substituted for “made them dwell apart.” The lexeme prd vV vas means ‘go / dwell abroad /
away from home’.

I11.7.4: The subj. of the first hemistich is universally (save for JPB) understood to be
“rivers, streams,” but this relies entirely (as far as I can see) on Say.’s gloss of vahatah as
nadyah. But vahat- (on which see AiG 11.2.159) is a hapax, and the point here surely is
that it participates in an etymological figure with the flg. verb vahanti. And the larger
point then is the paradox created by the conveyors conveying (vahadto vahanti) a
stationary (stabhidyamanam) entity. I do think that “conveyors ... convey” would be
better than “carriers ... carry,” but otherwise think this etymological rendering is much
superior to the introduction of ill-supported rivers.

On Agni as the son of Tvastar, see 1.95.2 adduced by Ge.

As noted ad 111.6.4, I"d prefer ‘seat’ for ‘abode’.

Strictly speaking, “woman” in d should be in parens.

II1.7.6: Ge (n. 6) remarks “Besonders dunkel,” which is saying something in a hymn of
such general obscurity. The nub of the problem is how to construe dnu. Ge asks whether
it goes with ghosam or anayanta. If the latter, it would allow ghdsam to form a phrase
with sisam at the end of the next pada. Unfortunately, acdg. to our current understanding
of tmesis, it cannot be in tmesis with anayanta, because it doesn’t appear in any of the
standard landing sites for a preverb in tmesis. I was tempted to construe dnu with pravida,
as Old (Noten, contra his interpr. in SBE) almost breezily suggests: “Warum nicht
pravida anu verstehen ...7” (fld. by Scar, though see his n. 682). Unfortunately the answer
is “because dnu is never construed with an instr. and is also almost always a preposition,
not a postposition.” Which means that we’re stuck with dnu ghosam and two different
noises in a single clause. The publ. tr. does what it can under the circumstances.

Note that anu svam dhiama in d recalls the adverb anusvadham in the previous
hymn (I11.6.9). Also, dhama echoes dhanam in the previous pada, and both resonate with
(pravi)danu in pada a.

II1.7.7: Pada b recalls II1.5.5-6.
I11.7.8 = I11.4.7, in an Apri hymn.

I11.7.9: The interplay of females and bulls is found also in 2a, while suyamah qualifies
females in 3a. However, the immediate referents can’t be the same, because rasmi- here
1S masc.

The opening of ¢, déva hotar, echoes the dual daivya hotara that begins the
borrowed vs. 8; for this reason I’d tr. “o0 god Hotar,” or even “o divine Hotar.”
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Strictly speaking, mandratarah should be “more delighing” or “very delighting”;
cikitvan recurs from 3b.

II1.7.10: In d “the fault ... we have committed” is somewhat misleading, in that the poet
admits neither individual not collective guilt: it should simply be “even the fault that has
been committed.”

I1.7.11 = III.1.23, etc.

ITI.8 Sacrificial Posts

On the structure of this hymn, see the publ. intro. As was also noted there, though
the hymn is an intrusion in the Agni cycle, it is found (/was inserted) at a seam in the
cycle: at the end of the 11-verse (II1.3-7) trimeter Agni hymns. The next set of hymns
have 9 verses and are in varying meters, with mostly 8-syllable padas (II1.9 Brhatr, I11.10
Usnih, III.11-12 Gayatri).

II1.8.1: Note the future impv. dhattat, which has the standard (later) function of enjoining
an action that will follow another one.

I11.8.4: Kane (HDS I1.1.269) suggests that the image in this vs. is that of a young boy,
well dressed and encircled with his sacred thread (yiva suvasah parivitah), at his
Upanayana, whom they “lead up” (1n nayanti), in an idiom close to the dpa V niof the
Upanayana. Acdg. to Kane, several grhya suitras employ this mantra in the Upanayana.

I11.8.6: There is number disharmony between the 2" plural enclitic vah (a) and the voc.
singular vanaspate (b). The simplest way to account for this is to assume that the voc. has
simply been repeated from the 1% vs. of the hymn (1b) in this 1% vs. of the 2" (half of
the) hymn, which switches its subject from a singular post to plural posts. Or Lord of the
Forest may refer to the forest itself or a single tree that produces multiple posts.

I11.8.8: The rarer dual dvandva dyadva-ksiama substitutes for the more common dyava-
prthivi, with prthivi, perhaps in its lit. meaning ‘broad one’, pleonastically following the
dvandva.

I11.8.10: Contrary to the standard tr., I think there is a change of subject in the 2" half-
verse. Rather than calling on the posts to help us, we turn again to the gods, who are the
likely subject of avantu, just as they were in 8c. The types of help we ask them for are
distinct but complementary: help for our sacrifice in 8c, help in battle and competition in
10d, a theme introduced by the vihava- ‘competing invocation’ in 10c. The vaof 10c
signals this disjunction and the return of the gods as subject. Although Klein (DGRV
I1.203) suggests reading va here as if for vaz, given that the hymn contains several loosely
construed vas (1d, 6b), this does not seem like a good idea.

[II1.9-29 JPB — comm. by SJ]

ITI.9 Agni [SJ on JPB]
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II1.9.1: Every pada in this vs. has close parallels elsewhere. Most of pada a, X X X fva
vavrmahe, is found also in 1.187.2 and VIII.19.3. (On metrically bad vavimahe and the
likely restoration * vuvirmahe, see Kii [459] and comm. ad V1.4.7.) Pada b = V.22.3,
VIII.11.6, and, extended to a Jagati, [.144.5. Pada c = VIII.19.4, with substitution of arjo
for apam. Pada d = 1.40.4.

Since Agni’s entry into “his mothers, the waters” is depicted in 2b, calling him
Apam Napat here is esp. apt.z

On the basis of my reeval. of the usage of anehds- (see comm. ad X.61.12), I
would substitute “flawless” for “faultless.” The tr. of subhdgam sudiditim in pada ¢ might
be harmonized with that of VIII.19.4 “providing good fortune and good light,” though
this is not strictly necessary — the renditions are close enough.

I11.9.2: The first pada presents interpretational difficulties that have mostly been glossed
over. The form vanais generally taken to be a neut. pl. of vana- ‘wood’, but it is wrongly
accented (expect vana), and given the near ubiquity of this stem, and indeed this very
morphological form, this anomaly should not be dismissed so easily as it usually is (see a
particularly strong statement by Kulikov [ ya-presents, 329 n. 820]). Old (SBE and, more
explicitly, Noten) and Schindler (Root nouns p. 43) instead take it as an instr. to the root
noun vdn-, which better reflects its accent, but appears to cause syntactic difficulty, since
the verb with which it’s construed supposedly only takes accusatives. However, that verb,
the mid. part. kiyamana-, is a hapax; the stem is found nowhere else in Sanskrit. I
therefore think that comparing the case frame of stems that are ultimately related to it but
superficially quite distinct, esp. the pf. (2) cake (see esp. Kulikov 319-20), is of limited
utility, and that an instr. is possible with this very distinct stem: “finding pleasure with
the wood”; it is even possible that kZyamana- is a pseudo-passive and the phrase should
be tr. “(Fire) being enjoyed by the wood,” which might provide a reason for Agni’s entry
into the waters in pada b — a means of escape.

There are several different ways to interpr. pada ¢, depending on who we take as
the implicit agent of the infinitive pramrse. The publ. tr. (also Old SBE) seems to assume
that agent to be the ritualists, who should pay sufficient attention to the return of Agni.
But most tr. assume instead that Agni is the agent, and he should not forget (with a
slightly different, but quite possible sense of pra vV mrs) to return — with pada d reminding
him that he had made the same cycle before (with “earlier” generally supplied: e.g., Kii
158 “dass du (frither), obwohl du in der Ferne warst, hier erscheinen bist”). I think each
interpr. is possible and would allow both alternatives; I would, however, delete the JPB’s
“therefore,” which seems too emphatic for a z2d not even in 1st position, and substitute
“you came to be here" for “you have come to be here,” since the latter is not usually the
sense of the impf.

I11.9.3: I would be inclined to add a “just” (reflecting eva) in pada b: “and now you are
Jjust benevolent” — the point being that before he escaped the smoke, there were both
positive and negatives aspects of Agni, but now it is only positive.

The standard view of the referents of any¢ ... anyéis that they are the various
priests, and this is supported by sak/zy€in ¢, which responds to s@khayah referring to us



28

ritualists in 1a. But I agree with JPB that another possible referent is the flames, some of
which dart out and others stay close to the point of ignition.
The accent on ydanti presumably results from the contrast of the two short clauses.

I11.9.4: The stem sascat- (here, 1.42.7, and VII.97.4) is generally given an abstract sense
(e.g., Old [SBE] hindrance, Ge Mangel, Re déficience), even though both Ge and Re
accept a connection with V.sac ‘dry up’ (Ge n. 4b, Re n.), contra Gr, who takes it to the
other V'sac ‘follow, accompany’. The connection with asascadt- ‘never drying up,
inexhaustible’ provides strong evidence both for the root etymology and for the literal
sense. Given the Vedic horror of aridity (as exemplified, e.g., by the Vrtra myth and the
release of the waters), “parched places” seems a reasonable interpr. Moreover, “parched
places” provides a nice contrast with the waters in which Agni hides himself (pada d and
2b). WG take sascatah instead as an adj. (“folgende”) modifying sridhah, which doesn’t
have much to recommend it and doesn’t work for the other passages. In fact WG tr. the
same form in [.42.7 as “die trockenstehenden (Orte)” and Goto (in Doyama/Gotd) as “die
Versiegungen,” so the rejection of ‘dry up’ seems to have been temporary.

The simile in d is somewhat jarring: “resting in the waters like a lion,” since lions
don’t generally lie around in water. A different loc. needs to be supplied or assumed (so
Ge, Re, WG): “(in his lair / hiding place)” vel sim.

I11.9.5: As JPB indicates in the publ. intro. mathitd- here can mean either (or rather both)
‘stolen’ and ‘churned’ (used of fire produced by friction). Most tr. choose one or the
other (though often with a nod to the other): ‘churned’ (et sim.) Old SBE, Ge; ‘stolen’
Re, WG, Narten (Ved math, 133 = KlSch. 23), Elizarenkova (Lg. and Style 193). If we
allow the ‘churn’ alternative, better to separate devébhyah from mathitam — rather than
“churned from among the gods” as in the publ. intro., “brought him, churned, from the
gods.”

WG and Elizarenkova (both flg. Kuiper) take devébhyah as dat.: “stolen for the
gods”: This is appealing in that it was the gods who pursued him and wanted him back.
But this makes pdri somewhat harder to construe, since pari is found with V math only
when an abl. is in play (1.93.6, IX.97.2). To save both the abl. and the narrative, we can
assume that mathitam refers to the original disappearance of Agni: “who (had been)
stolen from the gods” and was subsequently recovered by MatariSvan.

I11.9.6: I do not think that Z4m tvais esp. emphatic; the #im merely provides a prop for the
enclitic. This pada opening is quite common, found 69x in the RV; see disc. in my 1992
“sa figé,” esp. pp. 228-30. I'd therefore rephrase “You are he whom ...” to simply “the
mortals seized you.”

On the basis of persuasive parallels cited by Old and Ge, devébhyah belongs with
the immed. flg. voc. havyavahana, rather than with the preceding cl.

Most tr. take cd as a purpose clause, “so that you will guard,” against JPB’s “since
you guard ...” Either is possible, esp. since the verb in c, abhipasi, can be either pres.
indicative or subjunctive. The purpose cl. interpr. is a viable alternative.
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I11.9.7: With most interpr., I’d take 7dd bhadram and damsana as parallel subjects of
chadayati, rather than, with the publ. tr., taking tdva ... chadayati as a parenthetical
insertion.

I would also prefer “livestock™ or “cattle” to “herd” for pasdvahin c.

I11.9.8: On sird- see comm. ad VIII.43.31.

Contrary to all the standard interpr., incl. the publ. tr., I'd be inclined to take c
with ab, as a continuation of the long acc. phrase begun in pada a, with d a snappy
summary: “serve the god with obedience.” The instr. srustithat begins d seems to me to
signal a new beginning.

I11.9.9: This vs. is identical to X.52.6, the final vs. of one of the three hymns there (X.51-
53) concerning the flight and recovery of Agni, which is also largely treated in our hymn.

II1.10 Agni [SJ on JPB]

A hymn made up almost entirely of clichés; in this it is reminiscent of the
elementary I.1. The first seven vss. each contain a form of agni-, mostly voc. (1a, 2b, 3c,
7a), a feature also reminiscent of I.1.

II1.10.3: The publ. tr. mistakenly tr. dat. jatdvedase as a voc. It should be corrected to
“who will do ritual service for you, the Jatavedas ...”

II1.10.5: The part. bibhrate appears to belong in the simile, since it immediately precedes
the simile marker n4. It is so tr. by Old (SBE), Ge, and JPB. However, the sense would be
somewhat better if the part. modified Agni, with the simile confined to vedhdse:
“bringing the lights of inspirations like a ritual master”; it is so tr. by Re and WG. This is
in fact syntactically possible, since, as disc. ad VIII.76.1 (etc.), simile-marking n4d is
blocked from pada-final position and flips with its target when it would end up there. I
would therefore favor the alt. tr. just given.

Note that pada-final vedhase matches likewise positioned jatdvedase in 3b; that
one ends a dimeter pada and one a Jagati line may mitigate the potential sing-song rhyme
effect.

II1.10.6: The ablatival subordinator ydtah is tr. as if it were a plural with fem. girah as
antecedent (“the songs ... those from which he was born™). But ydtah V janis a rare idiom
meaning “as soon as” (see Gr ydtas def. 6), presumably from a temporal ablatival sense
“from (the time) when.” See the passages assembled by Ge (n. 6b): 1.128.4 yatah ...
djayata, 1.141.1 yato jani, VI1.4.2 yatah ... ajanista, V11.7.3 yatah ... jajiisé, and
semantically sim. 1.25.17 yatah ... abhrtam. So substitute ... strengthen Agni, as soon as
he is born, worthy to be hymned.”

I1.10.7: The verb vi rajasirecalls the noun samriajamin 1b, but it is also presumably a
pun: not only “you rule” but “you shine,” as pointed out in the publ. intro.

The phrase dti sridhah is found also in the previous hymn, 111.9.4.

II1.10.8: Note the pronominal doubling, with na/ (a) anticipating asmeé (b).
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Echoes from earlier in the hymn: didihi (3a), suviryam (3c).

II1.10.9: The verb sdam indhate forms a trivial ring with 1c indhate sam, but this seems
less the deployment of a poetic device and more the result of poverty of imagination.

ITI.11 Agni [SJ on JPB]
This is scarcely less banal than the immediately preceding hymn, save for a
complex figure in vss. 3 and 5.

III.11.2: On canohita- see comm. ad I11.2.2. The tr. should be corrected here to
“delighted.”

“Sacrifice” is almost universally supplied as the obj. of sam imvati (save for Old
[SBE], who takes it as intrans. “sets himself in motion”). Supplying ‘sacrifice’ seems
reasonable, though there are no clear parallels, and the other occurrence of sdm rmvati, in
nearby I11.2.1, is troublesome (see comm. ad loc.).

I1.11.3: The vs. begins like 2c, agnir dhiya, and then seems to make a new start with sa
cetati. This is generally not registered in the standard tr., though it is, properly, in the
publ. tr.

Ge (/WG) takes cetati as transitive (‘“understands” vel sim.) with pada c as its obj.:
approx. “knows how to reach his goal.” But cetati, even when in the (semi-)transitive
value ‘perceives’, does not, I think, have the “know how” construction, and, even more
important, the A7in ¢ marks this pada as an independent clause. For detailed disc. of this
passage and the problems associated with the object interpr. of ¢, see Keydana (Inf. 193—
94). Far better to take cetati in its common sense ‘appears’, reinforced by the cognate
ketu- ‘visible beacon’ in b, and keep pada c as a syntactically separate nominal cl., as
done by Re (also see his n.), Keydana, and JPB.

The phrase drtham hy asya taraniis difficult, esp. if we accept that it must be an
independent cl. on the grounds given just above. Interpr. it requires us to assess the
meaning and function of tardni- and to re-assess the same for firni-, found in 5c. I should
first justify why I think the latter has any bearing on the former. First, I find it striking
that these two fairly rare -ni- forms (22x [incl. deriv.] and 8x [incl. compd.] respectively),
built to very similar bases, are found within two vss. of each other. This seems to call out
for their comparison. Further, fardni- here must be construed with drtham, one way or the
other, and #irni- appears in the cmpd tidrny-artha- (2x). The poet seems to be swapping
out related adjectival forms with drtha-. However, tirni- is usually given a different
meaning (‘swift’) from zardpi-, with a different etymology (V tvar, not V). 1 will
reexamine tirni- ad vs. 5, but will here concentrate on tardni-. This adj. is generally, and I
think quite correctly, derived from V& ‘cross over’, etc. etc. (see, e.g., EWA 1.630). It
occurs 20 times in the RV (in addition to 2 occurrences of tardnitva-). In what I consider
to be its original, literal sense, it means ‘transiting, crossing’, of the sun (1.50.4, VII.63.4,
X.88.16). In these passages the referent has a definite trajectory (across the sky) and a
definite goal (the other side of the sky), a fact to which we will return. The form then can
be used of forward motion without a necessary trajectory or goal: ‘advancing’, used of
fire and its flames (e.g., .128.6, IV.4.12) or Soma (1.121.6), priests (IV.45.5, 7), etc. And
ultimately the sense of forward movement, which may involve ‘overtaking’ smtg. else
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(maybe I11.49.4), can be attenuated simply to its conceptual equivalent, ‘surpassing’ (e.g.,
Indra VIII.45.28, a successful man VII.32.9, 20, etc.). The influence of comparable forms
of the multivalent verb could always have been felt. The occurrence here is the only neut.
form; the question is -- what is its relationship to drtham? Here a return to the ‘transiting’
passages will help. In VII.63.4 the sun is described as diréarthas tardnih “whose goal is
in the far distance as he crosses over (to it),” where a cmpd. with artha- is associated with
tarani-. This suggest that drtham here 1s conceptually the obj./goal of zardni-, rather than
being directly modified by it. In other words, a rendering like the publ. tr., which
represents simple modification, “for his goal is surpassing,” is probably wrong. However,
this complicates the syntax: what neut. could fardn; modify if not drtham? And is it just a
simple adjective? Here I follow Keydana (194), with the same reluctance he seems to
show, in taking fardni here as a predicated infinitive (or its functional equivalent): “for his
goal is (to be) advanced towards” or, perhaps better “for it is for him to advance to his
goal.” In the following vs. Agni is made the conveyor of oblations, and in the verse after
that he is a chariot: the purposeful forward motion of Agni is well established.

I1.11.5: To return to the relationship between farani- and tirni- discussed ad vs. 3, here
concentrating on #irni. As 1 said there, this stem is usually glossed as ‘swift’ (e.g., Gr
‘rasch, eilend, rasch im Werke’) and derived from V #var ‘hasten’ (e. g., EWA 1.689,
though an alternative connection with v #7is admitted there). But none of its occurrences
requires, or even encourages, a meaning ‘swift’, while several instead favor ‘crossing,
advancing’. Two of the six non-compounded forms occur alongside the root-noun cmpd
ap-tur- ‘crossing the waters’ (1.3.8, II1.51.2); this association seems significant, and they
share the same u-root vocalism. In X.88.6 fidrni- is used of the sun transiting (like fardni-;
see ad vs. 3 above). A sense ‘advancing’ works for the other non-cmpded forms, in all
cases better than ‘swift’ (see comm. ad locc.). Then there are the two occurrences of the
cmpd tirny-artha- (111.52.5, V.43.2). In the publ. tr. I rendered this cmpd as ‘swift to
his/their task’, flg. Gr “schnell zum Ziele dringend, zum Ziele eilend,” but how a
bahuvrthi would allow such a sense is now not clear to me. (AiG does not treat the
cmpd.) Taking into account the fact that zardni- is construed with drtha- in our vs. 3c, as
an obj./goal (see above), I think we can take tidrny-artha- in a similar sense, with a
pseudo-infinitival 1st member: ‘having a goal to advance to’. In short, #irmni- is essentially
a synonym of zardpi-, and both are derived from V#7and meaning ‘transiting, advancing’
(etc.). It should be noted that this analysis seems to be reflected in both Ge’s and Re’s tr.
of the two forms in this Agni cycle (II1.3.5, 11.5), “zielerreichenden” and “franchissant
(les obstacles),” though without comment, as opposed to WG “schnell, rasch” in both
places.

As for the root vocalism, and esp. the contrast between ppl. ¢irnd- and our stem
tiirni-, it’s striking that #rna- is actually not found in the RV, save in a single occurrence
of negated dtirnpa-. In any case, the firand tirroot syllables of V ¢/ are thoroughly
confused; though I would like to confine the latter originally to V ¢var ‘hasten’,
synchronically we must reckon with numerous #ir forms to V.

I would alter the tr. to “the advancing chariot, ever new.”

I1.11.7: The instr. vahasais variously interpr. and construed; e.g., Ge considers the gen.
pavakasocisah at the end of the last pada to be dependent on it; Old (SBE) and WG take it
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vahasa as (somehow, loosely) governing prayamsi. It’s important to consider the usual
employment of the stem, incl. in its many cmpds. (see disc. ad X.29.3); the vahas- is
ordinarily conceptualized as a verbal product (hymn, vel sim.) that serves as the vehicle
to bring / attract the gods to the sacrifice. Here the pious mortal by bringing the gods here
with such a vehicle attains to desirable things. Although prdyamsi are ordinarily
pleasurable offerings 7o the gods, here I think they must be pleasurable things that the
mortal himself wishes to attain; this is supported by the formula that seems to be split
across this vs. and the next one (see comm. ad 8a). It also seems to be parallel to ksayam
‘dwelling place’ in the last pada, given sadhdsthani prayamsi ca “abodes and pleasurable
offerings” in the immediately flg. hymn, I1I.12.8, which also supports the syntactic
interpr. reflected in the publ. tr.

III.11.8: Various suggestions have been made for what to supply with sidhita, but Re’s,
prdyamsi, must be correct, since prdyamsi is found in the immed. preceding vs. (7a) and
prdyamsi sudhita(ni)is a fixed phrase: 1.135.4, VI15.15, VIII.60.4, X.53.2. (prayamsi also
regularly serves as obj. of Vdha [1.169.3, 111.30.1, X.91.9].) Here the same verb, asyama,
is found as in vs. 7 (asnoti), also with mortal worshipers as subject. The two vss. seem to
be making the point that mortals, too, can attain to prdyamsi. I would add a parenthetic

99, <

“(pleasing offerings)” to replace “things”: “all the well-placed (pleasing offerings).”

III.11.9: Strictly speaking, érire should not be ‘placed’ but ‘set in motion’ and should be
altered accordingly.

I11.12 Indra and Agni [SJ on JPB]

A fairly elementary hymn. Every vs. except 3 contains the dual dvandva indragni,
generally in the voc. (1a, 2a, Sc, 6, 7a, 8a, 9a), always pada initial. Vs. 4c has the acc.
indragni, and vs. 3a the independent accs. indram agnim.

II1.12.3: As just noted, this is the only vs. in which the two gods are not compounded. I
don’t know whys; it can’t be because they’re in the acc., because /ndragniis acc. in the
next vs., 4c. We fall back on the unsatisfactory explanation of metrical necessity (extra
syllable needed).

The meaning of the hapax kavi-chad- is uncertain, in part because the root
affiliation of -chdd- cannot be determined. See disc. in Scar (130). The standard view is
that the root is V chand ‘seem, appear, please’, giving the cmpd the sense “appearing as
poets” (publ. tr. “who appear as sages”), perhaps more idiomatically “in the guise of
poets.” However, as Scar points out, the root could instead be V chad ‘cover, protect’,
with the cmpd meaning “protecting poets.” Perhaps best to go with the former analysis,
with all the standard tr., since this root is more common. While accepting this root
affiliation, Gr gives it a transitive sense “taking pleasure in poets” (somewhat similar
Say.), which is not excluded — nor is the analysis with V chad ‘cover’.

Although not so analyzed by the Pp., the sequence jutyd vine may conceal the
preverb  see 4 vimein 5Sc.

111.12.4: On tos4- and the root V fus'in general, see comm. ad VIII.38.2, where I defend
the old gloss ‘drip’ against Gotd’s anodyne replacement, ‘hasten’.
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II1.12.5: On nithavid- see Scar (485). As he points out, in IV.3.16 nithani are associated
with other verbal tricks of skilled poets.

I11.12.8: The neut. pl. tavisani can be taken in two different ways, either as an adj.
modifying the neut. pl.s sadhdsthani prayamsi ca in the flg. pada (so Old SBE [modifying
only sadhdsthani], Re, publ. tr.) or as substantivized ‘powers’ (as in 1.166.1, 9)(so Gr, Ge,
WG). I weakly favor the latter, because neither abodes nor pleasurable offerings are
naturally “mighty,” and the nominals modified by adjectival favisd- are quite different
from these benign objects. I would therefore propose an alt. “Yours are the powers, and
the seats and pleasing offerings.”

As noted ad I11.6.4, I prefer “seats” to “abodes.”

ITI.13 Agni [SJ on JPB]
The content is fairly straightforward, but there are syncopations and disturbances
in syntax and word order, esp. in the earlier vss.

III.13.1: The content of the vs. is entirely banal, but the construction of pada c seems a bit
disordered, with the material we expect to begin pada / clause, 4 s4 nah, instead ending
the pada, preceded by the VP gamad devebhih. (1.5.3 is almost identical, with vdjebhih
instead of devébhih). The easiest way to account of this is to assume the whole VP was
fronted.

II1.13.2: The first hemistich of this vs. is troubled both syntactically and conceptually. To
begin with the syntactic: in the vs.-opening configuration s#4va ydsya the ordinary interpr.
would be that, as is incredibly common, despite its second position ydsya marks the
whole as a rel. clause, which would contain nom. 773va as its subject (i.e., “of
whom/whose [X] the truthful one [does something]”). But this doesn’t work; instead
nom. 77avais, as it were, a single-word nominal clause, with yasya coreferent with and
dependent on it (i.e., “[he is] the truthful one, of whom/whose ...”"). This nom. has no
further function; when the referent (Agni) returns in cd, he is in the acc. (tdm ... tadm).
Given the ubiquity of relatives clauses with ya- in 2nd position, the reading forced on the
configuration here, with s#3va and ydsya in separate clauses, counts as a deliberately
misleading trick. However, within this Agni cycle there is a similar syntactic construction
that escapes the problem we have here, but provides a model for interpr. our almost
identical problematic pada-opening. I11.6.10 begins sd hota yasya rodasr ... “He is the
Hotar of whom the two world-halves ...”” The difference is the inclusion of s4, which
marks sd hota as a full nominal clause and also pushes ydsya into third position. This
pada is surely the model for ours, with trisyllabic r7ava substituting for disyllabic Aota
and thereby knocking out the clarifying sa.

In the rest of the hemistich the standard tr. (incl. the publ. tr.) take rodasi and
atdyah as joint subjects of sdcanta: “whose skill the two world-halves and the helps
follow.” Needless to say, this is a wildly ill-assorted pairing. This seems to be what the
syntax points to: among other things since sdcantais accented, it must be in a dependent
clause. But what it means doesn’t bear considering. It’s also important to note that pada
b, diksam sdcanta atdyah, 1s found independently elsewhere, in 1.134.2¢e (a Vayu hymn),
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where it makes reasonable sense (and is subordinated to a yddin the preceding pada). The
fact that b is found independently, along with the nonsense that results from cobbling a
and b together, is, I think, a good clue that we should de-couple the two padas.
Bloomfield (RReps, ad 1.134.2) finds our hemistich disturbing as it is usually interpr. and
devotes considerable space to discussing it. His solution is to take padas a and b as
separate ydsya clauses (both hanging off r72va): “The righteous (Agni) whose are the two
worlds ... (whose) helps attach themselves to solid pious work—him ...” I think this must
be the correct way to interpr. the structures and would substitute (with some
relexicalization): “(He is) the truthful one, whose are the two world-halves, (whose) skill
(his) forms of help accompany.” That it is Agni’s dtdyah is suggested by devdsya ...
atdyah in the next hymn (II1.14.6).

I11.13.3: The vs. contains one suffix-accented zir-stem governing the gen. (yanta ... esam
... yajiianam) and two root-accented ones governing the acc. (data ... vanita magham). It
is not clear to me whether the morphological and syntactic difference is meant to signal a
functional difference. Although Tichy cites the passage for its use of both stem types (zar-
stems, 299-300), her attempt to differentiate them functionally (302) seems weak. Of
yanta + GEN in this passage she says it expresses the god’s “Wirkungen ... zugunsten der
Lebewesen,” while data ... vanita+ ACC describes “bleibende Eigenschaften” of the god.
But she does not explain why his role as “controller of sacrifices” is not a permanent
characteristic of the god, or, conversely, why his roles as “giver and gainer of bounty” are
not actions beneficial to living beings. For her the morphology seems to be the sole driver
of interpr., imposing distinctions that don’t seem to be reflected in the actual content of
the phrases.

The standard tr. fold atha hi sah into the rest of pada b (s4 yajAanam), despite the
apparent new beginning and the doubling of sd(%) (e.g., JSK [DGRYV I1.82] “for he is also
(the leader) of the worships,” reproducing Ge). But drha A7 sdh has all the hallmarks of a
clause-initial sequence, and with the publ. tr. (as well as Tichy [300] and WG) it should
be taken as a separate nominal cl. As elsewhere in the hymn, the syntax is syncopated.

As it also is in the next pada, agnim tam vo duvasyata, where the pada/clause
would ordinarily begin with zdm vah.

II1.13.6: The involvement of the Maruts in strengthening Agni is a bit odd: these gods are
not usually associated. But see I11.16.2 adduced by Ge: imam naro marutah sascata
vidham “Follow this one to strengthen him, o superior men, o Maruts,” as well as the
Maruts’ presence in the next hymn, along with Mitra and Varuna (II1.14.4). I almost
wonder if the Maruts as winds (as in later Sanskrit) are what’s at issue in the
strengthening: fanning the flames.

ITI.14 Agni [SJ on JPB]
The verbal hero of this hymn seems to be sdhas- ‘strength’, with sdhasas putrah
found in Ic, 4c, 6a (latter two as voc.) and voc. sahasvahin 2b and 4a.

I1.14.1: On viddthani here, see Th (Unters. 46 n. 1), who tr. “[Stétten der] Verteilungen”
and identifies them as the hearths/fireplaces on the ritual ground.
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Because of the appearance of the chariot in the final vs., 7c, I’d be inclined to tr. 4
... asthat as “he has mounted,” as usual.

I’d be inclined to tr. satyah as “really present” and kavitamah as “best poet.”

The phrase prthivyam pajo asret is found identically in VII.3.4 (except with
accented dsref), where JPB tr. very differently; see also 111.61.5 divi pajo asret and
VIL.10.1 prthii pdjo asret. These passages should be harmonized; I’d here emend the tr. to
“has fixed his leading edge on the earth.” This refers to the spread of the fire. However,
on the basis of pajasa prthiina in the next hymn (II1.15.1), perhaps ‘countenance’ should
be retained here.

II1.14.3: On vajdya- (so accented), see my -dya-Formations, pp. 51 and 88. The form here
is probably the intrans. “race,” but it is possible that it belongs with the transitive “incite”
forms, with gapped obj.: “Dawn (and Night) inciting (you).”

On the grammatical form underlying vandhireva, see Old (SBE and Noten) and
Re. Since it is likely either du. or pl., the tr. should be altered to “chariot-boxes.”

II1.14.4: T do not understand the phrase sumnam arcan nor the publ. tr. “chant to you your
favor”; sumna- is ordinarily something attained, or desired to be attained; it is not the
object of a verb of speaking. Perhaps what is meant is that the gods chant their own favor
/ benevolent thoughts for Agni, which allows him to rise up in pada c.

In d I am inclined to go against the clear morphology of prathdyan and take ksitih
not as obj. of a trans. participle (as in the publ. tr. “spreading out the settlements”), but as
goal of abhi “spreading fo the settlements,” depicting the light of the fire speading across
the earth (sim. WG). The phrase siryo nfn is then (in my view) an unmarked simile
“(like) the sun (spreading) to men,” where nin is the acc. pl. it appears to be (not gen.
“the sun of men,” as in other tr.), but not a direct object as in the publ. tr. (“spreading out
men”). The phrase siryo ninis also found in 1.146.4 (q.v.).

II1.14.6: The first syllables of sahasrinam echo the insistent sahas- earlier in the hymn
(see comm. in intro. above).

The opening of d, adroghéna vacasa, is conceptually reminiscent of the opening of
5d dsredhata manmana.

II1.14.6—7: Each hemistich begins with a form of the 2nd sg. pm.: #'vam (6c¢, 7c), t'vad
(6a), tubhyam (7a).

II1.14.7: This vs. is notionally in a weak ring with vs. 1, with kavikrato matching
kavitamah (1b), adhvaré corresponding to vidathani (1a), and surdthasyato vidyud-ratha-
(1c).

The first hemistich consists of an unresolved rel. cl., or, probably better, one with
the rel. prn. and its antecedent flipped. If instead of yan: ima at the end of pada a we had
*ima yani, an interpr. “these things (are) for you, which we have done” would be
possible. This is in fact the way Ge, WG, and JPB take it (also, more or less, Re), and is
probably the best way to do it — although I don’t know of a rule that flips these pronouns.
Otherwise we must read it as a rel. cl. without a main cl.: “which these things we have
done ...” (with the further ungrammaticality in Engl. of “which these”).
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ITI.15 Agni [SJ on JPB]

III.15.1: Curiously, Re does not try to impose a trifunctional interpr. on b, though it’s
actually quite easy to construct one.

I11.15.2: It would be possible to take tanva with the verb, as the standard tr. do, rather
than with the voc.: “take pleasure by yourself / take pleasure with your own body”; I
would slightly favor this alt. though it is not nec.

II1.15.3: The construction of d is uncertain. Ge, Re, and WG take nah ... usijahas a
double acc. with krdhi, with ray€ a dat. of purpose —e.g., WG “mach uns zu Usij, (dass
wir) Reichtum (gewinnen).” JPB, like Old (SBE), takes us7jah as an appositive to nafr.
“us, the fire-tending priests.” In his n. 3d Ge describes the UsSij, an inherited priestly title
with a cognate in Old Avestan, as ancient singers who recaptured the cows and found
Agni, and it is certainly the case that in several passages (e.g., IV.1.15=16.6=X.45.11,
VIL.90.4) the pl. usijah are identified as or act parallel to the Angirases in the Vala myth
and also take part in the finding of the fugitive Agni (X.46.2). Although by the appositive
reading, “we” could just count as modern-day USij, the double acc. reading of Ge et al.
makes somewhat better sense and also makes better sense of the syntax (“make ACC.
DAT.”). I would therefore alter to “make us Usij/fire-tending priests, for (us to acquire)
wealth.”

II1.15.4: The gen. (/abl.) payohin c is somewhat troublesome, but I think it has troubled
interpr. more than it should. In the publ. intro. JPB wants to see the phraseology here as
showing an indirect identification of Agni with Indra, which seems to me a hypothesis
more elaborate than the evidence merits or requires. Old (SBE, but still tentatively held in
Noten) wants to emend payoh to voc. payo or nom. payuh. since Agni is regularly called
payu-(e.g.,1.31.13, I1.1.7). In the pl. the word often refers to Agni’s flames (e.g., .95.9,
IV.4.12-13) as his helpers in providing protection. A singular form not referring to Agni
is somewhat surprising, but it should be noted that this is the only form of the stem in
Mandala III, and an innovative use of it is quite conceivable. My inclination is to think
that “the/your foremost protector”” might be a reference to the first or foremost flame of
the ritual fire; alternatively, but less likely in my view, it refers to the sacrifice (so Re). It
should also be noted that brhatih in the next pada does not have to modify payoh but can
be independently construed (so Ge, WG), though it can be part of the payoh phrase (so
Old, Re, JPB). My suggestion for the 2nd hemistich is “... as the leader of the sacrifice
and of your foremost lofty protector [=flame], (leader) of the lofty one, o Jatavedas of
good guidance.”

III.15.5: This vs. is a bit disjointed, leading the various interpr. to supply various verbs
and combine various NPs. It seems better to follow the fairly barebones interpr. of JPB’s
publ. tr. I would make only one very slight adjustment: delete “up” in b.

Note that didyanah (b) picks up didihi in 4a, despite difference in voice and
quantity of the redupl. and root syllables.
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II1.15.6: In ¢ Ge (/WG) supplies ‘come’, which I’d be inclined to follow, since devébhih
is otherwise left with nothing to do. So, a period at the end of the first hemistich, with ¢ to
be rendered as “being aflame with good flame, o god, (come) with the gods.”

II.15.7 = 111.1.23 (etc.).
ITI.16 Agni [SJ on JPB]

III.16.1: The last term over which Agni exercises control in this vs. is vrtrahathanam,
which is surprising both because this term is in Indra’s domain, not Agni’s, and because
the plural number of the form seems rather to pertain to the first cmpd member (“of
obstacles”) than to the second (“smashing”) — strictly speaking, this should be tr. “the
smashings of obstacle(s).”

II1.16.2: On the Maruts strengthening Agni, see comm. ad I11.13.6. I would prefer
“accompany” to “follow,” for sascata without preverb.

On sévrdha- see comm. ad V.87.4.

The pl. referent of the yéthat is the subject of the second hemistich is not certain:
it can be either the riches (r2yah) of the immed. preceding pada or the Maruts of pada a,
since both are masc. pl. The Maruts are favored by Say., Old (SBE), Re; the riches by Ge
and JPB (with WG unclear). I think it quite likely that both are meant, though the
contents of cd fit the Maruts better.

The VP Satrum adabhiih is also found in V1.46.10, where I tr. the verb as ‘outwit’,
which might be better here, since the subjects are positively viewed entities and
“swindle” is not ordinarily a positively viewed action.

II1.16.3: Exactly how the long gen. phrase beginning with raydh works with nah ... sisihi
“sharpen us” is not clear to me. With the publ. tr., it may be best to assume a mediating
(gapped) dative “share, portion” with rayah ... siasminah a partitive gen (“sharpen us for
[a share] of wealth ...”). In the publ. tr. “a share” should be in parens. For the dat. in this
construction see VII.18.2 $isihi raye asman “sharpen us for wealth.”
II1.16.4: As Ge (n. 4a) remarks and as is reflected in the publ. tr., visva bhuvana should
be construed both with cdkrih and with abhi sasahih, between which it is placed.

In b I might prefer “does friendly service to the gods”; on diivah see comm. ad
IX.65.3.

II1.16.5: The publ. tr. of dmati- ‘lack of thought’ fits well with the two following
privative cmpds., avirata- and agota-; however, it is not very specific. In general, amati-
means ‘inattention, neglect’; see comm. ad X.42.10.

ITI.17 Agni [SJ on JPB]

As noted in the publ. intro., the hymn is dominated by forms of V yaj ‘sacrifice’;
the insistent repetition is somewhat offset by the fact that the four finite verb forms, all
act. 2™ singulars, dyajah (2a), yaksi (2c, 3c), and prd yaja (5c), are all used somewhat
differently. See below.
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I11.17.2: Though tightly bound in apparently parallel constructions, the 2" sg. forms of
Vyaj, dyajah (a) and yaksi (c), each with an acc. complement, are used differently: the
acc. with the latter has its standard function with v yaj, marking the gods as target/goal of
the sacrifice, but the object of dyajah, namely Aotram ‘office/role of Hotar’, seems to
refer to the manner or capacity in which Agni performed sacrifice. This off-balance
construction is made harder to interpr. by the contrastive prthivyah ... divah. Do they
express different types of Hotarship (so JPB, as well as Ge, Re, WG) or are they genitives
in datival function (“for the earth ... for heaven”; so Old SBE). I am inclined towards the
latter, because I don’t understand what “the Hotarship of the earth / of heaven” could
mean, whereas the datival genitive could be an oblique object (functionally parallel to
devdn in c), displaced from the acc. slot by the phrasal verb Aotram V yaj. I would
therefore alter the tr. to “Just as you performed the sacrificial role of Hotar for the Earth
... and just as you observantly (performed it) for Heaven ...” (Of course they could also
be ablatives, but that case would be even harder to construe.)

II1.17.3: There is no agreement on the sense of the hapax fem. pl. janih; in particular if it
is agent (‘birth-givers’, e.g., Ge / WG “Miitter”; essentially also Re) or an abstract
‘births’ (so Gr, Old SBE). Determining the sense of gjanih is essential for the analysis of
usdsafr. if the former is an agent, then usdsah must be a fem. nom. pl. (with substitution of
the weak stem for the strong usisah, as frequently elsewhere) in an equational nominal
clause: “three dawns are your mothers” (or “the dawns are your three mothers”). If 7anih
1s an abstract, then usdsah should be a sg. oblique (though JPB mixes the two in the publ.
tr.: “three dawns are your births”). Both Old (SBE and Noten) and Gr take usdsah as
ablative. I am inclined to follow this latter interpr. — in part because an abstract reading
“three births” makes pada b more parallel to pada a with its “three lifetimes.” Moreover,
though 4 Vjan s a fairly rare idiom, it generally appears with an ablative or ablatival
adverb in the sense “born from X”; see, e.g., IV.43.3 diva ajata “born from heaven”;
V.31.3 sahasa djanista “‘he was born from might” (as well as 1.179.4, IV.18.1, X.129.6,
maybe 1.83.5; cf. also VII.3.9 with the oblique gen./loc. du. matroh). I would therefore
substitute the tr.: “three are your births from Dawn” (most likely the kindling of the three
ritual fires at dawn). The fem. /2bhih that opens the next hemistich would then refer to the
births (+/- the lifetimes in the neut. in pada a).

The third 2" sg. act. form to Vyaj, yaksiin c, is construed with an acc. in yet
another sense. The s-stem obj. dvah ‘help’, is what we want Agni to acquire for us by
sacrifice; the usual idiom is 4V yaj ‘(bring) here by sacrifice, win by sacrifice’, but the
expected preverb is lacking here.

III.17.5: It is surely shocking to end a hymn to Agni by addressing him in order to state
that there was a previous Hotar who was better at sacrificing than he, the god currently
being addressed, is. The more predictable sentiment is found in V.3.5a, which is identical
to our pada a, save for having nd in place of ydh (“no previous Hotar was a better
sacrificer than you”). On these near twin padas see Bl RR ad II1.17.5: “Evidently the poet
of the latter stanza [=III.17.5 sj] builds his strange statement upon familiar ideas, and
cannot resist the temptation to go the poet of 5.3.5 ‘one better’ by introducing the fable of
a yet more primordial and superior sacrificer than Agni himself.” As Old (SBE) suggests,
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the “better sacrificer” is most likely a previous instantiation of the ritual fire, so there is at
least a geneaological relationship between them.

The relative prn. yah of pada a is clearly picked up by zisyain pada c; all the
standard tr. (also JSK DGRV 1.143—44) take pada b as part of the relative clause
describing the previous Hotar, and, given the yah ... tasyadyad, this would be the default
interpr. However, I think pada b actually anticipates the main cl. of ¢ and refers to the
current Agni. The lack of temporal or person reference in b allows it to lean either way,
and dvita ‘once more, yet again’ nudges it towards the current Agni, not the previous one.
Although JPB’s tr. essentially follows the standard ones, he clearly recognizes the force
of dvita and orients the pada towards the future, even apparently interpr. the agent noun
sdtta as a periphrastic future (“once again will take his seat”), which seems a bit
incoherent, since it predicts that the previous, better sacrificer will fulfill that same role
again, even though ent the currAgni is ordered in the next pada to perform the
sacrifice.Tthe other tr. take b as purely descriptive or else as having past-time reference.

In keeping with my sense that b belongs with ¢, I would emend the tr. of abc to
“He who as previous Hotar was a better sacrificer than you, o Agni — (you), once again
taking (his) seat [/place] and being luck itself by your own power -- carry forward the
sacrifice according to Ais foundation(s).” Pada c is in a ring-compositional relationship
with la: prathamanu dharma “according to the first foundations.” The depiction in our vs.
of a better sacrificer than the current Agni is more pointed, but both the 1st vs. and the
last point to an original foundation that provided the template for the current sacrifice and
sacrificer.

I would also slightly alter the tr. of d to “Then set the rite in place at our pursuit of
the gods.”

Vs. 5 also has close connections with vs. 2: Aota (5a) picks up hotram (2a),
cikitvah (5¢) cikitvan (2b), pra yaja (5c) pra tira (2d). Note also that (pra) yaja, the fourth
finite form of Vyaj, is used absolutely, with no acc. complement, unlike the other three
(2a, 2c, 3¢).

ITI.18 Agni [SJ on JPB]

III.18.1: I don’t understand why the so-called future impv. dahatatis used in d. Though
the future sense of this formation is less pronounced in the RV than in Vedic prose acdg.
to Wh (Gr. §571), it still is a marked form in contrast to the present impv. daha, and one
expects the -zazimpv. to follow logically upon a previously enjoined action. This vs. does
contain a preceding impv., bhdva (pada a), but its action is not closely tied thematically
with dahatat. The future impv. is used in conventional fashion in II1.8.1 and II1.23.2.

II1.18.2: The two #dpo forms (a, c) should be analyzed as #dpa + u, though JSK (Ptcl. 4,
176) is uncertain about the second and suggests that the poet or redactor could have
changed -ato -o to match the flg. two words, which end in -o. Given the undoubted
occurrence of one form coalescing with v in this passage, it seems more economical to
use the same explanation for the 2.

The standard tr. all interpr. cikitanah as transitive ‘perceive’, with acittan as obj.
This is of course very tempting because of the etymological relationship. But medial
forms of the pf. cikité are intrans. (see Kii 176) in the sense ‘be perceived, appear, be
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conspicuous’, as are the med. forms of the closely related intens. cékite — so JPB’s
intrans. rendering is more faithful to the morphology.

On the surprising root accent of acitta- see AiG I1.1.226 (which merely notes it
without explanation, though listing a handful of similar anomalies).

II1.18.3: As Ge (n. 3c) points out, brahmana can be read either with ise or with
vandamanah, between which it is strategically placed; he provides parallels for both. This
double reading is reflected in the publ. tr. (though curiously not in Ge’s).

In d the acc. phrase imam dhiyam ... devim requires a verb to govern it; already
Old (Noten, contra SBE) suggests juhomi in b, and this is endorsed explicitly by Ge (n.
3d) and WG. A putative phrase *juhomi dhiyam would express the common trope of
“pouring prayers” — but neither Ge nor WG seems to have the courage to so tr. it: Ge /
WG “(bringe ich).” By contrast, JPB’s tr. does.

II1.18.4: Since sam yoh appears in the immediately preceding hymn (II1.17.3) in the same
metrical position, it should be rendered in the same way here if possible. I would
substitute “as luck and life, (set) rich (vigor) upon the Vs,” to match 111.17.3 “become
luck and life.”

111.18.4: For sipra kardsna see the cmpd. srpra-karasna-in VII1.32.10. On kardsna-
‘forearm’ vel sim., see EWA s.v. kard-. “Glossy forearms” are a more likely possession
of Agni’s — ghee-drenched flames — than of Indra in VIII.32.10.

ITI.19 Agni [SJ on JPB]

The hymn has a particular interest in the ritual participation (or at least
witnessing) of the gods as a whole: see devatata (1c), devatatim (2c, 4c), sardhah ...
divyam “divine troop” (JPB publ. tr. “multitude of gods”).

II1.19.1: In nearby III.17.5 a “better sacrificer” (ydjiyan) than (the current) Agni was
announced, but here he is back in his customary role as ydjiyan.

I1.19.2: On the formation of (pra)daksinid see comm. ad V.36.4.

All the standard tr. take uranah as trans., with devatatim as object — also in the
identical pada IV.6.3b. However, all other occurrences of this participle are passive, and
in this hymn a passive “(Agni) being chosen” complements the opening of the hymn
agnim hotaram pra vrne “I choose Agni as Hotar,” in the immediately preceding vs. In a
ritual context “choosing” is regularly about the choice of Hotar. For further disc. see
comm. ad IV.6.3.

Contra the standard tr. (incl. JPB’s), I think vdsubhih refers to material goods, not
to “good” gods, and would emend to “with gifts and goods.” My interpr. is supported by
sg. vdsvahin the next vs., which certainly doesn’t refer to a divinity.

II1.19.3: The grammatical subject changes in this vs., from Agni in 2cd (in my view,
against Ge’s opinion that it is the human Hotar) to a human ritual officiant. This change
of subject should be signaled in some way in the publ. tr., perhaps by “He [=human
priest].” Interpreting 3a is made more difficult by the fact that there is no overt verb or
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clear way to construe the instr. phrase /&jiyasa manasa, and tr. vary widely. I think JPB is
correct to supply a verb based on sdm ... asretin 2d, which is also construed with
instrumentals. Here the “sharper thought/mind” is the human priest’s contribution to the
sacrifice, while Agni in 2d provided gifts and goods.

The fungibility of Agni as priest and human as priest is made clear in pada b,
where the impv s7ksais addressed to Agni, while the human priest is referred to as siksu-
(pace BR’s emendation of siksoh to voc. sikso, accepted by Old but rejected by Ge, Re,
WG, JPB). The ritual contributions of the god and the human are essentially equated.

The utd introducing pada b has non-coordinate value, as JSK (DGRYV 1.453)
notes. He renders it by “therefore” (JPB’s “and so”). Perhaps it’s meant to match
immediately preceding -ata ‘helped’ (in sandhi) in the cmpd #vota-.

The standard tr. take sustutdyah as “good praise-singers,” but as JSK (DGRV
I.55) points out, the well-attested stem sustuti- otherwise only means ‘praise-song’ (a fact
acknowledged by Re, but not reflected in his tr.). JSK plausibly suggests that “(we) and
our praise-songs” form a zeugma, an interpr. represented in the publ. tr.

The publ. tr. fails to tr. ze: emend to “our praises of you.”

The gen. vasvahis to be construed with prabhitau, along with rayo nrtamasya.
See, e.g., vasvo rayahin 11.2.12; I would therefore change “of the good” to “of goods,”
since I think this is a material, not moral desire.

II1.19.5: As noted in the publ. intro., 5a forms a ring with la agnim hotaram ... miyédhe/
Sa yat tva hotaram ... miyédhe, with the ring signaled by the fairly rare word miyédha-
‘ritual meal’.

Note yajathaya devah as a variant of yajathaya devan in nearby I11.17.1, where the
acc. served as obj. to the infinitival yajathaya.

II1.20 Agni and the All Gods [SJ on JPB]

I11.20.1: JPB’s rendering of vavasanah as “bellowing” follows Kii’s reinterpr. (477-80,
486-88) of all forms of this stem as belonging to V vas ‘bellow’, rather than assigning
some of them to V vas ‘want, long for’ (so, e.g., Gr). This wholesale reanalysis seems
extreme to me. Certainly in this vs., where the gods are asked to “hear us,” noisy
bellowing of their own might interfere. I prefer to follow the standard tr.: “the gods,
longing for the rite ...” This sense is supported by devavata- in the next vs., at least if it
means ‘sought by the gods’ (my preference) rather than ‘won by the gods’ (JPB).

Note the phonological echoes of the openings of ¢ and d: sujyotiso ... sajosaso.

II1.20.2: The whole vs. concerns the three ritual fires.

The neut. vdjina-is a vrddhi deriv. of vajin- ‘prizewinner, competitor, racehorse’
(A1G 11.2.350). It is found 5x in the RV, with the other four in Mandala X (X.56.3; 71.5,
10; 103.10). In two of the five passages it is closely linked with vajin- (X.56.3 vajy asi
vajinena, X.103.10 vajinam vajinani). As a vrddhi deriv., it can bear various semantic
relationships to its base vgyin-. In X.56.3 and 103.10 I tr. it as “competitive spirit,” but in
X.71.5, 10 it seems more concrete, as “competition.” Neither of these meanings
particularly suits the form here, which is isolated from the forms clustered in X; nor do I
find JPB’s ‘victorious charges’ (or any of other suggested tr.; see Ge’s n. 2a, Re’s n.)
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persuasive. I wonder if it refers to a locale, like parallel sadhdstha-, namely ‘place of
competition, arena’, indicating the hearths. I would change the tr. to “three are your
arenas of competition ...”

As noted ad I11.6.4, I prefer ‘seats’ to ‘abodes’.

In b the contrast between “three” and “many” is striking, but I think JPB’s tr. is
correct: the “tongues” are flames (as often), and these are first numbered as three,
associated with the three fires, but of course each fire has numerous flames.

As noted ad vs. 1, I'd change “won by the gods” to “sought by the gods.”

I11.20.3: The cmpd. prsta-bandhu- ‘whose kinship is asked about” has a contrastive match
in bandhu-prch-, used of the Asvins, in this same mandala, I11.54.16 (see disc. ad loc.).
The theme of names is also found there. Presumably names are the clues to the web of
relationships (/kinship) in which the god has his place.

ITI.21 Agni [SJ on JPB]

On the use of this hymn in the animal sacrifice in Srauta ritual, see publ. intro. In
addition to the presence of médas- ‘fat’ in every vs. but 3, which was noted in the publ.
intro., the word stokd- ‘drop’ is found in every vs. and a form of the root vV scut ‘drip’ in
every vs. but 1. The hymn is also notable for using three of the most resonant words for
‘poet, seer’ in short compass: vipra- and 7si- in vs. 3, both of Agni, and kav/-in the cmpd
kavisastd-in 4.

II1.21.3: On KH’s deriv. of santya (always voc., no accent) from *sam-tya- in the
meaning ‘companion’, see EWA s.v.

II1.21.4: T would correct “independent” to “never poor” for adhrigo. See comm. ad 1.61.1,
VIIL.22.11.

As JPB points out in the publ. intro., medhira ‘o wise one’ is a pun on the
ubiquitous médas- ‘fat’.

I11.21.5: On the lexeme prati V vi see comm. ad VIIL.39.5, where I gloss it as “accept,” as
the reciprocal action to (prd) V vi ‘pursue’. Here prdti ... devaso vihi plays off devavitaye
in 2¢ (and flirts with etymologically unrelated pravitiin 3d).

IT1.22 Purisya Agni [SJ on JPB]
On the later ritual use of this hymn, see the publ. intro.

I11.22.1: The syntax of this vs., esp. its 2" hemistich, is clotted; see Old’s long disc. in
Noten, also Ge (n. 1cd).

The first issue is the double loc. ydsmin ... jathdre in ab — in particular how to
interpr. ydsmin, which must refer to Agni, a necessity that does not fit easily with the rest
of the rel. cl., which depicts the common scene of Indra taking soma into his belly. What
is Agni’s role in this? Unlike other oblations, esp. ghee, soma is not poured into the ritual
fire — such a liquid would extinguish the fire or at least subdue it — so Agni is not the
mediating mouth through which Indra acquires the soma, as he is with ghee and the like.
Old (SBE) tr. “with whom,” Ge “durch den,” both more appropriate for an instr. yéna;
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WG “worin,” JPB “in whom,” which correctly reflect the loc. but leave the purport
unexplained. Re’s “chez qui” seems to me the best solution (Ge could have used “bei”):
Indra acquires the soma on the ritual ground in the vicinity of the ritual fire. I would
slightly emend the tr. to “at which,” which is inelegant but closer to the “chez,” “bei” that
English unfortunately lacks.

On vavasanah, see comm. ad nearby II1.20.1. Against all the standard tr., but with
Kii’s reanalysis of the stem, JPB renders it as “bellowing,” rather than “longing for.”
Although Indra is more likely to bellow than the listening gods of 1I1.20.1, I'm still
inclined to tr. “ardently longing for it,” or at least allow this as a second reading.

The problems in the 2nd hemistich start with pada c, which contains two
semantically separate acc. NPs, sahasrinam vajam “thousandfold prize” and atyam na
saptim “like a teamed steed,” which beg to be connected — the horse should win the prize
— but without syntactic means to make the connection. One or both of these accusative
phrases could belong with the only other acc. in the vs. somam ... sutdm in ab, but an
interpr. “received the pressed soma in his belly as a thousandfold prize / like a teamed
steed” is not compelling, esp. the horse simile. Whereas Agni is regularly compared to
horses. But Agni in this hemistich (as in the first pada) is in the nominative, as subj. of
the passive stidyase “‘you are praised.” The best alternativen of the many disc. by Old and
Ge seems to be the one adopted by Ge et al., that the syntax changes horses in midstream
as it were — that is, what started out as a construction with an acc. object to a transitive
form of Vstu ‘praise’ (“[we praise Agni] like a steed ...”) switched to the passive (“you
[Agni] are praised”) at the last minute.

But this doesn’t solve the problem of the ungoverned “prize,” not account for
sasavan san opening d. The nom. part. sasavan can modify nom. Agni, of course: “you
are praised as one winning, like (one praises) a steed ...,” but what we’d really like to do
with this verb form is to make it the link between the acc. steed and the acc. prize in ¢. A
way into a solution is provided by a reexamination of sdn, whose presence is puzzling
(though it has attracted no comment in the standard tr.; only JPB reflects it, presumably
in his “since you are”). Nom. forms of the pres. part. to Vas ‘be’ are almost always
concessive, but “although winning, you are praised” makes no sense here. My solution is
to slightly emend sasavan san to the acc. sg. of the same participle, *sasavamsam (see
sasavamsam in nearby I11.34.8). This requires only converting the 7’s to anusvaras and
erasing the accent on sdn. It is not difficult to imagine the redactors, confronted with
immed. flg. stiiyase, making a nominative phrase with two participles out of the single
acc. part. in an effort to provide the verb with a subject. With my emendation, the steed is
now modified by an acc. participle, which then can govern the other acc. phrase, the
prize. The mixture of constructions -- acc. in the simile, nom. in the frame — remains, but
it is now the only syntactic issue, the troublesome sadn is gone, and the break between the
two constructions is clean. I would now change the tr. to “You are praised (as one
praises) a teamed steed *that has won a thousandfold prize.”

I1.22.2: As disc. ad I11.53.9, nrcdkas- can mean either ‘having one’s gaze on men’ or
‘having/drawing the gaze of men’; along with most standard tr. JPB opts for the former,
but I think the latter is better in this context, since it modifies “radiance: in a NP that
depicts a visual spectacle — how could men fail to look?
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I11.22.3: I consider JPB’s rendering of dcha as “(to) there” somewhat misleading; I think
dchais just a directional particle ‘to’, and I very much doubt that it can be used as a
straight locative adverb “there,” as the publ. tr. of pada b “there you have spoken ...”
seems to take it.

Pada b is intrusive, in that the rel. clauses of c¢d yah ... yah ... apah (“which ....
which waters”) must further specify the drnam of pada a, to which Agni goes.

The pf. dcisein b is persuasively taken by Kii (442) as reflexive, belonging to the
relatively rare middle of this pf. stem: “hin zu dir hast du die Gétter gerufen.” This makes
better sense than simply depicting Agni as chatting with the gods, and it also allows a
directional reading of dcha (“to [yourself / the ritual ground]”). I think it also encourages
a more specific interpr. of dhisnyah in the nominal rel. tag dhisnya yé that is more
appropriate to the context. Agni calls to himself the gods “who belong to the holy place,”
1.e., the ones that should come to the ritual ground. On dhisana- as ‘holy place = ritual
ground’ see comm. ad II1.2.1.

As just noted, the rel. clauses of cd are loosely linked with pada a; most tr.
parenthetically resupply dcha jigasi. Given the double rel. prn. yah ... yah, the ca
connecting them, and, especially, the contrastive pardstat (c) / avastat (d), I think we are
dealing with two bodies of waters, only one of which is the sea of heaven (divo darnam) of
pada a. This is not clearly brought out in the publ. tr. (and may in fact not be meant), but
most of the standard tr. (also JSK, DGRV 1.112) do reflect this view.

Putting this vs. all together, I’d substitute “O Agni, you go to the undulating sea
of heaven—you have called to yourself the gods who are associated with the holy place—
(you go) to the waters that are in the realm of light beyond the sun and to those that stand
nearby beneath (it [=sun]).”

II1.22.4: On the basis of 1.163.1, where I tr. purisa- as ‘fertile soil (see comm. ad loc.),
contrasting there with samudra- ‘sea’, I think purisya- here also has this more specific
sense (rather than the abstract ‘relating to fullness, overflowing’), esp. because it is
contrasted with pravana- ‘belonging to pravana- ‘cascades, torrents’. I would therefore tr.
the NP of the first hemistich as “the fires belonging to fertile soil along with those
belonging to falling torrents”; what exactly these two sets of fires are escapes me.

With Re, JPB takes adriiho ‘namiva iso mahih as nom. pl., characterizing the
fires, but some or all of these words could in fact be acc. pl., either as further object(s) of
Jusdntam (so Old) or objects of a verb to be supplied (like “grant”; so Ge, WG). Since
adriih- generally modifies gods, 1’d take it as nom. pl. here, but would make anamiva iso
mahih an acc. obj. (note that anamiva- several times modifies 7s-, as Ge [n. 4d] points
out). Simplest is to make this phrase an obj. of jusantam: “Let (the fires), free of
deception, enjoy the sacrifice (and) great refreshments free of disease” — though I
recognize that the refreshments might better be things that Agni gives rather than enjoys.

I1.22.5 = 111.1.23, etc.
ITI.23 Agni [SJ on JPB]

II1.23.1: As noted ad I11.6.4, I prefer ‘seat’ to ‘dwelling’.
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The first pada play with aspirated dentals: nirmathitah sidhita a sadhathe, with
the first two words a syncopated rhyme.

For dadhe, ‘has acquired’ might be slightly better than ‘has received’.

Old (SBE) suggests (as an alternative) that amrtam might here refer to “the drink
of immortality,” namely the ghee offered into the fire, and this suggestion is fld by Ge
(/WG). This interpr. cannot be excluded (see Gr’s definition 7: “n., der
Unsterblichkeitstrank ... hdufig auf die ins Feuer gegossene Opferbutter ...”"), and Ge’s
invocation of nearby I11.26.7 is apt, but I think that a double reading (/pun), rather than
simply a strict ritual reading, is likely: Agni’s acquisition of “immortality” squares with
his “unaging” (ajdrah) nature in c. So I’d suggest “has acquired immortality / the
immortal (ghee-offering).”

II1.23.2: The future impv. abhavatatis used in conventional fashion here to enjoin an
action that should follow a previous one, as also in III.8.1; see comm. ad III.18.1 for a
more puzzling occurrence.

I11.23.3: The VP pirvyam ... ajijanan “have begotten the primordial one” is an implicit
paradox — one beloved of RVic poets -- that Agni is both ancient and reborn every day,
like Dawn.

The phrase vdra 4 prthivyah is found in this mandala at I11.53.11, where it also
refers to a place of sacrifice.

II1.23.4: The verb of pada a, (22i) ... dadhe, is multiply ambiguous: it can be the 3rd sg.
pf., identical to dadhe in 1d (so JPB), or the Ist sg. perfect (so apparently Old SBE, Re),
or Ist sg. pres. (so apparently Ge, WG). Any of these interpr. (immed. past “he has /I
have installed,” pres. “I install”) is compatible with the impv. in d. I weakly favor a 1st
ps., though whether pf. or pres. is indifferent to me.

The sandhi form manusa is taken as mdanuse by the Pp., and a loc. interpr. is
reflected in the tr. of Ge, Re, and WG. Gr lists the form as manusas without registering
the Pp. reading, and this nom. interpr. is found in Old SBE and the publ. tr. — though Old
in the Noten admits that either form is possible. I weakly favor the Pp. loc. and would
substitute “among the descendents of Manu” for “As (the Agni) of Manu.”

II1.23.5: Though this vs. is simply the Vi§vamitra Agni refrain (see 1II.1.23, etc.), in this
case it has some connection with what precedes: its first word 7/am picks up ilayas padé
“in the track of the milk-libation” in 4b.

ITI.24 Agni [SJ on JPB]
As noted in the publ. intro., every vs. begins with the voc. dgne, and every vs. has
at least one impv. or the equivalent.

I1.24.1: The publ. tr. “overwhelm in battles” (see also Old SBE, Re, WG) indirectly
reflects the fact that Vsah generally occurs with the loc. of the stem, pitanasu (1.102.9,
V1.68.7, etc.). Only Ge tries to represent the acc. by dint of reinterpr. prtana- as “enemy,”
not “battle”: “iiberwaltige die feindlichen Heere” (so also Gr, meaning 2: “feindliches
Heer”). On the ubiquity of the loc. pitanasu/ presi with vV sah, see Scar (604-5), who
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struggles with the interpr. of the root noun cmpd prtana-sah-, which he glosses “in den
Kimpfen siegreich; die Kdmpfen gewinnend (?)” (with both loc. and acc. senses). He
suggests that the compd. represents a contamination of two constructions: prtanasu
(prtsu) Vsah and pitanas V ji (for which see, e.g., 11.40.5). Although the latter construction
may have played a role, I think the inherent functional ambiguity of 1st cmpd members in
root noun cmpds was the instigating factor. Although probably the majority of 1st
members in such cmpds serve as direct objects to the root noun final (type vrtra-hdn-), a
variety of other syntactic relationships are possible. The cmpd prtana-sah- occurs 9x in
the RV, well distributed through the Sambhita (see also prtana-sahya- 1x). I think it quite
likely that prtana- originally had a locatival relationship with siA- in this cmpd, but with
the case ending suppressed the direct object reading arose, facilitated by the apparent
parallel prtanas V ji. This root-noun cmpd prtana-sah- occurs in a nearby Agni hymn
(I11.29.9), and prtana-sahya- is also found in Mandala III (II1.37.1). Our nonce phrase
sahasva prtanah is, I suggest, based on (a misunderstaning of) the nearby root noun cmpd.
How to render it is a puzzle — perhaps the sleight-of-hand “overwhelm (in) battles.”

I11.24.2: Since JPB tr. 7742- in the ViSvamitra Agni refrain (found most recently in II1.23.5)
and in vs. 4 of the preceding hymn II1.23 as “milk-libation,” the rendering here of the
instr. to the corresponding root noun 7d- as “ghee-libation” is somewhat jarring — though I
realize that it’s easier to kindle a fire by ghee than by milk. It should be changed here to
“milk-libation” or to my preference simply ‘refreshment’ or ‘libation’.

The tr. of the notorious compd viti-hotra- should be changed to “whose oblations
are worth pursuing.” See comm. ad 11.28.1 and my forthcoming art. “Vedic Evidence for
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the Verbal-Governing dati-vara- Compound ‘Type’.

II1.24.3: The first two padas consist entirely of vocatives, save for instr. dyumnéna. Old
(SBE) and (it seems) Re construe the instr. with pada c, but Ge, WG, and JPB with the
voc. jagrve ‘wakeful’. I would ordinarily be inclined to follow Old and Re, save for two
factors: 1) both b and c are repeated elsewhere, which suggests, but doesn’t require, that
they are self-contained; 2) although jagrvi- is not found with a loc. elsewhere, cf. 111.37.8
(same mandala, in a hymn with ties to this one [see comm. ad vs. 1]) dyumninam ...
Jjagrvim, with an -in-stem possessive built to our dyumna-.

II1.24.4: 1 think that JPB is correct that visvebhih should be read both with agnibhih and
with deveébhih.

The stem cayu- is a hapax and has received a range of interpr.: Gr “Ehrfurcht
bezeugend,” Old (SBE) “who are respectful,” Ge “die sich ... geehrt fithlen (?),” Re “qui
... sont a I’honneur,” WG “die ... Ehrbietung bezeugen,” JPB “who are the respected
(priests),” JSK (DGRYV 11.23) “who show respect.” Besides an affiliation to V7
‘perceive’ (etc.; see EWA s.v. ¢!, where MM tr. the stem “Respekt bezeugend”), there is
little to narrow down the possible senses — particularly whether it is active (referents are
subjects of Vci) or passive (referents are objects of Vci). However, it should be noted that
a gerund with the same root syllable, niciayya, is found two hymns later (I11.26.1), with
the likely active sense ‘having noticed, paid attention’ (see the other occurrence of the
same form in 1.105.18). That our hapax appears so close to that gerund gives us leave (in
the absence of other evidence) to interpr. it in that general realm. I therefore think it has
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“active” sense and means something like “attentive,” which works well in a ritual
context. The rel. y4 u clause would then be best connected with the voc. dgne, as further
subjects of mahaya. 1 would tr. “and those who are attentitve at the sacrifices.”

ITI.25 Agni [SJ on JPB]
Note the ring compositional elements in vss. 1 and 5, identified by JPB in the
publ. intro.

I11.25.1: The vs. contains two forms of V ¢it characterizing Agni: prdcetah (a) and cikitvah
(c). It might be good to tr. them so that the root etymology is captured, but I cannot come
up with a non-awkward way to do that.

Pace Gr (s.v. tana) and all the standard tr. (except Re), as well as JSK (DGRV
1.345, 348), it is highly unlikely that fdnais a nom. sg. fem. (‘Spross’, ‘seed’) appositive
to Agni, but rather, with JPB (see also alt. interpr. in Ge n. 1b), an instr. to the root noun
tan- as elsewhere.

On 7dhak with V yaj see comm. ad X.105.8, also V1.49.10. My interpr. of the
adverb is slightly diff. from JPB’s, though his “one by one” may be a development of my
“separately.”

I11.25.2: The pf. part. vidvin in pada a picks up cikitvahin in 1c.

The rendering “wins heroic deeds” (sanoti viryani) is a bit jarring. Though virya-
does ordinarily refer to deeds (as in the famous opening to 1.32), here “heroic powers”
would fit better.

The phrase amitaya bhiisan occurs nearby in 111.34.2, an Indra hymn, where I
think amitaya refers specifically to Indra, rather than to the abstract “immortality” as is
likely here.

I11.25.4: Strictly speaking sutivatah should be “who has pressed soma,” rather than an
apparent pres. part. “pressing soma.”

I’d prefer “not negligent” for dmardhant-, rather than “never disdaining.” The
point is that they exert themselves to come to the sacrifice, rather than that they don’t turn
it down. I would take somapéyaya as a purpose dative with yatam (cf. VI1.24.3, X.112.2),
rather than construing it directly with dmardhanta. So: “... drive here to the sacrifice / to
drink the soma, you non-negligent ones.”

II1.25.5: As disc. in the publ. tr., Ge (n. 5a) suggests that the gen. pl. apam should be
construed with a supplied napat (“[descendant] of the waters”), on the reasonable grounds
that durona- in an Agni context always refers to a human dwelling. He could also have
pointed to the phrase in the immed. preceding vs. dastso duroné, which encourages
supplying “of the pious man” here. Re and WG follow Ge, while Old (SBE) and JPB
follow Say. in construing apam with duroné, the most natural way to construe what’s
actually in the pada (rather than supplying two extra words). Though I see the justice of
Ge’s arg., I would still go along with the publ. tr., for a reason so far adduced by no one
(as far as I know): sadhdsthani ‘abodes, seats’ in c. This word is semantically close to
durona-, and it also is found three times with apam (1.149.4, 11.4.2, V1.52.15), the former
two in clear Agni context. See esp. 1.149.4 hota yajistho apam sadhasthe. 1 suggest that
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we should understand apam with sadhasthani in ¢ as well, with that phrase expanding on
apam ... duroné. “you were kindled in the house of the waters ... magnifying the seats (of
the waters) with your help,” whatever may be meant by these locations.

II1.26 Agni Vai§vanara [SJ on JPB]

On the structure of the hymn and the scholarly disagreement about it, see publ.
intro. I think it is possible to reconcile the two views. On the one hand, Old’s observation
that the placement of the hymn in the collection suggests that it consists of three separate
hymns is hard to counter; on the other, it seems possible that the three hymns were
associated from the beginning as constituting a primitive Agnimaruta Sastra and were
therefore placed consecutively here.

II1.26.1-3: In this trca to Agni VaiSvanara, the epithet vaisvanara- is found in all three
vss. (1a, 2b. 3b) and in fact is the first word of the hymn.

II1.26.1: agnim was omitted from the publ. tr., which should read “having discerned with
our mind Agni VaiSvanara.”

The cmpd anusatya- is found only here and is variously rendered; Re’s “qui se
conforme au réel” is the basis for the publ. tr. It can be interpr. in light of mdnasa ...
nicayya “having discerned with our mind ...” As Ge points out (n. 1a), this probably
means that we see Agni in our mind before the new fire is actually visible; anusatya-
would then assert that our mental image is in conformity with the reality of the physical
fire when it appears.

I11.26.2: Although in most cases devatat(i)- seems to be a collective meaning ‘divine
assemblage’ (as in JPB’s tr. here), in several passages, esp. in the phrase mdnuso
devatat(i)- (V.29.1, VI.4.1, and here), ‘attendance on the gods’ seems more apposite. I’d
therefore change the tr. to “who is Brhaspati for Manu’s attendance on the gods.”

Agni is Brhaspati here insofar as he controls or is associated with the ritual
formulations; see (approx.) Ge (n. 2c) and HPS, B+1 70-71, who points out that we can
match Brhaspati with vipra- in the flg. pada (and MatariSvan with srofar- and VaiSvanara
with dtithi- in the same pada).

II1.26.4: With Ge, WG, and JPB (and contra Old [SBE, but see his n. 2 on this vs.], Re,
and Scar [62]), tdavisibhih should be construed with sdmmis/ahin b, on the basis of
1.64.10 sammisiasas tavisibhih and a similar expression in VII.56.6, both also of the

Maruts.
On brhad-iiks- see Scar (61-62).

I11.26.5: Root-noun cmpds with -s77- as 2nd member are difficult to pin down
semantically. See the extensive, and ultimately (legitimately) indecisive, disc. of this
group by Scar (545-54). The problem is that the extremely well-attested uncompounded
root noun s7i- has become semantically independent of the verbal root V si7 (pres. srinati).
The latter means (acdg. to Narten, KZ 100 [1987]) ‘perfect, make complete’, while the
latter has come to mean ‘excellence, splendour, glory, beauty’ (and of course goes on to a
glorious career in later Skt). The problem with the root-noun cmpds is to determine
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whether the 2nd member maintains its original verbal semantics or shows the developed
semantics of the uncmpded root noun. In most such cmpds I have opted for the latter
interpr. (perhaps wrongly), but here, given the larger context, I’'m inclined to see it as
having verbal semantics, governing the object agni-, hence ‘perfecting the fire’ vel sim..
If this trca concerns the Maruts, as gods of the storm/wind, fanning the flames of the
ritual fire (see publ. intro.), such a transitive interpr. fits the context better than simply
“with Agni’s splendour,” and I would change the tr. to “bringing Agni / the fire to
perfection.” (Oddly, in this particular passage there is almost universal agreement among
translators that the cmpd is intrans./passive, despite the larger context.) Other -s7i-cmpds
with ritual items as first members have profitably been reconsidered as well: adhvara-sri-,
ghrta-sri-, and yajfia-sri-; see comm. on the relevant passages.

On hesd-see EWA s.v. HES'.

II1.26.6: The second hemistich is presented somewhat misleadingly in the publ. tr.: it is
not a gen. phrase hanging off maritam in b, but a nominal clause in the nominative:
“With their dappled horses, with their unreceding generosity, they (habitually) go to the
sacrifice, (as ones) wise at the ritual distributions.” Pada c is identical to I1.34.4¢ in a
Marut hymn.

I11.26.7: Though JPB identifies the amrta- as soma, on practical grounds it is more likely
to be ghee, which is regularly offered in the fire, whereas soma would put the fire out or
at least damp it down. See I11.23.1.

I11.26.8: There are two possibilities for construing the first phrase in b, Ardi matim —
either as a second object NP with dpipor or as first object NP with dnu prajanan. JPB
follows Re in the second alt.; I somewhat prefer the first, in part because the instr. would
be parallel to the instr. phrase in pada a. Old (SBE) clearly so interpr. it, likewise
probably Ge and WG. As an alt. I would then suggest “He purified the chant with the
three purifying filters, the thought with his heart, discovering the light.”

II1.26.9: This vs. would be more easily parsed if the long (three-pada) acc. phrase came
first and was resumed by the z2m beginning d, fld. by the impv. and the voc., rather than
fronting the impv. and postponing its voc. subj. to the end. So, “The inexhaustible well-
spring ... in the lap of his parents — o you two world-halves, carry him across, as the one
who speaks what is real.

I would render pada c as “the crackling, the one becoming exhilarating in the lap
of his parents,” with mddant- in its full participial value, not just as adj. ‘joyful’.

ITI.27 Agni [SJ on JPB]

Another hymn in trcas; on the structure of the hymn see publ. intro. The language
is simple, straightforward, and stereotyped for the most part, though there are some
puzzles.

II1.27.1: Various suggestions for the subj. of jigats : the sacrificer (Say., Old [SBE]), the
sacrifice or the sacrificial ladle (Ge n. 1a), Agni (Re). It scarcely matters, but it is the case
that sumndyd-/ -yii- often has humans as subject, which would favor the first alt.
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II1.27.2: On dhitavan- see comm. ad I11.40.3.

[11.27.9: Old (SBE) takes 4 dadhe as 1st sg. with Agni as the obj., whereas all subsequent
tr. (incl. JPB) take it as 3rd sg. with Agni as subj. (in both cases implicitly). Old’s interpr.
makes more immediate sense, esp. as n/ {va dadhe begins the next vs. and the verb must
be 1st sg. with Agni = object “you.” The reason for the otherwise universal interpr. as 3rd
sg. is based on a repeated passage in the AVS: V.25.2=VI.17.1 ydtheyam prthivi mahi
bhiitinam garbham adadhé, with the Earth as overt subject. But these are pregnancy
charms, with a feminine subject, and that is not the context here. Moreover, Agni is
himself called bhuvanasya garbha- (X.45.6)(as Ge points out, n. 9b), which is the object
here. I am therefore inclined to follow Old and substitute “I have established (him) as the
embryo ...” There is then chaining with 77 tva dadhe in the flg. vs. The AV passage will
have adapted the phrase to a different context.

II1.27.11: The morphologically anomalous yanfiramis (in my view) a textbook case of a
form generated solely by context. Its -furam playfully anticipates the following word
aptiiram, a reasonably well-attested root-noun cmpd ap-tir- (V &) ‘crossing the waters’ —
but yantuir-is not a cmpd. but rather a byform (/deformation) of the agent noun yantar-
‘controller, guider’ (V yam), possibly influenced by the gen. yantir (though Wack. is
skeptical). See Old (SBE and Noten), AiG II1.203—4. From this passage it was adapted to
VIIL.19.2, where it provides a better cadence than the proper acc. sg. yantiram. It must be
noted, however, that there are alternative interpr. of the form, particularly Th’s analysis
(Studien zur idg. Wortkunde und Religionsgeschichte. 8) as a haplology of * yantu-tir-
“der die Ziigelung iiberholt,” which Th further glosses as “so schnell, dass man ihn nicht
ziigeln kann.” I find this semantic interpr. forced in the extreme and know of no other
such uses of V#7; certainly the other cmpds with 2nd-member -ziir- are quite different in
meaning. Moreover, the supposed 1st member ydntu-, supposedly meaning‘“Ziigelung,” is
barely attested and not in that sense: once as a dat. inf. yantave (‘to hold/extend’,
VIII.15.3), once in the cmpd. suydntu- ‘easy to control’ (V.44.4). Nonetheless, no doubt
due to Th’s prestige and to a linguistic disinclination towards irregular surface analogy
(which, though also a linguist, I do not share), it is the favored explan. in EWA (s.v.
yantur-), s weakly favored by Scar (186—87), and has been adopted by WG. (There is
also an even less likely analysis owing to Pinault; see EWA, Scar, and WG n. for details.)
I firmly hold to the older explan. However, in our passage I would be inclined to tr.
“controller,” rather than supplying “horses” with “guiding” — though the “yoking” of
truth in the next pada does introduce an equine theme.

vanusal is universally taken as a nom. pl. modifying viprahin the next pada,
rather than a gen. with rzdsya. This is no doubt correct: vanus- almost always qualifies
animate beings. However, I would prefer to tr. it within its own pada: “eager at (/for) the
harnessing of truth.” Cf. IV.44.3 rtdsya ... vanuse “for (the one?) eager/striving for truth.”

II1.27.13—15: This trca is unified by a focus on vzsan- ‘bull’, which is the last word of vs.
13, the first of vs. 14, and occurs 3x in the last vs. Note also that 13c and 14a are mere
scrambling of each other: the only added element is the particle u, assuming that that is
the correct analysis of 14a vrsois visa u(see JSK [Part. u, 175] for disc.).
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ITI.28 Agni [SJ on JPB]

On the ritual application of the hymn see publ. intro. Also correct a small lapse in
that intro.: in “tied to a specific parts of the liturgy,” “a” should be deleted.

The impv. jusdsva ‘enjoy!’ is found in four of the six vss. (1a, 2c, 4b, 6¢).

II1.28.5: The is-aor. subj. kanisah has extended grade in its root syllable, like the indic.
akanisam (IV.24.9), rather than expected full-grade *kanisah. See Narten (Sig.Aor. 94),
who explains it as directly founded on the indic.

ITI.29 Agni [SJ on JPB]
On the ritual technicalities in this hymn, see publ. intro. The language is fairly
simple and straightforward.

I11.29.2: Despite the pl. garbhinisu lit. ‘[those (fem.)] having embryos’, I do not think this
expression refers to multiple pregnant women (JPB’s “within women with child”).
Rather, on the basis of very similar X.27.16 (also adduced by Ge) garbham ... sudhitam
vaksanasu “the embryo well placed in (her) belly,” I think garbhinisu modifies a gapped
vaksanasu ‘belly’; the stem vaksdna- is ordinarily a pl. tantum (see comm. ad X.27.16). I
would emend the tr. to “well placed within a pregnant (belly).”

I11.29.3: In a very similar context in I1.10.3 I tr. uttanayam as “in her with (legs) agape,”
which I would substitute here. See comm. ad loc.

On dvaV bhrsee comm. ad VII1.93.23.

Though “on this day” is a reasonable, though not entirely accurate, representation
of its etymology (better ‘on one day’; see EWA s.v.), sadyds generally means
‘immediately’, and that is, I think, the sense here: the fire catches right away. I’d emend
to “impregnated immediately.”

The parenthetical riisad asya pdjahis almost a textbook gloss of a bahuvrihi
* rusad-pajas- (cf. risad-vatsa- ‘having a bright calf’, etc.), and a nom. sg. m. bahuvrihi
would work well here. Re calls it a “composé « défait ».” Why we don’t get such a
compound here is not entirely clear to me, since pdjas- also forms bahuvrihis (e.g., prthu-
pajas-). The same phrase is found, in the same metrical position, in 1.115.5, where,
however, the syntagm is justified: pajasis the grammatical subject. So perhaps it has
simply been adapted from that context.

As often, the interpr. of vayuna-is difficult (see comm. ad 11.34.5, etc.). Here the
loc. vayune, rendered in the publ. tr. as “within the ritual pattern,” means, I think, that the
fire was engendered at the appropriate time and place in the sacrifice, that is acdg. to its
standard pattern. Or perhaps, since the dawn is associated with vayuna- (e.g., 1.92.2, 6;
IV.51.1), this is a shorthand way of saying “at dawn.”

II1.29.6: As often, yadishould be read yad 1, with the enclitic prn. 7— hence “when him
..., not “if ...” See my 2002 “RVic stm and tTm” (Fs. Cardona).

With the majority of tr. (starting with Say.) I think “chariot” should be supplied
with citrdh in the simile citro nd yaman asvinor anivrtah. Old (SBE) suggests the sun;
though I think the sun is the ultimate target of the full simile, it is mediated by the chariot
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image. The adj. citra- modifies rdatha- in 1.34.10 and I11.2.15, with the former referring
specifically to the ASvins’ bright chariot.

I11.29.8: Note the paired imperatives opening the first two padas, simplex sida, caus.
saddya.

As indicated by Gr (s.vv.) and endorsed by Wack (AiG 11.1.20, etc.), sukrta-is
adjectival ‘well-done’ with accent on the prefix as with other such cmpds. (sudhita-
‘well-placed’, supita- ‘well-purified’, etc.), whereas the suffix-accented sukrta- has been
substantivized to ‘good work’ (generally referring to the sacrifice). The tr. should
therefore be emended to “in the womb of good work™ (see the same phrase in X.61.6).

11.29.9: Since dhiima- is a masc. noun, the sense of the NP dhimam visanam should be
flipped to “bullish smoke.”
On prtana-sat see comm. ad 111.24.1.

I11.29.10: I now find ‘seasonal, at its season’ a somewhat misleading tr. for s7viya-in a
ritual context and would substitute ‘at its proper time’ here; see comm. ad X.28.5.

I11.29.11: Note the pun between the epithet matarisvan- and the loc. matari. The
connection between Agni’s epithets and his stage of birth is not so clear in the other
padas.

I11.29.13: On V srev ‘miscarry, abort” and our form asremd- < *-srev-man- see EWA s.v.
srev, Narten, SigAor. 282—-83, and AiG I Nachtr. to 91, 37.

On tardni- see comm. ad III1.11.3; I would here change ‘overwhelming’ to
‘advancing’.

I11.29.14: I would prefer to tr. all three augmented imperfects, arocata (a), dsocat (b), and
djayata (d) as straight preterites, “he shone ... he blazed ... he was born” -- not as “has
shone,” etc., more characteristic of aor. or pf.: This creates some problem with the last
pada, if it is taken in conjunction with pada ¢ with its pres. n7 misati, since “he doesn’t
blink ... when/after he has been born” is more natural then “when/after he was born.” I
suggest that the ydd clause in d is entirely parallel to the one in b and that c is
parenthetical: “From of old he shone forth, when he blazed in the lap of his mother, in her
udder — day after day the delightful one does not blink — when he was born from the
belly of the lord.”

I would substitute “in her udder” for “upon her udder.”

The identity of the dsura- from whose belly Agni was born is unclear. Old (SBE)
tentatively suggests Heaven; this is also Liiders’s opinion ( Varuna 390), which is favored
by W. E. Hale (Asura-, 45-46). Ge (n. 14d, fld. by WG) suggests Vrtra, on the basis of
X.124.3-4, where, however, I identify the Asura as Dyaus Pitar, not Vrtra (see the publ.
tr., as well as my treatment of this hymn in my 2016 “The Divine Revolution of Rgveda
X.124”). Alternatively, if asurd-1in vs. 11 refers to the upper churning stick as JPB
suggests, the same referent could be found here as well — neatly contrasted with the
“mother” in b, the other churning stick.
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Note the play of surdnah (c) and dsura- (d), though they are etymologically
unrelated.

I11.29.15: The presence of two root noun cmpds to roots in long 4, ending in -as — prayah
and prathamajah -- complicates the interpr. of the first hemistich, because both forms
could be either nom. sg. or nom. pl. They are flanked by clear plural forms: nom. pl.
amitrayudhah and 3rd pl. viduh, but neither of these is as diagnostic as it might be — the
first because it’s in a simile that might involve a constructio ad sensum, the latter because
it may belong to a new cl. Nonetheless almost all tr. (incl. JPB) take both forms as pl. The
exceptions are Scar (413, 440), who allows both possibilities for the former (“der/die”),
though taking the latter as pl., and Old (SBE and Noten), who takes the former as pl. but
the latter as sg. and belonging to a separate cl. I am agnostic about prayah, though a
plural is somewhat easier. But I’m in agreement with Old about prathamajah on
formulaic grounds. By the pl. interpr., the referent has to be the KuSikas, the priestly
family that is named in the next pada (c). But it is odd to call them “the first-born of the
formulation™ or, if brahmanah is to be construed with visvam, simply “the first-born.”
But Agni is called prathamaja rtdsya “the first-born of truth” in X.57 and probably
1.164.37 and X.61.19, an epithet very like prathamaji brahmanah. Old suggests that
prathamaja brahmanah is an independent nominal clause, referring to Agni, with a new
clause beginning with visvam id. This not only makes better sense of the hemistich but
accounts better for the position of 7d. This also allows the first pada to refer to Agni’s
advances, not the Kusikas’ (see ayah [if to Vya] and yahi with Agni as subj. in 16¢ and
d). And in b visvam id viduhneed not involve the grandiose claim “they know
everything,” but rather, with Old, “they know every (fire).” The interpr. of this small
clause then connects with pada d where each Kusika kindles his own fire. I would emend
the tr. of ab to “Battling the enemy, the advances / advance troops (of Agni) are like
(those) of the Maruts. (He is) the first born of the formulation. (The KuSikas) know every
(fire).”

I would be inclined to tr. the two verbs in cd as “they have raised” and “they have
kindled.”

I11.29.16: The here-and-now of the ritual situation is emphasized in the first hemistich of
this final vs., by adyd and 7h4— and also by asmin. I would slightly alter the tr. to “while
this sacrifice was proceeding.”

The standard view of aya(h)in c is that it is a 2nd sg. s-aor. to V yaj. See already
Gr., and all the standard tr. and interpr. (save for JPB), incl. Old (both SBE and Noten),
Narten (Sig.Aor. 200), Lub (1123). I am dubious. In favor of this view is the fact that
V sam (here represented by asamisthah) is often concatenated with forms of Vyaj (e.g.,
VI.1.9 jje sasamé ca). But, as is regularly acknowledged, ayas is not the expected
outcome of 2nd sg. *ayaz-s-s (better *ayatlike the 3rd sg.) and has to have been wholly
remade, to a form that appears to belong to a different root, vV ya. Moreover, the
(inappropriate) yahi in the next pada suggests that the poet considered aya(h) a form of
Vyathat licensed yahi, see also praydhin 15a.

The final pada is identical to I111.35.4, an Indra hymn, where it is more
appropriately addressed to Indra.
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IT1.30 Indra

As noted in the publ. intro., the hymn is characterized by hapaxes and very rare
words, often with affective suffixes, and unusual phonology. These words include dhdyuh
(7a), gehya- (7b), kunaru- (8b), pivaru- (8c), alatrna- (10a), yamakosa- (15a), salaliika-
(17c).

I11.30.1: The desid. titiksante used to be assigned to v tij ‘sharpen’ (e.g., Wh Rts, Gr), but
has for quite awhile been taken to Vzyaj ‘abandon’ instead. See EWA s.v. TEJand TYA/,
Goto (1% cl., 165-66 n. 268), and in some detail Heenen (Desid. 59—60 and 147-48).
Curiously WG render it here as (if) an intensive to V #j: “Sie schirfen (sich) immer
wieder (gegen) ...,” despite Gotd’s own published views to the contrary. (In the WG tr.,
acdg. to the title pg., Mandala III is Witzel’s responsibility, however, which may account
for the discrepancy. It is rendered correctly as “.... hilt ... aus” in I1.13.3) The
desiderative stem has the idiomatic sense ‘endure, support’, and the semantic channel
from (putatively) ‘desire to abandon’ to this idiom is not entirely clear. I am not
convinced by the suggestions of either Gotd or Heenen (59-60). Instead, I think the
middle voice is the key: if we assume a reflexive ‘abandon oneself to’, ‘give oneself over
to’, it is not difficult to imagine this development.

The sense of the final pada depends on the meaning of praketih, and like many
derivatives of V cit this word is slippery. In my view, it means both ‘sign’ and ‘insight’
(that is, it reflects both the ‘appear’ and ‘perceive’ values of Vcip). In this particular
passage I take it in the former value; the point is that Indra is showing no sign of his
presence or imminent arrival, and so we are subject to abuse from our rivals. For a similar
usage cf. I1.17.7, where the poet beseeches Indra for good fortune, and then demands
krdhi praketam “make a visible sign,” further asking for him to bring the good fortune
here. In X.104.6 Indra is himself called the adhvardsya praketah “the visible sign of the
ceremony.” Ge interpr. the word as “Losung” (‘motto, watchword, password’), which is,
I suppose, possible, but I don’t understand what it would mean here; Re as “le signe-
pré(monitoire),” which is somewhat opaque to me, but seems closer to my interpr than
Ge’s; Old as “Helle” (light, brightness). WG take it as an agent noun: “Wahrnehmer.”

II1.30.2-3: The next two vss. develop the theme sounded in pada d of vs. 1.: Indra’s
absence. In vs. 2 we point out that for Indra nothing is very far away, so he could, and
should, easily come here, where the sacrifice is invitingly set out for him. In vs. 3 we
provide a flattering description of Indra’s great powers and then plaintively ask where
these powers are now.

I11.30.3: The 2™ member of tuvikirmi-, an epithet of Indra, is generally now derived
from the set root v car’, a derivation already found in AiG 1.24, 141, 152 -- hence my
‘powerfully ranging’. See EWA s.v. tuvikirmi-. The older deriv. from Vkr(e.g., Gr., Wh
Rts; explicitly rejected by AiG I1.2.776) is nonetheless still reflected in the standard tr.:
Ge “der Tatenreiche,” Re (with hesitation) “aux actes (?) puissants,” WG “der méchtig
Wirkende” -- even though AiG I (1896) predates all of them by a good margin, well over
a century in the case of WG!
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There is number incongruence between the neut. sg. ydd of the rel. clause and
neut. pl. tya ... viryani. The yadis, as it were, an anticipatory collective: “what(ever) you
did ... where are those deeds?”

I11.30.4: As has often been pointed out, the redupl. pres. to V han, jighnate, almost always
takes plural objects, and so, at least in this formation, reduplication seems correlated with
repetitive action. This semantic nuance is strengthened here by the syntactic construction,
with the redupl. pres. in the participle (jighnamanah) construed with a quasi-auxiliary
cdrasi. (Cf. 14b below.) Although cdrasi does have lexical meaning (‘you
range/roam/wander’), the lexical value is weak enough here that the verb can seem to be
a marker of the progressive present: “you go about / keep / are (constantly) smashing.”
On the other hand, it is possible that V carin its lexical value may be resonating with
tuvikirmi- ‘powerfully ranging’ in 3b (see comm. there). However, it is hard to know
whether that root connection would still be perceived by the contemporary audience -- it
certainly has escaped most of the modern audience -- given the phonological distance
between the two words and the fact that fwvikiarmi- is simply an epithet of Indra and its
own lexical value may have become attenuated.

There is a faint phonological echo between vr#rdin b and vrata(ya)in d, which
occupy the same metrical position.

II1.30.5: I am not certain how to construe sravobhih. The publ. tr. takes it with the voc.
puruhita: “much invoked with acclamations.” But I am not entirely happy about
construing a full noun with a voc. that ordinarily stands alone (as in, e.g., 7d, 8a). Ge tr.
“rithmlich,” which seems designed to be as untethered to the sentence as possible. Re
takes it with the speaking of pada b: “... seul avec tes renoms tu as parlé (un langage)
ferme,” but I don’t understand what that means; WG like Re, except tr. “mit
Ruhmes(taten),” which again I don’t follow.

I have given the idiom dr/hdm V vad a mildly slangy turn (similarly in X.48.6); the
collocation of a verb of speaking and an adverb referring to a physical quality seems to
invite it. “Speak firmly”” would be a more neutral rendering than “talk tough,” but pada d,
which describes heaven and earth as a mere “handful” for Indra, also seems to belong to a
vivid and informal register.

The participial phrase vrtraha san contains, unusually, a non-concessive
nominative of the pres. part. of Vas ‘be’. It seems here to be definitional and to pick up
and summarize 4b éko vrtra carasi jighnamanah “you alone range about [/keep] smashing
obstacles.” As discussed immed. above, the redupl. pres. part. combined with a quasi-
auxiliary depicts this as repetitive, indeed habitual, action -- and the ékaf indicates that
only Indra engages in it. Our phrase here, vrtraha sian, comes to the appropriate
conclusion: since you and you alone keep smashing obstacles, you are The Obstacle-
Smasher, par excellence.

II1.30.6: Say. supplies ‘chariot’ as the subj. of pada a, and in this he is followed by the
standard tr. as well as Old. Although this is perfectly harmless and certainly possible, I do
not understand why supplying a subject not found in the context is desirable, much less
necessary. I admit that it would allow us to use the efu of pra ... etuin b as the gapped
verb with the prd of a, but Rigvedic poetic syntax is flexible enough to allow a 2™ ps.
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substitution in such a gapped phrase (prd ... *1h1, anticipating prd ... etu). The fact that 2b
has a similar phrase with Indra as the 2" sg. supplied subject -- 4 fu prd yahi ...
haribhyam -- also supports my assumption that the default subject is Indra.

Unfortunately the voc. indra in 6a was omitted in the publ. tr. The pada should
read “(Come) forth along an easy slope with your two fallow bays, o Indra.”

11.30.7: dhayuh is a hapax. The stem is generally listed as dhdyu- (so Gr) and would
therefore have to be a masc. nom. sg. here, but the standard tr. render it as obj. of
dadadhah. This interpr. requires it to be a neut. -us-stem, which is easily possible (see, e.g.,
Old). Old suggests that it belongs to V dha and that dhdyur ddadhah is an etymological
figure like dbhaktam ... bhajate in b. I prefer the analysis suggested in AiG 11.2.470
linking it to vV dha(y) ‘suckle, nourish’, thus a neut. -us-stem exactly parallel to neut.
dhayas- ‘nourishment’. This analysis seems to be reflected in Re’s “tu as accordé la
satisfaction-nourriciere,” though Re’s (in)famous hyphenated portmanteaus are capacious
enough to include many possibilities.

I am not entirely sure what pada b is about: is this a legal issue, having to do with
what is held in common? or with what hasn’t (yet) been divided by inheritance? Or is it
simply that nobody has distributed the goods yet? X.112.10d, adduced by Ge, is similar:
abhakte cid a bhaja rayé asman, but that pada follows one in which Indra is urged to do
battle and so the most likely interpr. there is that we are asking for a share in the as-yet-
undivided spoils of war. Here, however, the goods are specifically identified as gefrya-
‘belonging to the household’. This is the only occurrence of this stem in the RV; it is
found in AVP (V1.14.8, VII. 11.3; see Arlo Griffiths ed. and tr.) and later, and gehda-
‘house’, from which it is derived, first occurs in VS. The etymology of gehd-is somewhat
unclear (cf. EWA s.v.), as is its relationship to synonymous grhd-. The former is quite
widespread in MIA, beginning already in ASoka, but it cannot be simply a Middle Indic
form of grhia- at least acdg. to the standard sound laws (pace older accounts such as AiG
1.39). However, it is quite possible that it has guna in an adj. derived from MIA gihi(n)
‘householder’ (<* grhiin-), whose i-reflex of the syllabic *ris probably due vowel
assimiliation to the -7- of the suffix -7n-. In any event it seems likely that the word was
imported into Vedic from MIA and that the use of this unusual stem here signals a
particular social or legal institution for which we have no other evidence.

II1.30.8: This vs. contains two difficult words, kunaru- (b) and piyaru- (c). It is surely no
accident that they appear pada-final in successive padas and are rhyme forms. The former
is a hapax (though the vs. is repeated in the VS [Ma XVIIIL.69, Ka XX.5.2]). It has been
glossed ‘lame in the arm’ on the basis of a supposed connection with Ep, Cl kuni- ‘id.”
(cf., e.g., AiG 11.2.288, KEWA s.v. kunihh, EWA s.v. kunaru-). But the chronological and
morphological distance between the two words speaks against this connection, as does
the fact that kuni- is likely a Dravidian borrowing (see KEWA). Moreover, since Vrtra is
a snake and is specifically called ‘handless’ here, it is unlikely that he would have an arm
to be lame in. Wiser heads generally take it as a PN (so the standard tr., as well as
Mayrhofer PN [though with ?]). However, this cautious course is not very satisfactory
either. The enemy is most definitely Vrtra: his name appears in ¢, his mother’s (Danu) in
a. Why would he be called by a different name, esp. one that never appears elsewhere?
Unfortunately I do not have a strong alternative. However, I would point to kunapa-,
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which means something like ‘carrion, corpse’ (AVS X1.9.10, 10.104, 8; MS IV .9.19; =
kunapa- TS X1.2.10.2, where human and equine kunapd-s are distinguished) on which
various nasty critters are invited to feed, and to various later forms of (-£)kuna- referring
to various bugs (cf. Kuiper [Aryans passim], Turner [CDIAL s.vv. kunapa-, kuna-], and
Pali mankuna-). On the basis of these shaky parallels I suggest that kunaru- means
something like ‘vermin’ or perhaps even ‘corpse’. It owes its pejorative -aru-suffix to
piyaru-; cf. also sararu-in X.86.9, which I tr. ‘noxious creature’. Of course, ku-is a
common pejorative prefix as well. Perhaps the word is simply constructed of pejorative
affixes with a hiatus-breaking n! Or -- a better possibility -- it may represent * ku-nara-
aru- ‘ill-manly’, with haplology and MIA retroflexion of the nasal. My point here is not
to claim any of these suggestions as definitive, but to show that this completely opaque
word resonates with other words in several different directions and therefore assuming a
lexical meaning rather than taking it as a PN is the better course. However, in the publ. tr.
‘vermin’ should be followed by a question mark.

The 2" difficult word, piyaru-, is by comparison much simpler. It must be derived
from V pr ‘sneer, taunt’, whose pres. piyati is attested 3x already in the RV. It contains the
same pejorative -aru-suffix as kunaru-, sararu- -- though it should be noted that not all -
aru-suffixed words are pejorative: vandaru- is quite positive, and the mysterious hapax
Jabaru- (IV.5.7) 1s at worst neutral but probably positive.

I11.30.9: The pf. of Vsadis generally intrans.(/reflex.) ‘sat (oneself) down’, but in several
instances must be trans. ‘set down’, as it is here. See Kii 542-43.

There is no agreement on the meaning of the adj. samana-, found in the RV only
here and in the wedding hymn (X.85.11). Gr ‘gemeinschaftlich’ (fld. by WG), Ge ‘giitige
(7)’, Re ‘abondante’ (but in EVP XVI, ad X.85.11, he suggests that in our passage it
means ‘attelée-avec’ with which ‘heaven’ should be supplied), AiG I1.2.136 ‘reich’. I
suggest that it’s a vrddhi deriv. of sdmana- ‘gathering’, meaning ‘related to the
gathering/aggregate’, hence ‘whole’. This does not work so well in X.85.11, but there
there is a pun on -saman- ‘tune’, and the word seems simply to mean ‘together’ vel sim.

II1.30.10: On al/atrna- see comm. ad 1.166.7. In this passage though ‘unquiet’ does not
seem a normal feature of Vala, it can be applied proleptically, characterizing its opening
up in fear of Indra’s blow.

Note the phonetic figure in ab: ala.. vala ... vrajo ... vy ara, with -trn- ... -ndr-
nestled in the 1% pada; the d pada also has phonetic rep.: prdvan vanih.

The standard tr. all supply the Maruts with vanih ‘choir’. But as Schmidt (B+I
141) points out, the Maruts do not ordinarily participate in the Vala myth; it is the
Angirases who are Indra’s back-up band. See I11.31.4{f.

II1.30.11: Pada a begins with an elementary numerical figure: éko dvé “the one the two,”
subject and object of & paprau respectively, both of which are identified in the 2" pada.
The juxtaposition of the two numbers is responsible for my tr. éka- as ‘the one’, rather
than ‘alone’ as elsewhere in the hymn (vss. 4, 5).

Because of the voc. sira, at least pada d (and probably also ¢) shows a switch to
2" ps. from the 3™ ps. of ab. Since there are no verbs in cd, at least one needs to be
supplied. Most tr. (Ge [/WG], Klein [DGRV 1.442], Scar [431]) take c and d as separate
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clauses, supplying impvs. “come” and “bring” respectively. This is possible, but I follow
Re in taking cd as a single clause -- though do not follow his interpr. of isd/ as a verb
(‘envoie’, presumably to Vis ‘send’).

All tr., incl. Re, take samiké as “in battle” (or, closer to the root sense in my
opinion, Scar “Treffen”). Although this noun generally has the meaning ‘encounter’, it is
a straightforward derivative of samydc- ‘united, conjoined’, and here I take it to refer to
the “join” of Heaven and Earth, which would define the midspace. Note that pada-final
samiké matches pada-final du. samiciin a, referring to Heaven and Earth.

I supply ‘bring’ as the verb of cd, with sayujah ... vajan as obj. There are several
possible interpr of 7sah. As just noted, Re takes it as a verb. Assuming (with everyone
else) that it belongs to the root noun 7s-, there are two possible analyses, as gen. (/abl.) sg.
or nom./acc. pl., although in the latter case we would prefer it to be accented 7saf (cf. the
acc. pl. 7sah in 18b). Both Klein and Scar take it as acc. pl.; I agree with Ge (/WG) in
construing it as gen. sg. with rathih.

II1.30.12: The grammar of ab is so straightforward that it is easy to overlook how odd the
statement is. It is not surprising that the sun does not confound the quarters or directions
(disah); after all, the layout of the cosmos is not likely to be altered by the sun as it passes
through. But what does it mean that these same disah are prasitih every day by Indra?
The ppl. can only belong either to Vs ‘propel” or Vsi ‘give birth’, far more likely the
former (pace WG, who seem to take it to the latter): only the former is found with prd and
in fact 9d contains an exactly parallel expression, ¢vaya ... prasitah “propelled by you.”
Ge tr. “vom Falbenlenker bestimmten,” but ‘determined, fixed, set” seems the exactly
opposite of what prd V s ordinarily means, including in nearby 9d. Such a meaning
makes more sense of this vs. but at the expense of arbitrarily assigning a unique meaning
to this rather common lexeme. If we take the idiom seriously, the hemistich seems to be
saying that while the sun respects the placement of the parts of the cosmos, Indra pushes
them around in some fashion, remaking or reconfiguring the cosmos daily. I simply do
not understand this; I must be missing something. Perhaps Indra arranges the disah every
day in a slightly new way for the sun’s road?

The sun is presumably the subj. of anat; so the standard tr.

The cmpd hdryasvaprasiita- technically has three members -- that is a 2™ member
ppl. (prdsita-) whose 1* member is itself a cmpd. This would be somewhat unusual for
the RV, where cmpd size is quite limited. But the bv. Adry-asva- is so frozen as an epithet
of Indra that it was probably not fully perceived as a cmpd. Cf. the exactly equivalent
Indra-prasita- (1x).

Ge (/WGQG) seems to interpr. ddhvanah as acc. pl. (“Wenn sie ihre Wege vollendet
hat”). Because I am not at all certain that vV nas can be used that way with an acc., I take
adhvanah as gen. sg., with a supplied ‘end’; cf. V.54.10 adhvanah param asnutha with the
same root. So apparently also Re.

dsvaihis an instr. of separation with vimocanam.

I1.30.14: On vaksana- ‘belly’ (here tr. ‘udder’ perhaps misleadingly) as a pl. tantum, see
comm. ad X.27.16.

carati bibhratiis another instance of quasi-auxiliary V car+ pres. part. (also to a
redupl. pres.); cf. 4b. Here, carati seems to have more lexical value than in vs. 4.
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II1.30.15: The sense of the hapax yamakosa- is unclear. Ge takes it as traveling trunks:
“Die Reisetruhen sind bereit”; sim. Old. But the image of Indra standing by overseeing
the loading of his luggage verges on the absurd. Old suggests rather that it is we who
have come with empty suitcases, hoping Indra will fill them. Re takes yama-to vV ya
‘beseech’ rather than V yz ‘drive, travel’, yielding “les vases de la priere.” Since there is
no comm. in EVP XVII, we will never know what he meant by that; it is certainly not
transparent. My tr. “journey-bucket” is meant as a slangy term for chariot (‘bucket’ can
be so used in English for an old or badly maintained car); certainly the use of kosa-
‘bucket, cask’ to refer to (a part of) a chariot is clear from VIIL.20.8, 22.9. WG’s
“Wagenkorbe” is similar.

I also think that the chariots in question belong to the enemies mentioned in cd;
this might account for the slangy designation of their vehicles -- rather like referring to a
rival’s car as a jalopy. In any case it would seem odd to command Indra to stand fast and
then immediately get on a chariot and go traveling.

II1.30.16: The standard tr. all take the ghosa- to be emanating from the foes, but the instr.
amitraih with srnve should make it an agent of the hearing (“is heard by ...””) not a source
of the sound. Ge’s (/WG’s) “von” and Re’s supplied “(faite) d’ennemis” show their need
to overrule the syntax. I see no reason why it should not be Indra’s battle-cry, striking
fear in all who hear it.

11.30.17: salaliika- is yet another peculiar word that brings our interpr. to a standstill. The
current standard interpr. is “indulgence, patience” vel sim. (Ge [/WG] “Nachsicht”). I do
not understand where such a meaning would come from. Mayrhofer (KEWA s.v.)
suggests Vsrin the meaning ‘sich erstrecken’, but the semantic channel from one to the
other seems blocked to me. Although a deriv. from Vsrseems likely, a more literal sense
of that root, ‘run, flow’, provides better sense. (The older interpr. of the word was
‘zerflossen’ or ‘umherschweifend’ [Gr, etc.].) Both the /s and the affective -izka-suffix
suggest a slangy or low-register word -- hence my “send scooting.” Gr suggests a
preform *salsalitka-, presumably because -ika- is often added to intensively reduplicated
stems (see AiG 11.2.498)(cf. jagarika-111.54.7). This seems possible (though not, of
course, necessary), and “send scooting” is also meant to reflect an intensive/iterative
sense. Note that salaliikam phonologically resembles sahdmiilam in pada a (in almost the
same metrical position), which may help account for the presence of salaliikam in the vs.
and could also have facilitated a dissimilation from *sa/sal/iikam.

II1.30.18: It 1s difficult to know how to construe the first pada of this vs. I take it as a
nominal main clause expressing the purpose of the subordinate clause in b. Ge (/WG) as a
parallel subordinate clause with pada b, for which a verb (ausziehst ‘set out for’) must be
supplied -- all dependent on pada c. Re as part of a single subord. cl. introduced by yddin
b, also all dependent on c. Each of these solutions has drawbacks. Mine requires nothing
to be supplied (Re’s supplies less than Ge’s), and it also avoids two problems produced
by Re’s interpr: a worrisomely late position of ydd and an untethered ca in the middle of
pada a. But mine comes with a certain awkwardness of expression and an ill-assorted
conjoined pair (“for well-being and with horses”).
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However the various interpr. of ab differ, they all agree in taking asatsi as the verb
in the subor. cl. introduced by yad, thus showing the older non-imperatival (that is,
subjunctive) value of the so-called ““-s7 imperative.”

II1.30.19: Gr analyses dhimahi as passive, but this is rightly rejected by all standard tr.:
the numerous other examples of this form are all transitive. What then should we supply
as object? I take the line of least resistance, importing bAdgam from the preceding pada. I
take the b pada to mean that we hope to take the portion Indra brings us now and put it
together with the superfluity of his previous gifts (and those to come) (desndsya ...
prareké). Ge (sim. WG) does not construe these two nouns together, but takes desnasya
as a partitive genitive, supplying the obj. of dhimahi (“Wir mochten von deiner Gabe
etwas auf Vorrat zuriicklegen”), while Re takes the verb as reflexive: “puissions nous
nous placer ...”

The Pp. and all standard analyses take #rvad as underlying nom. arvaf; I, however,
take it as loc. arvé. Though Ge and Re tr. the word as ‘sea’, it really refers to the
container, in this case the sea-basin, and so logically what stretches out is not the
container itself but the liquid in the container. (WG tr. Behilter, but keep it as nom.)

I11.30.20: The conjoined verbs in ab, mandaya ... paprathas ca, are in different moods,
imperative and subjunctive respectively. Or so it seems: in the sandhi context mandaya
gobhih the apparent impv. mandaya could represent subjunctive * mandayas. However, 1
don’t think this is necessary; impv. and subj. are both future-oriented moods, and in fact
in this passage the pairing functions as a sort of covert conditional: “(if) you invigorate it,
it will spread.” Kii (321), fld by WG, construes candrdvata ridhasa with the 2" verb, but
both the accent on papradthah and the position of the ca make it clear that paprathah must
begin a new clause.

II1.30.21: Schaeffer (136) sees no particular repetitive function in the well-attested
intensive ddrdar-; she considers it simply lexicalized. Therefore my “keep breaking open”
may impose a semantic nuance that does not belong to this stem. However, at the very
least it takes pl. objects here (gotra, gah), so it could be considered “objektsdistributiv”
(for which term see Schaeffer 86—87).

On divaksah (per Pp.), which raises both semantic and formal problems, see
comm. ad X.65.7. As disc. there, the 2nd member most likely belongs to the root vV ksa
‘rule’, not Vksi ‘dwell’, and, further, is quite likely not a root noun, but an -as-stem built
to the zero-grade of the root (see Scar 92-93). The Pp. reading for our nom. sg., divdksah,
is compatible with both a root-noun and an -as-stem 2nd member. However, it makes
metrical trouble: the Sambhita hiatus, divaksa asi, 1s correct for an underlying final -asin
sandhi, but the line then has an extra syllable. A contracted reading * divaksasi would fix
the problem, but makes trouble for both root noun and -as-stem interpr. Scar floats the
possibility of an -n-stem (for this occurrence; it won’t work for the other two, which have
the form divdksasah). This multiplication of stems is not appealing. A simpler and not-
unprecedented explan. is given by HvN in their metrical commentary: “recursive
application of sandhi rules.”

ITI.31 Indra
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As indicated in the publ. intro., the hymn presents multiple difficulties, esp. in its
first three vss. I will not attempt to represent the many conflicting interpr. of these vss.,
but simply lay out some parts of my own and point to some of the many puzzles that
remain. As also noted in the publ. intro., I think the cosmic incest theme imposed on
these vss. by others is faint at best, and also think that the ritual occasion depicted is not
the original generation of the ritual fire but the removal of the Ahavaniya fire from the
Garhapatya.

In the publ. intro. I say that Indra is not named in the narrative of the Vala myth
until vs. 11, but this is false: the last word of the 1% verse of the Vala treatment, 4d, is
indrah. He 1s also named in the last vs. of the Vala section, 11b -- thus producing a
satisfying ring.

Vss. 3 to the end are tr. and discussed by H.-P. Schmidt in Brhaspati und Indra
(pp. 166-75).

II1.31.1: The female line of descent implied in the 1* pada, duhitir naptyam “‘the
(grand)daughter of the daughter,” is striking. As noted already, I believe that this kinship
succession refers to the production of the offering fire (Ahavaniya) from the
householder’s fire (Garhapatya) and the removal to the east of the former. Obviously,
however, this can’t refer directly to the fires, because agnf- is masc.; it is rather, I think, a
reference to the hearths, which word (dhisdna- in some uses) is fem. The conveyor
(vahnih) who has come (ga?) is the fire itself (often called vahni-), which has made the
journey from the Garhapatya hearth to the Ahavaniya hearth. The offering is being made
there by the father (pitd), whom I take as the priest. I do not see allusion to the cosmic
incest of Heaven and his daughter, in part because it is difficult to identify who the
granddaughter would be. (See Old.) The ritual identifications of vahni- = Agni and pita =
priest are pretty standard; it is the identity of the females that causes dispute.

On the vs. as possible evidence for the institution of the putrika ‘appointed
daughter’, see H-P Schmidt’s (Women s Rites and Rights: 33-37) somewhat skeptical
discussion of Yaska’s interpr. of the vs. Schmidt also points out that Vasistha DS
XVII.16 interprets the vs. in the same way, as referring to the putrika.

II1.31.2: I do not see sufficient evidence in this vs. for the legalistic interpr. having to do
with inheritance rights advanced by Old and Ge (fld. by WG); see also Schmidt (37-38)
on Yaska’s interpr. Again, my interpr. involving the two fireplaces is at least thinkable,
though there are a number of loose ends (in everyone’s interpr). In the first pada in my
interpr. the fire that has been taken out of the Garhapatya leaves nothing behind. The two
other occurrence of araik have womb as obj. + a dative (as if it were our pada b): 1.113.1
evd ratry usase yonim araik ““so night has left behind the womb for dawn” and 1.124.8,
which even has a sister: svdsa svasre jydyasyai yonim araik “The (one) sister has left the
natal place to her older sister.” In both the idea seems to be that one has vacated the space
for the other -- not left as legacy, as the legalistic inheritance interpr. requires.
Problematic for my interpr. is the fact that r7kzhdm should be the equivalent of the womb
itself (the fireplace), not the detritus that the fire might leave in it. Moreover, the two
hearths that had been daughter and granddaughter now become sisters -- but a certain
fluidity in modeling kinship relations would not be surprising.
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In b the site of the new fire, the Ahavaniya, is the womb of this new fire and “the
repository of the winner” (the winner being the fire itself).

The second half-verse is fairly clear (for this hymn) in its description of the
churning of the fire: the mothers are the fingers, the two good workers are the two
kindling sticks. See the fire-churning passage with kindling sticks in nearby I11.29.1.

The yddropening the second half-verse is better taken as yad 7, with the enclitic
pronoun. See 6a below.

I11.31.3: In the first pada the instr. juAva can be read simultaneously as “with his tongue,”
construed with réjamanah and referring to the flame(s) of the fire, and as “by the
offering-spoon,” construed with jaj7ie and indicating that the ghee poured from the spoon
“begets” the fire by making it flame up.

The second pada is likewise ambiguous and initiates the transition to the Indra-
Angiras-Vala myth portion of the hymn. The “sons of the great ruddy one” (imahds
putrdm arusdsya) can be the flames of the fire, that is, of Agni himself -- and the
infinitival praydkse ‘to display’ is esp. appropriate to this interpr. But they can also be, as
they are identified by most commentators, the Angirases, the sons of Heaven, who will
figure in the Vala myth about to be related, but who are also associated with Agni, who is
sometimes called drigirastama- (e.g., 1.75.2; see Macd, Vedic Myth. 143). The “birth of
these” (jatam esam) in c can likewise refer to both the flames and the Angirases. Indra’s
appearance in d strengthens the Angiras reading and provides a transition to the next
portion of the hymn.

The lexeme prd V yaks has been variously interpreted. For ‘display’ see Goto (1%
class, 153 and n. 572), EWA s.v. Curiously WG tr. it as if to V yaj ‘sacrifice’, despite
Goto’s own disc. just cited -- though the other possibility is suggested in the n.

I11.31.4: Padas a and c contain feminine plural nom./acc. forms: jaitrih and janatih ...
usasah respectively. Although the default assumption would be that they are coreferential
and both refer to the Dawns, the familiar plot line of the Vala myth suggests rather that
they identify two different subjects: the (unexpressed) Angirases in ab, the (expressed)
Dawns in c. (So Ge, Re, Schmidt [B+I, 167]; Old agrees that the Angirases should be
supplied as subj. in a, but takes jastril as obj. [presumably alongside clear acc.
sprdhanam], while WG take the Dawns as subj. of a, but supply the Angirases as subj. of
b.) The Angirases are Indra’s back-up band in the Vala myth, as noted above ad I11.30.10,
and would be expected to accompany him, as pada a depicts, while the Dawns are still
confined within the Vala cave and only in c recognize Indra’s song and come out of the
cave. The problem for an Angiras reading of pada a is of course the fem. gender of jastrih.
Here it is probably best to follow Say. in supply visah ‘clans’ (so Ge, etc.); cf. 1.121.3
visam drigirasam. However, note that the Angirases are referred to by the fem. pl. vanih
‘choir’ in the preceding hymn, I11.30.10, and that noun could be supplied here.

The cows of d are surely the dawns, as often; Indra becomes their pati-, a word
meaning both ‘lord” and ‘husband’. On the naming of Indra here, see the intro. remarks
above.

II1.31.5: The Angirases, now presumably in the masc. (though both dhirah [a] and viprah
[b] are technically ambiguous), remain the implicit subjects of abc, with Indra, also
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unnamed, taking this role in d. The cows, also not identified, are represented in pada a by
the fem. pl. part. satih. In fact, though these identifications are fairly easy to make for
those familiar with the story, they remain covert, and, further, both b and d have
unidentified objects as well. In b Ge (/WQ) tr. dhinvan without object; I have supplied the
cows (so apparently also Lii [Varuna 510-11], Schmidt [B+I 167]), while Re’s
parenthetic “(1’)” in “(I”)inciterent” presumably refers to Indra.

In d there is an expressed object, but it is merely a 3™ ps. pronoun, which is,
furthermore, ambiguous in sandhi: #2in /2 namasa can represent either neut. pl. 3 (or
instr. sg. £3) or fem. pl. tah. The Pp. opts for the former, a decision endorsed by Old. The
issue is further complicated by the fact that the form could be construed with either (or
both) of two verbal forms, part. prajanan or pf. 4 vivesa. Old takes ¢4 to refer vaguely to
things that Indra knows and construes it with prajanan; sim. Re: “sachant ces choses.” Ge
[/WG], contra Pp., restores tih, which he takes to refer to pl. pathyah, generated from
pathyamin c. My tr. is closer to Schmidt and to Lii, in restoring 3/ (like Ge), but
assuming its referent to be the cows, into whose company Indra enters. With Lii and
Schmidt, I also take prajanan as having an implicit object inspired by pathyam in c, but
prajandn is generally used absolutely to mean “knowing (the way)” and so a form of
pathya- need not be supplied. The publ. tr. should have parentheses: “knowing (the
way).”

II1.31.6: Ge (/WGQ) interpret ab as a direct quotation from the gods, for reasons that are
unclear to me. Although an immediate past reading might help account for the injunctive
aorists viddt (a) and kah (b), in fact the second hemistich also contains two injunctives,
nayat (c) and gat (d), the latter of which is also an aorist. So there is no clear grammatical
distinction between the two half-verses, and the subject (Sarama) also remains the same
throughout (by most interpr.), with all four padas focusing on the same narrative. Other
interpreters (Re, Lii, Schmidt) ignore this odd decision of Ge’s.

In pada a yadishould be read yad 7; see 2c above.

In b pathah ordinarily means ‘fold, pen’, but here refers to the herd confined in
the fold: the shift from container to contained is a common one in semantic change.

dksaranam in ¢ most likely has double reference, both to the cows that are being
released from the Vala cave and the syllables of the Angirases’ song that effects that
release.

Ge makes the point (n. 6d) that rdva- in this context otherwise only refers to the
Angirases’s song; this leads him to switch the subject to Usas, as the first out of the cave,
coming in response to the sound of the Angirases. This seems, on the one hand, over-
finicky -- why introduce another female character in the middle of a vs. without signaling
it? -- and, on the other, rather deaf to the possibility of multiple meanings that always
lurks in RVic discourse. One of the points of the Vala myth in general seems to me the
mirroring of sounds: the song that releases the cows and their joyous counter-mooing in
response -- an obvious place for a poet to allow a single word to do double duty. This
same double reference is found in the preceding pada in dksaranam. Schmidt (B+I 167)
also takes the rdva- to be that of Indra and the Angirases and in fact makes Usas the
subject of the whole 2" hemistich. I do not see the need for this.
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I11.31.7: Note that all padas begin with 3™ sg. preterite verbs: a dgachat, b dsidayat, ¢
sasana, d (modified initial pos.) dthabhavat (which most likely represents dtha abhavat,
though drha bhavatis possible). All but the perfect in ¢ are augmented imperfects; this
contrasts markedly with vs. 6, which, as was just noted, contains four 3™ sg. injunctives,
three of them aorists. Three of the four padas of vs. 7 also end with nom. sg. masc. pres.
participles: a sakhiyadn, c makhasyan, d drcan.

Pada b configures the release of the cows from the Vala cave as a birth, but a birth
overlaid with metaphor (“brought to sweetness”).

In c the standard tr. (save for Re and Klein, DGRV 11.67) take makhasya- as
‘being generous’ vel sim. But in all three occurrences of this verb stem (here and
IX.61.27, 101.5) the ‘do battle’ sense is primary. Since it co-occurs with sasana ‘won’ in
this pada, the ‘battle’ sense seems esp. appropriate. So Re “comportant-en-combattant.”
For further on makha- see comm. ad 1.18.9.

My tr. of d, dthabhavad angirasah sadyo arcan, differs in an important way from
the standard. In my opinion it states that Indra became an Angiras as soon as he sang; the
others that the Angiras [=Indra] right away became a singer (e.g., Ge “Da ward sogleich
der Angiras zum Lobsinger”). On the one hand, I’m not certain that vV bAa + pres. part.
can yield this sort of predication, esp. with the pres. part. standing in, in effect, for an
agent noun. So -- a syntactic argument, though I have not examined the evidence in
detail. Another syntactic/lexical argument: sadyah + participle is frequently used to
indicate the circumstances under which the action of the main verb takes place. This is
esp. common with sadyo jatah “just born” / sadyo jajianah “having just been born” --
e.g., the next hymn, I11.32.9 sadyo yadj jato apibo ha somam (=10) “Just born, you drank
the soma” (and cf. I11.29.3). But the prevailing interpr. here requires the sadydh to go
with the main verb, despite its position directly before the participle -- e.g., Klein “And
then did the Angiras straightway become a singer.” And finally a semantic objection: the
proposed tr. seems to me thematically backwards. Indra joins the category of the
Angirases because he joins them in song, which is their principal function in this myth;
he is not an Angiras by nature who happens to start singing. (This point is made, more or
less, by Schmidt [173], despite his contrary tr.)

II1.31.7-8: Given the thematic weight the part. drcan carries (see comm. immed. above)
and given that it occupies pada-final position in 7d and 8c, it should have been tr. the
same way in these two vss. I would emend the publ. tr. to ‘chanting’ in 7d, or else 8c to
‘singing’ and arkaifiin 9b, 11b to ‘songs’. The instr. arkaih reappears in pada-final
position in 11b.

II1.31.8: Ge (/WGQG) take this vs. as a quotation of the Angirases’ praise-song of Indra. I do
not see why. The vs. seems to follow easily from the preceding one, and in fact at the end
of vs. 7 it’s Indra who’s singing (/chanting), not the Angirases. We might expect such a
quotation to be signposted in some way. I do not consider the 1% pl. enclitic nahin ¢ to be
a sufficient signal.

The presence of Susna in b is a bit puzzling, since the smiting of Susna is not part
of the Vala myth. Perhaps, with Schmidt (173), he is mentioned because Indra is
uncontestably Susna’s killer, and this extra-mythic (or extra-Vala myth) association
makes it clear that the unnamed subject of this vs. must indeed be Indra.
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The standard tr. take c as a separate clause from d and supply a verb of motion
with prd (e.g., Ge “[ging] ... voran”). This is certainly possible, but cd can also be read as
a single clause (so Schmidt, 168), since prd is frequent with vV muc. This interpr. allows,
but does not enforce, a coreferential interpr. of nah (c) and sdkhin (d), as in my tr. (flg.
Schmidt).

What calumny? Ge (n. 8d) suggests the dishonor because of the loss of the herd.

II1.31.9: Ge’s suggestion that this vs. concerns the Angirases’ Sattra, a months-long
ritual, seems completely convincing. Note the verb sedur ‘they sat’ in pada a and the
nominal sddanam ‘sitting’ in c. I am less convinced by his interpr. of ¢ (fld. by Re, WG),
that this Sattra is frequently (bhiri) repeated now, though I admit that both the hic-et-
nunc prn. /dam and the particle nd might support his view. I prefer Lii’s interpr. (Varuna,
511, fld. by Schmidt 168), who takes bhiiri as ‘long’ and the hemistich as a further
description of the Angirases’ Sattra in the Vala myth.

My interpr. of d (based on Lii and Schmidt) deviates further from Ge (Re, WG).
All of the latter take yé€na ... rténa as coreferential and the equivalent of ... *rtdm, yéna --
that is, *s74m in the main cl. as antecedent to yéna. The main cl. #*7dm would be an
appositive to sddanam “the Session, (that is,) the 774 by which they ...” However, |
separate the two instr. in d and take the antecedent of yéna to be sadanam (“the Session
by which ...”), leaving sténa to mean ‘by/through truth’ as so often. They also take masan
as the obj. of dsisasan (“they sought to win the months”), but this acc. pl. can easily be an
acc. of extent of time (again, as so often), and the true object of their desire to win can be
supplied as the cows.

II1.31.10: What “the milk of the age-old semen” means is unclear to me. Ge suggests that
they’re milking their old cows, but the rhetoric seems rather overblown just to express
that. Lii (620-21, fld. by Schmidt 168) identifies the semen as 774- and the milk as the
Kultlied of the Angirases. This may well be, but nothing imposes this explanation, and
Schmidt in fact worries briefly (173) that logically the Angirases should already have
their Kultlied since they should have used it to free these very cows.

On nistha- ‘outstanding’ see Old, Scar (648—49). The word must be derived from
nis V stha, not ni'Vstha and in fact goes literally into English as ‘stand out’, with the same
idiomatic meaning. In addition to two occurrences of the simplex (this and IX.110.9), it is
found in several compounds: karma-nistha- X.80.1 of a hero who stands out through his
work, purunisthi- ‘standing out among many’ V.1.6 (of Agni), VIIL.2.9 of soma. Ge
(unaccountably) takes it as ‘Verteilung’ (fld. by Re, Lii 528-29, Schmidt 168), an interpr.
about which Old comments rather acidly. Old’s own interpr. is essentially reproduced
here and was also adopted by WG.

Note the partial responsion between ghdsa in ¢ and gosu in d, in the same metrical
position.

II1.31.11: My interpr. of the first hemistich differs from the standard; I take it as
consisting of two separate clauses, each identifying Indra in one of his most important
mythic roles -- in the Vrtra-slaying and in the freeing of the Vala cows -- along with his
associates in those enterprises, the Maruts and the Angirases respectively. It is important
to note that this naming of Indra, in conjunction with the first appearance of his name in
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4b (see comm. there and in the intro. remarks), frames the treatment of the Vala myth,
and, by mentioning Vrtra, it also sets the stage for the opening out of this hymn to treat
other exploits of Indra.

Others take vztrahain pada a simply as an auxiliary epithet of Indra in this
account of the Vala myth, but I do not think that Vrtrahan would be so promiment in a
treatment of the Vala myth, and I also cannot otherwise account for the séd v in the
middle of pada a without assuming that a new clause begins there. (Lii [517] gets out of
this difficulty by accepting Ludwig’s emendation to a bahuvrthi svéduhavyaih ‘having
sweating oblations’ [=Angirases], but though this is ingenious, esp. as sweat figures in
the same myth in X.67.6—7 as Ge points out, it requires too much alteration for a
sequence that can make sense on its own.) In the first brief clause, vrtrahais the
predicate, and jarébhih refers to the Maruts, who are well known for being ‘born
(together)’ (e.g., V.55.3 sakam jatih). Ge suggests, but rejects, an emendation here to
sajatébhih (for transmitted sd jateébhih), an idea also of Alsdorf’s (see Schmidt 169); 1
would modify that by proposing haplology from s4 *sajatébhih. The rest of ab concerns
the Vala myth, which has been the subject of the past seven vss. The myth is readily
identifiable by the VP dd usriya asrjat “sent the ruddy (cows) surging up” and by the
arkaih, repeated from 9a. Since the chants in 9a clearly belonged to the Angirases, there
need not be any even oblique reference to the Angirases here: the bare arkair will be
enough.

II1.31.12: The first pada contains two datives, pir€ and the prn. asmai. Because of its lack
of accent, asmai cannot be a demonst. adj. with pitré. Ge gets out of the difficulty by
interpr. pitr€ as a simile, which allows asmai to be independently construed, but this
depends on his frequent assumption that cid can be a simile marker, a role I do not think
it can have. Instead I give the VP cakruf sddanam a double reading: acdg. to the first the
Angirases perform a Sattra for their father (see 9c), but in the 2" they also prepare for
him a literal seat. Because cakrufi sadanam participates in two clauses, each can have an
independent dative, though in my opinion the datives are coreferential.

It is unclear what the referent of the object in b is, described as mdahi tvisimat
“great and turbulent.” Ge, flg. Say, takes it as a further reference to the seat, Re the all-
purpose “quelque chose,” Schmidt the eye of the sun, WG sim. the sun-god. My own
candidate is the pathah of 6b, also described as mahi there. In vs. 6 the word is used to
indicate the herd, which is contained in the fold (see comm. there); here I think it is the
container, the fold or pen, itself -- representing the cosmic space and also the ritual
ground. When they survey it they see that this space needs organizing, which they
proceed to do -- by propping apart Heaven and Earth (a deed usually ascribed to Indra)
and preparing and propping up a seat for Indra. They thus make the whole cosmos into
Indra’s ritual ground, and in the next vs. (13ab) Earth herself serves as the emplacement
allowing Indra to pierce Vrtra.

The position of the A71s somewhat anomalous: since the whole b pada forms a
single clause, we would expect the 47in Wackernagel’s position. However, there is a
general tendency when a preverb precedes its verb late in the clause for A7to intervene
between them, as here: ... vi A7 khyar#t. More specifically, 1) when there’s a 471n a clause
containing a verbal form of V kAya, it always immediately precedes the verb -- sometimes
in normal Wack. pos. (e.g., [.81.9), sometimes not (as here and, e.g., VI.15.15). 2) With
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one exception, all injunc. forms of V kAya are preceded either by A7'or by a preverb
ending in -7, which prob. led to a sense that V kya should be so preceded. Note also in
this passage the phonetic echoes #madhi ... vi hi khyars#, which also resonates with pada d
.. vi minvarrt. It 1s perhaps worth noting in this connection how many padas in this

hymn begin with mahi or mahi. 3d, 4b, 6b, 12b, 13a, 14a, 14c, 15a (esp. clustered here);
cf. also mahas 3b, mahan 3c, 18d. I assume that a pada opening * mahi hf would be
avoided; in any case there are none in the RV.

In d most tr. take the sun as the referent of the object. I instead supply the seat.
The root vV mi often takes ‘seat’ as obj.: not our sddanam admittedly, but sddman-11.15.3
(with v7), X.20.5,1.173.3, 1X.97.1, sadana- X.18.13. This is a fairly large percentage of
the attested forms of the verb, and since ‘seat’ is already present in this vs., it is easily
supplied here.

II1.31.13: I take yaddihere as a shortened form of ydd *7 with enclitic pronoun (as in 2¢
and 6a), though it unfortunately appears before a word beginning with a single consonant.
An “if” makes no sense here, and it is also desirable to have an acc. pron. in this pada to
serve as obj. of dhat and subj. of the infinitival sisnathe. This putative *7may anticipate
and double the heavy acc. phrase of b, assuming that the latter refers to Indra.

As noted just above, Earth herself serves as the foundation from which Indra can
launch his attack. Our passage is very similar to 1.102.7 ... tva dhisdna titvise mahy, adha
vrtrani jighnase ... “The great (Earth), the Holy Place has sparked you .... So you keep
smashing obstacles ...,” with the same mahi ... dhisdna as here and even a form of vV tvis,
like tvisimatin 12b; cf. also VI.19.2 indram eva dhisana satdye dhat “The Holy Place
positioned just Indra for winning,” with vV dha + inf. as here. The same V dha + inf.
construction is found in 19d below: svas ca nah ... satdye dhah “and set us up to win the
sun.”

Although Gr assigns the hapax sisnathe to a them. stem sisndtha-, as Old clearly
states we expect a datival infinitive here, and so it more likely belongs to an athem. stem
sisnath-; cf. abhisnath-.

Re takes b as describing Vrtra, Schmidt Indra; Ge’s tr. is not clear, though
Schmidt (169 n.) claims it’s to Vrtra. I follow Schmidt in assigning the phrase to Indra,
though the poet may have intended its referent to be ambiguous, indicating that the
opponents are almost evenly balanced.

I follow the current standard view (represented already by Ge and Re) that dnutta-
is the ppl. to the lexeme 4nu vV da ‘concede’; Schmidt and WG follow the older deriv.
from V nud ‘push’, hence ‘unpushable’ vel sim.

II1.31.14: Because vasmi is unaccented, the first pada would be more accurately tr. “I
long for your companionship ....” since vasmi cannot begin a clause. I tr. as I did to
capture the parallelism of padas a #madhi ... sakhyam and ¢ #mahi stotram, as well as 15a
mahi ksétram.

I1.31.15: Ge takes nrbhih as the agent with the part. didyanah (“von den Ménnern
entflammt (?)”), but this participle never elsewhere takes an agent. Better an instr. of
accompaniment, with most other tr. That Indra is described as shining may be connected
to the fact that three of the four things he generates shine too: the sun, the dawn, and fire.
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There is some disagreement about who the men are: the Angirases or the Maruts. Given
the general prominence of the Vala myth earlier in the hymn, but the more recent
concentration on the Vrtra myth, I imagine the ambiguity is intentional and both sets of
Indra’s helpers are to be thought of.

II1.31.16: My interpr. of this vs. differs significantly from the standard, beginning with
the disposition of the padas. Most take abc together, with d as a separate clause, while I
divide the vs. into two hemistichs, which express parallel notions. In ab, in mythological
time, Indra sends the waters surging; this is the standard happy denouement of the Vrtra
myth. In cd priests (even perhaps the Angirases) impel another collection of liquid, the
streams of soma -- the ritual equivalent of Indra’s cosmogonic release of the waters.
Although the standard interpr. tacks pada c onto ab, as describing the waters, it contains
vocabulary that is strongly associated with soma: mddhu- ‘honey, sweet’, V pi ‘purify’,
and pavitra- ‘filter’, and I cannot offhand think of another instance in which waters are
said to be purified, though they are purifying.

In ab note the return of several lexical items: vibhi- (13b) and sadhryarc- (6b).
The cid ‘also’ also links this vs. with a previous part of the hymn, namely 11b where
Indra sends surging another group of fem. entities (ruddy [cows)): dd usriya astjad indro
arkarih.

I do not understand why Indra is called dimanah ‘master of the house’. The word
is generally an epithet of Agni (understandably), and there is nothing in this passage that
seems to me to link Indra to the domestic sphere.

In ¢ madhvah is taken by most as fem. acc. pl. (by Schmidt as masc. nom. pl.).
Several exx. of this form are analyzed by Gr as either masc. nom. pl. or fem. nom./acc.
pl. However, none of these supposed examples is convincing, and it is best to take it here
as the gen. sg. it usually is. It then needs a head noun. Old adduces nearby 111.36.7
madhvah punanti dharaya pavitraih “they purify it in a stream of honey with purifying
filters,” which is very similar to our pada c. I therefore supply, with Old, a form of dhara-
‘stream’ upon which gen. madhvah depends. The precise form I supply is acc. pl. dharah,
modified by the (fem. acc.) part. punanih and coreferential with dhdnutrih ‘runners’ at
the end of the vs. The conceit in the phrase Ainvanti ... dhanutrihis that the priests are
spurring on the streams of soma (like) horses. As for the subj. of Ainvant, 1 take it as (the
current) priests (as in the sim. passage I11.36.7 just quoted; also I11.46.5, where
Adhvaryus are the subj. of Ainvanti). It could also be, with Re, the Angirases, who have
been operating as priests in the Sattra depicted earlier.

Ge (/WQ) take kavibhih as an adjective with pavitraih (Ge: “mit geistigen
Filtern), but in my opinion there are no adjectival uses of kavi-. Instead it is used as a
defining appositive (poets as filters), as I take it, sim. Re, or it is a separate agent with
punanah (“being purified by poets with filters”), with Schmidt (170). For the same phrase
see III.1.5.

II1.31.17: As Ge points out, pada a is very similar to IV.48.3 dnu krsné vasudhiti, yemate
visvapesasa “The two black treasure chambers [=Night and Dawn], with all their
ornaments, have directed themselves after each other in turn.” Bloomfield (RR ad
II1.31.17) cleverly comments, “The words krsné and vdsudhiti are both dvandva ekagesa:
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‘black (Night) and (Usas)’ is a way of saying naktosasa; conversely ‘treasure-giving
(Morn) and black (Night)’ is usasanakta.”

“The magnanimity of the sun” is a slightly surprising expression. Is it that the sun
makes the succession of Night and Dawn possible by his transit across the sky, and this is
considered generous on his part? Or is it an indirect reference to the distribution of the
daksina at dawn. A related, but opposite, sentiment is found in VII.81.4 uchanti ya krnosi
mamhana mahi, prakhyar devi svar drsé “You who in dawning make through your
magnanimity the sun to be visible for seeing,” with the magnanimity credited to Dawn.

The only other occurrence of pl. z7ipyd- (11.34.4) is at least indirectly used of the
Maruts; the standard tr. all assume they are the referents of cd, which seems correct. Here
they seem to be functioning as priests, attempting to bring Indra to a sacrifice.

I11.31.18: Note the alliteration in b (... visvayur vrsabho vayodhah) and the rather
elementary etymological figure in d (mahin mahibhih); although sakhyebhih sivébhih is
neither the one nor the other, it seems to function as a bridge between the two.

1I1.31.19: Pada b, navyam krnomi ... purajam “1 make new (the hymn) born of old,” is
about as succinct a summary of the RVic poetic enterprise as we can find in the text: the
poets’ focus on ever new expressions based on traditional techniques and themes. In this
particular case, Ge suggests that purdja- refers to the Preislied of the Angirases, about
which we heard in vss. 7-8.

On the V dha + inf. construction, see vs. 13 above.

I11.31.19-20: Note the echo of 19d #svas ca nahin 20b s vasti nah.

II1.31.20: The mists are probably in part metaphorical -- menacing threats and mental
darkness -- but may also refer physically to morning mists, which are clearing as the
dawn sacrifice begins. Note also that pada-initial mihah is a mirror image of mahi, which
opens so many padas in this hymn (see comm. ad 12b).

II1.31.21: I follow Schaeffer (Intens., 133-34) in taking the medial intens. dédiste in the
meaning ‘display (one’s own X)’ -- hence my different tr. of ddedista (a) ‘has put on
display’ and disamanah allotting’.

I interpr. b as having a more complex construction than the standard interpr. The
trouble is the anzar phrase: when antar governs the acc., it is only used with dual (or
plurals conceived as duals -- jatan ubhdyan [1V.2.2], e.g.), but krsnan has no overt partner
here. I suggest that it is an elliptical plural-for-dual: “black (nights) and (bright days)”; cf.
VIIL.41.10 svetan ... krsnan used for days and nights. The elliptical krsnéused of Night
and Dawn in 17a would support this, and in 20a the clearing of the mists at daybreak (if
I’m right) might provide the other half of this elliptical duality. If this is correct, Indra
comes between (antah ... gar) the nights and days with the entities appearing in the instr.
(arusaih dhamabhih). arusa- ‘ruddy’ can of course be used of Dawn and her various
associates, esp. her “cows”; dhaman- is a frustratingly multivalent word, but here I think
it means ‘manifestation’ vel sim, and the phrase refers to the dawns, who of course come
temporally between night and full day.



70

The positioning of cain d is somewhat disturbing, but I see no other way to
explain it than Klein’s (DGRV 1.225, 11.102 n. 28): it conjoins the first and second half-
verses, but takes Wackernagel’s position in the 2™ pada of the 2" half-verse “following
an intervening participial phrase.”

svah ‘his own’ is in a very prominent position, as the last word in the last real vs.
of the hymn (before the refrain, vs. 22). Why it should be emphasized that the doors that
Indra opens are his own I do not know, beyond the fact that anything belonging to Indra
is highly noteworthy. But I would point out that sviA may be a pun on s”vas (s”vahin
pause) ‘sun’ initial in 19d (though unfortunately svah is not distracted here as it so often
1s). This pada is identical to X.120.8d, where it also participates in word play.

IT1.32 Indra

II1.32.1: The impv. pibais accented, though it is located mid-clause. There is no obvious
reason for this. Old suggests weakly (ZDMG 60: 736) that it is an emphatic accent, but
this is of course a circular argument: any verb bearing an unexpected accent can be called
emphatic. I find the accent esp. disturbing because the identical phrase, minus the initial
voc. indra, is found without accented impv. elsewhere: #somam somapate piba#
(V.40.1=VIII.21.3) versus our #indra somam somapate pibemans#. There are several
possible contributing factors. First, three padas at the beginning of this hymn begin with
accented piba (2b, 3d, 5b), and our form may have had its accent added redactionally.
However, I think that p7ba has special status and can be accented in positions that strict
syntactic rules would not allow. (This is rather like Old’s “emphatic” argument, except
that I limit the effect to a single verb form.) See esp. I.15.1, 11.37.1-3 and comm. there.
The unsanctioned accent may arise partly because prba ‘drink!’ is a particularly rousing
verb in RVic discourse. It also often occurs in non-initial position when it nonetheless
legitimately has accent -- after init. vocatives (e.g. indra pibaI11.36.2, etc.) or at the
beginning of a clause after another short clause (or clauses) (e.g., VII1.4.8 tidyam éhi
drava piba “Come here swiftly! Run! Drink!”), and this may have led to the sense that it
can be accented in non-initial position in general. I also note in Lub’s conspectus that
unaccented piba generally occupies either final position in its pada or second position,
while accented piba, besides being common and expected in initial position, tends to
avoid both those positions except when 2™ position follows an initial voc. (as in 111.36.2,
etc.) or final position opens a new clause (as in VIIL.4.8). Note that if this distribution
holds, the “identical” phrases I cite at the beginning of this comment are not the same
after all, because unaccented piba is pada-final and our accented piba is followed by
another element. However, there are a few counterexamples with pada-final piba not
beginning a new clause (e.g., VIIL.4.3, 65.5). One can speculate on why 2" and final
position would favor the unaccented verb while full medial favors the accented form:
namely, that 2™ position is of course Wackernagel’s position, where enclitics typically
migrate, and, assuming a basic SOV underlying order, absolute final position is the
default position for unaccented main-clause verbs. Still, the full medial position where we
find accented main-clause piba does not otherwise favor or impose accent on other verbs
that appear there, so if this hypothesis holds, it is only for this special verb.

Ge rather charmingly suggests that praprithya represents “brr machend” to stop
the horses. Although “whoa” would be the equivalent English word/vocal gesture, given
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the object ‘lips’ (sipre), I wonder if it’s the “horse training voice command” (gleaned on
the internet) called “smooching” -- defined as “kissing sound with lips used to ask a horse
to move on or up a gait.” I rather like the idea of Indra smooching to his fallow bays.

II1.32.4: Ge (and in part Re) take madhumat as referring to speech (““... wurden beredt in
siissen (Worten)”), but though madhumant- occurs several times with vdcas- and the
noun vipra- ‘inspired poet” demonstrates that V vip ‘become inspired’ can have a strong
verbal component, still the focus of this hymn is soma -- and the default referent of
madhumant- ‘honeyed’ is soma. Here the underlying word must be neut. (which soma- of
course is not), but the neut. sdvana- ‘pressing’ is found elsewhere with this adj. (cf.
X.112.7 madhumattamani ... sdvand), and sdvana- is found three times in the first five
vss. of this hymn (1b, 3c, 5a).

Note the insistent repetition of the syllable main pada d (amarmdano
mdnyamanasya marma), anticipated by madhumadin a and maritahin b, and continued
by the first word in 5a manusvad. This phonetic figure may be signaling the Maruts’
name. See also vs. 7.

II1.32.5: The rendering of vavrtsvain the publ. tr. (“let yourself be turned hither”), a sort
of passive reflexive, now seems over-elaborate to me; I would substitute “be turned.” The
other examples of this mid. pf. impv. seem more straightforwardly simply “turn” or “turn
yourself,” but if yajAaih has true instrumental force, a passive rendering is more natural.
Possible, however, is Re’s “grace a (nos) sacrifices.”

The referent of saranyubhih is not totally clear. Say. (fld. by Re) suggests the
Maruts, while Ge adds horses or waves as possibilities. The other ex. of a plural to this
stem (also instr.) in [.62.4 is in a clear Vala context, with the Navagvas and DaSagvas in
the same vs., which would suggest the Angirases -- but, although the Vala myth and the
Angirases were prominent in the preceding hymn II1.31, they are not found in this hymn,
which is dominated by the Maruts and which mentions only the Vrtra myth (here and in
the following vs.). I therefore think it likely that Say. was correct. Note that saranyui- ...
sisarsi is an etym. figure, continued by sdrtavaiin the next vs. (6b).

The rendering of the phrase apo drna as “the flooding waters” in the publ tr.
assumes an emendation to fem. pl. drnah, with Gr and numerous others (see Old), contra
the Pp and not reflecting the expected sandhi of such a form, which should be drnah. As
Old points out, the emendation is not nec.: 4rna could easily be a neut. pl. to the thematic
stem drna-. In this case the tr. would better read “the waters, the floods.”

II1.32.6: This vs. appears to have no main clause. I take it as loosely attached to the
preceding vs., while Ge attaches it to the next one. Old (fld. by WG) disputes the
Nebensatz analysis, pointing first to the odd doubly accented Pp. analysis of prasrjah as
prd dsrjalr if the verb is accented, we would expect univerbation with the preverb and
loss of the preverb accent. He instead suggests that yddis to be construed with the
participial phrase vrtrdm jaghanvan, as if it contained the finite verb jagantha -- a mixed
construction. I am in general reluctant to allow a subordinating conjunction to have
domain over a participle, and in this particular case this assumption would further require
bits of the main clause and the subordinate clause to be interwoven in a fashion
unprecedented (as far as I know) even in RVic syntax: the major part of the subordinate
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clause would be plunked down between the object of the main verb, apdh, and that verb
(prasrjaf), and the 2" half verse would consist of NPs modifying the object of the
subordinate clause but following the end of the main clause. I do admit that the position
of yad dhain pada a suggests a close relation with the participial phrase, but I do not
consider that position sufficient to override the arguments against that analysis.

The vs. contains several nice oppositions: sdyanam ... cdrata “(him) lying (still)
with (your) moving (weapon)” and the etymological devir adevam “the goddesses,
godless ...” In addition note the etymological pun: vrtram ... vavrivamsam.

II1.32.7: The ma- phonetic figure that dominated 4d returns in this vs.: cd ... mamadtur ...,
... mahimanam mamate. This figure is reinforced by the first words of pada a, yajama in
ndmasa, and the uninterrupted sequence of -am acc. singulars in ab: ... viddhdm indram,
brhdntam rsvdm ajiram yivanam. Although a side-effect of the grammar, it is my
impression that a skilled RVic poet would break the monotony of such a string -- un/ess it
served some other poetic purpose, here to provide the mirror-image -am to ma- and
perhaps to evoke the Maruts.

The two forms of the perfect to Vma ‘measure’ in the 2™ hemistich, act. mamatuh
and med. mamate, share the same subj. and obj., with the 1* clause positive and the
second negated. Clearly the poet is playing with two different senses of Vma. Gr, Ge, and
Old neatly convert the word play to “messen” (‘measure’) versus “ermessen” (‘gauge,
grasp, realize’)(or so I understand them). My “measure” / “measure up to” is a similar
attempt whose purport is close to Kii (378) and WG: “sich messen.”

I11.32.8: On the clash of gender and deixis in prthivim dyam utémam, see comm. ad
VIIL40.8.

II1.32.9: The juxtaposition of adrogha- ‘undeceptive’ and satyd- ‘real, true’ is also found
in II1.14.6 adroghéna vacasa satyam.

The standard tr. take padas a and b together, with cd separate. I think it makes
more sense to take b with cd, as supplying the reason (Indra’s early soma drinking) that
he couldn’t be obstructed.

The standard tr. also take dydvah as ‘days’, whereas the publ. tr. agrees with
Hoffmann (Injunk. 242) in tr. ‘heavens’. The problem, as I saw it then, was its co-
occurrence with 4ha likewise ‘days’, which led to awkward duplication. However, I have
now rethought this; the series of temporal expressions in this hemistich (442, masah
Saradah) invites a temporal reading of dyavah as well and makes “heavens” seem out of
place. In X.7.4. and 12.4 the two stems also co-occur and I tr. “daytimes and days.” I
would now substitute that tr. here as well.

varanta here and in 16b is formally ambiguous; it can be either an injunctive or a
subjunctive to the root aor. (see Hoffmann 239-40); Hoffmann takes it as a subjunctive.
It does not work terribly well as either one; in both passages I tr. it as a preterital modal
(“could obstruct™), but this interpr. is not firmly based in the morphology. I sense that in
this vs. and the next the poet is struggling to express a verbal category that isn’t found in

the Skt. verbal system, namely anteriority: modal anteriority here, temporal anteriority in
10cd.
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II1.32.10: As just noted, this vs. contains an apparent attempt to express anteriority: the
pluperfect dvivesih seems to function like an English pluperfect (rather than the standard
Vedic plupf., a past tense to a presential perfect), to express an action that happened
before the action of the main verb, an interpr. more or less endorsed by Kii (500).

I1.32.11: The standard tr. (save for Hoffmann, Injunk. 100, sim. to my interpr.) take ...
sphigya ksam avasthah as “‘you covered/ clothed the earth with your hip,” but the medial
root pres. to V vas means ‘wear’ and takes an acc. of the garment rather than an acc. of the
entity being clothed (the construction found with vasdya-). See the similar ex. at VIII.4.8
and the comm. there, as well as the similar sentiment found in 1.173.6, where Indra wears
Heaven and Earth as various accessories. The point of course is to emphasize Indra’s vast
size by making Earth (and Heaven) seem puny in comparison. A similar point was made
in vs. 7d, as well as in the immediately preceding pada 11c.

I1.32.12: yajid-is the focus of this vs., with 5 occurrences of it or a transparent deriv.

I take vardhanah as the predicate of pada b as well as pada a (“the meal is also
your strengthener”); the standard tr. take b as an independent nominal clause with priydh
as its predicate (“the meal is dear to you”). There is no way to tell for certain; the absence
of fein b gives some support to my interpr., but that support is undeniably weak. The
difference between the two tr. is also not large and has no effects on the interpr. of the
rest of the vs.

The second hemistich expresses the reciprocity of the sacrificial enterprise, neatly
shown by the balanced verb forms to the same root Vav ‘aid, help’: impv. ava (c), impf.
avat (d). But the reciprocity is curiously indirect: Indra is asked to aid the sacrifice (rather
than the sacrificer[s]), and the sacrifice aided Indra’s mace (not Indra himself). In both
clauses the direct object is an inanimate entity standing in for an animate one, and in the
second clause the subject is inanimate as well. Only Indra is animate and capable of
acting.

The nom. sg. pres. part. sdn ‘being’ is not used concessively (“although being ...”)
as it normally is. I think it may have the same force as it does in I11.30.5, a “definitional”
one: Indra is by definition the one deserving of / derivationally associated with the
sacrifice, and therefore he is the one who should aid it.

I11.32.13: The reciprocity expressed by complementary verbal forms to Vav found in the
2" half of the last vs. is here wrapped up in one word, the instr. 4vasa, which I tr. twice: I
use the aid provided by the sacrifice (cf. 12d) to bring Indra here with his aid (cf. 12¢). In
Ge’s tr. it is only Indra’s aid, but he allows for the other possibility in n. 13a. Re and WG
also associate it only with Indra. Given the balanced expression of 12cd, I think it is
meant to have a double reading.

I11.32.14: The standard tr. (see also Kii 186) take the two verbs vivésa and jajana as
parallel in the ydd clause, with ma obj. of the first and possibly of the 2", I prefer to take
vivésa as the main clause verb, followed by the yad clause, whose (sole) verb is jajina.
vivésa then owes its accent to its initial position in the pada. This interpr. allows mato
take a more natural place, and it also saves us from positing a personal object to vivésa,
which otherwise is not so construed. (Note that Kii’s second tr. of this passage [p. 502] is
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entirely different from his first: he distributes the clauses as I do, but takes vivésa as first
sg.) And what does it all mean? In my view the dhisana ‘holy place’ (on which see
comm. ad 1.160.1) is here the ritual ground, and she is credited with the “birth” of the
poet qua poet. After this birth, the poet can produce the praise of Indra that he is credited
with in pada b, and this in turn leads to the good results in pada c.

Pada c contains two different subordinators, yadtra ‘where, when’ and ydtha ‘so
that’, with a single verb, subjunctive pipadrat. Ge’s explan., that we simply have a
doubling of relatives, seems to me the best account; this is reflected, more or less, by
Old’s “wo (und) wie ...,” though Old goes on to suggest a complex crossing of two
different constructions, which seems over-elaborate. In the publ. tr. I have rendered yatra
as a temporal adv. (“at that time”) with no subordinating force, since I think yarha
expresses purpose and controls the subjunctive.

Rather than taking dmhasah as an ablative, with most others, I supply pardm ‘far
shore’, a word related to parya- in pada b and to the verb piparat itself, and found in this
context elsewhere; cf. 11.33.3 pdrsi nah param amhasah. Here as well dmhasah is then a
gen. dependent on *param. Although it unfortunately involves a breach of the pada
boundary, I also take navéva with the preceding pada, because this simile is almost
entirely limited to passages containing verbal forms to Vpr(1.46.7,97.7,99.1, V.4.9,
25.9, VIII.16.11, 18.17, IX.70.10). I also find it hard to imagine Indra traveling by boat,
even metaphorically.

II1.32.15: The agent noun séktar-, which forms an etymological figure with sisice,
presumably refers to a habitual or practiced ‘pourer’. So Tichy (-far-stems, 159, fld. by
Kii 570). I have taken kosam as the obj. in the simile rather than the frame, contra the
standard tr., though it could certainly go in the frame or in both without appreciably
affecting the sense.

The pf. form lacks retroflexion on its root initial, as does one of the other two
forms of this pf. in the RV (sisicuh 11.24.4), as opposed to expected sisicatuh in
VIII.33.13. I have no explanation for the lack of retroflexion.

II1.32.16: On varanta see comm. ad vs. 9.

Ge (fld. by WG) takes sdkhibhyah as a dat. of benefit, but I think it more likely
that it’s an ablative with agentival force. See Re, who simply tr. it as an agent. The
mythological episode is surely the Angirases’ energetic help to Indra in the breaking of
Vala.

I11.33 ViS§vamitra and the Rivers
In addition to the usual treatments, see Schnaus, Dialoglieder, 81-107.

I11.33.2: indresite echoes visitein 1b, though they belong to two different roots: Vis
‘impel” and V'sa ‘tie’ respectively. The basis for calling the rivers indresite is given in
6ab.

I might now render prasavam slightly differrently here, with the participial phrase
meaning “begging for (the signal) for the forward thrust” (in the mode of Ge and Re),
with prasava- here a technical racing term. The sitution is muddied by the fact that the
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stem prasava- occurs 4x in this hymn (here, 4c [= 11c], and 6d) with three somewhat
different senses.

In ¢ drmibhih can be construed with both participles, samarané ‘clashing together’
and pinvamane ‘swelling’, between which it is positioned.

Although by my rule (“Vedic anya- ‘another, the other’ ...”; Fs. Beekes 1997,
111-18), forms of anya- found initial in the pada should be indefinite (‘another’) not
definite as here, the anyo ‘nyam (“the one ... the other”) construction works differently.
This might also be an example of prosodic flip: since enclitic vam cannot begin a pada, a
putative order * vam anyanyam might have flipped anyato initial position.

II1.33.4: The reference of the rivers switches from dual to plural here and remains so
(save for two singulars in 10cd). There is no obvious reason for this change, though it
may reflect the fact that when the two rivers merge into each other they form a third.

The first hemistich may contain two predicated present participles, pinvamanah ...
cdrantih “we (are) swelling ... proceeding,” but it is more likely that the predicate is the
instr. adv. end “So we are ...”: the rivers are affirming the truth of what Vi§vamitra and
the poet of the hymn have said about them.

I11.33.5: It is not clear to me why Vi§vamitra’s speech is somian (vacase somyaya). 1
doubt that it is because it is accompanied by soma (Gr), since Vi§vamitra is probably not
performing a soma sacrifice on a river bank. Somewhat more likely, perhaps, is Ge’s
soma-like, but probably by a transitive phrasal tranformation: ‘speech’ (vdcas-) is
occasionally called ‘honied” (madhumat-), e.g., 1.78.5, VIIL.8.11); honey (madhu-) is
frequently qualified as somyd-. Hence, somya- can be transferred to speech by way of the
middle term ‘honey’.

Ge renders voc. ftavarih as ‘ihr Immerfliessenden’ without comment. But this is
simply the fem. stem to the possessive stdvan- ‘possessing sta-’, which he elsewhere tr.
“gesetzestreuen” (e.g., 1.160.1, I11.54.4) et sim. Interestingly, this fem. is used of
river(s)(Sarasvati in the sg.) or watery females in several other passages (I1.41.18,
I11.56.5, IV.18.6, V1.61.9); in one of these Ge also inserts the notion of wandering in his
tr. (IIL.56.5 “die rechtwandelnden ...”), though otherwise he conforms to the ‘truthful’
sense. Rivers/waters are probably so-called in part because they are famously noisy. I do
not understand the source of Schnaus’s tr “Naturgeméss.”

In 5c avasyu- ‘seeking help’ answers the question posed by the rivers in 4c
kimyu- ‘seeking what?’ and in the same position in the vs.

II1.33.6: In this vs. the rivers indirectly respond to Vi§vamitra’s command “Stop!”
(ramadhvam) in the previous vs. (5a), by asserting that they flow because of the efforts of
and at the pleasure of the gods: Indra dug their channels and, by smashing Vrtra, removed
the barrier to their movement; Savitar led them and they flow at his impulsion. Without
explicitly refusing ViSvamitra’s request, they make it plain that they won’t comply by
stopping.

The stem prasava- ‘forward thrust, impulsion’ occurs here for the third time in
this hymn (2a, 4c, 6d; see also 11c) and is here associated with its etymological divinity
Savitar, the Impeller. Although I tr. all 3 occurrences with ‘forward thrust’, I now render
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this example in keeping with its usual sense when associated with Savitar: “at his
impulsion.” See also comm. ad 2a above.

II1.33.7: This is the central vs. of the hymn; in it Vi§vamitra practices the kind of praise
poetry that the rivers will ask him to reproduce in perpetuity in vs. 8, couched in high
formal style. In fact it can be seen as a variant of the opening of the great Indra hymn
1.32.1: indrasya nd viryani prd vocam, yani cakara ... Here we have the gerundive
pravacyam for pra vocam, viryam matching viryani, indrasya as in 1.32, and the
nominalization kdrma for the pf. cakara. The serpent, the mace, and the signature verb
V han are then found in the rest of b and in ¢, as they are in 1.32.1 (and note also
anticipatory dpahan vrtrdm in 6b). As Watkins points out (Dragon, 309), here the verb
V han has been displaced from its standard formulaic role, with Zhim as object, to an
adjacent part of the myth that there is “a veritable constellation of inherited words and
roots relating to poetry in this passage” (apropos vss. 7-8).

I render yadin b as ‘when’; it could also be a neut. loosely construed with kdrma
(““... deed that he hewed apart the serpent”).

Note the etymological and phonetic figure dyan ... dyanam in d.

II1.33.8: I think it quite likely that yad expresses purpose here (substituting for standard
yatha), given the subjunctive ghosan, not to mention the clear desire on the part of the
rivers to have their praise remembered in later times. I would therefore slightly emend the
publ. tr. to “so that ...”

Though med. jusate overwhelmingly means ‘enjoy’, the addition of the preverb
prati sometimes yields a transitive ‘favor in return, in response’ with personal obj. See
disc. ad IX.92.1.

The ubiquitous modern greeting ndmas te is found twice in the RV, here and
VIIL.75.10 (cf. also 11.28.8 namah pura te ...). Here it anticipates the literal action of
bowing, demanded in 9¢ and performed in 10c.

I11.33.9: dnasa rathena— probably, as most translators take it, a reference to both
baggage/supply wagon and war chariot.

I11.33.10: Although the two rivers refer to themselves collectively in the 1% pl. in ab, the
second hemistich consists of two contrasting statements in the 1% sg., each presumably
made by one of the rivers. This balanced contrast accounts for the accent on the 2™ verb
sasvacal.

The simile involving the pipyana ... yosa, the young woman with breasts
“swelling” with milk, has been prepared for by the earlier two occurrences of payas-
‘milk’ referring to the water of the rivers (1d, 4a).

II1.33.11: As in the immediately preceding hymn I11.32.9-10, the poet here seems to be
trying to express verbal nuances that are not coded systematically in the Vedic verbal
system, in particular another variety of anteriority. Here the sequence of moods is
unusual: pres. optative in the subord. cl. (samtareyuh), pres. subjunctive in the main cl.
(drsar). With the optative he seems to be aiming at a future perfect (“will/would have
crossed”) whose prospective action precedes that of the main verb, namely the
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subjunctive referring to future time. Although I have not examined the entire RV with
this in mind, these experiments in anteriority seem confined to -- or at least especially
pronounced in -- the work of this poet. Note also that the poet makes no attempt to
generate an opt. to the pf. fatara or to use the already existing pf. opt. tuturya- (RV 5x).
This provides further evidence, if more were needed, against Dahl’s claim that the pf. opt.
denotes “epistemic possibility and anterior aspect” ( 7ime, Tense and Aspect, p. 402 and
in general pp. 392-402). If this were a stable function of the pf. opt., surely ViSvamitra
would have availed himself of that formation.

The vs. reprises much of the vocabulary from earlier in the hymn: isitd indrajiatah
is an elaboration on indresita- in 2a; the oft-repeated prasava- returns again in the
expression prasavah sdrgataktah repeated from 4c.

II1.33.12: The prospective action expressed by the opt. samidreyulrin 11a is announced as
completed by the aor. dfarisuhr ... sam ‘they have crossed’, and the poet urges the rivers to
flow again with a sequence of imperatives, elaborating on the subj. drsatin 11c.

I11.33.13: Hoffmann (Injunk, 93 n. 184) thinks the first impv. is concessive: “Mag eure
Welle an die Samyas schlagen, die Geschirre lasst frei” -- this may well be, but a little
hard to tell given our lack of teamster texts.

IT1.34 Indra

I11.34.1: Gotd (1% class, 173-74) posits a separate root Vdi ‘destroy’ to account for 5
occurrences of ddyate ordinarily taken to mean ‘divide’ with the other occurrences of
ddyate. (The forms in question are found in 111.34.1, IV.7.10, V1.6.5, 22.9, and X.80.2.)
He is followed by Lub and (at least in this passage and IV.7.10) WG. I see no reason to
split the present into two and posit a second root; v/ dayate ‘divide into pieces, fragment’
is simply another of the vivid images of destruction that RVic poets gloried in.

II1.34.2: The sense of jati- as ‘spur’ here (on which see comm. ad I11.3.8) is reinforced by
brahmajita- ‘spurred on by the sacred formulation’ in the preceding vs., c.

I have tr. the nominal phrase asi ... piarvayava, which comes out rather stiffly in
English (“you are the fore-traveler”), into a smoother verbal expression.

I11.34.3: The first two padas of this vs. are rhetorically parallel, consisting of an
etymological figure of augmented verb plus some part of the object (vitram avrnot a,
mayinam aminatb), ending with a bv. formed with -niti- ‘leading, control’.

This interpr. of vyamsa- follows Schmidt (KZ 78 [1963]); see EWA s.v. dmsa-.

In the second half-verse the subject takes an odd turn: after mention of Indra’s
iconic deed (besides the explicit mention of Vrtra in a, see the echoes of the great Indra
hymn 1.32 in b mayinam aminat [1.32.4 mayinam aminah protd mayah) and ¢ ahan
vyamsam [1.32.5 dhan ... vyamsaml]), there is an abrupt switch to Agni phraseology. The
same phrase usddhag vanesu “burning at will in the woods” (?) is found in the Agni hymn
I11.6.7; cf. also usadhag vanani also of Agni in the Agni hymn VIL.7.2. The final pada
concerns the appearance of visible entities from the night, which also better fits an Agni
context. For this reason I see a syntactic break in the middle of pada c and take usdadhag
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vanesu with d, contra the standard tr. On the curious and problematic word usadhak see
comm. ad I11.6.7 as well as Scar (197-99) at length. Both discussions conclude that
usadhak in 111.6.7 should be a neut. noun, ‘(the) burning-in-the-wood’, rather than a
straight root-noun adj. modifying Agni — though the adj. interpr. would work better here
and in VIL.7.2 — and in both places is, I think, simply a way of referring to Agni.
Therefore I would (reluctantly) alter the tr. here to “The burning-at-will in the woods
[=Agni] brought to light ...”

On dhéna- ‘milk-stream’ see comm. ad 1.2.3 and Schmidt (Gs. Nyberg). Schmidt
there suggests that the referent in this pada is the dawns emerging out of the dark of the
night. This occurs of course at the same time as the kindling of the ritual fire and would
account for the shift in diction to Agni phraseology. This image can then be secondarily
applied to Indra bringing the dawn cows out of the nocturnal darkness of the Vala cave.

II1.34.4: The phonetic echo of usddhag (3c) in usigbhih (4b) reinforces both the thematic
connection between these two vss. -- Indra’s production of light -- and the
superimposition of Agni traits on Indra. As Schmidt (B+I 59) points out, the USij-priests,
ordinarily associated with Agni, sometimes substitute for the Angirases in the Vala myth,
but we should also note that it is esp. in Mandala III that Agni is himself identified as an
Usij (111.2.4; 3.7,8; 11.2, 27.10); note also the Usij-priests attending on him in I11.2.9,
15.3.

II1.34.5: The metaphorical use of vivesa ‘entered’ + an action (‘thrusts’) reminds me of
the somewhat slangy English “get into” for “become enthusiastic about / energetically do
(some action).”

The stem barhdna- otherwise only appears as an adverbial instr. ‘mightily’, and I
am tempted to take it so here (as WG seem to do), rather than as the acc. pl. assumed in
the publ. tr. However, the sandhi context is against this interpr.; note Old’s tart “Gewiss
nicht barhana Adverb (Hiatus!).”

As Ge points out, the referent of fem. gen. pl. Zsam must be dhiyah ‘insights’. For
insights having bright color or hue, see the passages adduced by him (n. 5d): 1.143.7
Sukravarnam dhiyam and 111.39.2, where dhi- wears silver garments. The varnam here
plays off daryam varnam in 9d.

I11.34.6: Another etymological figure appears in c: vijanena vrjinan ... the bent ones
[i.e., morally twisted or corrupt] with his band [i.e., his circle of helpers bent around
him],” both derived from V vz ‘twist’, though the semantic connection is somewhat less
obvious than in the etymological figures in 3ab.

There is another, thematic connection between vss. 3 and 6. As there, Indra here
achieves his victory first with his comrades (sdrdha- 3a), then with his tricks (that is, by
“out-tricking” [aminaf] with his shape-shifting abilities, varpa- 3b). In such cases his
overwhelming strength might be almost superfluous -- hence my parenthetical
“(though).” Note that abhibhati- (abhi V bha) is a different lexical realization of abhisti-in
4b (if to abhi'V as, as is the common opinion; cf. EWA s.v.).

I11.34.8: The intense concentration on the root Vsan ‘win’ noted in the publ. intro. and the
concomitant s-alliteration begin here.
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On the clash of gender and deixis in prthivim dyam utémam, see comm. ad
VIIL40.8.

II1.34.9: The slightly awkward tr. “of many benefits” for purubhdjasam, modifying the
cow in d, is meant to capture its etymological relationship with bAdgam in c.
The contrastive pairing of disyu- and arya- is striking here.

I11.34.10: I do not see any semantic/functional difference between the imperfect asanot in
a and b and the insistent pf. sasana of vss. 8-9, though we might assume that the poet
made the choice apurpose. Both Ge and Re render the forms in the same way (as do I);
WG tr. sasana as ‘er hat erlangt’ and asanot as ‘gewann’. Although I find the idea of
rendering the two different grammatical forms differently appealing, I’'m not sure that
losing the root connection is worth it.

II1.35 Indra

II1.35.1: The first pada is somewhat oddly expressed, at least as it is rendered in the publ.
tr.: Indra is urged to mount the horses yoked to the chariot, but not only is horseback
riding very rare in the RV, but no one is likely to mount a horse being used to pull a
vehicle. This must be an awkwardly expanded version of the usual “mount the chariot”
(see 4c below). There is an alternative interpr., which can rescue the expression. Patrick
Stiles (as relayed to me by MLW) suggests that #7sthais a one-word clause, and the rest
of pada a is a nominal clause with A4r7 as nom. subject. Hence “Mount! the two fallow
bays (are) being yoked to the chariot.” This avoids the horse-back-riding scenario and
requires no change in the text. I might like the 4to be in a different place, but that seems
a relatively minor problem.

The niyit- ‘team’ 1s generally associated with, indeed belongs to, Vayu, who is
regularly called niyudtvant- ‘possessing niyuts’. However, the word is sometimes used in a
reciprocal value: just as Vayu and Indra drive to us with their niyudss, so do our niyuss, the
‘teams’ of poetic thoughts, drive in return to the gods, in passages where niyuit- is parallel
to words for ‘thought, hymn’, etc. Cf., e.g., [.134.2, 135.2, V1.35.3, 47.14, VI1.23.4, 90.1,
X.26.1. It is therefore not nec., with Bloomfield (RVReps ad loc.) to assume that “niytito
is for niyudbhih.”

II1.35.2: The most natural reading of y4rhain c is as a subordinator in a purpose clause
(‘so that”) with the subjunctive 4 vahatah in d, and this is how the standard tr. take it. But
there is a major stumbling block: the verb is unaccented. Old seems willing to emend to
an accented verb; Ge suggests that if the unaccented verb is bothersome, assume an
ellipsis in c. I have, in somewhat ad hoc fashion, taken yarha as a sort of simile marker
with dravat. I am not entirely satisfied with this solution, but it does more or less fit
category 4) in Gr’s lemma ydrha, and I am quite reluctant to put an unaccented verb into a
subordinate clause. A similar phrase in the next hymn, where ydrha marks a localized
comparison, gives support to the interpr. here; see 111.36.6 prasavan ydtha “like a shot”
(tr. similarly by all standard tr.).
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II1.35.3: Medial nayasvais one of the relatively few middle forms to this pres. stem. It is
presumably used here because Indra is leading his own horses.

The crux in this vs. is the hapax cmpd. fapuspa-. Gr glosses it ‘warmes trinkend’,
perhaps referring to the gharma drink; in this he is tentatively fld by Mayrhofer (EWA
s.v. tdpus-). But this -us-stem, tdpus-, refers only to heat, generally menacing scorching
heat, and in any case the horses shouldn’t be drinking the gharma drink (or probably any
hot drink at all). The word is discussed by Scar (305—-6), who offers several possible
interpr. The interpr. is made more difficult by the uncertain grammatical identity of the
form. It appears in sandhi as fapuspotém, is taken by the Pp. as tapuh ‘pa, and is generally
analyzed as a dual, modifying the bullish (horses) -- so Ge, Re, Scar, WG. However, Ge
suggests in n. 3a that the form could represent irregular sandhi for tapuspa(h) utd (that is,
a double application of sandhi, first losing the final -s before vowel and then coalescing
the vowels) and therefore be a nom. sg., modifying Indra. I have adopted this solution; it
doesn’t make much sense for the horses themselves to be doing the protecting, but
Indra’s protective role would fit with the impv. ava ‘help’ in the next pada.

In the last pada Indra is urged to eat the roasted grains (addhi dhanih). The same
grains are prepared for the horses to eat in vs. 7: it seems somewhat surprising that Indra
and his horses receive the same fodder, as it were -- though calling the horses Indra’s
“comrades in joint revelry” in the next vs. (4b) suggests that they consume the offered
meal together. I also don’t understand why the grains should be “of the same appearance
every day.” This phrase is essentially repeated in I11.52.8, which also contains 5
occurrences of dhana- (or deriv.). Perhaps the point is that we unfailingly make the same
offering to Indra daily; he needn’t worry that we will substitute inferior food.

I11.35.4: The double etymological figure in pada a is almost awkwardly heavy: brahmana
te brahmayuja yunajmi, an awkwardness necessarily reflected in the tr.

II1.35.7: All the clauses in this vs. are nominal sentences with past participle as predicate
(stirndam, sutdh a, krtah b, ratah d). It is therefore misleading to tr. the last as “are given”
(versus “has been strewn,” etc.) as in the publ. tr. I would change to “have been given.”

111.35.8: prajanan vidvan repeats 4d. The particular relevance of this phrase in either vs.
isn’t clear to me.

I11.35.9: Kii (477-80) discusses the stem vavas- at length, rejecting the usual connection
with V vas ‘desire, want’ and assigning it instead to vV vas ‘bellow’. (WG follow this
interpr. in our passage; Lub still assigns this form to V vas’) Kii’s morphological
arguments -- lack of uz-redupl. and of root ablaut -- are strong. However, although I would
concede that the form was derivationally original only to V vas; I would argue that once a
stem vavas-, built to V vas ‘bellow’, became established, it was available to “migrate” to
Vvas ‘desire’, especially because the shortening of the root syllable in this metrically
driven formation makes the form look more like V vasthan vV vas. Although the meanings
of the two roots might seem so far apart that it would be hard to confuse one for the other,
in fact the usual context of V vasforms narrows the semantic gap considerably: cattle
bellow because they want something. Kii allows for the possibility of semantic overlap as
well.
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I11.35.10: The occurrence of 2" sg. act. pres. impv. piba and aor. impv. pahi, both to vV pa
‘drink’, in a disjunctive va construction should give us a good opportunity to discern the
functional distinction between the imperatives to these two tense-aspect stems, esp. since,
as far as I can see, both imperatives would fit either of the metrical slots occupied. I have
in fact tr. as if there is a functional difference: ‘drink’ versus ‘take a drink’, but I am not
at all convinced that this is correct. Cf. the disc. of the positional tendencies of piba ad
II1.32.1 and note that the same pada opening /ndra pibais found in the next hymn,
I11.36.2d. However, the same sequence of pres. and aor. to Vpais found in 111.36.3, so it
may well be meaningful. (The standard tr. render piba and pahi identically here.)

I take prdyatamin ¢ with yajiam in d, contra the standard tr.

II1.36 Indra

II1.36.1: I confess to being somewhat puzzled by the first half vs., beginning with the
identity of the 2" ps. subject. My assumption is that it is the priest setting out the offering
for Indra, not Indra himself, who is the 3" ps. subject in cd. Pada b (“being united with
help”) would then express the priest’s receiving of Indra’s help, though the expression
seems a little odd. The only similar passage I can find is V.42.8 tdvotibhih sacamanah ...
“being accompanied by your help,” of the ritual patrons. It might instead be possible to
take b with cd, modifying Indra “being at one with his (own) help.” The dvandva sédsvac-
chasvatin b matching suté-sute in ¢ might weakly support such an interpr. (contra the
standard tr. as well as my publ. tr.). Unfortunately the pres. yadate is not well enough
attested to allow us to determine its usual subjects; of its 5 occurrences, 3 involve rivers
uniting with the sea (as in 7a in this hymn).

The other question in this half-verse is how exactly to construe satdye dhah. The
standard tr. take prabhrtim as the subj. of an active infinitive satdye -- perhaps most
clearly in Keydana (Infinitive, 317 n. 132) “Mach, dass diese Darbringung siege,” taking
Indra as the subject of dhah (contra my identification of the priest as subj.). But I doubt
that the prabhrti- itself is the agent of winning. My publ. tr. takes satdye as a passive, with
(perhaps) Indra the implied agent: the offering is to be won by him. This interpr. may be
supported by 2¢ prayamyamanan prati si grbhaya “Grasp at (the drinks) being offered,”
with prd v yam expressing the same notion as prd V bhrin 1a and Indra’s gaining control
of them in both passages. It might also be possible that satdye is not being used as a real
infinitive, and the phrase should be tr. “set this offering here for (our) gain” -- that is,
when Indra takes the offering set out by the priest, there will be general gain for all of us
but neither the offering nor Indra is the agent of an infinitival use of this dative. (This
seems to be close to the WG interpr.)

I11.36.2: vidanah is another -- very clear -- example of a tense-stem participle serving as
predicate. Pace Gr (fld. by Re) it most likely belongs to ‘know’ rather than ‘find’.

I11.36.3: Both the pres. and the aor. stems of V pa ‘drink” occur here, as in 111.35.10. The
situation is in fact even a bit more complex: as in II1.35.10 both stems deploy imperatives
here, piba opening pada a, pahi in d, but the latter is also in a complex diptych with the
impf. dpibah (“just as you drank [dpibali] ..., so [take a] drink [pahi] today ...”). As in
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II1.35.10 I have translated as if there is still an aspectual difference between the two
stems, but I am not certain this is the case.

I11.36.4: Indra in pada a is identified with a large drinking vessel, in this vs. that
emphasizes his size and capacity.

The b pada begins and ends with etymologically related words: ugram (adj.) and
ojah (noun), though each is part of a different NP.

As Kii demonstrates (503-6), the pf. of V vyacis always presential.

II1.36.5: The vs. begins with the two words that began the first two padas of the last vs.:
4ab mahdni ..., ugrdm, 5a mahdmni ugro.

Ge (/WG, Scar [209]) take samacakre in b as transitive and supply ‘cows’ as
object, from c. Although it is true that the middle pf. of Vkris generally transitive, in this
context, parallel to intrans. vavrdhe in pada a, a nonce passive value can be imagined. In
fact see (in this same mandala) I11.1.8 vzsa yatra vavrdhé kavyena “where the bull has
grown strong through our poetic craft,” of which this pada seems to be a variant, with the
vavrdhe there anticipated in our previous pada. Cf. Re “il s’est empli ... de pourvoir-
poétique,” also intransitive. (Ge suggests this possibility in his n. 5b.)

Scar (209-10) makes heavier weather of vajada(h) then seems necessary. He
points out that the cows shouldn’t be giving prizes, which is logically true enough, but
surely the point is that Indra is so generous that even the prizes he gives, the cows, give
prizes of their own (the trickle-down gift economy). Their gifts are presumably, on the
one hand, milk products and, on the other, new calves.

II1.36.6—-8: The next three vss. ring changes on the theme of large bodies of water and
large containers of soma.

I11.36.6: On prasavam ydtha see disc. of dravad yadtha ad 111.35.2.

In b the problem is the simile rathyéva -- more precisely what the nominal in that
sequence represents. The Pp. resolves it, not surprisingly, as rathya. Gr takes this as an
instr. to rathi- ‘charioteer’; Ge also takes it as an instr. but to a stem rathya- ‘Fahrstrasse’
(see Old, ZDMG 61 [1907] 831-32 = K1.Sch.262-63). Old himself (so apparently also
Re) favors a nom. pl. rathyah with double application of sandhi. This is possible (see
similar possible situation in II1.35.3), but I wonder if it does not reflect the du. rathya it
appears to be. This hemistich reads like a brief reprise of Vi§vamitra and the rivers
(II1.33). For one thing, the past tenses (impf. dyan a, pf. jagmuh b) don’t make much
sense if the point of the half-vs. is simply to serve as the standard of comparison for
Indra’s width (pada c), whereas the past tense does work in a brief re-narration of the
situation in II1.33. The word prasava- here also echoes II1.33, which contains 4
occurrences of that stem. And I11.33.2 contains an undoubted example of the dual rathya
also marked as a simile in a similar context: dcha samudram rathyéva yathah “you two
drive like two charioteers to the sea,” referring to the two rivers, the Vipas and the
Sutudri. The mixture of numbers, with pl. rivers in the frame and du. charioteers in the
simile, is not surprising; even in II1.33 the dual reference to these rivers soon gives way
to plural. This mythic snatch having been told, the sea, so filled, is available to be
compared, unfavorably, to Indra. Kii (77, 156, fld. by WG) also takes it as du, but as
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referring to two chariot horses. If the form is accepted as a dual here, it will have to be
detached from rathyévain VII.95.1, which see comm. ad loc.

I11.36.7: The standard tr. take pada a as a simile, with the rivers compared to the priests of
cd. I instead take the rivers as referring to the soma-purifying waters and consider b the
predicate to a, with the pres. part. bhdrantah substituting for the main verb. At least in the
transmitted text their simile would be unmarked, though most interpreters manipulate the
text to produce a marker. Bl (RRs ad loc., referring to an earlier art. of his) suggests
emending to samudr€ nd as in the otherwise identical pada VI.19.5, a suggestion
seemingly endorsed by Old and fld. by WG. However, the instr. atibhih with yadamanah
in 1b supports the instr. reading of samudréna here, and in 4 of its 5 occurrences
yadamana- is construed with an instr. This suggests that VI.19.5 has altered the formula,
rather than vice versa. Ge follows a different path to a simile marker, haplology of
samudréna *nd. Since the text makes sense as is, I see no reason to change it.

The verse contains two parallel morphological word-plays: bhdrantah ...
bharitraih and punanti ... pavitraih, each containing a neuter - za- instrument noun. The
latter, pavitra- lit. ‘instrument for purifying’, is of course very well attested in the RV,
referring to the soma-purifying filters, but bharitra- is a hapax, obviously generated to
match pavitra-, including the -7-liaison vowel appropriate only to the set root V pa, not to
anit V bhr. It is tr. ‘arm’ by all (going back to the Naigh.), but milking with the arms
doesn’t make sense in either life or metaphor. I think it means rather ‘hand’ and
participates in a different word-play within its pada: an ‘instrument for carrying’ can
easily be a hand, and so it is synonymous with Adsta- ‘hand’ found in the immediately
preceding word hastin- ‘hand-ed’. There is a further implied verbal twist, at least with my
interpr. of ab: the rivers don’t have hands but carry anyway, while the priests do have
hands but use their carrying appendages for something else. I’'m afraid the publ. tr.
needed to be quite heavy-handed to convey the deftness of this little play.

II1.36.8: On kuksi- as ‘cheek’, not ‘belly’, see Jamison 1987 (Ged. Cowgill).

As Ge also comments, the chronological sequence of pada d seems reversed,
assuming (as I generally do) that the perfect participle regularly expresses anteriority:
Indra drank the soma before smashing Vrtra. The primary VP here, avinita somam is
found in the great Indra hymn 1.32.3, but with a different opening (vrsaydmanah).

I11.36.9: Most tr. take Indra as the implied obj. of makih ... pari sthat, thus displacing etat
into an adverbial role (Ge/WG ‘dabe1’). This is possible, but I take it as anticipating
ddtramin c.

On the form of datra- see comm. ad IV.17.6.

II1.36.9-10: Note that the vocabulary of the beginning of the hymn is being turned around
reciprocally at the end: bhara (9a) and pra yandhi (9d, 10a) are imperatives addressed to
Indra, urging him to bring/offer things to us, whereas in la prabhrtim (at least in my
interpr.) and 2c¢ prayamyamanan the same lexical expressions refer to things we offer to
Indra. Other ring compositional echoes are the dhah + datival infinitive (1a satdye dhah
and 10c jivase dhah) and the stem sasvat- (1b, 10d).
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IT1.37 Indra

I have endeavored to preserve in tr. the consistent position of indra- in each vs.,
for which see the publ. intro. Other elements have had to be juggled; as is often the case,
it is harder to honor the half-verse division in Gayatri than in trimeter.

II1.37.1: On the retroflex in prtanasahya- see comm. ad IX.88.7. As for the semanto-
syntactic structure of the form, see comm. ad I11.24.1.

II1.37.3—4: As Ge also suggests, Indra’s names (#2dmani) in vs. 3 form a complementary
pair with his hundred dhaman- ‘forms, embodiments’ in 4.

II1.37.5: Given vajesu beginning vs. 6, vajasataye would have better been tr. “to win
prizes.”

II1.37.6: And here a plural “when the prizes (are set)” would be more accurate.

II1.37.7: The vs. contains 5 locatives, 4 of them plural, and so the issue -- though not a
particularly pressing one -- is to sort out what goes with what. I have taken them pada by
pada. Different tr. distribute them slightly differently.

I11.37.9: On the indriyani dispersed among the five peoples, see Proferes (2007: 65).

II1.37.10: Note the alliteration in pada b: dyumnam dadhisva dustaram.
The root V &7 contributes two forms here: dustdram (b) and iéd ... tiramasi. It is
difficult to convey their root connection in Engl.

IT1.38 Indra

In addition to the usual tr., it is worth consulting Re’s alternative tr. in his Hymnes
spéculatits (29-31 + nn.), in addition to his later one in EVP XVIIL.

My interpr. both in detail and in overall outline differs significantly from others,
but it is internally consistent and attempts to fit the many puzzling details into an overall
schema. That this sometimes requires making interpretive leaps is a price I’'m willing to
pay. I lay out and support my choices in the comments on individual vss., though I do not
chart every deviation from the various other tr. and defend them against those tr.

I11.38.1: The 1% sg. pf. didhayais taken by all as a straight indicative; the Pp. reads
didhaya with short final vowel. My tr. “I ponder” reflects this analysis (Kii [257-60]
having demonstrated that the indic. pf. of this root is always presential). However, I now
wonder if this form could be a subjunctive with the unextended 1* sg. subj. ending -2.
Although lengthened forms of the indic. pf. ending -a do exist (e.g., véda 9x), they are
relatively uncommon. And a subjunctive “I shall ponder ...” would open this speculative
hymn nicely.

The standard tr. take priyani ... parani as coreferential (e.g., Old “die fernsten,
lieben (Dinge, Ereignisse)”). I prefer to take the two as contrastive, the nearby familiar
things dear to the poet and far-away matters almost beyond his ken -- with the intensive
(i.e., frequentative) part. marmrsat conveying the restless activity of his mind. Realizing
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that he needs the steadying hand of poetic tradition to help control his racing but fertile
thoughts, in d he expresses his desire for poets belonging to that tradition to give a full
account of what he is seeing -- though he does not deny that he himself has wisdom.

II1.38.2: As I see the movement of the verse, in pada a the poet sets himself to question
the older generations of poets about their creative activity. Pada b concerns this activity
in the past and identifies madnas- ‘mind’ as the foundation (V dhr) for the creative act. (I
might now alter the tr. to make this clearer, to “making their minds the foundation.”) In
cd we turn to the present time and to the poet (fe) (who addressed himself in a); the pranr-
in ¢ (on which see further below) are the products or models derived from the creative
activity in b. In d it is made clear that these precedents, actively sought by the current
poet’s mind, rest on the dhdrman- ‘foundation’ not only of the mental activity of the
former poets but also of his own mind.

The first technical issue in this vs. is whether prcha + ACC. here means “ask X” or
“ask about X (in German terms “fragen” vs. “fragen nach”); both uses of the accusative
are possible with V prch. Related to this question is what jdnima means in this context:
‘births’, ‘generations’, ‘races’? With Ge and Klein (DGRV 1.453-54), I take janima
kavinam to be the personages addressed, not (with Old, Re, Hoffmann [Inj. 225], Scar
[276, 288], WG) the topic of the question. The poet is widening his range of interlocutors
from the current poets (1d) to the long series of generations, back to the poets who
themselves participated in the creation (2b).

With all modern tr./comm, I take faksata as a med. 3 pl. middle to the athematic
present to V faks, rather than a 2" pl. act. of the thematic stem, as Gr classifies it. I have
added the self-beneficial “for themselves” to the tr. because, though the root V taks is
abundantly attested, this appears to be the only middle form in the RV. In keeping with
my larger interpr. of the hymn as concerning two creations, the second of which was the
product of poets conjuring up the differentiated cosmos by their verbal powers, I think
the medial aksata here signals the intimate engagement of the poets in the act of creation
and the interpenetration of the things created and the creators themselves. Note also that
our current poet lays some claim to this primal act by calling himself in 1a a zastar-
‘craftsman, fashioner’, the agent noun to the root V zaks, which supplies the verb of
creation in 2b.

The root-noun cmpd. prani-is found only here in the RV, but the lexeme pra V nr,
lit. ‘lead forth’, is very common as a verb form and in other cmpds. The word here has
received a not particularly instructive variety of renderings, which I will not repeat. I
think it means ‘precedent’ -- that is, the work of creation engaged in by the kavis of old
provides the model for the current poet. This seems a reasonable semantic extension of
‘leading forth’. The precedents keep “growing stronger / increasing” both because the
elements of creation keep proliferating and because the current poet becomes more
familiar with them and adept at employing them.

In the last pada these precedents that the poet has sought with his mind take up
their position in his mind, ready to serve for his own creative endeavors. The older
generations of poets were called “firm in mind, holding their minds firm” (or, see above,
“making their minds the foundation)(manodhit-) in b; it is fitting that their models,
which he “sought with his mind” (mdnovata-), should now in turn take up their position
on his own mind’s support (dhdrmani). On the basis of the cmpd. manodhit-in b 1 supply
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‘mind’ as the possessor of dhdrman-. Most tr. (Ge, Re [twice], Hoffmann [Inj. 225], Klein
DGRYV 1.453-54) interpr. the loc. dhdrmani as a rather vague adverbial (Ge, Hoff “in
rechter Weise,” sim. Klein). I think it needs to be interpr. in full locatival sense; Scar
(276) and WG in separate ways do give it a locatival interpr. but their tr. do not reflect its
connection with manodhit-in b.

I11.38.3: Before addressing the question of what padas a and b have to do with each other
thematically, we must first consider the small technical issue of the placement of uz7 at
the beginning of pada b. Since pada a contains a participle (dddhanah) and pada b a main
verb (sdm afjjan), it is unlikely that uzdis conjoining the two padas. Instead, with Klein
(DGRYV 1.396-97), I think it is probably conjoining this hemistich with the preceding vs.,
with wzd displaced to the beginning of pada b after the participial phrase in a. This is very
reminiscent of II1.31.21, in this same Indra series, where the same explanation accounts
for a rightward displacment of ca into the beginning of the second pada of the clause.

As indicated in the publ. intro., I think this vs. describes the role of the poets in
the second creation. It fleshes out the laconic taksata dyam “They crafted heaven” in 2b.
But what are they depositing in pada a, and why? The first question can be restated as --
what should be supplied with guAya? The most common nouns appearing with that
adjective are naman- ‘name’ and padai- ‘traces, track’; either of these could work here
because both can be used of the esoteric verbal production of the poets. “Secret names”
would refer to the act of creation that involves dividing and naming the inchoate mass of
material pre-creation; “secret traces” would refer to the esoteric poetry more generally.
Here they seem to have pooled and deployed these secret elements, to use in their poetic
ornamentation -- that is, in their detailed elaboration -- of the originally undifferentiated
matter of the two worlds. Note that the participle is middle: it is their own names/traces
that are in play.

In both Hymnes spéc. (1956) and EVP XVII (1969) Re tr. sdm afijan as “ont
consacré,” as an allusion to royal unction. The dat. ksatrdya ‘for dominion’ makes this a
tempting idea, though s4m V aiij is not a standard technical term in the royal consecration.
I certainly think this is a secondary meaning of this pada, but in keeping with the rest of
the hymn, I think the primary meaning must be creation through poetic elaboration. Since
royal consecration does in fact make the person in question a new entity, the king, it can
be conceptualized as a creation as well.

The 2" half-verse is more clearly concerned with creation. The root Vima
‘measure’ is of course regularly used in this connection, and as I said in the publ. intro.,
the separation of the two worlds in d is a standard cosmogonic image. Ge’s interpr. of ¢ is
rather aberrant and in part dependent on a passage in the PB, and his interpr. has not
become the standard. Because of the accent on mamiré, I have supplied ‘when’ with the
first half of pada c, though the accent may simply result from the adjacency of the two
verbs mamiré and yemuh.

The verb in d, antah ... dhuh, is not a standard expression for ‘separate’ and in
fact might be expected to mean ‘place between’. WG tr. in that way, supplying
“Luftraum” (antdriksa-): “Zwischen die beiden ... (Welten) setzten sie (den Luftraum)
... This is a clever solution and it may be the original sense of the lexeme, which,
however, I believe has evolved to mean, without an object, ‘place apart’, that is, separate
by putting something in between.
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I take dhdyase as belonging to vV dha ‘suckle, nourish’, like the rest of the
occurrences of this -as-stem. Re (EVP), Kii (395), and WG all follow this root
assignment, but Ge and Re (Hymnes spéc.) take it to vV dha ‘place’: “damit sie (die
Herrschaft) ausiiben” and “pour qu’ils se tiennent stables,” respectively. The separation
of the two worlds is often presented as a boon for humans, so the ‘nourish’ interpr. seems
more fitting, and the usual analysis of dhdyas- supports it.

I11.38.4: As noted in the publ. intro., I believe that this vs. turns to the first creation,
before the poets’ intervention that was presented in vss. 2-3. It is appropriate that the
entities described here are unidentified, for this is the time before the poets brought their
verbal skills to bear. The central figure in this vs. is introduced merely by an acc.
participle (atisthantam ‘mounting’). The form makes it clear that the referent is masculine
and singular, but no other information is given; there is not even a pronoun. Likewise the
subj. of the verb pari ... abhisan ‘they tended’ is given only as visve ‘all’. Again we
know the gender (masc.) and the number (pl.), but not the identity: poets (from vs. 2)?
gods (the frequent default referent of visve)? Rather than suggesting referents for these
two entities as the standard tr. do, I think we should accept that the lack of referential
clues is deliberate.

Certainly it continues through the verse, though some details accumulate. In b the
‘mounting’ entity of pada a is now presumably the subject. He wears beauties (sr7yo
vasanah) and is self-luminous (svadrocih); these descriptions begin to narrow the field, but
not enough. (The only other occurrence of svdroci- modifies the Maruts, who are not
likely to be in question here. And a number of different gods acquire s77-.) In c he is
identified as both a bull (or bullish one, v7san-) and a lord (dsura-), neither particularly
diagnostic, and the pada claims to provide us with his “great name” (mahat ... nama).
Indeed d seems at first to give us that name: visvdrdpah. But the joke is on us, for not
only is visvaripa- not a name but an epithet, but its literal meaning tells us that the lack
of a single identifiable referent in this verse is the point. The word means “having all
forms,” and so the entity we’ve been chasing through the vs. is in fact protean and cannot
be pinned down to a single identity. He/it is creation before differentiation. (For a similar
figure in a similarly mystical hymn in this mandala, see I11.56.3, where the androgynous
figure is also called both a bull and visvaripa.)

The final pada forms a tight ring with the first, in that the verb 4 V stha returns,
and this time we get some indication of what he is mounting. But even this further
specification falls short: it is simply amitani, a neut. pl. adjective with multiple possible
referents. This repetition makes the unfolding creation seem somewhat circular, but also
incremental, in that new details accumulate, if slowly. But what seems to me an
important clue has generally been ignored in the standard interpr. I find it impossible to
believe that the repetition of 7V stha was not deliberate, but all the standard tr. (save in
part for Re, Hymnes spéc, though he fell in line in EVP) render the two occurrences quite
differently: the first literally (‘mount’), but the second with the idiomatic meaning
‘assume’, with Ge and WG supplying ‘names’ with the adj. ‘immortal’ (Ge “... hat er
unsterbliche (Namen) angenommen”). There are two obvious things wrong with this
interpr: 1) the lexeme 4V sthais extremely common and I know of no passage where it
means ‘assume’; 2) translating it thus completely ignores the intra-vs. repetition, which at
least to me is extraordinarily salient: the first word of the vs. is dtisthantam, the last
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tasthau. 1 therefore assume that the pf. in d also means ‘mount’ and that the referent of

the pl. ‘immortal’ is deliberately unspecified, but is something one could stand on -- in
this case probably ‘worlds’ or some kind of solid ‘things’. Cf. VIIL.52.7 (Valakh.) 4
tasthav amrtam divi“[it] has mounted to the immortal (world?) in heaven” and (with adhr
Vstha) 1.35.6 amitadhi tasthuh “they have taken their place on his immortal
(foundations?).” The specification of a place to stand on enlarges the cosmic picture.
Consider also 9c below with zasthiiso viridpa “of him surmounting the various forms,”
with V stha and -ripa-.

I11.38.5: The unidentified creature in vs. 4, finally identified as a bull or as bullish ( v7san-
4c), returns in this vs., with a slightly different ‘bull’ designation (vzsabhad-). Here it is
depicted as androgynous: though masc. in gender and called a bull, it gives birth (dsita).
Androgyny is a powerful signal of the lack of differentiation I have been discussing,
since perhaps the fundamental, universal binary contrast is male : female.

The bull’s act of birth results in the desired differentiation that characterizes
creation. This is expressed both by ‘many’ (parvih) in b and, indirectly, by the address to
the two sons of heaven (divo napata) in cd. These two then seem to establish control over
what has been created in the earliest time (pradivah ‘from olden days’) and therefore
implicitly preside over time.

I would now be inclined to interpr. pada b as an expression of possession, “His
are these many proliferating riches.” Cf. V1.3.3, also IV.23.8. However, the context is not
definitive.

I interpr. and construe viddthasyain c differently from most, who take it with
dhibhih, with the interpr. further complicated by variant renderings of vidatha- (Ge “im
Geiste der Weisheit”; Re [EVP] “grice aux visions-poétiques de la cérémonie”; WG “mit
den Einsichten der (Beute-)Verteilung”). None of these makes a lot of sense to me, and
therefore, despite the adjacency of viddthasya and dhibhih, 1 construe the former instead
with ksatram “dominion of/over the (cosmic) division.” On this sense of vidatha- see
comm. ad VIII.39.1: though the word generally refers to the ceremonial distribution of
wealth and then to the ceremony where this happens, it can also refer to other types of
division, including the parts of the cosmos. It may be somewhat more daring to assume
that ksatrd- can take a genitive of what is ruled over -- I do not now have parallels -- but
keep in mind that the root V ks from which ksatr4- is derived regularly takes such a
genitive. If my interpr. is correct, the vidadtha- refers to the cosmic divisions produced by
the 1% creation.

As noted in the publ. intro., a number of referents have been suggested for the two
sons of heaven, and as I also said there, I think this is missing the point. We remain in the
realm of the 1™ creation where entities may begin to proliferate but they are still not
named. I suggested there that the two may be the two world halves (note that ksatrd- was
associated with them in vs. 3b and see 8c below), but it is also quite possible that the
focus should be on the “two,” not on who exactly the two are: the first splitting of the
primal unity.

II1.38.6: The first half of vs. 6 simply expands on vs. 5. The same two kings have as their
sphere of activity an increasing number (“three, many, all” &rini ... purini ... visvani) of
“seats,” that is (in my opinion), separated places, in the cosmic division (viddthe) also
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repeated from vs. 5. Note that the same verb pdri V bhis ‘tend to’ returns from 4a, where
‘all’ was the subject, not the object as here.

In the 2" hemistich the poet, who has been absent since vs. 2, returns, with his
mind (mdadnasa), and sees the whole of creation in detail (or so I surmise), down to the
wind-haired Gandharvas -- all subject to the commandment of the two kings.

II1.38.7: This vs. summarizes both creations. The first is dealt with glancingly in the first
pada. I take the neut. prn. 74d ‘this’ as a reference to the not-yet-differentiated proto-
creation, which belonged to and arose from the androgynous bovine of 5a, here explicitly
identified first as masculine (asya: since this pronoun is unaccented, it does not modify
what follows but functions as an autonomous pronoun), then as both bull (vrsabhdsya, as
in 5a) and milk-cow (dhenoh). This is the first appearance of any explicit feminine
principle in this hymn.

The rest of the vs. concerns the second creation, with the original unitary zdd
divided and fitted out with names and forms. Note the return of the creation verb vV ma
‘measure’, with 4 ... mamire (b) and nf ... mamire (d) echoing sam ... mamire in 3c. The
curious phrase sdkmyam goh has caused some puzzlement among interpr. Although by
formation the hapax sdkmya- appears to be a neut. abstract derived from V' sac
‘accompany’, the standard tr. (Ge, Re, WG) take the phrase as the equivalent of an
animate creature, remarking that the companion of the cow must be the bull. But this not
only ignores the abstract nature of s@kmya- but also assumes that goh here refers
narrowly to a female bovine, though the stem is regularly used as a cover term for
bovines of both sexes. I take the phrase as meaning “the fellowship of the cow” (or better,
though more awkwardly, “the fellowship of the bovine™) as a poetic description of what
was depicted in pada a, the joint activity of the bull-and-cow and its product. This
undifferentiated creation is then measured out into individual parts and equipped with
names. The subject of 4 ... mamirein b is not identified, but I assume it is the same
mayinah as the subject of n7 ... mamire in d, whom I take to be the age-old poets we met
in vss. 2-3.

Just as pada b refers to the individual names, so does d refer to forms: the
classical pairing of name-and-form (namardpa) is thus distributed across the vs., as Ge
already pointed out (n. 7b). I take asmin here as referring to the creation (it), rather than
to a putative ‘him’ (as most tr. do). In the course of their creative activity the poets
assume various powers (pada c) to enable their individualizing work.

II1.38.8: As was indicated in the publ. intro., this vs. is in certain ways a rephrasing of vs.
7, but updated, as it were, to the present day. The vs. begins exactly as vs. 7 did: zd in nv
asya, followed by a genitive specifying the identity of the asya (vrsabhasyala, savitih
8a), a signal that vs. 8 is a second version of the immediately preceding vs. Hence, by my
interpr., savitar-1is the equivalent of the original creator, the bull-cow of 5a and 7a. I
therefore do not think that this refers to the god Savitar, but is rather to be taken in its
literal sense as “the impeller.” Or rather, since b = VII.38.1b (a Savitar vs.), the poet is
identifying Savitar in his most generic sense with the Ur-creator, the one who “set in
motion / impelled” the creation.

The poet disclaims any part in that original creation (ndkir me), and the firmly
fixed golden emblem of b seems to me to represent the static, undifferentiated result of
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the first creation. It reminds us of the Airanyagarbha of X.121, another image of
undifferentiated creation.

But in cd (at least in my view -- the interpretations vary quite a lot) the poet
identifies himself with the poets of old (of 7bcd). In ¢ most tr. supply a verb, with the
rodasiphrase as its object: Ge “(bringe ich)”’; Re “(Savitar) a suc(cité)”’; while Kii (457)
takes cd as a single clause, with #4 (c) and #4p/ (d) both preverbs with vavre. I think, by
contrast, that this is a nominal sentence with rodasr as subject. The two world-halves are
credited with a role in the second creation, the same role they may play in Scd (see
comm. there): they set everything in motion. Bufthey do so through the stimulus of a
sustuti-, a ‘good praise-hymn’, and I take this praise-hymn to be the product of the 1* ps.
poet, who disavowed a role in the first creation in 8a, but takes credit for contributing to
the second creation in 8c. If my interpr. with 4 as an adverb ‘here’, seems too radical, it
would be possible to supply a verb, as others have done — but I suggest V pr& a quick
glance through Lub shows that the most common verb with rodast and a is pra (see in this
mandala I11.2.7, 3.10, 6.2, 34.1, 54.15 as well as numerous exx. in other mandalas). This
would yield an alt. tr. “he has [/ I have] filled the two world-halves ...”

The puzzling pada to me is d, and my publ. tr. is opaque even to me. I have now
rethought it and will propose here a modified tr. and interpr. First, I suggest returning to
Gr’s grammatical analysis of vavreas a 13 sg., not a 3" sg. (as all subsequent tr. have
taken it, incl. my publ. tr.). I take the pada now as the current poet’s boast, asserting his
place in the poetic lineage. The lexeme 4p7 V vrmeans ‘swaddle, cover over’, as the
simile of the woman and her children (one reading of janimani here) makes clear. But
such a meaning can both be protective and somewhat arrogant or threatening. To
understand the sense of the frame here, we need to go back to 2a, where the tremulous
poet asked the previous generations (janima) of poets about their creative acts. I think
these same poetic generations are what’s referred to here, but here our newly confident
poet “covers” them -- on the one hand, in a protective sense, like the young woman
swaddling her children. He protects their legacy by continuing it. But ‘cover over’ can
also mean ‘conceal’, and in this sense the poet boasts that he will (or has?) become more
skilled than they and cover up their achievements with his own. I would therefore
retranslate the pada as “I have covered over / swaddled the (poetic) generations like a
young woman her children.”

II1.38.9: As discussed in the publ. intro., I take this vs. as showing both contributors to
the second creation -- the two (world-halves) from 8c and the masters of artifice
(mayinah) from 7d -- bearing witness to our poet’s new skill. In the first half of the verse
the two (world-halves) begin by bringing to success the first creation of “the age-old
great one” (pratnasya ... mahah). 1 supply the equivalent of #idin pada a, picked up by
yad at the end of the pada and further specified by dasvi svastih beginning b. The
standard tr. instead take a and b as separate clauses, with dasvi svastih somewhat loosely
construed with b.

In ¢ the sequence gopdjihvasya is variously interpr. Ge (/WG), Re (Hymnes
spéc.), and, at least partially, Old read it as two words, the first nom. gopd, the 2"
emended to jivdsya (Ge, WG) or jagatas (Re; he gives no accent, but it should be jagatas)
-- attaching pada c to b and taking d as a separate clause. I see no reason in this case to go
against the Pp, which considers the form a cmpd, much less to emend the text so



91

severely. Instead I take the two apparent genitives in ¢ (gopdjihvasya tasthisah) as
referring to the current poet: he boasts that his tongue is a herdsman -- that is, it marshals
words -- and that he surmounts the various forms (vizipa) -- that is, he has (verbal)
control over the differentiated forms of the second creation. The poet has achieved his
vocation. For the tongue, see vs. 3 of the following hymn (II1.39.3b), where the poem, the
hymnic vision, “mounts the tip of (the poet’s) tongue.” A form of the root Vsthais also
found in the same pada.

IT1.39 Indra

Though nowhere near as obscure as the previous hymn, the first three vss. of this
one also portray poetic craft and, especially, poetic inspiration.

Morphological parallelism and lexical repetitions dominate the rest of the hymn.

I11.39.1: V vadic means ‘move crookedly, meander’, but encompasses a number of
different types of such motion, including circular or wave-like motion. Here I think it
refers, rather charmingly, to a bending, curling movement made in order to come out of a
small opening. (English ‘scrunch’ might be accurate, but is also inelegant.) The poet’s
heart is thus configured as a smallish container from which his thought must gracefully
exit -- a characteristically female gesture perhaps. I very much doubt that she is
galloping, a la WG.

The publ. tr. should be altered to “when being recited” to reflect the present
participle and to match the identical phrase in 2b.

I11.39.2: Ge (/WG), Scar (142) take divah as temporal (“noch vor Tag geboren”). This is
possible and would fit with the jigrvih ‘wakeful’ and, perhaps, with the silvery garments
of ¢ (if they refer to dawn). Nonetheless, with Re (see also Ge’s n. 2a, where he suggests
that the spatial interpr. is better), I take it as spatial “from heaven.” The vs. contrasts the
immediate presence of the dhi (s€yam asmé “this one right here in us”) with her origin as
a product of age-old divine and ancestral inspiration (sanaji pitrya), and divas cid ...
purvya seems to me to participate in this balanced contrast.

I11.39.3: The first pada of this vs. is a definitional truism: the cmpd. serving as subject,
yama-siih ‘twin-bearing’, is split into its component parts in the VP, yama ... asita ‘bore
twins’. The question is who are the twins. Given the context, I find Old’s suggestion (fld.
by Re) that this is a metaphor for speech production and that the twins are, perhaps, the
verse (7c-) and saman more plausible than Ge’s interpr. (flg. Say.) that the twins are the
Asvins and the birth-giver is Usas. I take the mother to be the dhi- who was the subject of
the previous vs.; note that dhih is the last word of vs. 2.

Since I take the same noun to be subject of b, parar emerges as a problem, since it
is presumably a neut. nom./acc. act. participle but qualifies the action of the proposed
fem. subj. Given the tendency for neut. NA forms to be used adverbially, I so interpr. it
here (as Re also seems to: “en volant”), rather than (with Ge [/WG@G]) introducing neut.
madanah ‘mind’ here for it to modify.

This hemistich echoes some of the vocabulary and themes found in the previous
hymn. asatain pada a matches dsata in 111.38.5a, and note that the apparent product of
this birth is also a dual in I11.38.5c. As noted ad II1.38.9¢, both the tongue and the
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mounting in that pada are found in our 3b. I do not think the same events and entities are
referred to in these passages, but they do seem to have a similar view of the relation
between poetic speech and creation.

The standard tr. interpr. ¢ as meaning that the pair just born associate with some
kind of generic beauty (Ge “Schonheit,” Re “les formes-de-la-beauté”), but vapimsi are
esp. associated with Agni in Mandala III, where he assumes or bears these wondrous
forms (cf., e.g., II1.1.8, 18.5, 55.9, 57.3; though admittedly he is not the only entity that
has such forms). I think the vapidmsi of Agni are at issue here, and the pair -- verse and
saman -- accompany them as the ritual speech being recited when the ritual fire is
blazing.

Unfortunately the verse-and-saman interpr. does not fit as well in pada d, where
we might wish the dual “smashers of darkness” to be endowed with light one way or
another. The only other occurrence of this stem modifies Agni, and Agni is several times
subj. of the phrase tdmah vV han (V.14.4, VII1.43.34). This phrase once has a dual subj.
(VI.72.1 visva tamamsy ahatam), but the subj. there is Indra and Soma, whom we surely
do not want to introduce here. It is worth noting that the ASvins, the subjects here acdg. to
Ge et al., are not found as subj. of this expression. Since I think there is good support for
the verse-and-saman interpr. in the rest of the vs., I would argue that these forms of ritual
speech are called smashers of darkness because of their role in the dawn sacrifice.

I11.39.4: The next part of the hymn seems driven by the rhetoric of morphology, both
parallelisms and contrasts. In this vs. note the heavy -i/ana-vant- forms mahinavan and
damsadnavan stationed at the end of successive padas (c, d), which are followed by
ddksinavan at the end of 6d and the neut. barhdnavat at the end of 8d.
Padas a and ¢ contain what appear to be matching sequences that conceal

morphological differences:

#(nakir) esam nindita ...

#(indra) esam drmhits ...
The two -itd forms are respectively an agent noun (ninditd) and a neut. pl. ppl. (drmhita),
though the two esam have the same grammatical identity and referent and the first word
in each pada is the subject.

II1.39.5: The interweaving of lexicon and morphology continues in this vs. Pada a
contains two forms of the same stem: sdkha ... sakhibhih, and the instr. pl. is found four
more times in the vs. (adjacent ndvagvaih, b satvabhih, c dasabhir dasagvaih the last pair
with their own etymological play). Pada-final ddsagvaih also parallels ndvagvaih ending
pada a, and sdtvabhih of b is more subtly connected with sazydm beginning c.

On abhijiu- see Scar (344-45).

I11.39.6: The 2" hemistich has intensely alliterative (partially) etymological figures: giiha
hitam guhyam galham apsu, haste dadhe daksine daksinavan. The first half is more
restrained but note the morphological pair padvat ... Saphavat and the repetition of viveda
from 5d.

The phrase name goh is puzzling, and the hapax represented by ndme has not
standard interpr. Gr (s.v. ndma-, thus a loc. of an -a-stem) glosses ‘Weide, Weideplatz
(7). Ge refuses to tr. name. Old suggests ‘Sichneigen’, which is essentially literal (if to
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Vnam ‘bow, bend’ and not very helpful. Re ‘domaine’, which makes sense but is not
clearly related to its supposed etymon; WG “beim Zuteilen der Kuh,” also without
accounting for the semantic development. Most likely both Re and WG are assuming a
derivation from the probably separate PIE root *nem, as in Greek vépw ‘distribute’,
though with different semantic devs. Like Old I also take it literally, as the loc. sg. of a
thematic noun to vV nam ‘bend, bow’, but suggest that “the bend of the cow” is some sort
of homely spatial metaphor drawn from knowledge of cow anatomy indicating a hidden
or protected place. English ‘oxbow’ for a U-shaped configuration of a river is a similar
application of pasturage terminology to physical space. Cf. also uksno randhram
(VIIL.7.26) “the loins of the ox,” which I also think is a way of referring to the Vala cave.
See comm. ad loc. This tentative interpr. of ndme assumes it is not the equivalent of the
equally puzzling OAv nomoi twice in Y 46.1, a form that appears to be a dative, possibly
in infinitival use (which would make it a root noun, not an a-stem).

Pada c is found identically in II.11.5 and X.148.2. In the former its referent is
Vrtra; in the latter I also take it as Vrtra, though others opt for Soma. The referent here is
unclear, but with HPS (B+I 142-43) I think the most likely candidate is the madhu of
pada a, and that madhu is the sun/light: “the concentrated honey” of the dawns. Lending
support to this interpr. as the sun, see X.72.7 atra samudra 4 gidham, a siiryam
ajabhartana “then you brought here the sun, which was hidden in the sea.”

II1.39.7: The IXth class vznitain pada a is ambiguous: it can be either injunctive or
optative; the standard tr. take it as the former, expressing straight past time. I instead
interpr. it as optative, primarily because of the parallelism with 8a, where the light chosen
in 7a, “should suffuse the two world-halves” with opt. dnu syat (note also syamain 7b,
8b). However, the ambiguity of vznita allows it serve as pivot between the past-time
narration of vss. 4-6 and the expressed wishes of 7-8.

The rendering of purutdamasya in the publ. tr. makes it seem to qualify the hymns,
not the bard. The tr. could be slightly emended to ... of the bard, who is the latest of
many.”

I11.39.8: Pada b seems to pose an almost deliberate syntactic challenge. The adverbial aré
‘at a distance’ is normally construed with an ablative, as in 7b ar¢ syama duritat, but in 8b
we have the same phrase but with the noun in the genitive: aré syama duritasya bhiireh.
Or so it is taken by everyone, including me. But I now wonder if the ambiguous form
bhiireh, which could be genitive or ablative, is in fact the latter and is not modifying
duritdasyabut rather governing it: “May we be at a distance from an abundance of
difficulty.”

IT1.40 Indra

I11.40.1-2: The difference, if any, between pahi (1c) and piba (2c) is as usual not clear.
See disc. ad I11.35.10. If we are looking for ways to distinguish them, 4 vrsasva “drench
yourself in it,” immediately following piba in 2c, might support a more durative interpr.
of the pres. impv., as perhaps would the adj. fatpi- if it has intensive semantics ‘ever
satisfying’.



94

I11.40.2: Since 4V vrs takes genitive objects almost exclusively (see X.116.4), tdtrpim is
best construed with piba.

111.40.3: The adj. dhitavan- is not entirely clear. It is a possessive - van-stem to the ppl.
dhitd- (V dha); as Debrunner points out (AiG I1.2.560), it unusually preserves the dh- that
is found in this ppl. only as 2" member of a cmpd or under certain sandhi conditions. The
final has been lengthened as is normal in these stems: in the RV only maghdvan- has a
short final vowel before the -van-suffix. Cf. also the numerous -4-vant-formations in the
previous hymn (I11.39.4, 6, 8). But what does it mean? The form occurs only here and in
II1.27.2, modifying Agni. Gr (flg. BR) glosses it as ‘gabenreich’, Ge “der das Erwartete
(?) bringt,” whose connection to vV dhal don’t understand. Both Re’s “pourvu
(d’offrandes) présentées” and WG’s “das Vorrat habend” may be closer to the mark; see
also Old’s tr. [SBE) of I11.27.2 “in whom (manifold wealth) has been laid down.” But
what is most characteristically Aitd- at the sacrifice is the ritual fire, 4V dha being the
technical term of establishing that fire, and I therefore suggest that the sacrifice with its
fires established is at issue here. Some support for this interpr. may come from the last
phrase stavana vispate “o you who are praised as clan-lord.” The epithet vispati- is
ordinarily used of Agni, so Indra is here being praised as Agni, and it is Agni who both is
and oversees the ritual fires.

II1.40.5: This is the first vs. that doesn’t begin with voc. indra; the voc. surfaces only in
the middle of b, an unprominent position. But its place is somewhat taken by
phonologically similar /ndavah at the end of the vs., and initial 7zdra reappears in 6c.

I11.40.7: Contra Old and WG, I agree with Ge and Re that vaninah is the ‘wooden’ word
and is not a derivative of V' van ‘win’. The focus in this hymn is very narrowly on the
ritual situation.

I11.40.8: This is the only vs. in the hymn without a form of /ndra- (7 of the 8 of those
forms being vocatives, the lone exception indram in 7b). Here voc. vrtrahan is
substituted.

I11.40.8-9: On the “magic square” of these vss., see publ. intro. Vs. 9 actually seems to be
covering the logical possibility that Indra might not be either far or near but somewhere
in between, and in that case the exhortation in vs. 8 to come from nearby or far away
might not work.

IT1.41 Indra

II1.41.1: The 1* persons nah and madryak are somewhat awkwardly doubled. With Ge I
take nah, found in (modified) Wackernagel’s Position in pada a, with somapitayein b,
and madryak ‘in my direction’ with the verb of motion in c.

II1.41.2: I now find ‘seasonal, at its season’ a somewhat misleading tr. for rzviya-in a
ritual context and would substitute ‘at the proper time’ here; see comm. ad I11.29.10,
X.28.5.
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II1.41.6: It is curious that the impv. mandasvais not accented in this clause, despite the

A1, nor is it in the identical vs. VI.45.27 or in VI1.23.8 also with sa mandasva hr ... 1 have
no explantation; Old notes the lack of accent and gives a ref. to his treatment in ZDMG
60, but in fact there he does nothing more there than note the passages.

[I1.41.7: The 1% pl. them. jaramahe is perfectly ambiguous between ‘(be) awake’ and
‘sing’, and all other tr. assign it to ‘awake’ -- incl. WG, though Gotd (1% class, 154)
assigns it with certainty to ‘sing’. I have also tr. as ‘sing’, though nothing is at stake
between the two renderings.

I11.41.8: Most take Adri-priya- as ‘loving the Adrr’ (e.g., Re “qui aimes les alezans”); I
have reversed the direction of affection: “dear to the fallow bays,” primarily because
better attested puru-priyd- means ‘dear to many’ not ‘loving many’, though the accent
difference between them may signal a difference in meaning. (However, the special
accentual behavior of compounded puru- muddies the waters.)

IT1.42 Indra

I1.42.1: The relative clause in ¢ is somewhat tricky. The standard tr. (though Ge hesitates
in his n. 1c) take the subject to be soma and take Adribhyam with ab, starting the rel. cl.
with yahin 2" position (type “come with your fallow bays to our soma, which is for you
and seeking us”). I am reluctant to break the pada in that way -- though given ukthébhih
at the beginning of 4c, which must go with the preceding pada, with a new clause
beginning kuvid, this is not much of an argument. More importantly, since fvam asmayuh
in the immediately preceding hymn (II1.41.7) has Indra as the referent, I am reluctant to
have identical asmayih modify soma here. (Old cites some passages in IX where this adj.
does modify soma, but those cases describe the preparation of soma and his/its journey
towards us, the priests, whereas here the soma is stationary and Indra is journeying
towards it and, as its preparers, us.) My interpr. leaves fe as the problem -- where to
construe it and whether it can be coreferential with yzh. The 2™ question can be answered
affirmatively; nothing forbids yzh from 2" ps. reference here. As for the first, I take it
with Adribhyam, a solution I find somewhat unsatisfying, since possessive genitives are
not usually necessary in these situations. But cf. mdma in 3a below, also in a situation
where the possessor doesn’t need to be overt.

I11.42.3: Note the alliteration framing the first two padas: #/ndram ittha ... isita itah#

IT1.43 Indra
The publ. tr. attempts to convey the density and distribution of the many words
for ‘here’, ‘nearby’, ‘close’.

I11.43.1: The standard tr. take upa barhihh with the next pada (“call you to the ritual
grass”); Say. agrees with my version (see Ge’s n. 1c). There is no principled way to
decide, and very little depends on it.
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It is not easily possible to register the pun of Aavya( vahah) ‘oblation’ (to vV Au
‘pour’) and havante (to V hva ‘call’).

I11.43.4: The reference to Indra changes from 2" ps. in ab to 3™ in cd. It would be
possible to attach ab to the preceding vs., which also has Indra in 2™ ps., and take cd as a
new sentence. But the fact that both ab and cd have subjunctives (vahatah and srnavat)
suggests that the two clauses go together.

Because of the accent on vadhatah, the cais likely subordinating, as in fact the
standard tr. (and I) take it. However, the sequence 4 ca (...) V vah shows unexpected
accent on the verb form elsewhere (1.74.6, X.110.1), so it is possible that ab is a main
clause with the verbal accent produced by this curious formulaic usage; see comm. ad
1.74.6.

I11.43.5: 2" ps. reference to Indra returns here, in kuvid clauses otherwise parallel to the
one in 4cd with 3" ps. ref.

Ge (fld. by WG and by me) takes the pf. part. papivamsam as expressing the
cause of Indra’s action.

The transmitted Samhita text ma rsim must be read contracted, as marsim (so
HvN) to achieve a Tristubh line; the Pp. correctly analyzes this sandhi sequence as ma
Isim.

I11.43.6: The final word of this vs., mirah, is generally taken as distinct from miira-
‘stupid, foolish’ and as an acc. pl. fem. with atah (e.g., Ge “die verschlossenen (?) Tore”).
I follow Old’s final suggestion that it belongs to the normal stem mura- and refers to the
horses; English “dumb beast” is a reasonable analogue.

IT1.44 Indra
On the extended pun in this hymn, see publ. intro.

I11.44.2: The two pada-final -dya-causatives, arcayah (a) and arocayah (b), are also near
phonological matches.

I11.44.3: This is the middle vs. of the hymn and (comparatively) more complex than the
rest. As in 2ab, the first two padas end with morphologically parallel formations, the
accusatives hdri-dhayasam (a) and hdri-varpasam, both with -s-stems as 2" member and
hari- as 1*. The standard tr. obscure this parallelism by giving them quite different
interpr., with Adri- in the first cmpd serving as apparent obj. to dhayas- (Ge “der den
Goldigen néhrt,” sim. Re and WG; also Gr), while the second cmpd is rendered as a
straight bahuvrthi. By this interpr., in the first cmpd. Adri- refers to soma (so Gr, Re) or
soma or the sun (Ge [/WG]), while the Adri- in the 2™ is simply a term of color or
material. Given the structure of this vs. and the parallel structure in vs. 2, I think the two
cmpds should be interpr. in a similar manner and that the “golden nourishment” of
heaven would be the sunlight. However, I do concede that in some other X-dhayas-
cmpds the 1 member may be the recipient of the nourishment (e.g., ari-dhayas- ‘having
nourishment for the stranger’, karu-dhayas- ‘having nourishment for the bard” — though
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cf. visva-dhayas- ‘affording/deriving all nouishment’), and so I would consider a tr.
‘having nourishment for the golden’, though I think this is the less likely possibility.

In c I assume a clause break after ddharayat and take the rest of cd as a nominal
cl. with bhdjanam as subj. For a similar constr. with bAdjanam cf. VI1.68.5 citram ha yad
vam bhojanam nv asti.

The poet has cleverly managed to gather the root V dhrinto the pervasive verbal
play of the hymn, by stationing the dual form Adrifoh in a sandhi position where its initial
surfaces as dh, hence ddharayad dharitor. This dh repetition resonates with (Adri-)dhayas-
in pada a. Meanwhile in c the double dA-alliteration of the first two words is matched by
double bh-alliteration in bhiiri bhojanam.

I11.44.4: Pada-final rocanam (b) echoes pada-final arocayah (2b) symmetrically around
the central vs., as well as rhyming with pada-final bAdjanam in 3c.

II1.44.5: As noted in the publ. intro., the insistently golden vajra of vs. 4 (Adritam ...
dyudham ... vajram ... harim) is transformed into a silvery one (drjunam, vajram), but
keeps the Aarphonology in the participle harydntam ‘gladdening’, also modifying the
vajra. A different color-type term, sukrd- ‘gleaming, bright’ is also used of the
accoutrements of the weapon; the instr. pl. sukraihis again a surprise: we would expect
haribhih.

And in fact we get two forms of the latter in the last hemistich. In one of them the
poet uses the sandhi trick he employed in 3¢ to produce an initial dh: (dpavinod)
dharibhih, which allows the sequence dhdribhih adribhih to read as a virtual anagram.

This last half-verse introduces Vala-myth phraseology (apavinot, id gah ... ajata)
in a hymn that otherwise lacks any mythic references. This Vala theme seems particularly
out of place because the soma and the vajra play little or no role in the Vala myth but are
strongly associated with the Vrtra myth. I am uncertain of the identity of the Adribhih
who participate in the driving up of the cows in d. Ge and Re confidently supply ‘horses’,
and that is of course the default interpr. of this form in an Indra context. But Indra’s
horses are not actors in the Vala myth elsewhere, as far as I can remember. His helpers in
the Vala myth are the Angirases, so perhaps they qualify as golden here. Or perhaps it
refers to the golden lights of the dawns and is an instr. of accompaniment with gah
(“drove up the cows along with the golden [dawn lights]”).

II1.45 Indra

II1.45.1: Although I use the Engl. word ‘gladdening’ here as in the last hymn, the
repetition is misleading. The Skt. word here tr. is mandrd-, whereas in the last hymn it
was haryatd-.

The simile concerning the bird and the snare is reminiscent of the much more
obscure image in 1.125.2, in which an animal of some kind seems to be bound up and
captured.

I11.45.2: In the string of agentive phrases that entirely make up this vs. the poet manages
a certain variety of syntactic patterns: standard tatpurusa with 1° member obj.
(vrtrakhada-), tatpurusa with accusative 1% member ( valamruji- [note that without the
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acc. marker it would be a metrically unfavorable four light syllables]), agent noun with
genitive (pada bc, 4x with 3 separate agent noun types: purdm darma-, apam aja-, sthatar-
rathasya, haryor abhisvard-), agent noun with acc. (dr/ha ... aruja-). The relentless
repetition of nom. sg. agent phrases makes it quite certain that the Pp. loc. sg. reading
abhisvaré should instead be taken as nom. sg. -af, with Old. All standard tr. agree. The
only argument against this that I can see is that Adryor abhisvardh would be the second
GEN + simple -a-stem agent phrase (after apam ajahin b), and if the poet was serious
about producing the phraseological variety I have just catalogued he might have avoided
a repetition by couching this phrase in the loc. (“‘at the calling of the two fallow bays”).
The only other occurrence of abhisvara-is in the loc. (-e in sandhi, also pada-final) and
means ‘call’, not ‘caller’ (X.117.8). Still, I do not think this arg. is strong enough to
counter-balance the pressure of the nom. sg. sequence.

I11.45.3: As noted in the publ. intro., this is the middle vs. of the hymn, and it contains
four similes, which are interlocked in interesting ways. In the first half-verse both similes
target krdtum ‘resolve, will’. In the first the term held in common (gambhiran ‘deep’) has
been attracted in number to the upamana (udadhin ‘pools’), though the position of the 7va
probably shows that ‘deep’ lies outside the simile proper (gambhirdm udadhini iva,
krdtum ...). This simile is not dependent on the verb, while the second one (krdrum
pusyasi ga iva “you foster it like cows”) requires the fosterage of the verb pusyasi for the
comparison to make sense. That is, Indra’s will is like cows only in that he cultivates it
and helps it prosper, whereas it is “deep” regardless of any verb that might govern it.

The second hemistich contains two parallel similes, both bipartite, with a nom. pl.
referring to entities that reach an acc. goal: cows / pasturage, brooks / lake. The first, the
bovine one, seems generated from the cow simile of pada b, esp. as the adj. sugopa- (c)
contains the same go- as gahin b. The interesting thing about this half-verse is that the
frame, the upameya, is not expressed at all. There is neither an overt nom. of the entity(/-
ies) in motion nor an acc. goal -- simply the simile marker 7va. The comparison is wide
open. Say. suggests that soma drinks are the subj. to be supplied, and he is followed by
the standard tr. (and Old). Old suggests that the goal is either “you” (=Indra) or his
kratu-; Re shares his uncertainty, while Ge (/WG) supply “dich.” Although it is true that
asata takes soma drinks as subject in other passages (see Ge’s n. 3cd), this hymn does not
otherwise mention soma, and I am wary of supplying it out of nowhere. I prefer to take
krdtu- as subj., either in the pl. (‘resolves’ as in the publ. tr.) or, as Ge. suggests in n. 3cd,
as a sg., with the verb attracted to the number of the subjects of the two similes. And |
take asatain a different sense in the frame than in the similes -- without expressed goal as
“reach fulfillment, achieved (their goal),” although I recognize that the overwhelming
number of occurrences of this verb do have expressed goal.

I11.45.4: The simile in b is not clear, in great part because prdti V jAd appears to be
employed in some technical sense that we have no handle on. The lexeme is not common
in Vedic and seems to mean ‘greet, welcome’ (or perhaps just ‘recognize, acknowledge’)
in the Vastospati hymn, VII.54.1, and in other texts ‘acknowledge, respond’ vel sim. In
post-Vedic Skt. it means ‘promise’ or the like. Since dmsa- ‘portion’ may also have a
technical or legal sense, this phrase may belong to a stratum of language that we have no
access to at this period. My feeling is that it has to do with the acceptance or rejection of
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something offered, as prati V grah signals acceptance of a properly given gift (see Sac.
Wife 199-201). But I cannot get further than that.

I111.45.5: The first hemistich contains three forms with sva- ‘self’: svayuh ... svarat ...
svdyasastarah, and the second hemistich opens sd v-, with a scrambling of the phonetic
elements. Other patterning is seen in the comparative svdyasastarah ending the first
hemistich and the superlative susrdvastamah ending the 2", both built to -as-stems and
compounded with the phonological variants sva- and su-.

smaddisti- occurs 4x in the RV. It is a cmpd. of smad- “altogether, together with’
and the -ti-abstract of V dis ‘direct, assign, allot’, and as Ge says (n. 5b), it appears to be a
technical term in danastutis. In its other three occurrences (V1.63.9, VII.18.23, X.62.10) it
modifies the gift, while here it qualifies the giver, Indra. As Old points out, medial vV dis’is
used of the allotting of gifts in V.36.6, and such a sense seems to fit here as well. For
further see Old’s detailed disc.

The splv. susrdvastamah is rendered by the standard tr. (Ge, Re, WG) as ‘best
listener’. Since it is built to the noun srdvas- ‘fame’ rather than directly to the root Vsru, 1
find this meaning unlikely. In some other passages the word simply means ‘most famous,
having the best good fame’ (e.g., VIII.13.2). Here because of the involvement of ‘us’
(nah), I take it as ‘receiving the best good fame’, i.e., with ‘fame’ being the praises we
offer him. In only one passage does ‘best hearer’ seem a likely interpr., and there that
meaning is induced by the presence of the verb srnusva: 1.131.7 Srnusva susrdvastamah
“listen (to us) as the one who listens best.”

II1.46 Indra

II1.46.1: This vs. is cunningly constructed, in that until the very last word of the third
pada it consists entirely of genitives with nothing to depend on; neut. pl. viryani at the
end of c breaks this string and provides the necessary grammatical support -- joined by
the matching adj. mahani at the very end of the vs.

I11.46.3: All four padas begin with prd; the verb of a, ririce, should be supplied with the
other three padas.
Note the phonological plays in a: prd (ma)tra(bhi) and ririce roca(manah).

I11.46.4: The string of untethered accusatives in the first 3 padas reminds us of the string
of genitives in vs. 1. Here the syntactic tension is resolved only by the verb 4 visanti that
ends the verse and allows the accusatives to serve as its goal.

I do not entirely understand the function of abhsin pada a. It matches nearby
111.48.4c ... janusabhibhilya#, where abhiis part of gerund. It may also recall abhibhitim
ugram (1.118.9, IV.38.1, sim. VI.19.6), which in turn is a variant of abhibhity-ojas- (cf.
nearby II1.48.4a, the vs. just cited for the gerund). In any case the abhi seems pretty
functionless in this passage; my “over(whelmingly)” is an attempt to give it some
function.

IT1.47 Indra
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I1.47.3: The aor. impv. pahi here implicitly contrasts with the pres. impv. p/bain 1b, 2b,
4d. As usual, it is difficult to know how much semantic or functional difference to read
into this contrast. See disc. ad II1.35.10. In this particular case the root noun cmpd. sfupah
may have triggered the immediately following pa(hi).

Re tr. rtupah as ‘guardien des temps-rituels’, with V pa ‘protect’ rather than V pa
‘drink’. I think it unlikely in a dull little hymn like this that there would be a pun of that
sort, and the sequence rtuibhir rtupah pahi, with the two elements of the cmpd. extracted
from it and flanking it, seems to impose etymological identity.

The second hemistich refers to Indra’s allowing the Maruts a share in the soma
because of their support in the Vrtra battle. For a dramatization of this ritual situation, see
1.165 and associated hymns.

I11.47.5: The first word of this final vs., maritvantam echoes the first word of the hymn,
maratvan.

IT1.48 Indra

I11.48.1: Though Gr classifies prabhartum as an infinitive, and Old’s and WG’s tr. seem
(indirectly) to reflect this analysis (“‘dass man ithm darbrachte ...”), the form seems to be
simply a -fu-abstract (somewhat concretized)(so tr. Ge and Re). As is well known, the -
tum form that serves as the only infinitive in Classical Sanskrit is hardly found in early
Vedic. Macd. (VG §586b) registers only five in the RV (not including this one) and an
equal number in the AV. prabhartu- here seems more or less equivalent to prabhrti- or
prabharman-, though the -u-stem datives bhdrtave (1X.97.50) and dpabhartavai (X.14.2)
are infinitival.

Notice the near rhyming openings to the two half-verses, a: #sadyo h(a), c:
#sadhoh.

I11.48.2: It is appropriate that the “beestings” (piyiisa-), that is, the colostrum or first milk,
should be given to the new-born Indra.

The preverb pariin pada a is presumably to be construed with dsificatin b, a verb
with which it is frequently found. I do not understand the position of this pdrs, in the
middle of the pada, right after the caesura but breaking up the NP mata ... yosa janitri.

I11.48.3: The 3" sg. impf. aitta of course belongs to Vid: it is missing from Gr (as MLW
pointed out to me), but registered in Lub.

It is not clear who the “others” (anyan) are whom he keeps away, but the medial
pf. in the next pada (cakre) implicitly claims that he did the great things (mahani, cf.
viryani ... mahani in 111.36.1cd) by himself, that is, without the help of others.

I11.48.3—4: T assume that purudha-pratika- in 3d refers to Indra’s shape-shifting powers;
the cmpd seems to be “unpacked” in 4b “he made this body as he wished” (yathavasam
tanvam cakra esah).

These two vss. are noteworthy for containing 3 gerunds, upasthiya, abhibhiiya,
and amusya. The quest of the poet(s) of the Indra hymns in III to find a way to express
anteriority (see disc. ad I11.32.9-10, 33.11) is successful at least in this passage.
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IT1.49 Indra

I11.49.1: The first word smsais read sdmsaby the Pp., i.e., as a 2" sg. impv. This is
quite possible, of course, and is the interpr. of Ge (/WG) and Old. With Re I take it as a
1*' sg. subjunctive because this is more in keeping with the 1% ps. diction in annunciatory
initial praise vss. like 1.32.1 indrasya nu viryani pra vocam, but nothing depends on the
analysis either way.

I11.49.2: The 2" hemistich is universally tr. (save for Scar, 656) as a single rel. clause, but
aminat is unaccented and so d must be a separate clause.

In c the standard tr. (incl. also Scar) construe the instr. pl. s@Zsaifi with instr. pl.
sdatvabhih (e.g., Ge “mit seinen mutigen Streitern”). This of course would be the default
assumption. However, in almost every occurrence of the stem si7sa-, including all the
other examples of the instr. pl., it refers to hymns or praises, whether with a limiting noun
or not. I therefore separate it from the other instr. in the pada and take it as having its
usual referent. The poet claims that Indra’s strength is at least partially dependent on our
strengthening praises.

I11.49.4: The ppl. prsta- ‘asked (about)’ is a little odd. Ge tr. ‘gesucht’, which would
make it less odd, but I don’t think vV prach means that. It may be referring to the fact that
Indra’s existence and whereabouts are often questioned in the RV.

In b Ge and WG take the simile to be ratho nd vayih. This of course conforms
well to the structure of the pada and of similes in general, but it has the undesirable
consequence of requiring rdtha-, a word whose meaning is about as well known as any in
the RV, to stand not for ‘chariot’ but for ‘chariot-warrior’ (vel sim.; cf. Ge’s Wagenheld).
I therefore, somewhat reluctantly, follow Re. in taking the simile to be drdhvo, ratho na
“erect like a chariot.” Re then takes vayuh as a (pseudo-)genitive: “(se tenant) droit
comme le char (de) Vayu,” which is unacceptable for this clear nominative. I instead take
vayuh as the beginning of another, unmarked simile. Cf. IX.88.3 vayur nd yo niyutvan,
with simile marker.

II1.50 Indra

I11.50.2: On dheyuh and related forms, see my “... dheyamrevisited” (Ged. Schindler,
1999).

II1.50.3: The first hemistich poses some difficulties: the subject is not expressed, and it is
not clear what it should be; there is an abundance of acc. sg. masculines, not all of which
are coreferential; the root affiliation of dhdyase is disputed; the value of grnanah is
unclear.

To begin with the last, which has implication for some of the other questions: the
standard tr. take grnanih as transitive, with Indra as object. But of the over 50 examples
of this middle participle, only one other occurrence is transitive, [.181.9, where this value
was induced by contextual pressure (see comm. ad loc.). I therefore take it as passive here
as well.
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If it 1s passive, then the missing subject must be something capable of being
praised. Gr takes the subject to be the horses of vs. 2; since they were the overt subject of
a form of Vdhain 2c (dheyuh) and would be the subj. of another one here (dadhire), this
makes implicit sense. And it is possible that they might be praised or sung. However, the
question is whether the horses can be thought to establish or deposit soma, as 2a requires.
Priests would make more sense for this action (so Re), but priests would not ordinarily be
praised -- hence the anomalous transitive interpr. of grnanah by most tr. In the end I
would opt for the horses, but not very happily -- the contextual arguments pull in opposite
directions.

Now, as for the accusatives: mimiksim ... supardam, indram, 1 agree with the
standard tr. that the first refers to soma, seeking to be mixed with milk, and of course that
the last, indram, is separate from it. The question is where suparam belongs. The standard
tr., in different ways, take it with soma. Since in all its singular occurrences the word
refers to Indra, I take it with /ndram here as well.

The final question is the root affiliation and value of dhdyase. The standard tr. all
take it to vV dha ‘place’, construed with jyaisthyaya and with Indra as implicit subj. (e.g.,
Ge “dass er [=Indra] die Oberhoheit ausiibe”). However, all clear cases of dhdyas-, which
mostly appears in the dat., belong to V dha ‘suckle, nourish’ (incl. at nearby I11.38.3
[though see the minority opinion discussed in comm. ad loc.]). I take it as such here, with
indram as its object (thereby avoiding the necessity to construe this acc. with either
dadhire or grnanah). The procuring of soma to nourish Indra is a logical progression --
though I’m still concerned that the horses might be the agents.

I11.50.4-5: On the sequence of two repeated vss. see publ. intro.

II1.51 Indra

II1.51.1-2: These two vss. have the same structure: padas acd are just accusatives
qualifying the acc. indram in b, and the b padas are essentially the same, with nom. pl.
giralh + a verb that governs the accusatives. Though vs. 3 breaks the syntax, Indra still
appears first by name in pada b.

II1.51.2: The standard tr. take arnavam as an unmarked simile, serving as goal to the verb
in b: “my songs go to Indra, as ifto the sea [Ge “(wie) zu dem Meere,” Re “(tel) un
océan,” WG more accurately but less persuasively “(wie) zu wallender Flut”]. The word
is therefore only indirectly associated with Indra: they are both goals but need have
nothing else in common. But given the parallelism in structure of vss. 1 and 2, I am
reluctant to break the pattern of accusatives characterizing Indra by introducing this
syntactic disjunction, and further the supposed simile only makes good sense if arnava-
really is a sea or the like, not an undulating flood. I think instead that Indra is directly
described as a flood, the flood itself being characterized as sakin- ‘possessing powers’.

Note the phrase tirnim aptiiram, which I would now render ‘advancing, crossing
the waters’, in line with my reassessment of the meaning and root affiliation of tirni- (see
comm. ad III.11.5). The connection of the adj. and the root-noun cmpd. is also found in
1.3.8.
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The water-crossing mentioned here may simply be a reference to Indra’s general
leadership in crossing rivers and gaining new territory, but it may more specifically point
to the famous crossing of King Sudas dramatized in II1.33 and referred to again in
II1.53.9, even though the poet Vi§vamitra, not Indra, is the major actor there. The
crossing is mentioned again in 9a.

II1.51.3: Although panasyate might make more sense if tr. “expresses admiration,” the
other occurrences of this denom. stem and the related adj. panasyu- all mean
‘attract/invite admiration’. Here the poet is hoping for a good reception from the recipient
of his hymns, which he indeed receives in padas b and c. I have tr. the loc. phrase akaré
vasoh as if ablative, to make the sense clearer. It could have been rendered “... seeks
admiration at (the hands of) him ...”

I would now change “faultless rhythms” to “flawless rhythms”; see comm. ad
X.61.12.

II1.51.4: Though this vs. begins a new trca in a different meter, it partially restores the
syntactic structure of vss. 1-2: the first pada presents Indra in the acc., the second one
directs praises to him. Note also that arnam ... nitamam picks up naram of 2a. The
structure i1s somewhat complicated by the fact that both (unnamed) Indra in pada a and
the (unnamed) subjects of the impv. arcatain b are addressed in the 2" ps. This leads
both Ge and Re to separate the two padas: Ge pronounces pada a an anacoluthon or
ellipsis, while Re supplies “(je te chante).” This fastidiouness seems unnecessary to me:
the two referents of the 2" persons are in different grammatical numbers and unlikely to
be confused with each other for other reasons, and in a ritual situation both should be
present (“at the seat of Vivasvant,” 3¢) and could both be directly addressed. The two
instrumentals in pada a (girbhir ukthaih) also go better with the verb in b; cf., e.g.,
VI1.22.1 indram tam girbhir abhy arca abhih.

Pada d consists of two clauses, the nominal ndmo asya and the short verbed clause
pradiva €ka ise, and so, contra Gr’s suggestion (s.v. i, col. 236, #8), the verb doesn’t take
an acc. here. For supposed exx. of Vis with the acc., see comm. ad VI1.32.18.

II1.51.5: The stem nissidh- and related forms are difficult (see, inter alia, Scar 596-97).
As Scar points out, there is no obvious direct way to connect it with either Vsadh
‘succeed’ or Vsidh ‘repel’, and neither of these roots appears with 2274 in the RV (though
the latter does in post-RVic texts, but without relevant meaning; see Goto, 1% KI., 328).
On the other hand, the semantic range of the word itself in context is relatively clear. It
usually refers to something offered by inferiors to superiors. Ge’s Tribut (see his brief
disc. in n. 5b) works pretty well. If we want to connect it to the root Vsadh ‘succeed,
realize, reach the goal’, it may be seen as the material representation of the fulfillment
(this is the V'sadh part) of an obligation, and the nih ‘forth> may reflect the proffering of
these material goods.

I supply ‘streams’ with jirdyah on the basis of the other occurrence of this pl. in
11.17.3 prd jirdyah sisrate ... as well as the well-attested jird-danu- ‘possessing lively
drops’. There is general agreement in the standard tr. that jizi- refers to flowing water.

II1.51.6: Note the chiasmic structure fibhiyam brahmani girah ... tubhyam.
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As MLW points out to me, ¢ contains one of the few examples of initial bodhi,
which, as I’ve discussed (“Syntactic Constraints on Morphological Change,” 1997, esp.
69-75) 1s ordinarily found pada-internal, as opposed to bhdva.

Ge persuasively identifies 4vaso niitanasya as a genitive of quality.

I11.51.7: This vs. contains yet another implicit contrast between the aor. and pres. of Vpa
‘drink’: pahi ... yatha ... apibah. See comm. ad 111.35.10, 36.3, 40.1-2, and 47.3. It is not
clear whether a contrast is also meant between the acc. somam with pahi (also 8a) and the
(potentially partitive) genitive sutdsya with dpibah and, if so, whether it is signaling some
sort of aspectual distinction.

The verb 4 vivasantilacks an object here, though it usually is construed with one.
Ge (/WQ) interpret it as ‘invite’ (presumably supplying ‘you’), while Re supplies the
gods as object. I think the object slot has been intentionally left blank: with Indra’s
guidance and in his shelter they hope to win whatever they fancy, hence my somewhat
awk. tr. “seek their win.” Oberlies (Rel.RV 1.403) suggests that this is a poetic contest,
but I don’t see any evidence of this beyond the plural.

Given the usual rendering of kavi- elsewhere in the publ. tr., I would change the
tr. here to ‘sage poets’ or just ‘poets’.

II1.51.8: The connection between the two hemistichs in this vs. is not clear. The first
unambiguously presents the here-and-now of the sacrifice, with an impv. and the adv. A4
‘here’, while the second harks back to Indra’s primordial birth and the gods’ attendance
on it, expressed by an augmented imperf. (dbhiisan). There is no way to reconcile the
temporal disjunction directly, so I have adopted Ge’s makeshift: supplying “(wie
damals),” though there is no overt representation of my “as” (or his “wie damals”). There
does not seem to be much semantic connection between the two halves either, unless we,
the pressers and offerers, are being identified with the gods who served Indra at his birth.

II1.51.9: The abrupt temporal shifts continue in this vs., exacerbated by shifts in person.
The poet first addresses the Maruts in the 2™ ps. and asserts something about Indra in the
present time (or so I [and the other standard tr.] take the nominal sentence without overt
copula). In pada b the Maruts are then referred to in the 3™ ps. -- though they are not
named in this pada, the other two occurrences of dati-vara- refer to them, and dnu vV mad
is a signature verb of theirs -- and in the past, in the augmented impf. dmandan. (Though
the Samhita text transmits ‘mandan, the augment is metrically guaranteed.) This pada
seems an aside, reminding the audience of the Maruts’ previous involvement with Indra.
The vs. then shifts to the present time again, with the Maruts remaining in the 3™ ps., as
potential drinking companions for Indra.

On dati-vara- see my forthcoming article on it and, supposedly, related
compounds.

In 6¢ Indra was urged to become ““a friend of present help”; what that present help
was/should be is spelled out here, a friend “at the water-crossing.” For water-crossing see
comm. ad vs. 2 above. It is presumably not directly related to the Maruts’ applause in
pada b, for they provide material and moral support at the Vrtra-smashing, not in crossing
waters.
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As MLW points out, sv€in the phrase své sadhdsthe does not refer to the subject,
but rather to the immed. preceding gen. dasusah.

II1.51.9-10. Note that pibatu takes an acc. in 9cd, but a gen. in 10c, as with dpibah in 7b.

II1.51.10: The first two padas of this vs. are variously translated. The problems are 1) the
referent of /ddm and 2) the absence of a verb. My interpr. is closest to Ge’s. If the
referent of /ddm is the soma, we need only find a synonym for soma that is neuter;
sdvanam fits the bill and is elsewhere modified by sutd-, as it can be here. As for the verb,
I assume a form of Vas: the idiom 4nu V as means ‘be at hand’.

II1.51.12: The three body parts to which the soma should reach are in different cases:
pada a contains loc. (or possibly gen., though this seems unlikely) kuksyoh, while b and c
have acc. sirah and bahii respectively. The verb -- pra asnotu -- is presumably held
constant, though represented only by the preverb in b and c. Since the loc. can express
goal just as well as the acc., this is allowable syntactic variation. Thanks to MLW for
drawing my attention to the case disagreement.

II1.52 Indra

II1.52.2: pacatya- occurs only here; it does not seem to have any gerundival sense, nor
does its base pacata-, though -ata-adjectives often do (darsata- ‘sightly’, not just ‘seen’);
see AiG II1.2.168. I assume pacatya- is a nonce creation to provide an extra syllable here
in the versified recipe. And perhaps pacatd- was fashioned as a clearer alternative past
participle to pakva-, which can of course also mean ‘ripe’, though it’s quite commonly
applied to cooked food.

II1.52.3: The accent of ghdsah is unexpected, but it presumably results from its
Juxtaposition with immed. following josdyase, which can owe its accent to its pada-initial
position. Although ca can be subordinating (‘if”) and induce verbal accent, that doesn’t
seem to be its function here; instead it coordinate with the cain b to produce a “both ...
and” construction. That the cain b is not in 2™ position but follows the obj. girah
supports this interpr., since the first ca follows the obj. purolasam.

I11.52.5: T would now render tidrny-artha- as ‘having a goal to advance to’; see comm. ad
II.11.5.

II1.52.6: On the acc. complement and sense of the lexeme upa siksa- see comm. ad
1.112.19,1.173.10

I11.52.8: The phrase viratama- nrnam ‘most virile of men’ is a variant of the fairly
common formula mrnam nrtama- ‘most manly of men’, an occurrence of which is found

in the preceding hymn, II1.51.4. This vs. is repeated at IV.32.16.

I11.53 Indra, etc.
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II1.53.1: The curious dual dvandva indra-parvata ‘o Indra and Mountain’, only in the
vocative and therefore unaccented, occurs 3x: 1.122.3, 132.6, and here. As discussed ad
[.122.3 and 132.6, I believe that the ‘mountain’ is Indra’s vadjra-.

I11.53.2: The verb in pada b, yaksi, is simply an injunctive 1% sg. s-aor. to V yaj, but it is
rendered as a future/modal in all the standard tr. (including this one). This value seems
also found in the identical form in X.52.5, though not in X.4.1. (Gr’s ex. in VI.16.8 is
better taken as a 2"-sg. act. -siimpv.) I don’t know why this particular form should have
this value, save for the general functional flexibility of the injunctive. But perhaps the
fact that the formally identical 2™ sg. act. -s7impv. is so common and (as an old s-aor.
subjunctive) is used in both imperatival and subjunctive-future value may have allowed
that value to spill over onto its formal twin. KH (Inj. 253) suggests that 1*' sg. injunctives
express the immediate future.

I11.53.3: The 1* dual subjunctive (sdmsava) coupled with a sg. voc. (adhvaryo) is a rough
and ready way to express a 1% ps. inclusive. This type of construction contrasts with the
1* ps. exclusive found in phrases like VII.88.3 4 ydd ruhdva vdrunas ca nivam “When we
two, Varuna and I, mounted the boat ...”” with a nominative explicitly conjoined with ca
to an implicit ahdm.

The injunctive bAdrin d must also, like yaksiin 2b, be modal/prospective or even
imperatival, since the 4tAa ca indicates that it temporally and/or logically follows the
impv. sidain c.

II1.53.4: The dismissal of Indra and the sending him off home comes rather early in this
hymnlet; he just got here (vs. 1) and at that point we urged him to stay put (vs. 2). Vs. 3
seems to depict the sacrifice proper, and the remaining 3 vss. of this portion of the hymn
(vss. 4-6) are an extended farewell. In this vs. the poet seems to be reassuring Indra that
if he goes home, he still won’t miss out on anything here: we’ll send Agni to fetch him
whenever we press soma.

11.53.5: para yahi “drive away” comes awfully soon after 2a ma para gah “don’t go
away.”

The genitive phrase vajino rasabhasyais ambiguous: does it refer to two animals
or one? Re opts for the former: “... du (cheval) gagnant-du-prix (et) de 1’ane.” But the
same phrase in 1.34.9 makes it likely that the two words belong together as the
designation of a single animal. So Ge (/WG).

II1.53.6—7: See the publ. intro. for the thematic and lexical connections between these two
vss., despite their belonging to different sections of the hymn. See there also for the
connection of vs. 7 with III.31, via the identification of the current poet with the
Angirases, ur-sacrificers and givers of daksinas (on which see Ge’s n. 7a).

II1.53.8: As Schaefer points out (p. 162), the intens. bobhaviti construed with an amredita
rapam-rapam must signal repetitive function (“Gestalt um Gestalt”).

In c I read divah twice: once as ‘day’ with #7h in the meaning “three times a day”
(cf. nearby I11.56.5, 6 trir 4 divih, also X.95.5 trif ... dhnah), once as ‘heaven’ with
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following pdri “from heaven.” The latter reading, adopted by Say., is rejected by Old and
Ge (n. 8c) because we should expect the close sandhi divas pdri. This argument is subject
to criticism on two grounds. First, I think the double reading of divah would preclude
close sandhi for one of the readings. Moreover, none of the other cited exx. of divas pari
is broken over the caesura as here. As Mark Hale has discussed at length, close sandhi of
NOUN + POSTPOSITION is blocked at the caesura. See “Preliminaries to the Study of the
Relationship between Syntax and Sandhi in Rigvedic Sanskrit,” Miinchener Studien zur
Sprachwissenschaft 51, pp. 77-96, 1990; this view is cited here after the 1995 draft,
Wackernagel’s Law in the Language of the RV, pp. 38-50.

The ritual situation in the 2" hemistich is puzzling for several reasons. First,
Indra’s appearance at the sacrifice “three times a day” is what we expect, since there are
three soma pressings. Then why is he characterized as dnrtupah ‘drinking out of season’?
Ge (/WGQG) gets out of this bind by supplying a parenthetical “(oder)”: he either comes
three times a day ordrinks unseasonably. This works, but the “or” is of course a complete
invention. More problematic is the fact that Indra is drinking unseasonably at all. In this
same Indra cycle he has been apostrophized as rtupah (voc., 111.47.3). The apparent
breaking of the ritual rules here is esp. striking because he is called stdvan- ‘possessing
the truth, truthful” at the same time, made more striking because this is the only place in
the RV where rtavan- qualifies Indra. Liiders ( Varunall, 547-48) suggests that rtavan- is
used here only as word play with dnrtupa-, since Indra has essentially no connection with
rtd- (“dass er zum Rta so gut wie keine Beziehung hat,” p. 548). But this seems unlikely,
esp. given that the unnegated expression sfupa rtavain the same metrical position is used
of Agni in this same mandala (II1.20.4). Some point is being made, that Indra can be
rtavan- despite his un-rule-governed behavior.

I think the clues to a solution are found in the first half of the verse, where Indra is
depicted as constantly shape-shifting and enveloping himself in mayah. Perhaps Indra is
impersonating other gods through the various ripa-s he assumes, and his unseasonable
drinking involves his taking their places in the rota (z7u-) of soma-recipients (the
Rtugraha treated in I.15 and I1.36-37). What then are “his own mantras” (svair madntraih),
which accompany the unseasonable drinking? Liiders (p. 548) suggests that when he
drinks outside of the three pressings he has to recite his own mantras. Though this is
clever, I do not think it is correct, nor do I follow my own published tr. “by (the power
of) his own (magic) spells” -- though I do think the mantras may be semantically linked
to mayah here. But my current thinking is that the phrase should be tr. “with their own
mantras,” referring to the mantras appropriate to the gods whose forms he has
appropriated and whose turns he takes in the drinking. As to how he can be called stdvan-
when his behavior seems not to be precisely aboveboard, perhaps he has gained the
epithet from the gods whose identities he’s stealing: Agni, Tvastar, and Mitra and
Varuna, all called r#ivan- elsewhere in the RV, all occur in the Rtugraha sequence (1.15;
I1.36-37). Or perhaps the epithet alludes to Indra’s most enduring adoption of another
identity, that of Brhaspati. Though Brhaspati is called r#2van- only once in the RV as far
as I am aware (VI.73.1), the role of r74- in association with Brhaspati in the Vala myth is
very significant; see, e.g., Liiders p. 549. Or perhaps we can simply say that Indra’s
“truth” -- his inherent nature -- is his ability to assume other forms and act out of turn and
impose his will without following rules.
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II1.53.9-10: The use of somewhat inappropriate epithets continues in these vss. The
subject of 9ab, the “great seer” (mahani rsih) is Visvamitra, mentioned by name in c. A
mortal, he is described as ‘god-begotten’ (devaji-) and ‘god-sped’ (devayiita-) but
‘possessing a man’s sight’ (nrcdksas-); the last is also used of the Kusikas, Vi§vamitra’s
family, in the next vs. Curiously it is the epithet with 727~ ‘man’ that appears to be
misapplied, not those with deva- ‘god’: the stem nr-ciksas- is found approximately 40
times in the RV, and in all other occurrences (with the exception of 111.22.2, where it
qualifies a divine quality, the radiance of Agni, and the possible exception of the next
hymn, II1.54.6) it qualifies a god, who either has his (divine) gaze on men or attracts the
gaze of men. Thus, the status of ViSvamitra and his kin is implicitly raised by receiving a
descriptor usually used of gods. That the KuSikas drink soma with the gods in 10cd is a
sign of this enhanced status. What the adj. means here is unclear to me: is it that they too
attract the gaze (and thus admiration) of other men, or that they, despite possessing only a
man’s sight, still manage feats sufficient to match the gods, esp. ViSvamitra’s stopping
the rivers in full flood?

I11.53.10: The publ. tr. does not recognize or render the idiom v7'V pa, found generally in
the middle, for which see also comm. ad VII.22.3. As is indicated there, in later Vedic
and already in late RV, the idiom is specialized for the separation of sura from another
liquid in the Sautramant ritual, but earlier can refer more generally to the extraction
(“drinking out”) of a liquid from another source, e.g., by the pressing stones in IV.16.3
and VIL.22.3. What the idiom is doing here is less clear to me. Ge (n. 10d / WG) thinks
this is a reference to the (much later) notion that 4amsas can separate liquids and so it
belongs with the Sautramant passages -- the Aamsa being found in pada a, though only in
a simile unrelated to drinking. I think this unlikely. It may simply be that the pressing
stones are involved: the KuSikas may be “drinking out” the soma by means of the
pressing stones found in pada a (4dribhih). However, it is also possible that the v/’
represents the cross-species aspect of the drinking party: the mortal KuSikas are urged to
drink along with the gods, but the gathering may be segregated. So perhaps a tr. “drink
apart, along with the gods”; such a notion seems to underlie Re’s “Buvez séparément
avec les dieux.” It would contrast with a true symposium expressed by sd@m V pa also in
the middle (see IV.35.7, 9) and in fact might allude to that idiom, given the well-known
polarization of v7and sdm. Another possibility is Say’s parasparavyatiharena ‘by mutual
interchange, alternately’. I am weakly inclined towards the pressing stone interpretation,
though also somewhat drawn to the cross-species one. And I would also point out the
resonance of the preverb viwith visvamitrah (9c) and viprah (10c).

II1.53.11: This vs. is supposed to depict the ASvamedha of King Sudas, and the releasing
of the horse in b and the smiting of obstacles in all directions in c, followed by a sacrifice
in d, certainly support this interpr.

cetdyadhvam is variously rendered, but most generally as ‘pay attention’ vel sim.
I instead take this middle full-grade -4dya-formation as a reflexive transitive “make
yourselves known” based on the ‘make perceive’ sense of cefdya-. Re’s alternative “faites
vous remarquer’’ is closest to mine.
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As Watkins points out (Dragon, p. 208), although this form of the intens. of V han
has a singular object (somewhat unusually), it is “serially plural,” in that the vrtrdamis
located in one cardinal direction after another; see also Schaeffer 204-5.

I11.53.12: The first hemistich, couched in the 1% ps., consists only of a rel. clause, which
breaks off. The “I” is clearly ViSvamitra, whose name opens the hemistich and whose
protective brahman- is mentioned there -- making it very likely that padas ab constitute
this brahman-, though it’s not quite clear what is protective about this truncated utterance.

The plupf. drustavam should not exist, at least in my opinion, since the two forms
of the indicative pf. fustuvih (VII1.6.12, 18) also appear to have preterital value.
However, the contexts in VIII.6 do not guarantee that value -- it is possible that they are
presential “they praise” (see comm. ad VIII.6.12). The existence of a pf. subj. fustavar at
VIIIL.98.16 also suggests that the indicative pf. is, or originally was, presential. The only
other pf. forms in the RV, the act. part. tustuvams- (3x) and mid. part. fustuvand- (1x) are
generally tr. as preterital, but again context does not dictate this rendering.

II1.53.13: The tr. of the last pada might better begin “Just he will make ...” to reflect the
id.

II1.53.15-16: As indicated in the publ. intro., the subject of these two vss. is the
mysterious feminine sasarpari-, which has been interpr. as differently as
“Kriegstrompete” (BR, fld. by Gr), “Sangesgeweise” of the Vis§vamitras (Ge), and Vac
(Anukramani, Say.). The interpr. of these vss. has been further complicated by the later
tradition that sees them as concerning the supposed rivalry between Vi§vamitra and
Vasistha, for which I see no evidence at all in the RV.

Although I do not think all the puzzles are ultimately solvable, some clues can get
us some distance. First, sasarpari- is a vrki-type fem., and as Debrunner points out (AiG
11.2.369), the major use of this inflectional type is for female beings (human and animal).
This lends some credence to the opinion that the sasarpari- is a cow of some sort (e.g., Re
“La (vache) Sasarpar1”). That vs. 14 concerns the ritually worthless cows of the Kikatas
would also support a contrast with an eminently worthy cow found among us. Second,
these two vss. sound rather like a danastuti (see jamadagnidatta- in 15b and yam me
palastifamadagndyo dadiih in 16d), and since the next part of the hymn goes off in a
completely different direction, this could serve as a hymn-capping danastuti for what
precedes. Cf. 1.126.2, a danastuti hymn, where, after Kaksivant is given cows, he
stretches the king’s unaging fame to heaven: divi sravo jaram a tatana, highly
reminiscent of our 2" hemistich ... tatana, sravo devésv amitam ajuryam.

Even if this sketch of the function of the vss. and of SasarparT is accepted (a big
if), it remains to analyze the word. I consider it a portmanteau pun. On the one hand itis a
kind of anagram for the intensive of V.szp ‘creep’, found in the RV only as the hapax adj.
sarisypd- (X.162.3), which I tr. ‘squirming’. On the other hand, it is also phonologically
reminiscent of sabar-dugha-, -duh- ‘sap-yielding’, of milk cows -- two occurrences of
which are found in nearby IIL.55 (vss. 12, 16) qualifying Night and Dawn, one of whom
bellows (mimaya as here) in vs. 13. (Acdg. to Griffith, Gr associates Sasarpari with
Sabardugha, though this is not registered in the dictionary.) Just as the Sasarpart brings
fame in 16, so does a sabardih- in V1.48.12-13 “milk out immortal fame” (srdvo ‘mutyu
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dhiiksata). Another possible association is sarpis- ‘melted butter’, adduced by Mayrhofer
as a possible relative of sasarpari- (EWA s.v. sarpis-). My tr. “squirming, sappy (cow
called) Sasarpar1” reflects my sense that all of these words have contributed to the
designation sasarpari- and these contributions are positive: sabardiigha- and sarpis- reflect
the fecundity and richness associated with juice and fat, sariszpa- the uncontainable
vitality of a squirming young animal. Needless to say, this is highly speculative and does
not rest on properly chaste etymological principles, but it is difficult to see what could
with regard to this maddening but phonologically delectable word.

The next question to ask is why Sasarpart “banishes neglect” (dmatim
badhamana). Again this phrase supports the notion that the referent of sasarpari- is a cow.
In 1.53.4 and X.42.10 damati- is overcome by cows; the word is paired with hunger
(ksudh-) in VII1.66.14, X.42.10, and X.43.3. Hunger and neglect can be combatted with
cows and their nourishing products, and one of the combatants is SasarparT.

I11.53.16: Besides the continuing problem of sasarpari-, the other difficulty is the hapax
paksyain c. Gr takes it as ‘aus Monatshélften bestehend’ (flg. BR), Ge (/WG) ‘auf
meiner Seite stehend’, Re as ‘ailée’ or ‘prenant parti (pour moi)’. The publ. tr. strikes out
on its own (though closest to Re’s first alternative). It involves reading sdpaksya against
the Pp (but involving no change in the Sambhita text), to be divided sd apaksya. The latter
would be the instr. of a nominal abstract in -'ya- (see AiG 11.2.840), a rare but attested
type built primarily to -a-stems. Here potentially to apaksa- ‘wingless’ (cf. AV X1.5.21),
hence ‘winglessness’. What might this bizarre confection have to do with the passage?
The rather flimsy connection is via the daughter of the Sun (siryasya duhitain 15c) and a
possible reference to Dawn in 16c¢: the same phrase navyam dyur didhanais used of
Dawn in VII.80.2). (Like) the former, SasarparT has stretched the KuSikas’ fame to the
gods; (like) the latter, she has brought fame to all the five peoples. These feats might be
expected to require special forms of transport, such as wings, if the agent is not a
supernatural traveler like Dawn or the Sun’s Daughter. But Sasarpar is a cow, hence
wingless.

I realize how fragile -- and potentially ludicrous -- this suggestion is, however,
and it might be better to play it safe with something like ‘on my side’.

II1.53.17: As noted in the publ. intro., this verse and the rest of this little section are
reminiscent of the final vs. of I11.33.13, against disaster on a journey, specifically there a
river crossing.

The hapax patalyé is entirely unclear, besides being a dual referring to some part
of the chariot.

On the thematic medial stem ddda- in the sense ‘hold, keep safe’, see Goto (1™
Class, 171-72, flg. Wackernagel).

II1.53.19: On abhi vyayasva see comm. ad VII.33.4. I assume ‘engird’ refers to the ends
of the axle being embedded in the wheel hub.

The loc. spandanéis generally taken as a third type of wood (besides khadlird- and
simsapa-), but while the other two words are standard designations of trees, spandana- is
ordinarily not, but rather refers to a type of motion -- jerking or kicking. I take it to refer
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here to the elasticity or flexibility of Dalbergia sissoo (simsapa-), a quality it has (at least
acdg. to the internet).

I11.53.20: On the problematic dvasa 4 (Samhita) /4 ava’sai’ a (Pp.), see detailed disc. by
Scar (576-77), who lays out the various phonological and morphological possibilities. As
he points out, the reading of Holland van Nooten, & 4vasa 4, with accent on the first a
(possible on the basis of the Samhita text) and deaccentuation of the final Z of the noun
(contra both Samhita and Pp), makes no sense (and does not conform to the transmitted
text). The nominal form between the two &’s is by most accounts a root noun cmpd of
Vsa+ dva. The question is what the case form is. I follow Whitney (§971a) and Old in
reading -as, contra the Pp., interpreting it (with Whitney and Old) as an irregular abl. sg.
to this root noun cmpd. (expect *avasas) in infinitival usage. The parallelism in the
hemistich supports this interpr., but see the other possibilities offered by Scar.

II1.53.21-24: As noted in the publ. intro., these vss. are traditionally taken as depicting
the rivalry between Vi§vamitra and Vasistha, but I see no sign of this here; certainly
Vasistha is not mentioned. The verbal link is supposed to be VII.104.16 adhamas padista
“let him fall lowest,” a curse uttered in a Vasistha hymn that echoes our 21c ddharah sds
padista. But in neither case is the opponent named, and there is no reason to assume that
Vasistha directs this at Vi§vamitra or vice versa.

The first vs. of this sequence (21) is quite straightforward; vs. 22 is more
complex, but I feel fairly confident in its interpr. But vss. 23—-24 are very difficult, and
my interpr. is correspondingly quite provisional.

I11.53.22: With Old, I reject the interpr. of cidin abc as a simile particle (contra Say and
Ge); in all three cases the cid can be interpreted in its usual ‘even, even though, just’
sense. However, I differ from Old on the purport of the vs. He thinks it describes concrete
events, possibly as a “Beschreibung von Zauberhandlungen,” while I think it contains
two figurative descriptions of the impotence of the enemy -- in this I am closer to Ge’s
notion of similes than to Old. I also find myself in the odd position of being in general
agreement with Griffith’s interpr. (based on Ludwig’s). Each hemistich describes an
action involving great effort and drama that produces trivial and insubstantial results. In
ab an ax is thoroughly heated, but this formidable weapon only cuts off the blossom of a
silk cotton tree. (That silk cotton tree flowers are a vivid red might remind the audience
of the real blood that might have been shed by a blazing hot ax.) In cd a pot, also heated,
is boiling (yésanti), indeed has boiled over (prdyasta), but all it produces is foam.

II1.53.23: In my opinion, at least the first half of this vs. continues the sentiment of vs. 22:
the enemy is powerless, despite bluff and bluster. In pada a older translations supply an
unidentified subject (“he”) for cikite, but the medial perfect of Vcitis always pass.-
intrans. and with Kii (176) I take the verb as an impersonal passive with an oblique subj.
in the genitive; cf. 1.51.7 tdva vajras cikite with the subject in the more normal nom. The
point here is that the opponent’s missile (sdyaka-) is so inconsequential as not to attract or
deserve notice.

In b the first problem is the hapax /odha-, which is universally taken as a red
animal of some sort, a horse (Ge, Re), fox (Gr), or goat (Old, tentatively EWA), as an /-
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form related to rudhird-, etc. My quite different tr. ‘clod’ assumes (again, very
tentatively) an association with a loose set of words for lump, clod, etc.: /ottha (Pkt., etc.
= Vedic /osta-, perhaps by hypersanskritization) (Turner 11157), */ottha /! *lodda/
*Jloddha (Tu. 11137), *[utta (Tu 11077). The point would then be that “they” (whoever
they are) lead (to sacrifice?) a lump of earth or the like, thinking that it’s an actual
(sacrificial?) beast. This situation reminds us of the chariot race of Mudgala and
Mudgalant (X.102) in which a block of wood is yoked with a bull, and the oddly assorted
pair still wins the race (X.102.8-9). It might also remind us of X.28.9 in which an earth
clod (/ogd-, not too distant phonologically) splits a stone. The other morphological fact of
note in this pada is that pdsu is neut. and initially accented (versus the ubiquitous masc.
pasu-). This may be a deep archaism, matching Lat. pecu, Goth. faihu (cf. AiG I1.1.20,
I1.2.474), or it may be a nonce attempt to de-animatize the word in this peculiar context.

Like vs. 22 and 23a, 23b describes an undesirable situation exactly contrary to
what was aimed at: having mistaken a lump for a sacrificial animal, the actors will surely
not get the results they wanted -- although X.102.8-9 and X.28.9 may point to success in
unlikely circumstances. But the second hemistich depicts situations in which, though a
mistake was possible, it was not made: they don’t set a bad horse (d4vajin-) to race with a
good one; they don’t put a donkey before the horses. The question is whether the subjects
of the three 3" pl. verbs (nayanti b, hasayanti c, nayanti again d) are the same, or are the
deluded weaklings of ab being contrasted with more clear-headed and successful actors in
cd? Common sense suggests the latter, but the morphologically identical sequence of
verbs with no overt subject or change of subject the former (as Old points out). I cannot
make up my mind, esp. because the following vs. muddies the waters even further.

Given the interpretational difficulties, the grammatical identity of 4svanis a minor
problem. In the publ. tr. I take it as acc. pl. dsvan, but the Pp. interprets it as abl. dsvat,
with the final -z in sandhi before the nasal of nayant. Either is possible (“lead before the
horses” / “lead before the horse”), and given the uncertainty of meaning, there is no
obvious way to choose. The abl. is supposed to be construed with purzh, but in fact ABL.
+ purdh is not a robust construction.

II1.53.24: The good sense / bad sense problem continues, or returns, here. The sons of
Bharata are ceremonially presented to us, with the here-and-now deictic /mé. And we
know from vs. 12 that the Bharata people (bhdrata- jana-) are our people. But here they
(or the subjects of the three 3™ pl. verbs: cikituhb, hinvanti ¢, pdri nayanti d) seem to
make the same bad choices that were visible in vss. 22-23, esp. 23b. The continuation of
the 3" pl. verbs invites us to make the Bharatas subjects also in vs. 22. Is this a jokey
anti-danastuti? Are the “bad choices” I just mentioned meant to show that even if they do
stupid things, they will still beat the incompetents depicted in vs. 227 Or that bad choices
can still sometimes unaccountably lead to good? I am baffled.

The mealtime prapitva- is well attested in the RV, but apapitva- is found only
here. Both Ge and Re take the words in some kind of figurative sense (e.g., Re apapitva-
‘la retraite’, prapitva- ‘I’élan-en-avant’), but since the -pitva- compounds are otherwise
only used of meals and the times of day associated with them, it seems best to maintain
that sense here; so WG ‘die Nachessenzeit’, ‘die Voressenzeit’. In its contrast with pra
here, I take apa as meaning ‘leaving the meal, post-prandial” and therefore ‘non-meal’.
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My interpr. is influenced by my sense that the lesser choice is the one being made in each
case in this vs.

In c the standard tr. take nd as a simile marker: “they incite their own horse like an
alien one.” But given the paired negative clauses in 23cd and the undoubted negative (or
at least undoubted by the standard tr.) in the immediately preceding pada (24b), where the
nd takes the same position as in ¢, the pattern seems to impose another negative here.
Under either interpr. the action is not a very smart one: spurring your own horse like an
alien one should presumably mean that you don’t spur it at all.

The accentuation of jya- in the bahuvrihi jya-vaja-, against simplex jya-, is
attributed to the shift to initial accent in some other bahuvrihis: AiG II1.1.293 with Nachtr.
81. The standard tr. avoid the problem of the sense of this cmpd by attributing to - vaja- a
sense it doesn’t otherwise have: Ge (WG; cf. Gr) Schnelligkeit, Re la force. But vaja-
means ‘prize’ and bahuvrihis with it as 2" member ‘having X as prize’. I here assume
that winning only a bowstring (minus the bow) would not be a glorious outcome.

ITI.54 All Gods

I11.54.1: All four padas contain a distracted -'ya- form immediately after an early caesura.

The expression “listen with his ... faces” is somewhat comic, though clearly
domestic and heavenly “faces” refer to Agni’s aspects in those two places. As Bl points
out (RR ad III.1.15, which also contains the phrase ... no dimyebhir dnikaih), “with his
faces belonging to the house” is unexceptionable in II1.1.15, where it is construed with
the verb rdksa, but “a bolder poet” has adopted it to this less congenial (and therefore
more interesting) environment.

II1.54.2: With Ge (/WG) I supply “to those two” in b, to provide both a goal for ichan
carati and an antecedent for ydyohin c.

II1.54.3-4: The co-occurrence of r74- and satyad- in these two vss. (3a, 4b) is striking. In
keeping with my estimation of the difference in meaning between the two, I tr. the first as
‘truth’ and the latter as ‘real(ity)’. In both cases here the sense of sazyd-is close to the
English idiom “come true,” that is, “become real.” In 3a the poet is asking that the cosmic
truth(s) associated with Heaven and Earth be realized in our own sphere, that H+E put
themselves out, as it were, for our benefit. 4ab also concerns the truth(s) associated with
H+E -- hence the adj. 7#avar ‘truthful’ -- and the older poets, in finding these two entities
that possess their own truth(s), spoke words (presumably about and in praise of H+E) that
both reflected the reality of those truths and that also came true (satyavacah). This vs.
esp. emphasizes the poets’ process of discovery of the truths about H+E.

As Re points out, the vs. contrasts the priests or poets in ab with the warriors in
cd.

II1.54.5: The first pada is also found in the famous cosmogonic (or anti-cosmogonic)
hymn X.129, as 6a. The final pada of that hymn, X.129.7d, ends with an incomplete
sentence “or if he does not know ...7” (yddi va nd véda). Though all the standard tr. of
this vs. here find a way to incorporate our 5d into the syntax of the verse, I by contrast
think the same trailing off into uncertainty is found here as in X.129.7. The lower seats of
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the gods in heaven can be seen, but not the ones in the higher realms. We can only
discover so much. As for grammar, I take the y4 of d as a neut. pl. referring to sadamsi in
¢ (so also Re, though with a slightly different interpr. of the rest). Ge (/WG) instead take
it as a fem. nom. sg. referring to the pathyain b, with ¢ as parenthetical. I do not entirely
understand the vratésu in d. The hidden commandments may be the laws that govern the
further reaches of the cosmos.

II1.54.6: On the somewhat anomalous use of nrcdksas- here see comm. ad 111.53.9.

The first pada of this vs. seems to imply that, though the higher seats of the gods
are not generally visible (5d), a kavi-, despite having only a man’s sight, has been able to
see (abhi ... acasta) Heaven and Earth whole, and that he is cognizant of the crucial
paradox about them --- that they are joined but still distinct -- a paradox treated in the rest
of the vs. and the following one (7).

The interpr. of b is hampered by the hapax vighrte. On the surface it appears to
belong to the root vV ghr ‘sprinkle’, but it is difficult to make this yield immediate sense. It
appears to serve the same function as viyufe ‘separated’ in the next vs. (7a), and it has
therefore been suggested that -ghrta- actually belong to the root V Ar ‘take’ or is a byform
thereof (see, e.g., KEWA III.578). My publ. tr. reflects a tacit acceptance of such a view
(or at least a willingness not to probe it too deeply), but I now wonder (without full
conviction) whether in the context of maddanti ‘becoming exhilarated’ a sense that
connects vighrte to vV ghr ‘sprinkle’ might be possible: “sprinkled separately but becoming
exhilarated (together).” In any event I take it as a dual fem. acc. (with Ge [/WG]), not,
with Re, a loc. sg. with yona.

My tr. also depends on assuming that the exhilarating is happening jointly, in
contrast to whatever type of separation is indicated by the viprefixed ppl. -- the same
contrast between unity and separation found in cd. The place where this is happening in
b, “the womb of truth” (r#d@sya yona), may refer to two different places, the ritual ground
(as so often) and, perhaps, the distant invisible seats referred to in 5d.

The publ. tr. takes véh as a nom. sg., parallel to H+E as subject of ‘make’ —
referring to the bird’s nest-building activity. But it could be the more usual genitive:
“have made a seat like (that) of a bird.”

111.54.7: The -ika-stem jagariika-in b is found only here in Vedic. I wonder if it owes its
-ka-suffix to the femininized context of ¢, where H+E are identified as “sisters and young
women” (svasara yuvati) despite their oppositely gendered names. On -ka- in women’s
language, see my “Women’s Language in the Rig Veda?” (Gd. Elizarenkova, 2008) and
“Sociolinguistic Remarks on the Indo-Iranian *-ka-Suffix: A Marker of Colloquial
Register” (I1IJ 53 [2009]).

Note the virtual mirror image of viyute (a) and yuvati (c).

I do not understand the use of 4d u here. Ordinarily this old ablative has a fairly
strong temporal (“just after that™) or logical (“because of that”) sense, but since ¢ has a
concessive force (“although being ...”), it is difficult to get 4d'to have logical force, and
the fact of being sisters but called different names does not seem to have a temporal
dimension. It reminds of the ca ... adin 11cd, but there 4d easily expresses a standard
temporal sense. It is possible, but extremely speculative, that the 4d does reflect some sort
of cosmic temporality: H+E, originally joined together, had a single identity and gender,
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but after the cosmogonic separation they received different, and genderedly oppositional,
names. The monism of the next vs. (8cd) might (barely) support such an idea; note that
“the One” there is neut. (ékam).

The standard interpr. (see Ge, etc.) of mithunani nima is that their names are of
different genders when they are given separate names, with dyauf generally masc. and
prthivi fem. But they are also paired sisters, with the fem. du. designation rodasi. This
seems correct, and the publ. tr. should probably have reflected this sense of mithuna-
better. I am somewhat puzzled by why the names are in the plural, however.

I11.54.8: The notion of the pair of H+E, separate but unified, is, in the 2"d hemistich,
replaced by an even starker contrast, the One (ékam, neut. as noted in comm. to previous
vs.), which controls the Many, with the Many first configured as oppositional pairs in the
neuter: the moving and the fixed (éad dhruvam), the walking/roaming and the flying
(cdrad patatri). ékamis found at the end of its pada, just as it is in the refrain to the next
hymn (II1.55).

II1.54.9: On the meaning of this vs. see publ. intro. It is the final vs. of the hymn-within-
the hymn, vss. 2-9 dedicated to Heaven and Earth. The 1% ps. poet reappears here; he is
first found in vs. 2, the beginning of this self-contained portion, and has been absent
since, though he may be related to the 3™ ps. kavi-in vs. 6.

As indicated in the publ. intro., I think this vs. has a double meaning, aided by the
double readings of two items in it: 4dhi Vi, which means both ‘go upon’ (literally) and
‘study’ (‘go over’, figuratively), and the unnamed dyauh, present both as the divinity
Heaven alluded to in the phrase in b “great father, begetter” (gen. mahah pitir janitih; for
this as a designation of dyauh cf., e.g., 1.164.33 dyaur me pita janitd) and as heaven the
place, suggested by the locational adv. ydtra ‘where’ in c, introducing the place where the
gods take their stand. The poet is both studying the ancient cosmic mysteries he has been
attempting to understand in the previous vss. (esp. 5-6) and is embarking on the path that
leads to the place where the gods are established, beyond the ken of mortals. Recall the
question in 5b “What is the pathway that leads to the gods?” (devam dcha pathya ki sam
eti), a question followed by the statement that only the lower seats of the gods are visible.
Here puranam in pada a can qualify ‘path’ -- not the fem. pathyain 5b but the more
familiar masc. pdantha-, qualified as purana- in IV.18.1 (cf. also puranam okah ‘ancient
home’ in nearby II1.58.6, referring to the ASvins’ dwelling, presumably also heaven). The
gods are themselves on a separate path (paths vyute d) in the same place, at least by my
interpr. Despite their different representations in the (written) Sambhita text and in the Pp.,
vyata-here and viyuta-in 7a must be the same form, ppl. to v/'V yu; in recitation they
would be identical. The verb unoti to the supposed root Vu to which vyaia-is sometimes
referred (see, e.g., Ge n. 9d) is actually also a form of V yu, in the sequence vyanotiin
V.31.1, also meaning ‘separates’. Cf. EWA I1.503.

II1.54.10: This vs. forms a sort of ring with vs. 1, enclosing the Heaven and Earth
hymnlet of vss. 2-9. Like vs. 1 it begins with 7mam followed by a word for hymn (la
imdm ... sisdm, 10a imam stomam), and with 1cd it contains a verb form of Vst ‘hear’
with god(s) as subject (10b).



116

On rdidara- see EWA s.v. ARD, though he is somewhat cagey about its
formation. I assume the 2" member is uddra- ‘belly’, with the literal sense ‘moist-bellied’
being equivalent to our ‘tender-hearted’. This assumes a bahuvrihi with an adjectival first
member of the form sdu-, a shape (disyllabic adj. ending in -/- or -u-) that often triggers
(or is at least associated with) 24 member accent in bahuvrihis (see AiG II.1.296ff.).

II1.54.11: The first hemistich is either a syntactic fragment -- a long NP in the nominative
establishing the topic -- or pdtyamanah is a predicated pres. part. (The publ. tr. takes it as
the former.)

In ¢ ca appears to be subordinating, given the accent on the verb asreh. I would
now be inclined to delete the “and” in the publ. tr. and remove the parens. from “when.”

II1.54.14: I am not entirely certain why “victorious Bhaga” is brought in here in a simile
in this Visnu vs. I suppose that our praises are making a triumphal procession to Visnu,
and the mention of Bhaga may suggest our hope that these praises will be met with a
satisfactory portion of goods in return. See 21c¢ below.

In cd it is tempting (see, e.g., Old) to make mardhanti the verb of the rel. cl.
beginning with yadsya, which otherwise lacks a verb and appears truncated. But mardhanti
is stubbornly unaccented. Construing ydsya parvih as a relativized expression of
possession, we can assume that it asserts that Visnu has a large female entourage; these
females are further characterized in the independent clause in d as “genetrices” (jdnitrih),
for which “mothers-to-be” seemed a more acceptable English rendering, who attend on
him and do not neglect him. What this is all about escapes me, though Visnu is associated
with the wives of the gods in 1.156.2.

II1.54.15: The standard tr. construe the instr. visvair viryaih as the object of pdtyamanah
(“being master of all viryd-), but when patya- takes an object, it is in the acc., including
once in this hymn: 8c patyate visvam. In the only other passage in which Gr identifies the
verb stem as taking an instr., VI.13.4, I take the instr. as here, as expressing the means by
which the subject displays his mastery.

II1.54.16: The first half-vs. treats the kinship we share with the ASvins, a theme
occasionally touched on elsewhere (e.g., VIII.73.12 adduced by Ge). The grammatical
problem in the hemistich is the (pseudo-)root noun cmpd. bandhupich-, which has been
interpr. both actively (“asking about [their] kinship”: Gr, Ge [/WG], Lii 526, Scar 328—
29) and passively (“asked about [their] kinship”: Re). I have followed the Re path, on the
assumption that it is more likely that humans are asking the ASvins about it than that the
ASvins are wondering about it themselves. But in general I prefer root noun compounds
to have active meaning, and it is possible that the majority position is the correct one. It
does not seem to have too much effect on the interpr. of the rest. Another hapax cmpd,
with the same elements in opposite order, is found in this mandala: I11.20.3 prsta-bandhu-
(voc., not accented) ‘whose kinship is asked about’. Names are also at issue in that
passage.



117

II1.54.17: There is phraseological connection between the first pada of this vs. and the
previous vs.: cdru nama “dear name” repeats verbatim the end of 16b, and though they
are etymologically unrelated, kavayah in 17a echoes dkavaihin 16d.

The first half of the verse most likely refers to the Rbhus, though they are not
named until c. The “dear name” of these unnamed subjects is probably “gods,” the
predicative voc. deva(h) in b. The Rbhus were not originally divine, but achieved the
status of gods because of their wondrous acts in the sacrifice. So to be addressed as
“gods” by Indra is precious to them indeed.

The second half-vs. consists of a pada (c) with a sg. nom. (sdkhAa) referring to
Indra, accompanied by a pl. instr. (zbAubhik) and no verb, followed by one (d) with a 2™
pl. impv. (faksata). It is tempting to construe the two padas together, with a mixture of
constructions: the sg. nom. + instr. serving as the equivalent of a pl. subj. to the verb in d,
but I have kept strictly to the grammar, as do the standard tr.

111.54.18: Ge (/WG) takes pl. yajiiyasah as predicated of aryama ... aditih with pada a
simply a nominal clause; this is strictly impossible, since the predicate adj. should be
dual. Ge explains the plural on the grounds that the poet is thinking of the other Adityas.
This is possible, but I prefer to take yajaiyasah as a third term referring to an unspecified
set of other gods (quite possibly the rest of the Adityas), and all three terms as the subj. of
pl. yuyotain c. (So also Re.) The nahin pada a then simply anticipates the same form in
¢, and b is parenthetical.

I11.54.19-20: The call to the gods to hear us, found first in vs. 1, returns here at almost
the end of the hymn (19c¢, 20a, 20c). Note that in 19c¢ the verb is sg. (sinotu) with a series
of sg. subjects (and one pl., dpah, in the middle), while in 20a it is pl. (srnvantu) with a
grammatically pl. subj. In 20c a sg. nom. with an instr. pl. of accompaniment (rather like
the construction I suggested in 17c) takes a sg. verb, which suggests that my suggestion
for 17c is incorrect.

II1.54.21: The standard tr. take bhdgah as the subj. of mudhya(h)in c; e.g., Ge “Bhaga
[das Gliick] m6ge in meiner Freundschaft nicht fehlen, o Agni.” With such a 3™ ps. subj.,
this requires murdhyah to be a precative (Re calls it a “pseudo-précatif” for some reason)
rather than a straight 2" sg. opt. This is, of course, not impossible. But the desire
expressed here, that Agni make sure that Bhaga does the right thing, does not seem the
usual type of prayer addressed to gods in the RV. I take pada c as consisting of two
clauses, the first nominal, the 2", addressed to Agni, consisting only of a negative and a
verb (cf. for this construction with this verb, nd mardhanti in 14d above), with Agni the
subj. I take bAdgah as a common noun in the publ. tr.; alternatively it might mean “(May)
Bhaga (be) in partnership with me.”

The final word of the vs., the gen. puruksoh ‘consisting in much livestock’, is a
bahuvrihi variant of the phrase bhiiri pasvah ‘abundance of livestock’, likewise ending its
vs. in 15d.

I11.54.22: Old is disturbed by ¢dniin ¢ and suggests emending prtsi tan to presutd, loc.
sg. of prtsuti-. Because of the peculiar mid-pada position of #an, I favor this suggestion
though it requires erasing one accent.
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ITI.55 All Gods

As noted in the published introduction, this hymn is notable for its refrain, “great
is the one and only lordship of the gods” (mahad devanam asuratvam ékam), with its
Jjuxtaposition of devad- and dsura-. For a riff on this refrain, see X.55.4.

I11.55.1: The perfect in b, v7 jajie, is entirely ambiguous between Vjan and VA, and 1
think it likely that both are meant. In this context there is not too much difference
between a syllable being born and being discerned. The “track of the cow” is presumably
here the ritual ground, and the reference is to the ritual speech of the dawn sacrifice.

Re astutely notes the juxtaposition of aksdra- and pada-, reinforcing the speech
theme, even though pada- has the sense of ‘track, footprint’ here. See pada- in the next
vs. (2b) for a possible reference to speech.

The standard tr. all supply a first-person subject in ¢, with a verb like “I
proclaim.” No one but Old attempts to justify this addition, and his attempt is half-
hearted. I instead take c as continuing b and take the underlying form of prabhiisan to be
prabhiisat, neut. nom./acc. sg., before a following nasal, against the Pp. The participle
modifies aksdram in b. In my interpr. the “syllable” (that is, the essence of speech)
attends to the gods’ commandments, perhaps by giving them imperishable verbal form. I
also suggest that the “great syllable” is actually the refrain found in d; note that mahdtin
b takes the same position as it does in the refrain. The refrain may also be the most
important of the gods’ vratas; see also 6c¢.

I11.55.2: For juhuranta see comm. ad 1.43.8; I take the form to vV Avr ‘go crookedly’, not
V hr ‘anger, be angry’. The point here is that the gods and the ancestors, who themselves
know the path/word, should not keep us from following this same ritual cursus. There is
no question of anger that I can see.

The standard interpr., that c refers to the beacon of the kindled ritual fire visible
between heaven and earth, is surely correct. This kindled fire is referred to more
straightforwardly in the next vs., 3¢ samiddhe agnadu.

II1.55.3: The flying, scattered desires of the poet here and his (re)turn, in a ritual context,
to the old ways of doing things reminds us of the opening of 111.38, a hymn about the
development of a poetic vocation within the age-old tradition, esp. I11.38.1cd. In this
connection it’s worth noting that our refrain, mahad devanam asuratvam ékam, finds an
echo in 111.38.4c mahat tad visno dsurasya nima “Great is that name of the bull, the lord.”
Ge also appositely adduces VI.9.6, also about a poet’s training and his self-conscious
assumption of the mantle of tradition, with his inspiration deriving from the ritual fire.
The rtd- that we wish to speak may again be the refrain that follows immediately.

111.55.4: The v7 ... purutrd of the preceding vs. (3a) returns here, though with the preverb
bound to a ppl. (vibhrtah); the phrase is contrasted with samand- to express the theme of
unity and diversity in balance. The “common king” is of course Agni, and the image is
both of this single god being found on many different ritual grounds and of the ritual fire
on any particular ritual ground being divided into three.
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With Ge, I assume that the pair in c is the kindling sticks. Cf. I1I1.31.2d and
X.27.14b, esp. tasthat mata “the mother stands still,” comparable to our kséti mata “the
mother rests peacefully.” The epithet ‘having two mothers’ (dvimatar-) used of Agni in
6a and 7a is a reference to the paired kindling sticks.

II1.55.5: As is generally acknowledged, the feminine plurals in the first hemistich refer to
plants; the idea is the common paradox that fire is covertly present in all plants because
overt fire is produced from wood. Here the three types of plants must be 1) ‘older’
(pirva-) = woody and easily burned, 2) ‘later’ (dpara-) = still green and obviously
growing and fire grows up with them, 3) tender (Zdruni-) = sprouting ones, which are hard
to burn, but he’s in them already anyway. Most tr. take sadyah with Agni, not the new-
born plants -- e.g., Re “est d’un coup au dedans des (plantes) nouvelle(-ment) nées” -- but
sadyah is strongly associated with forms of Vjan, esp. in 11l (e.g., I11.5.8 sadyd jatih, sim.
I11.32.9, 10; 48.1), in the sense of “just born.”

The covert presence of fire is the topic of the paradox in c: he is always within the
plants (antdrvatih), which are therefore pregnant in some sense, even though they have
not been impregnated (dpravitah) sexually. See X.91.6 for a similar passage, though it
lacks the paradox found here.

II1.55.6: There seems to be a consensus that the phrase sayuh pardstatin pada a refers to a
form of Agni in the other world, that is, to the sun in some manifestation (see esp. Ge n.
6ab). This seems to me entirely unnecessary and a cosmic intrusion in a sustained
description that is otherwise entirely focused on the ritual fire (vss. 1-9). Instead the
hemistich seems to contrast the fire that was immanent and motionless (sayu/) in the
plants, as described in vs. 5, released after birth and roaming restlessly, as a newly
kindled fire does. The depiction of his resting place as ‘far away’ (pardstar) may seem
exaggerated if only plants are involved, but conceptually, and to a certain extent
physically (since the kindling wood has to have been gathered from somewhere), it seems
to me appropriate.

We should also factor in the possible interpr. of sayu- as ‘fatherless’; see disc. ad
IV.18.12. I consider the word a pun here; on the one hand the fire resting in the plants (as
above), on the other, the fatherless fire who yet has two mothers. I would now alter the tr.
to “He who was lying down far away / fatherless -- now he who has two mothers ...” For
a similarly phrased passage see 1.31.2.

II1.55.7: Pada b is an elaboration on and corrective of 6b. It is not the whole fire that
wanders untethered, only the top of it (dgram), while the base stays put on the hearth.
Most tr. take dgram as an acc. with dnu; I follow Re (who in turn follows Bergaigne) in
taking it as the neut. nom. subj.

The accent on cdrati is contrastive with the immediately following kséti, which
opens a new clause.

II1.55.8: This verse contains quite oblique phraseology. The first half-verse appears to
describe the increasingly aggressive ritual fire after it has been kindled. I take ayar as the
neut. pres. part. to V7 + 4 ‘come’, substantivized to mean ‘approach, advent’, and I supply
a gen. ‘of him’, which is parallel to the gen. simile in pada a. The growing fire is
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compared to a fighter involved in close combat. I have rendered praticinam, lit. ‘turned
outward, opposite, face to face’, as the slangy ‘right in your face’ to convey the
belligerent nearness of the fire’s approach.

The ¢ pada is likewise hard to interpret. As Ge notes, the lexeme antdrV caris
generally used for the journey between earth and heaven undertaken by Agni, the
messenger or “go-between” for the earthly and heavenly realms. This usage is found in
fact in the very next vs., 9b, where Agni is clearly the subject and is journeying through
the space between heaven and earth -- as well as in numerous other passages (see esp.
X.4.2, as well as nearby I11.58.1). As Ge also points out, in [.173.3 it is ‘Speech’ (vik)
who plays this role. Similarly, in our passage ‘thought’ (/mati-) -- i.e., as often, thought
that has taken shape as ritual speech -- is the subject and undertakes the role of
messenger. As for the tribute of the cow (nissidham goh), with Ge I take this as referring
to the bovine product that serves as oblation, namely ghee. Thus, ritual speech makes the
swift journey to the gods in heaven from the ritual ground, bringing the news of the
oblation or serving as its envoy. On nissidh- see comm. ad II1.51.5.

II1.55.9: In pada a the “gray messenger” is Agni, gray because of his ash; I take the fem.
pl. asu as referring to the plants (see vs. 5) that provide the fuel that feeds Agni’s flames.
The fire “bears down on them” (/ “keeps pursuing them”; n7 veveti) as it spreads over the
firewood. (A reference to his hearths is also possible, but I think less likely.)

In contrast to the earthly spread of the fire depicted in pada a, b shows it rising
towards heaven in its messenger role. I take rocanéna as an instr. of extent of space,
rather than referring to Agni’s own luminosity with the standard tr. However, taking it in
the latter way would not appreciably alter the sense of the pada.

The publ. tr. is somewhat misleading, in having ‘bearing’ for both n7 vevetiin a
and bibhrat in c, though of course English ‘bear’ has entirely different senses in the two
idioms.

II1.55.10: This verse continues the theme of vss. 8-9, Agni’s role as go-between. Its point
is to show us that Agni as messenger reaches to the highest places in heaven, those
defined by the endpoint of Visnu’s famous striding. But the introduction of Visnu also
initiates the transition from the exclusive focus on Agni and his kindling.

Note the alliteration: (go)pih paramam pati pathah, priya ...

II1.55.11: The yadin pada c has no obvious function. JSK (I.136) interprets the pada as
containing an “X and which Y” construction (“the dusky one and [the one] who is
ruddy”), with yadinstead of ya by attraction to the anyad of b. Although this is a
tempting way to account for the ya4d, in addition to the wrong gender the rel. is wrongly
positioned: we should expect * yad/ya ca arusi. Ge’s suggestion, that this contains the
izafe-like [not Ge’s term] ydd that attaches appositives in Vedic prose, is attractive, but
not only would this be a reverse example (the ydd clause always follows in prose), and it
would be entirely isolated in the Sambhita language. See my forthcoming “Stray Remarks
on Nominal Relative Clauses in Vedic and Old Iranian.”

It’s also worth noting that the structure of c is identical to 12a mata ca yatra duhita
ca dheni, with two nom. singulars conjoined by double ca, a yd-subordinator between
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them, and a dual nom. at the end of the pada referring jointly to the two singulars. So it is
possible that the ydd of 11c comes from the model of 12a, where ydira has function.

II1.55.12: With Ge I interpret this fem. pairing to be Night and Dawn, who in the previous
vs. were identified as sisters. They jointly nurse the infant fire at the early morning
sacrifice; the reference is probably to twilight, the transition between Night and Dawn.

Re prefers to identify them as Heaven and Earth, but this requires him to interpret Heaven
as a female (which of course is not unheard of), and it also makes less ritual sense. On the
other hand, the same fem. dual samiciis used in vs. 20 of Heaven and Earth.

II1.55.13: The pada-initial position of anydsya(h) strongly suggests that it is indefinite
(‘another’, not ‘the other’), contra the standard tr. Since definite anya- ... anya- (“the one
... the other”) is correctly positioned in 11b, 15b, and 17ab, I think we should take the
contrastive positioning seriously and connect this phraseology with 4c, which also
contains initial anya- (anya vatsam bharati kseti mata *Another bears the calf; the mother
rests peacefully.”). In that passage the “mother” of the fire, the lower kindling stick,
rested, while the upper kindling stick, identified as “another,” carried the infant fire. Here
the situation is reversed: the anya- form refers to the mother of the calf/fire, which is now
being licked by a different feminine entity -- in this case, in my opinion, the ghee
oblation. A second pairing also imposes itself, however: in vs. 12 we had a different
feminine duo: Night and Dawn. Their proximity in 12 invites an alternative reading of
13a, underscoring the temporal transition, with Night functioning as the mother of the
fire, but Dawn taking over, tending it and bellowing over it. This latter interpr. seems to
be continued in the next vs. (14ab).

I confess that I do not entirely understand the purport of pada b (nor, as far as I
can see, does anyone else). The hemistich is found identically also in X.27.14cd, though
given the virtual impenetrability of that hymn, this doesn’t help much. Contra Ge (/Gr,
etc.), I do not think bAi- here is ‘world’, nor that the instr. expression kaya bhuva means
“in welcher Welt” (see Old for objection to this tr.). Instead I take bAi- as ‘form’ or (with
Old, etc.) ‘existence-form’, with the phrase meaning “in what shape or guise.” I suspect
that the pada asks how the surrogate mother/cow, who took over from the fire’s mother in
pada a, will deliver nourishment (symbolized by her udder) to the infant fire. The answer
may be given in pada c: it is “the milk of truth” (szdsya ... pdyas-), which we might
further translate into “the milk of correct ritual speech.”

I11.55.14: Ge (/WG) takes padya as merely a locational ‘unten’, contrasting with ardhva
at the beginning of the next pada. It seems unlikely that a formation with so much lexical
content would be used in so colorless a manner, esp. given the deployment of padad-forms
elsewhere in the hymn (padé iva nihite beginning the next vs. [15a], padé goh 1b,
padajiiah 2b). The “feet” of Dawn are presumably, in naturalistic terms, the light of dawn
nearest to the horizon; shining through morning mists it will take on various shapes and
colors. (Lii [617 n. 3] suggests that the various shapes and forms are vegetation on the
earth, which is also worth considering.) But in mytho-ritual terms, if Dawn is the cow
nurturing the young fire in 13b (as well as pada b in this vs.), the “wondrous forms”
(vapamsi) she clothes herself in and the “many shapes” she possesses (pururipa) are the
forms and colors of the fire over which she stands. That the scene is set on the ritual
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ground is suggested by pada c, where “I”” roam across “the seat of truth” (s7dsya sadma),
which I take as a reference to seat of the ritual. Ge (/WG), however, interpret the pada as
simply meaning “I wander ‘im Geiste’” -- I think because of the vidvan ‘knowing’,
though that word usually refers to knowledge of the ritual or to cosmic knowledge related
to the religio-ritual system.

With Ge (/WG) I take pururiipa as fem. nom. sg.; however, it can equally be neut.
acc. pl. (with Gr and Re) modifying vapimsi. The choice actually has almost no effect on
the sense of the pada.

II1.55.14-15: The publ. tr. is somewhat misleading, in that vdpamsiin 14ais tr. as
“wondrous forms” and dasmé in 15a as “the wondrous one.” I might substitute
“marvellous forms” for the first, to avoid the impression of an etymological connection.

II1.55.15: This vs. seems to continue the theme of Night and Dawn. The anydd ... anyad
construction of pada b echoes that in 11b, where Night and Dawn were first introduced,
and in fact our pada b, with one hidden and one visible, paraphrases 11b, with one
shining and the other black, and forms a small ring.

Moreover, the two “set down within the wondrous one” echoes 12c rtdsya t¢é
sddasy ile antah “I reverently invoke the two within the seat of truth.” I take dasma- to
refer to the ritual fire/ritual ground, and one of the marvels is that two such large entities
(Night and Dawn) can fit into something so small.

The vs. also recycles various thematically significant lexical items: pada- (see
comm. ad 14); nihité echoing ni dadhe (13b); antdr (12c¢ and passim: 2c, 5b, Sc, 8c, 9b,
12c¢; antdris in a sense the signature word of this hymn); anyad ... anyad 11b. The
‘pathway’ (pathya) takes us back to II1.54.5 where a question about “the pathway leading
to the gods” (devdni dcha pathya) initiated the mysteries that have dogged us ever since.

I1.55.16: The miraculous milkers in this vs. are taken by all standard tr. as rain clouds,
flg. one of Say.’s suggestions (the other being the heavenly regions). In context this
interpr. seems perverse. The verse forms part of a tight little section (beginning with vs.
11) concerning Night and Dawn and their nourishing of the infant ritual fire. Our vs. esp.
echoes vs. 12: dhendvah ... sabardiughah ... apradugdhah “milk-cows, sap-yielding, not
milked out” is the equivalent in the plural of 12ab dheni, sabardiighe dhapayete “the two
milk-cows, sap-yielding, give suck” in the dual. I find it highly unlikely that the
vocabulary here repeated from 12 would refer to entirely different entities (clouds),
which, moreover, have no connection with the dawn ritual depicted here. Instead, in the
course of this section the joint nurturing activity of Night and Dawn (11-12) has given
way to the dominance of Dawn over Night (13ab, 14ab), and though both Night and
Dawn are present in vs. 15, one of them (Night) is hidden (15b). This trend accords with
the natural phenomenon: at dawn, light dissipates darkness. In our vs. 16 the plural cows
either represent the Dawns in general -- the plural of Dawn being often interchangeable
with the singular -- or the beams of light, the “dawn cows,” of a single Dawn. The
expression “becoming new ever again” (pada ¢ ndvya-navya yuvatdyo bhavantif) might
favor the former possibility, since it reminds us of the daily parade of ever-new youthful
Dawns. My identification of the cows with the dawns here admittedly leaves the
noisiness (“let them be noisy,” 4 ... dhunayantam) unexplained. I would suggest either
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that there is also a reference to the crackling of the fire wood as the ritual fire is kindled
at dawn, or that it refers to the general noise attendant on dawn as the various creatures
awake, including real cows mooing to be milked. Note that already in vs. 13a Dawn (in
my interpr.) ‘lows’ (mimaya) over the infant fire. I think we can safely banish the
putative rain clouds.

II1.55.17: As indicated in the publ. intro. I consider this vs. to be transitional between the
fire-kindling vss. and the arrival of Indra at the sacrifice. I therefore think that the
reference is ambiguous. In the publ. intro. I suggested a trio of possible referents: Agni,
Soma, and Indra. I now think it is only Agni and Indra and that Agni is the sole referent
in ab, with transition from Agni to Indra in c.

This opinion is very different from the standard, which takes Parjanya as the
subject here (flg. on the supposed rain cloud vs.). The issue is further complicated by the
fact that in the next hymn (II1.56.3) yet another being, possibly Tvastar or Tvastar’s son,
is described as retodha vrsabhah “a bull, depositor of semen,” which matches our
vrsabhadh ... ni dadhati rétah. Although I must concede that Parjanya is described with the
same phrase as I11.56.3 in VII.101.6 and is said to deposit semen also in V.83.1, such
designations are not exclusive to Parjanya. In 1.128.3 it is Agni who is ... réfo vrsabhih
kdnikradad, dadhad rétah kanikradat “a bull ever-roaring, depositing his semen’ (with
V krand, rather than V ru, ‘roar’), and I think Agni is the referent here as well. I do not
entirely understand the two herds of cows, but suggest that it may have to do with the
embryonic doctrine of the cycle of waters that is later developed in the Upanisads,
whereby rain falls from heaven and causes plants to grow; the plants, as fuel,
produce/give birth to the fire, whose smoke goes to heaven and becomes clouds from
which the rain falls, and the cycle begins again. Our passage may have an abbreviated
form of this: the bull Agni is roaring (that is, crackling as fire) among one set of cows
(plants as firewood); the smoke goes to heaven and the rain (his semen) falls to earth and
produces plants (the other herd). Note vs. 5 much earlier in the hymn, where it is said of
the plants “Having (him) within, (though) unimpregnated they give birth to (him).”

The transition from Agni to Indra occurs in pada c, in my interpr. Both Agni and
Indra can be called ksapavant- (/ksapavant-) ‘earth-protector’, indeed simultaneously.
(See X.29.1 and my “Slesa in the Rig Veda?” [Fs. Gerow], 163—64.) Indeed this epithet is
even more flexible: as I discussed in the Gerow Fs., the first element may be either
ksa(m) ‘earth’ or ksap- ‘night’. (For the possible morphological analyses, see the loc. cit.)
Under the latter analysis, the epithet would be appropriate only for Agni, but under the
former to both Agni and Indra, so the first word in ¢ may slip from clear reference to
Agni to double reference. The following two words, bhdga- and rdjan-, are also used in
the RV of both Agni and Indra, though ‘king’ is more common for Indra than Agni. The
transition is complete.

II1.55.18: In my interpr. this vs. announces the arrival of Indra with a splendid team of
horses. This new topic is signaled by prd mi vocamabeginning pada b. The exact
arrangement of the six and five isn’t clear to me. Re suggests that the double ¢ indicates
that there are two separate clauses here. He may be right (“now there is an abundance of
horses of the hero; we will proclaim (it) now”), though the difference in sense is slight.
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II1.55.19-21: I’'m not sure why Tvastar appears here. The previous vs., with the arrival of
Indra at the sacrifice, may mark the end of the ritualistic vss. that dominated the hymn up
till now. The few remaining vss. then celebrate the prosperity and abundance that our
good relationship with the gods, via the sacrifice, will produce: teeming life provided by
Tvastar (19), goods filling the two worlds provided by Indra (20), peace provided by
Agni (21), and the inanimate earthly supports for all this prosperity, which provide their
gifts to Indra (22).

II1.55.19: It 1s striking that pada a is reused in the famous Yama-Yami1 dialogue hymn
(X.10.5b), where Yami claims that Tvastar made them a married couple in the womb. I
do not think there is an echo of that story here; the point of intersection is simply the
association of Tvastar with conception, pregnancy, and birth (cf., e.g., X.184).

Acdg. to the standard interpr. (Ge [/WG], Re; cf. Klein DGRV 1.218, Kii 314),
prajah is to be construed with puposa, on the basis of X.170.1 prajiah puposa purudha ...
This is not impossible, but it seems unnecessary, esp. as the latter hymn is quite late. It
also implies that purudha should also be construed with puposa, but this is impossible
because jajanais unaccented. It is also unlikely that prajah and purudha should be
separated, given purudha prajavan in the next hymn (II1.56.3b). At best we can take
prajah purudha with both verbs: “thrives with regard to offspring in great quantity and
has begotten them [=offspring in great quantity]” or perhaps “thrives with regard to
offspring and has begotten them [=offspring] in great quantity.” Such an interpr., with an
acc. of respect and a fundamentally intransitive verb, follows that of Kii (314). I do not
believe that puposa here can have the transitive/causative sense that the other tr. ascribe
to it (e.g., Re “a fait fleurir les créatures”).

II1.55.20: I assume that the subject of this vs. is Indra. One of his standard cosmogonic
deeds involves the creation and separation of the two worlds (“the two great bowls”
here), the separation here implied by the material crammed between them. Indra is of
course commonly identified as a vird-; he also “finds goods™ (e.g., II.13.11, VIIL.61.5),
though so do other gods as well as mortals.

I1.55.21: The first three padas here are almost identical to 1.73.3abc, where Agni is
definitely the referent. For disc. of some of the detail, see comm. there.

ITI.56 All Gods

I will not attempt to further identify the referents in these enigmatic vss. beyond
the sketchy suggestions given in the publ. intr. Ample disc. can be found in the standard
tr. As in many such mystical hymns, the grammar is mostly quite straightforward; it’s the
purport that remains cloaked in obscurity.

II1.56.1: The standard tr. take b as obj. of munantiin a, which is certainly possible, while I
take it as a separate nominal clause. The choice has no real implications.

In c I take rodasr as subj. of the infin. nindme in d, along with padrvata(h), but the
standard tr. (also Thieme, ZDMG 95: 90) supply a different infinitive in c, generated
from munantiin a. So, e.g., Ge “Weder die Zauberkundigen noch die Weisen schmélern
... / Nicht sind Himmel und Erde ... (zu schmilern) ...”” I do not see the need for
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supplying additional material. The only possible semantic arguments might be 1) that the
two worlds would not be subject to being bowed down (but I don’t see why), or 2) that
vedya- wouldn’t be capable of performing something physical (like bowing down) but
only mental/moral (like transgressing), but such an action seems well within normal
limits for the Vedic conceptual universe. Another possible way to construe pada c is to
take rodasi as another subject of minanti: “nor do the two worlds transgress the
commandments.” This has the merit of not supplying anything, but makes vedyabhih
harder to incorporate. Old suggests this possibility as well as supplying nindme; he does
not suggest supplying a different infinitive in c.

The word vedya- can be either positive or negative depending on context. Here it
must be the latter; cf. also VII.21.5.

II1.56.2: WG suggest that arya(h)is a hapax related to dnta- ‘border, edge’, antya-, tr.
‘Begrenzungen’. Since no other forms show such a putative zero-grade, since dntya- is
not found in the RV, since the stem dzya- is well attested, and since there is no metrical
advantage to reducing an *antya(h) here to dtya(h), this suggestion doesn’t merit
adopting. In a hymn of this nature, the females might as well be steeds as boundaries. For
other attempts to reinterp. dtya(h) see those rejected by Old and another given by Ge (n.
2¢).

II1.56.3: On the basis of ¢vdsta ... visvdriapahin the preceding hymn (II1.55.19) I take the
subj. here to be Tvastar. Since Tvastar has a large role in the shaping and begetting of
offspring, the identification makes sense in this context.

As Ge (et al.) points out, the deriv. pgjasya- at the beginning of the Brhad
Aranyaka Up. (SBM X.6.4.1) in the list of the body parts of the sacrificial horse seems to
refer to the underbelly: dyaus prsthiam antariksam udaram prthivi pajasyam disah
parsvé ... “heaven its back, midspace its belly, earth the underbelly, directions its flanks
..., which accounts for the standard tr. here ‘having three bellies’. However, here in this
passage with polarized gender and a sexual tone, I think it should also contrast explicitly
with tryudha (better * tryiidha, see Old, who explains the shortening on the basis of
following purudhd) ‘having three udders’. On a four-legged animal the underbelly would
be the part that sags behind the ribcage, where on a female pasu the udder would be. The
corresponding male body part located there would be the groin, hence my tr. The image
is the common one of the ur-creator as androgynous. See I111.38.4—7, a deeply enigmatic
hymn in this same mandala, where the creator is also both a bull and visvarapa-.

In c I suggest that patyate may be ambiguous between ‘be master’ and ‘be
husband’ (on the basis of pati-, which of course means both) because of the sexual
activity in d.

II1.56.4: T have no suggestions for the identity of the singular referent of a, cd (though the
waters call to mind Indra), nor for the reason of what seems the intrusive b.

Here and sometimes elsewhere the loc. abhike seems to have a temporal sense
(“in an instant, in a flash”) rather than a locational one (“in close quarters” vel sim.). See
for this passage Ge’s “im entscheidenden Augenblick”, Re’s “tout d’un coup.” The
semantic dev. isn’t too hard to see: as quick as a collision.
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II1.56.5: On this vs. see Thieme, Untersuchung 43—44 and 47-48. He is responsible for
the second interpr. of vidathesuin b. See also vidadtha- in 111.38.5-6, a passage already
adduced above ad vs. 3, and comm. thereon: ‘cosmic division’ seems the most likely
interpr. of the stem there.

The three watery maidens in ¢ may be evaluated in conjunction with I1.5.5, also
with the three (apparently watery) women who nourish Apam Napat in I1.35.5, and
perhaps with the three goddesses of the Apri hymns (Sarasvati, Ida, and Bharati). Who
they are here and what they are doing are unclear to me.

In d patyamanah ‘acting the master’ may be a sly joke, since it has females as its
subj. and it was just used (3c) for the hyper-virile inseminator.

II1.56.6: The emphasis on the day here is striking. Two different ‘day’ words get used:
#trir 3 divah ..., dive-dive ... trir no dhnalst, with the two parallel expressions polarized at
the beg. and end of the hemistich. For another poss. passage with both words, cf.
IX.86.19 and comm. thereon, where the possible semantic difference between the two
words is explored.

I1.56.7: Schaefer (196-97) nicely points out that the “intensive” (i.e., frequentative)
sosaviti is the verbal equivalent of the amreditas in 6¢d (see comm. above) with the
simple verb suva.

I am not certain what to do with pada b. The standard tr. take Mitra-Varuna as
parallel subjects with those in ¢, with the main verb in d. This is certainly possible, but
conceptually it seems a bit odd. Do Mitra and Varuna want things from other gods?
would they beg for such a gift? Also Savitar is regularly Afranyapani- (as in I11.54.11), so
the -pani- adj. here (supani) would associate M+V with him.

ITI.57 All Gods

II1.57.1: The plural agent noun panitarah predicated of just two gods, Indra and Agni,
assumes other gods are covertly present; cf. I11.54.9 in the same VD series, with devasah
... panitdrah, after which the expression here may be modeled.

II1.57.2: The standard tr. all take Indra and Piisan in pada a as the subj. of duduhrein b
and as modified by pritah in that pada. There are several difficulties with this interpr.
First, pada a has entirely dual reference: the two divine names indrah and pisa, followed
by two dual descriptors, visana suhdsta, but both the adj. pritah and the pf. duduhire in b
are plural. Although Old suggests that this dual/plural disharmony is similar to (and
therefore presumably no more problematic than) the pl. panitirahin 1d, I think the cases
are different: Indra and Agni have no dual descriptors in 1d and there is a plausible
source nearby for the pl. panitarah.

Moreover, in 2ab Old and Ge (/WGQG) take Indra and Pusan as agentive milkers,
supplying what produces the milk (namely in this case the udder) as the object of
duduhre. But medial forms of V duh ordinarily take the milk-producer (cow or, by
synecdoche here, the supplied udder) as subject; if there is an object it is the milk, either
actual or metaphorical. This is exactly the use of the med. 3™ sg. pf. duduhe (that is, the
identical form to duduhire save for number) in 1c. It seems highly unlikely that these two
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nearly superimposable forms would be used with entirely different syntax/semantics in
near adjacency. The construction that would be reflected by the tr. of Old et al. is
generally in the active; cf., e.g., 1.64.5 duhdnti iidhah “(The Maruts) milk the udder.” (Re
bypasses the syntacto-semantic difficult by taking Indra and Pusan as the milk-producers
-- “Indra donc, Pusan ... ont donné un lait inépuisable” -- but the number disagreement
remains.)

To avoid these two problems, I propose taking 2a as a variant pairing continuing
1d -- Indra and Pusan are often found together, as are Indra and Agni, and could equally
admire the cow. In fact, if 2a continues 1d, the pl. panitarah could be accounted for by the
addition of Pusan in 2a. (Alternatively 2a can be a nominal clause with suAadsta as
predicate: “Indra and Pusan, the two bulls, have dexterous hands” or sim.) I then take 2b
as a separate clause, with pritih a fem. nom. pl. referring to cows, who are “pleased”
because they are well-treated and produce milk accordingly; they are the subj. of
duduhre, and sasayam refers to the milk they produce. In this interpr. the unnamed cows
in b stand for the inspired thoughts, the poems, of “me” -- the poet who called his
manisa- a milk-cow (dhenu-) in 1ab. The productive result of these poems in the
sacrificial exchange, their “milk,” is compared to the “(milk) of heaven,” namely, rain.
This theme is further developed in cd: when/if the gods take pleasure in her, i.e., the
poet’s inspired thought offered at the sacrifice, he hopes to get the reciprocal benefit of
the gods’ benevolence. (Note the echo of asyam in ¢ and asyam in d, though
unfortunately they are in different metrical positions.)

It might be objected that the cow in vss. 1-2 is otherwise singular (dhenim 1b, ya
duduhe lc, asyah 1d, asyam 2c), but the feminine plural dominates vs. 3 (jamdyah 3a,
dhendvah 3c), and this may simply anticipate the number shift.

I11.57.3: Ge takes saktim as an infinitive, governing a dat. vzsne (flg. the Pp.): “... dem
Bullen einen Dienst zu leisten wiinschen.” This somewhat wayward interpr. is not
followed by the other standard tr., where sakii-receives its usual abstract sense -- though
WG do preserve the datival interpr. of the ambig. Samhita vzsna (“die dem Stier das
Kraftvermdgen wiinschen”). The more natural interpr. is Re’s, with underlying gen.
visnah: “qui recherchent la force-active du taureau,” and my tr. reflects that.

As Ge suggests, the “sisters” in ab are the fingers of the officiant that produced
the ritual fire with the kindling sticks; the cows in cd may be the ghee-oblations or
(supported by vss. 1-2) the hymns accompanying the production of the fire, or both.

I11.57.4: The first hemistich faintly echoes 1a, with manisa (4b) corresponding to
manisam and vivakmi (4a) reminiscent of vivikvan, though they belong to two different
roots (V vac and V vic respectively).

Various referents have been proposed for the feminine pl. in cd: dawns (Old),
tongues, flames (Ge), flame-tongues (WG). Though Re favors flames in his tr., his
comment in his notes is more illuminating: “Type d’ellipse d’un nom fém. pl.,
notamment dans le cycle d’Agni; plusieurs possibilités concurrentes.” This remark seems
esp. apt to this hymn, with its focus on feminine entities. Note also that ardhva bhavanti
is found in the next hymn, II1.58.2, where the subjects are either ritual offerings or wise
thoughts (or both).
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II1.57.5: The two descriptors of Agni’s tongue, madhumati ‘possessing honey’ and
sumedha(h) ‘very wise’, seem almost to clash in their juxtaposition, but they were
probably chosen to reflect two different aspects of the tongue. On the one hand, Agni’s
tongues of flame flare up when the libations are poured upon them; ‘honey’ presumably
here refers to these libations (rather than to soma, despite the common identification of
soma with honey; soma would put the flames out if poured on them). But rea/ tongues,
the kind that produce speech, can be qualified as ‘very wise’ because of that speech, and
the crackling of the ritual fire often stands for ritual speech.

[II1.58—60 JPB]
I11.58 A$vins [S] on JPB]

II1.58.1: Although pratna- has a variety of referents in the RV including, often, Agni,
supplying “semen” here is supported by a very similar phrase in this same mandala:
II1.31.10 pdyah pratndsya rétaso dighanah “milking out the milk of the age-old semen”,
as well as VIIL.6.30 ad it pratnasya rétaso jyotis pasyanti vasaram “just after that they see
the dawning light of the age-old semen”; in addition, 1.100.3 rétaso dughanah “milking
out (the milk) of their semen” (see comm. ad locc.). For the possible referents of both the
milk and the semen, see publ. intro.

One way or the other, the first three padas with their unclear referents and actions,
apparently all connected with the early morning, are setting the stage for the quite
straightforward statement in pada d.

II1.58.2: The vs. is very difficult and lends itself to a range of unsatisfactory syntactic
analyses. I’'m afraid that I find quite unlikely the publ. tr.’s interpr. of ab, with a
parenthetic ardhva bhavanti breaking up a single clause that occupies the rest of the
hemistich. (Even though this is one of the possibilities that Old entertains.) Although I’'m
not in principle against explanations via parenthetic interjections — I use this tactic from
time to time — this one doesn’t reward us with better sense. The interrupted clause
especially — “... carry you two like parents back here” — contains a puzzling simile: why
would the parents need carrying back? I am also disturbed by the position of prati vam,
which by rights should begin a clause — putting it after the verb with which the words are
supposedly construed, with the rest of the clause dribbling in towards the end of the next
pada, seem uncharacteristic of RVic syntax. Such an analysis should only be considered
if it yields superior sense (which it does not). Ge’s interpr. is slightly better, in that he
takes a and b as separate clauses, and his deployment of the simile with the parents makes
more sense. But he still takes prati vam with the preceding verb. I prefer to take suyig
vahanti as the minimalist 1st clause with unspecified subject (which may, in the end, be
the medhah at the end of the hemistich, but does not have to be) and unspecified object
(but surely the ASvins): “In good harness they convey (you two).” A new clause begins
(as it should) with prati vamr. “by truth the medhah stand erect in response to you two, as
if (in response to) their parents.” The image is of dutiful children standing up to show
respect. I don’t quite know what to do with rzéna, but it doesn’t work very well in
anyone’s interpr. Here perhaps it indicates that the gesture of respect is made according
to proper procedure, or else it could be a reference to the Kultlied (as Lii often interpr.
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11d-, though in this case [p. 453] he thinks s7éna should be construed with suyuk.) In any
event I think my new interpr. better accounts both for the syntax and the sense.

As for médhah, see Old on whether this is the proper reading (to m. médha- ‘ritual
offering’) or whether, per BR, it should be emended to *medhah (to f. medha- ‘wisdom,
wise thoughts’ (as in 1.88.3, which also has drdhva-). In fact either (or both) will do: the
ritual offerings become erect by being raised up by the flames and smoke after having
been offered; the wise thoughts of the poet-ritualists respond to the presence of the
ASdvins by standing at attention, as it were. For drdhva bhavantiin a sacrificial context,
see the immed. preceding hymn, I11.57.4; note also that Agni’s tongue [=flame] is
described in that hymn as sumedha ‘very wise’ (I11.57.5).

Pace Ge and JPB, 1 very much doubt that asmdt should be construed with
Jdretham as a pseudo-agent: “awaken because of us”; “von uns sollt ihr wachgerufen
werden.” Nor, with Old, do I think that manisam is the obj. of jaretham ... viin a
construction meaning “wake away X” (i.e., cause X to go away by waking). What then to
do with manisam? Perhaps JPB’s interpr. will work — with manisam the first object of
cakrma, here construed with vZ, meaning ‘put aside, make go away’. In that case I would
only alter his tr. by incorporating asmat. “Awake! We have put the inspired thought of
the miser away from us; we have brought here (cakrma + 4) your help.” However, the Ge
(/WG) solution of supplying a verb with v7— “drive” or sim. — is also possible.

I am somewhat disturbed that a manisa- would be credited to a pani-, since
manisa- is ordinarily a very positively presented thought, but I don’t see any way out of
that.

I11.58.3: The stem dvarti- is found 4x in the RV, 3 of them in this same syntagm,
1.118.3=I11.58.3 praty avartim gamistha, V.76.2 dgamistha praty avartim, always of the
Asvins. The fourth is found in the famous hymn about Indra’s birth, IV.18, in its final vs.
13, where Indra says of himself avartya siina antrani pece “because of need I cooked the
entrails of a dog.” This brief expression of dpad dharma supports the usual interpr. of
dvarti- as ‘need, want, distress’ rather than JPB’s ‘trouble’. I would slightly emend the tr.
to “you are the first to come in response to need.”

II1.58.4: The parenthetical remark in b is an implicit explanation of the impvs. in pada a,
with their insistent 4 ‘here’: everyone everywhere is summoning the Asvins, but they
should think about and come only to us.

It’s not clear to me why the priests giving honey are compared to allies (mitrdaso
nd). Note that the next hymn, X.59, is dedicated to Mitra.

II1.58.6: “Your home is old” sounds more like criticism than praise; I would slightly
emend the tr. of pada a to “Ancient is your home, benevolent your companionship.”

I11.58.7: The caesura most likely breaks at the compound seam of tiro-ahn'yam.

II1.58.8: The root-noun compd madhu-siit- (3x, one a rep.) has the expected act. sense
‘honey-pressing’ and modifies the pressing stone, but this splv. madhu-sit-tama-,
modifying soma, appears to have passive value, “best of the honeyed pressings,” per JPB.
See Scar (615).
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Note the fairly unusual syncopated syntax, with pada a continuing through the
first word of b, somah, followed by an abrupt clause break and initial zdm picking up
somah in a different case. The clause break does not coincide with a metrical break.

On karikrat with sg. obj. that is modified by implicitly pl. bAdri see Schaef (105).

ITI.59 Mitra [S] on JPB]

The hymn is divided into two by meter: vss. 1-5 Tristubh, 69 Gayatri. The ring
composition between vss. 1 and 5 (see below) also supports the view that these were
originally separate hymns.

I11.59.4: Thieme (M+A 49-50) argues that in this vs. Mitra is identified with the ritual
fire, signaled in part by the initial aydm. Whether or not this identification is correct, the
annunicatory aydm should be rendered. I’m slightly emend to “This Mitra here, worthy of
reverence ... has been born ...”

II1.59.5: This vs. closes the Tristubh portion of the hymn and exhibits ring comp. with vs.
1: 1d: mitraya havyam ghrtavaj juhota/ 5d agnau mitraya havir a juhota.

I11.59.7-8: The verb abhr ... babhiiva, which is the scaffold of vs. 7, returns as the
nominalized first cmpd member abhisti-, though built to abhiV as, not V bhd. This
connection should have been signaled: I’d alter vs. 7 to “who dominates heaven ...”

IT1.60 Rbhus [SJ on JPB]

On the various deeds of the Rbhus, detailed esp. in vs. 2, see Brereton “Gods’
Work: The Rbhus in the Rgveda.” In Indologica: T. Ya. Elizarenkova Memorial Volume,
Book II, ed. L. Kulikov (2012). Pp. 111-34.

II1.60.1: The publ. tr. fails to tr. vasin pada a, and its absence makes the tr. harder to
interpr. As the publ. intro. says of this hemistich, “the present priests [= us7jal sj] have
recovered the skills of the Rbhus ...,” but a too hasty reading of the publ. tr. gives the
impression that the Rbhus are being identified with the USij-priests. To make it clearer, I
would alter the tr. to “these things of yours.”

The neut. pl. faniis a neutralized placeholder for the various skills, expressed in
relative clauses with abstract nouns of different genders and numbers, set out in the next
verse and a half: 1¢c yabhir mayabhih, 2a yabhih sacibhih, 2b ydya dhiya, 2c yéna ...
mdanasa -- all summed up by #éna beginning 2d.

Mandala III contains a surprisingly large proportion of the occurrences of us7j-:
about a third, 9 of the 29 (not counting two repeated padas); no other mandala comes
close. Most of the occurrences are sg. and refer to Agni, though some refer to legendary
priests of one sort or another, as here.

The instr. védasa must mean ‘through knowledge’ here, against the standard sense
of the homonymous s-stem ‘property, possessions’; this is the only passage in the RV that
imposes ‘knowledge’. (On VIII.87.2, so interpr. by Gr. and Ge., see comm. ad loc.)
Given its isolation, it is likely that an s-stem védas- ‘knowledge’ was created here to
match mdanasain the 1st pada. Although it is generally thought that the cmpds visva-
vedas- and jatd-vedas- provide support for a simplex védas- ‘knowledge’, it is likely that
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the 2nd cmpd member in both forms actually belongs with ‘possession, property’. See
comm. ad .44.7.

The bahuvrihi pratijitivarpas- is opaque; it is not even clear whether its internal
structure 1s pratijiti-varpas- or prati-jutivarpas-. The former is the view of those who
make their analysis explicit (Gr, Scar 177), but the lack of a noun *pratijati- or of a
lexeme prdti Vi1 as well as the existence of a bahuvrihi prdti-ripa- ‘having a form
corresponding (to every form)’ (V1.47.18) at least complicates the matter. Before going
further, we should consider whether the -varpas- attributed to the Rbhus is inherently
singular or plural (either being possible in the bv). The publ. tr. opts for singular: “... a
(different) form,” suggesting in the publ. intro. that this refers to their new divine form;
the other standard tr. (Ge, Re, WG) instead interpr. it as inherently plural: a new form for
every occasion (signaled by the pradti). Because of the prati, which JPB’s tr. “rapidly
adopting a (different) form,” fails to render, I think the shape-shifting, inherently plural,
interpr. has to be correct, despite the appeal of taking it to refer to the change from human
to divine form. Whatever piece of Rbhu mythology this refers to, I would render the
compd as “having/acquiring a (different) form in response to (every) spur,” essentially
identical to the standard tr. cited above—e.g., Re’s very full “(assumant) une forme-
changée a chaque incitation (nouvelle).” As for the structure of the cmpd, the first
analysis, pratijati-varpas-, is the correct one — however, with prdti- not as a preverb with
Vi, but in the function it has in prdti-ripa- cited above.

I would tr. both verbs in this vs., jagmur abhi and anasa, as simple preterites:
“they arrived at,” “you attained,” since they both, esp. anasa, refer to the mythological
past. In particular, after the recital of the Rbhu’s deeds in vs. 2, the summary ends with
sdm anasa, the same verb that ends vs. 1 (and see sdm anasurin 3a) — but rendered
differently in the publ. tr.

I11.60.3: I would supply indrasya sakhyam of pada a also as the goal of dadhanvire in b:
“they raced (for it).”

I11.60.5: Although Ge and WG supply “your”’[=Indra] with gabhastyoh, in fact in the
passages cited by Ge (n. 5b) where gabhastyoh is associated with soma preparation, the
hands belong to the priests, with Re (implicitly) and the publ. tr. I would, however,
slightly rearrange the tr. to “sprinkled soma, pressed in the hands (of the priests).”

II1.60.6: The instr. sdcyais somewhat puzzling, if, as in the publ. tr., it means “along with
your [=Indra’s] ability,” which presents “ability” almost as a fellow drinker. Even if it is
an instr. of means (simply “with/by your ability”), not accompaniment, it’s odd: no one
doubts Indra’s ability to drink soma, an action that requires no special skill. A possible
solution is provided by the association of the instrumentals of this stem with the Rbhus.
In this very hymn, in 2a, they carved the cups “by their ability (/ies)”: s@cibhih, and in the
Rbhu hymn IV.35, the first three padas of verse 5, each one detailing a different feat of
the Rbhus, all begin with sdcya “by (your=Rbhus’) ability/skill.” Although sdci- is more
often associated with Indra, of course, in this localized context the association with the
Rbhus would come to the fore, and I suggest that this instr. refers to them: either as a
functional equivalent of the -m/vant- stems in pada a: rbhuman vajavan “along with the
Rbhus bringing the Prize of Victory [=Vaja]” and therefore an instr. of accompaniment
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“along with their ability / skill,” or as the means by which the Rbhus accomplshed the
pressing, “by their ability/ skill.”

The VP yemire + DAT is found in the immed. preceding hymn, I11.59.8, where the
five peoples “submit” to Mitra; cf. also VIII.12.28-30, IX.86.30, etc. I would prefer
“submit” or “submit themselves” here as well. Since the idiom is generally visva
bhiivanani yemire “all the worlds submitted (to X)” (VIII.3.6, 12.28-30; I1X.86.30; cf.
X.56.5), I suggest that “pastures” is a metaphor for “worlds,” rather than referring to the
soma rites, per JPB, sim. Ge, Re, HPS ( Vrata, 91). The “five peoples” (pdiica ... janah) in
II1.59.8 is a similar totalizing expression for the whole population of the world.

There are several different ways of construing pada d, which has been much
discussed. (In addition to the standard tr. and comm., see HPS Vrata, 91, JSK DGRV
1.96-97.) Either vratais instr. sg. and parallel to dharmabhih or it is nom. pl. The former
view is represented in Ge’s tr., though in n. 6d he acknowledges the possibility of a nom.
pl., as well as by WG and JSK, while Old championed the latter view and is fld. by Re
and HPS. However we interpr. vratd, there is the independent question of the disposition
of the genitives, devanam manusas ca. The two genitive can be depend on different
nouns: devanam on vratd, manusah on dharmabhily, the cathen conjoins those two
complex NPs, appearing, appropriately, after the first word of the 2nd NP—but only if
both head nouns are in the same case. Hence, with the publ. tr. “according to the
commandment of the gods and the (ritual) foundations of Manu.” Or the ca can conjoin
only the two genitives (“of gods and Manu”) and the resulting phrase can depend either
on vrata or on dharmabhih. For the former see Re, for the latter HPS. Thus there are
several possible deployments:

[ vrata (instr. sg.) devanam) AND [ dharmabhir (instr.) manusah]

[ vrata (instr. sg. or nom. pl.) devdanam AND manusah] | dharmabhih (instr.)]

[ vrata (instr. sg. or nom. pl.)] [dhdrmabhih devanam AND manusah]

And one impossible one (though favored by Old):

[ vrata (nom. pl.) devanam) AND [dhdrmabhir (instr.) manusah]

Impossible because ca should not conjoin two head nouns in separate cases with different
syntactic functions in the clause. (Old notes the problem but is undisturbed.)

A nom. pl. interpr. of vratiis tempting: the phrase vrata devanam with NA pl.
vrata is found twice in nearby hymns (II1.55.1, 56.1; cf. also I11.7.7), and in V.63.7 acc.
pl. vratais found in a syntagm containing instr. dhdrmana, the syntactic configuration we
would have here. My concerns are twofold: on the one hand, as was just charted,
devanam cannot depends on nom. pl. vrataif manusah depends on instr. pl. dhdarmabhih,
yet the phrase vrata- devanam, with only the first gen., is the nearby phrase we are
comparing. In addition, the structure the nom. pl. phrase would fit into is uncertain. If is
taken with the pl. verb in pada c, yemuire, it should mean “the commandments of gods and
men submit to you (=Indra).” This is not impossible, given Indra’s hegemony even in the
divine world, but it is a bit startling in context — with dhdrmabhih still to be added: “the
commandments of G+M submit to you according to the ordinances/principles” (?). Or,
less likely, “the commandments submit to you (=Indra) according to the
ordinances/principles of gods and men.” If the verb is not to be borrowed from c, another
one has to be supplied (/invented): Re “(ont lieu),” HPS “(werden) ... (erfiillt).” For these
reasons, the instr. interpr. of vrata seems the better choice, with the submission of the
“pastures” to Indra in harmony both with divine vratas and human dharmans.
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I11.60.7: As noted ad VII1.63.4, hAdman- can mean either ‘pouring, offering’ (to vV Au) or
‘invocation’ (to Ad, though * Adviman- would be better; cf. hdviman-). Here, pace JPB, 1
think “at the offering/pouring of the rite” would be slightly better (so WG and seemingly
Ge and Re).

II1.61 Dawn

II1.61.1: In the publ. tr. “with a rich prize” is slightly misleading, since it represents only
vdjena, but “prize-giver with a prize” sounded flat.

“Young woman from of old” (purani ... yuvatih) reflects the usual paradox that
Dawn is both new every day and the same every day from the beginning of time. She is
“Plenitude” (puramdhih) because she distributes the priestly gifts at the dawn sacrifice.

I11.61.3: The hapax caraniyamana- seems an elaborate way to express what might as
easily have been simply cdrant-. Re tr. ‘tracant la marche’” and comments that it has
“valeur durative-technique par rapport au simple cdranti.”” My ‘making progress’ also
attempts to differentiate it from the simple pres. to V carand to indicate its denominative
origins.

I11.61.4: The puzzle in this vs. is the image in pada a, ava sydmeva cinvati. Some factors
that contribute to this puzzle: 1) 4va V ciis not otherwise found in Vedic. (In
epic/classical Skt. it means ‘gather’.) 2) 4va need not be construed with cinvati, but could
go with yati in the next pada, esp. since tmesis in participles is considerably rarer than in
finite verbs. 3) There are several roots V ci. 4) The referent of sydman- isn’t clear.

To begin with the last, most interpr. locate syzidman- in the realm of sewing and
garments. Ge tr. “die die Naht auszieht” (““who undoes/rips out a seam”), sim. Old “... die
Naht auftrennend,” Re “défaisant le fil.” Old suggest that it is the seam that holds the
darkness(es) together. Say. goes further, in suggesting that it refers to a garment
(vastram), which Dawn takes off. WG’s “Wie eine (Frau) den Gurt ablegend” may also
reflect this image, though their n. vacillates between sewing and equestrian interpr. The
problem with all of these attempts is that, in its few occurrences, syidman- is otherwise
used of horse tackle, esp. of reins; cf. the PN syidma-rasmi- (“*Band-Bridle” Mayrhofer,
PersNam s.v.) and the cmpds syima-gabhasti- (1.122.15 ‘with hands as its guiding rope’),
syiama-grbh- (V1.36.2 ‘pulling at the reins’), as well as instr. sydmana (1.113.17), all in
horse/chariot contexts. Despite its derivation from Vsiv ‘sew’, it therefore seems unlikely
that only here in the RV would it refer to garment construction. And, although Dawn as a
female might in principle be connected with sewing (if that was Vedic women’s work), in
fact she is usually not, whereas her travels are a standard theme; note, e.g., her chariot in
2b, her horses in 2c, and her driving (yati) in this vs.

We must then turn to the verb. If we use the later ‘gather’ sense for 4va V ci, the
simile might mean “gathering up the reins (preparatory to setting out on a journey).” A
similar idea, though not related to horses, seems to be reflected in Ge’s alternative given
in n. 4a: “Wie (die Hausfrau), die das Halfterband (den Tieren) abnimmt (um sie auf die
Weide zu treiben),” relating it thematically to svdsarasya patni “mistress of good pasture”
in the next pada. I prefer to compare the lexeme 4va V tan ‘unstring, slacken’ of
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bowstrings (e.g., AV V01.42.1 ava jyam iva dhanvano manyum tanomi te hrdah “Like a
bowstring from a bow, I make slack the fury from your heart”; RVic exx. similar but
without an explicit bowstring). The image is of Dawn letting the reins go slack to give the
horses their head. Curiously, Griffith’s tr. is similar, “letting her reins drop downward,”
though he thinks it refers to her sending down rays of light. If this interpr. is correct, I
assume that it belongs to the root vV ¢7 ‘pile’, with a highly developed idiomatic sense. In
fact, combinations of V ¢/ + PREVERB tend to show fairly extreme idiomaticity.

Arnold (Ved. Met., 300) suggests reading usa & yati for simple usa yati, which
would yield an 11-syl. line. Old is tempted but seems to favor the transmitted reading;
Re, however, is convinced. HVN reject it without explan. (“a rest at the 5" place seems
preferable”). I would follow Arnold and Re, and therefore the publ. tr. should be
emended to “drives here.”

Pada d is taken by Ge and Re (and me) as containing one of the relatively rare
RVic occurrences of 4+ following abl. in the meaning ‘all the way to’. The source of this
counterintuitive use of the abl. can be seen in passages like this, where ‘all the way to’
and ‘all the way from’ are essentially identical in sense: the light of dawn stretches
throughout the midspace, and the directionality (from/to heaven/earth) is irrelevant.

I11.61.5: The standard tr. supply a form of V vac (Ge specifically vivakmi, invoking dcha
vivakmi in nearby I11.57.4a) in pada a, which is then taken as a separate clause: “I (call)
to Dawn for you ...”” Although I resisted this in the publ. tr., I now see its merits, in
accounting for the preverb dcha, the double vah (padas a and b), and the acc. case of
Dawn. I would therefore emend the tr. to “(I invite) for you the goddess Dawn, radiating
widely; proffer your well-twisted (hymn) (to her) with reverence.”

The phrase pdjo asret is found in a number of passages; see I11.14.1 for details.

The standard tr. (also Lii 73, Kii 430) take rocana as a fem. nom. sg., in order, as
Ge says (n. 5d), to allow prd ... ruruce to have its expected intrans. sense. But well-
attested rocand- is otherwise only neut. (X.189.2 adduced by Ge, etc., as another ex. of a
fem. is also a neut. pl.), and in the pl. it regularly refers to the luminous realms. I would
prefer not to create a separate stem to apply to a single example, esp. because the default
interpr. of the form would be neut. pl. There is a simple solution that allows the neut. pl.
analysis to be preserved without imperiling the intransitivity of ruruce -- to interpr. the
neut. pl. as an acc. of extent, as often. The publ. tr. reflects this.

II1.61.6: The phrase arkair abodhi has double sense, since arkd- can mean both ‘chant’
and ‘ray’ and abodhi both ‘has (been) awakened’ and ‘has been perceived’. The
ambiguity nicely captures the ritual situation: we ritualists (wish to) believe that the
natural world is set in motion and controlled by our ritual activity (in this case chanting
that makes Dawn awaken and dawn), but the ritual is itself set in motion by phenomena
in the natural world, in this case the appearance of the first light of dawn.

II1.61.7: This vs. offers a surprising number of small puzzles. The first is how to construe
usdsam isanydn. Most take gen. pl. usdsam as the obj. of the participle, despite its
unexpected case. (Others, like Pischel and Lii [for details see Lii 596-97], simply label
usdsam an acc. -- convenient but unconvincing.) I supply ‘cows’ (gas) as obj. on the basis
of I11.50.3 (in this mandala) sam ... ga isanya and 1X.96.8. That the bull (v7s3) in the next
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pada is the subject of ‘drive’ invites a bovine object. The cows, as often, can be the rays
of the Dawn (the “dawn cows”). They are driven “on the foundation of truth” (s7dsya
budhné), that is, the earth and more specifically the ritual ground.

The bull doing the driving is, in my view, the sun, which follows dawn and could
therefore be conceived as driving the rays of dawn before him. His “entering the two
world halves” is, of course, his rising above the horizon.

The standard tr. take candrévain d to mean “like gold,” but if the reference is to
the precious metal, it should be candram iva, as they all acknowledge. With Gr and Old 1
instead take it as the fem. nom. sg. it appears to be, referring to Dawn. But who/what is
the subj. of the frame? Most tr. take it to be the sun, who spreads his radiance (bhaniim)
far and wide. This is certainly possible, but it leaves the maya of Mitra and Varuna
announced in c rather orphaned. I therefore prefer to take maya as the subject of v7’ dadhe,
in intransitive usage (“the magic power spreads/is spread”); the syntax of this frame is
contrasted with the transitive but self-involved vi dadhe in the simile: “as shimmering
(Dawn) has spread her own radiance,” with bAanum belonging to the simile. This kind of
syntactic disharmony is commonly exploited in similes, as I have discussed at length
elsewhere ("Case disharmony in RVic similes", 72724 [1982] 251-71).

II1.62 Various gods

II1.62.1: For the sense of this complex vs. and its relation to the rest of the hymn, see
publ. intro. The point of the verse appears be that our hymns, however frenetic (a), are no
longer effective (b), and therefore the activity of Indra and Varuna on behalf of their
partners [=us] is in abeyance (cd).

With the standard tr. I supply ‘hymns’ with the opening ima(h): the NP ima girah
is pretty common.

The praise hymns to Indra and Varuna appear to be whirlwinds (barmdyah) to us,
but they cannot be ‘thrust/brandished’ (24 fijyach)) by the devotees of the gods -- that is,
they have lost their oomph, their energy, and therefore their effectiveness. For the
connection between bhrmi- and V tuj, cf. 1V.32.2 bhimis cid ghasi titujih “You are a
whirlwind, constantly lunging” of Indra. For the connection of hymns with V fuj, cf.
V.17.3 tuja gira. Despite its position, n4in b should be the negative, not the simile
marker. See Old.

MLW suggests an alternative interpr.: These hymns have become not to be
pushed (away) for the one who has you two? IL.e., they can’t be rejected because they are
so insistent. So why aren’t you fulfilling them?

On sina- see comm. ad I1.30.2.

I take sma as indicating habitual action.

I11.62.2: In ab the combination of an intensive (johaviti) and two superlatives (purutimah
and sasvattamam) gets its point across!

I11.62.3: The “Shielding Goddesses” (pl.) appear here and in VII.34.22. In both cases they
are associated with sarand- ‘shelter’. A singular varatri- also occurs 4x, once (1.22.10) in
association with Aotra bharati as here. Beyond their/her protective role, the varati
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appear(s) to be featureless. The corresponding masc. stem vardfdr- appears 5x as a
common noun ‘defender, guardian’.

I11.62.5: Ge (/WG) take 4 cake as 3" sg. (Ge: “Er liebt unbeugsame Kraft”). This is
certainly possible, but Schmidt (B+I, 131) makes good arguments for flg. Say and Gr in
taking it as 1* sg.; see also Re (EVP X VI, ad loc.).

II1.62.5-6: Vs. 6 is entirely couched in the acc. and picks up from Sab, where the acc.
phrase is obj. of namasyata; Sc is a parenthetical intrusion.

II1.62.7: Ge suggests in his notes that this vs. could be a single clause, essentially “This
praise-hymn is recited to you by us,” with ze (a) and fibhyam (c) tautological. This is
possible, but it seems rhetorically unlikely.

On the expressed instr. agent with the finite passive, see my 1979 “Expression of
Agency with the Passive ...” and “Case of Agent ...”

II1.62.8: This vs. is more complex than it first appears, at least in my interpr. The
dominant reading is the one given by Ge: the simile in ¢ matches the frame in a, with b
parenthetic. Nearby 1I1.52.3bc [=IV.32.16bc] is nearly identical with minor
morphological variation in the frame: josdyase giras ca nah/ vadhiyur iva yosanam. This
interpr. is undeniable. However, I think the intervening b pada can also be seen as a target
of the simile, but in a syntactically twisted way. The object of the verb ava ‘help’ is the
NOUN + PARTICIPLE phrase (in reverse order) vayaydntam ... dhiyam “the insight seeking
the prize,” which, extracted from its role as object and presented as a simple clause,
would represent “the insight (nom.) seeks the prize (acc.),” with subject/object syntactic
relations. Thus reconfigured, the phrase in b would match the simile in c: “our insight
seeks the prize, as a bride-seeking man (seeks) a maiden.” The syntactic transformation
of one of the parts of the structural pair from clause into acc. participial phrase does not
disrupt their functional and semantic matching -- it rather shows again the pleasure that
RVic poets get from off-kilter correspondences. (See, e.g., the simile/frame pair at the
end of the previous hymn, II1.61.7d with comm. above.)

This secondary reading presents another twist. In the dominant reading the subj.
of the impv. jusasvais a (male) god, the obj. a hymn (gir-), a word feminine in gender.
These genders match those of the simile: the subj. a bride-seeking male, the obj. a
maiden. But when we consider the underlying clause in b, the genders are reversed: the
insight (dhf-) is feminine; she is the seeker, not the sought, while the prize (vaja-) she
seeks is a masc. noun.

I11.62.9: The usual sharp polarity between the preverbs viand sdm is emphasized by
keeping the verb constant (pasyati) and explicitly conjoining the two verb complexes
with ca. My “looks at all creatures separately and sees them whole” is meant to capture
the contrast of the two preverbs in idiomatic Engl.

I1.62.10-12: All three vss. in this trca contain déva- (...) savitdr- (or vice versa).
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I11.62.10: And here, buried in this not particularly noteworthy hymn, is the Gayatr1
mantra, which is itself not particularly noteworthy on its own terms.

Note the play on dhimahi/ dhiyahjuxtaposed across the hemistich boundary,
belonging to different roots.

II1.62.11: I take puramdhya as an instr. of accompaniment, not (with Ge [/WG]) an instr.
of means.

I11.62.17: The sense of the splv. instr. pl. draghisthabhih is unclear. This is the only
occurrence of the superlative in the RV, and neither dirgha- nor the cmpv. draghiyas-
occurs in the instr. pl. The standard interpr., that the splv. here is temporal (Gr ‘in
langster Dauer’), seems reasonable, but not assured.



