Mandala X

X.1-7

The first seven hymns of X are dedicated to Agni and attributed to Trita Aptya, a
mythological figure regularly mentioned in the RV (on whom see, e.g., Macd., Ved.Myth. 67—
69), with an Avestan counterpart Grita, who is closely associated with A9fiia, a variant of our
Aptya. For further disc. see publ. intro. to X.8, which really belongs to this series, despite being
assigned to a different poet. All seven hymns are in Tristubh and contain seven vss.

X.1 Agni

X.1.1: The well-attested 3" (also 2™ sg. aprah is generally taken (correctly in my view) as
belonging to an s-aor. (so, e.g., Wh Root, and see disc. by Narten 173). Re, however, suggests
that it might be a root aor. form with the 3™ sg. -s borrowed from the precative — an explanation
that seems too contorted for whatever advantage the analysis might bring.

The referent of the “seats” (sddmani) is disputed; see Ge’s n. 1d. It seems likely to have
multiple referents: the dwelling places of gods and men (so Ge) in a cosmic sense, but the ritual
hearths in a more localized sense.

X.1.2: As noted in the publ. intro., nom. sg. jatih is the signature word of this hymn, occurring in
the 1st 3 vss. and in vs. 6. In all but vs. 2 Ge and Re render it as a adjunct qualifier of Agni, not
as a clause predicate, but here they both predicate it (“Du bist ... geboren”; “Tu es né ...”). I
prefer to interpr. the four occurrences identically: as a temporal designation “just born / at
his/your birth.”

Ge (n. 2d) takes the “mothers™ of d to be the kindling sticks, but these should ordinarily
be dual (though not always: see Re’s collection of exceptions). Re’s plants is probably correct:
dispersed among the plants (2b) he emerges from them (2d).

The phrase ... pdri timamsy aktim# reminds us teasingly of V1.4.6 ... pari tamamsy aktah
“anointed (he leads us) around the dark shades” (adduced by Ge [n. 2c]), with phonologically
similar but etymologically and semantically separate final terms. In the latter passage there is a
verb (nayat), but here I think we need to supply a minimal verb of motion.

X.1.3: Agni is here identified with Visnu—the point of comparison being Visnu’s three strides
that take him to highest heaven. In a Visnu context padam ‘step’ is the obvious word to supply
with paramam: cf. 1.22.20, 21 visnoh (...) paramam padam (also 1.154.6), though pathah ‘pen,
fold’ is also possible (111.55.10 visnuh ... paramam pati pathah). There is no such stable lexical
association with #rtiya-, though it must refer to Visnu’s third step or the place where that step
reached in heaven. With Re I supply ‘seat’, which can be adapted from sddmaniin 1d. In any
case I suggest that the three strides of Visnu are implicitly compared here to the three fire-hearths
of Agni; his furthest is the place of the offering fire (later Ahavaniya), which is the furthest point
of the ritual journey of Agni.

Although in an Agni context, instr. 252 would lead us to expect a statement about Agni’s
eating the oblations with his mouth — or the gods eating the oblations by Agni’s mouth (see, e.g.,
11.1.14 asa deva havir adanty dhutam), the poet has tricked us, at least acdg. to my interpr. of the
passage. Instead this is the (collective) mouth of the poets, who make their poetry into milk for
the infant Agni.



X.1.4: The two actions of ab and c are deliberately framed as reciprocal: ... tva ... prati caranti
“they proceed towards you” and ¢4 7m praty esi “you go towards them.” This suggests that they
are happening at the same time, and I therefore am not convinced by Ge’s explicit (n. 4c) and
Re’s implicit interpr. that “having other forms” (anyaripah) refers to the vegetation that feeds
him in ab growing up again fresh and green and affording Agni a new home. Rather I think that
these “other forms” are those that the kindling wood acquires as it burns. See anyadd varpah in
1.140.7 and comm. thereon.

Note that carantiin 4b is a scrambling of arcanti in 3d in the same metrical position.

In ¢ 7m doubles tah—probably to identify #ih as acc. pl., since the fem. pl. in the 1st
hemistich to which it refers was nom. and the form is ambiguous.

X.1.5: The amreditas yajaasya-yajiasya (b) and devdsya-devasya (c) make it impossible to
construct a pada with a properly situated caesura; see Old.

This vs. is couched entirely in the acc. Any verb of praising or reverent approach could
be supplied; the abhy arcanti of 3d is a good candidate. Note that there was no expressed object
to that verb there, so that this vs. can serve as deferred obj.

The 2nd hemistich contrasts Agni’s role among the gods (c) and humans (d) by virtue of
contrasting qualities he possesses; the fi7 connecting the two phrases therefore seems adversative
(see Ge’s “aber”), as discussed in detail by Klein (RVic f7 and su, 1982: 6).

X.1.6: Klein (DGRYV 11.112) takes ddha as connecting vss. 5 and 6, as “a weak discourse
continuative ‘(and) so’,” introducing the imperative clause in 6. This seems unlikely because of
the odd mid-pada position of ddha—and because Klein has to supply the impv. for 6ab: “(let) that
one, Agni, (come hither).” I don’t actually know what to do with 4dha, but an interpr. like Re’s
“de vétements (qui sont autant de) parures” that takes account of the position seems preferable. I
might suggest “donning (now) garments, now ornaments.”

The standard tr. (Ge, Re, Klein cited above) take ab as a separate clause in the 3 ps.,
each tr. supplying a different verb. Then in the 2" hemistich they switch to the 2™ ps. impv. This
is not necessary, and in fact I think the poet is tricking us again: the initial s invites the audience
to expect a 3rd ps. clause, but of course it is also regularly found with 2nd ps. impvs., as 1
demonstated at length long ago. Only when we get to the final pada and the siimpv. yaksi do we
realize that the latter syntactic situation obtains. Ge (n. 6ab) argues that the Kasuswechsel
between nom. agnih (b) and voc. rgjan (d) requires assuming an elliptical clause in ab, but I don’t
consider this a valid argument: clauses with 2nd ps. reference regularly have nominatives
referring to the 2nd ps. subject, even, I think, their own names (though I don’t have a parallel
ready to hand).

X.1.7: Ge (n. 7ab) argues persuasively that i ... fatanthahas a double sense here: in the frame it
has the intrans. sense ‘stretch through/across’ with an acc. extent-of-space (dyavaprthivi), while
in the simile it is transitive, referring to the propagation of the parents (matdra) through their
offspring.

X.2 Agni



X.2.1: The phrase devani usatihin pada a reprises usatdh ... devan in the last hemistich of the
previous hymn, X.1.7.

On vidvan with acc., see Re’s n.; as he points out, this pf. part. is generally used
absolutely (as it is in 3c, 4¢), but does occur with the acc., less often with the gen., in contrast to
the finite forms of the pf.

Re separates ¢ from d and supplies the impv. phrase “sacrifie aux dieux” (from devan ...
yajain ab) with t€bhih. Although the instr. fits a bit awkwardly with the d pada, I don’t see the
necessity for Re’s solution.

X.2.2: In three of its four occurrences mandhatar- is the name of a (legendary) poet or other
ritualist (I1.112.13, VIIL.39.8, 40.12), but here it seems to have full lexical value as the
designation of a ritual function. As disc. in the publ. intro., the elements from which this agent-
noun cmpd is made, mdn(a)s + V dha are the same as those in the name of the supreme god in
Avestan, Ahura Mazda “Lord Wisdom,” with its exact Vedic cognate medha ‘wisdom’ (see here
also Scar 257). What priest and/or god this figure might represent has elicited various
suggestions; see Old, Ge (n. 2b), Re. It is also possible that it simply qualifies dravinodah; see
Old, Ge (n. 2b). I will not add to the speculations.

The “wealth giver” (dravinodis) has a prominent, if vaguely defined, role in the
Rtugrahas, where he is the recipient of 4 of the 12 cups (cups 7-10), associated with the priests
Hotar, Potar, Nestar, and, later, Achavaka respectively. See pub. intro. to I.15 and 1.15.7-10,
I1.37.1-4. As indicated in the publ. intro. to I.15, he seems to have been added to the rota in order
to bring the number of cups to 12.

I take svaha as adverbial, rather than as a 2nd obj. to krnavama as Re does. A similar
usage is found in the first vs. of the Rtugraha hymn I1.36.1; see also 1.13.12.

The verb in ¢, krnavamais accented because the cl. in pada c is implicitly subordinated to
d.

X.2.3: The publ. tr. renders the acc. inf. pravodhum as a purpose inf. with pada a, with ydc
chakndvama a rel. cl. dependent on the 74d that follows it (for reference, the pada reads ydc
chakndvama tad anu pravodhum). Sim. Ge and Re. But this is syntactically problematic for two
reasons: 1) purpose infinitives are generally in the dat.; in fact vo/have is found 9x in that usage
(while pravolhum is found only here); 2) by this reading ydc chakndvamais embedded in the
matrix clause. These two issues disappear if we construe the inf. with sakndvama: vV sak regularly
takes an acc. infinitive. I therefore would emend the tr. to “we have come along the paths of the
gods, so that we will be able to convey (the oblation) along it.” I supply ‘oblation’ because
havyda-is several times the obj. of the dat. inf. volhave (1.45.6 = 111.29.4, IV.9.6, V.14.3); in our
passage Advimsi in 2c is available to serve as obj. Thus ydd and zid are not coreferential
pronouns but have different functions, with ydd a subordinating conjunction introducing a
purpose cl. (for ydd introducing purpose clauses with subjunctive, see Hettrich, Hypotaxe 386—
93). A couple of minor issues to clear up. First, despite my emended tr. “along it,” z2d cannot
pick up pantham directly, because of difference of gender. I take it, rather loosely, as a reversion
to the neut. referring to the course of the journey. As for dnu, which I take as a postposition, Gr
takes it as a 2nd preverb with the infinitive; Macd (VGS 464) asserts that if an infinitive has two
preverbs, both are accented (citing as one ex. our dnu prdavolhum). However, the lexeme dnu pra
V vah would occur only here, and it makes more sense to construe 4nu independently, in the same
manner as pantham dnu “along the path” in the last vs. of the hymn (7c). Of more interest is



Macd’s claim (VGS 336-37) that the -fum infinitive “expresses the purpose with verbs of motion
...” (though he allows it also with vV arh ‘be able’ and V ¢7 ‘intend’), while it is the -am inf. that is
found with V' sak (inter alia). So under this description our infinitive could be construed with pada
a, because it contains a verb of motion. However, his lack of other exx. of V §ak + -tum is likely
only the result of the extreme rarity of -fum infinitives in the RV (on which see VGS 195).
Though we do have a verb of motion in pada a (4 ... aganma), it is different from Macd’s “go ...
to do X” example because the verb of motion here has a different complement, “go along the
path.”

X.2.4: I’'m not entirely sure what 4 prnati means here; ordinarily it has the literal sense “fill’.
Both Ge and Re push it further in this passage than I think can be justified: “wieder gutmachen”
and “compense” respectively. My ‘fulfill’ is meant to convey that Agni will fulfill the conditions
of the vratani and make up for our lapses.

X.2.4-5: These two vss. have the same structure: in the first hemistich we mortals, because of
our general stupidity (dvidustarasah 4b, pakatra manasa dinadaksah Sa), mess up our obligations
to the gods, particularly the sacrifice. The ¢ padas begin agnis tad and end with a participle of
knowing (vidvan 4c, vijanan 5c) and an assurance that Agni will put everything to rights. Ge
breaks the parallelism by taking yddin Sa as a neut. rel. prn., picked up by #idin c, as obj. of
vijandn, whereas in 4a he renders ydd as a subordinating conj. I think the parallelism should be
respected, which requires “when/if” for both ydds and objectless participles in c.

X.2.7: The b pada naming Tvastar as the begetter of Agni solves the riddle implicitly posed in
6b, which contained the generic etymological figure janita tva jajana “the begetter begot you.”
The rather pedestrian repetition in our pada, ¢vdsta ... tva ... jajana, does not put this in the
category of the best of RVic riddles.

The part. pravidvan here takes an acc. obj., as vidvan does in vs. 1, contra vss. 3 and 4.

X.3 Agni

The hymn seems to have an omphalos structure, which I had not recognized at the time of
the publ. tr. The middle vs., 4, is more than sufficiently contorted and baffling to count as a
central enigma. The structure is marked (though not excessively marked) by lexical rings: most
importantly, arati-is found in the 1st two and the last two vss. (1a, 2c; 6d, 7b); the verb v7 bhati
(1c, 2d) is matched by v7 ... bhatiin 6d; bhanu-in 2¢ returns in 5d; risadbhih in 3d = the same in
6¢.

X.3.1: Just as the first vs. of X.2 echoed the last vs. of X.1, there is concatenation with the
preceding hymn here as well: v bhahi in ¢ repeats the last words of X.2.7.

The voc. rgjan is jarring in this 3rd ps. description of Agni, but it can hardly be addressed
to anyone else (though Old flirts with the possibility of another entity), esp. given that the same
voc. is definitely addressed to Agni in X.1.6 and (the next hymn) X.4.1. It is always possible in
Agni contexts to imagine a bifurcation between the physical fire and the god Fire, here with the
former described and the latter addressed.

In ¢ brhata produces a bad cadence, with no possible fix.

The final pada is chiastically structured, with initial dszknim ‘black’ the obj. of the final
participle apdjan and the middle two words et7 risatim to be construed together. This



configuration confounds word-order expectations: we would normally construe the elements in
order, yielding “he goes to the black (dsiknim eti), driving away the luminous (rusatim apajan). It
is only the audience’s awareness of the standard trope about the banishment of female night by
female dawn and of the usual dawn context of Agni hymns that allows them to redistribute the
elements to produce a more semantically and pragmatically satisfactory result — a nice ex. of the
tension between syntax and sense and of how poets learn to exploit it. Note also that the
discontinuous phrase “driving away the black one” is iconic of its action, driving away or apart.

X.3.2: The first hemistich of this vs. “repairs” the last pada of vs. 1, by depicting Agni’s
adversarial relation with Night and his benevolent paternal one with Dawn, though neither of the
females is named and the hemistich introduces new themes. This contrasts with the rather
pedestrian repair strategy in X.2.6—7, which involves exact repetition of the riddle that needs
solution, with the solution slotted in.

Pada b is superficially self-contradictory or at least sketches a tangled parentage, in that
Agni “begets” (jandyan) someone who is the child of a different father (pitiir jam). But of course
the two fathers can be reconciled: Heaven may be the stable father of Dawn, who is regularly
called divo duhita, but Agni at his daily kindling gives birth to her every day.

As Ge (n. 2cd) points out, Agni is identified with the Sun; the “spoked wheel of Heaven”
(divah ... aratih) in fact is the sun; cf., e.g., I1.2.2. The gen. divadh in d can also be seen as a sly
way to resolve the identity of the “lofty father” (brhatah pitiih) of Dawn in b, sneaking in the
word Heaven (in the gen. as the father phrase is in b) in a different context.

X.3.3: The masking of identities continues in this vs. The Sun and Dawn appear only as m.
bhadra- and f. bhadra- in pada a and with roles suggesting incestuous relations in b (svasar-
‘sister’, jard- ‘lover’). But finally in ¢ we get an actual name: the first occurrence of agni-in this
hymn.

From the publ. tr. it would appear that another name, or at least unmasked identity, is
found in d, where I tr. “prevailed over the night.” But in fact the word I tr. as ‘night’, rama-,
merely means ‘dark’ and is quite rare (though fem. rami-, ramya- are better attested, and also
clearly refer to night). So ramam here is like dasiknim in 1d and krsndm in 2a in referring to night
by a color term. (I would now emend the tr. to “prevailed over the dark.”) This pada is a
recasting of 2a (as Ge, n. 3d, also indicates), with lexical substitution: abhr ... asthat for abhi ...
bhiit, ramam for krsnam ... énim, rusadbhir varnaih for varpasa. But the ‘night’ term has become
more masked, by being masc., not fem. as in 1d, 2a.

X.3.4: A difficult vs. (Ge n. 4: “Dunkle, offenbar gekiinstelte Strophe”). As noted above, it is
properly situated to be the omphalos vs. in a hymn that is organized by that structure. Ge thinks
the vs. has to do with the day-sun and the night-sun, for which he refers us to 1.115.5. For my
rejection of the concept of the night-sun see comm. ad 1.115.4-5.

Decoding the vs. works best by considering the constituents one by one; the syntactic
structure 1s relatively straightforward (at least as I see it — see Ge’s comm., however, and the
different deployment of elements by Ge and Re). The vs. is dominated by two long gen. phrases,
both referring to Agni: ab asyd ... agnéh sakhyuh sivdsya “of this one ... Agni, our kindly
companion” (I do not take brhatah in this phrase; see below) and ¢ idyasya visno brhatah “of the
lofty bull worthy to be invoked” (I did not take svadsaf in this phrase, though I’'m more open to it
now; see below). The first depends on the nom. yamasah ‘journeys’ (again, as I take it). As for



the predicate of ab, I take it to be a predicated pres. part. indhanah ‘kindling’. This participle, so
accented (as opposed to idhana-), is ordinarily, though not invariably, transitive, and is so interpr.
by Ge, Re, and me. The expression “his journeys kindling X is what I meant (rather loosely) by
synesthesia in the publ. intro.: in the ordinary way of things journeys can’t “kindle” anything,
though metaphorically it is possible even in earthbound English (e.g., “his European travels
kindled his interest in architecture™). Agni’s journeys can refer to the ascent of his smoke
towards heaven (this possibility supported by vs. 5 and see my interpr. below of 4cd), or perhaps
the spreading of the fire over the firewood outward from its place of kindling, or the movement
of the ritual fire to the east and the place of the offering fire.

What object do these journeys kindle? The only acc. in the vicinity is vagnin ‘calls’,
though it appears to be part of a simile. In the absence of a corresponding acc. in the frame, |
originally thought (see below for revision) that the nd here doesn’t mark a standard simile but
contributes an “as it were” sense (sim. Ge gleichsam, Re pour ainsi dire). Before trying to
determine what the vagniin are, we must tackle brhatah in the simile complex brhato na vagniin
(assuming it’s part of the simile: neither Re nor Ge does, but how do they account for the
position of n4?). It can be either acc. pl. masc., modifying vagniin, or (abl./)gen. sg. dependent on
it. There are arguments for both: brhdnt- sometimes qualifies sound (rdva- VI1.33.4, 1X.97.36; gir
V.43.8, giras 111.51.1; cf. also brhdd-uktha- (3x) and the Grtsamada refrain brhdd vadema). But
in order to make the comparison work we need to know who the vagniin belong to / emanate
from, and that suggests a gen. sg. The stem brfidant- is common in this hymn, with a number of
different referents: 1c ‘beam’, 2b ‘father’ (=Heaven), 4c (also in our vs.) Agni as bull, 5b
Sun=Agni. In the publ. tr. I suggest that it here refers to the pressing stone, and the vagniin are
the sounds of pressing. Pressing stones are regularly said to be noisy and to have voices (cf., e.g.,
X.76.6 and esp. X.94), and vagnu- is associated with the pressing stone in 1.84.3; it is said to
speak ‘loftily’ (brhdr) in V.25.8, X.64.15=100.8, 70.7. And see its association with the kindled
fire in X.70.7: ardhvo grava brhad agnih samiddhah. In our passage the point would be that the
kindling of the fire “kindles” (that is, signals the start of) the soma pressing and thus the noise of
the pressing stone. (For the record, Ge thinks the vagniin are the sounds of the burning fire, Re
the voices of the human chanters. Both are also possible, but I think the pressing stone
suggestion has better textual support.)

I now also see that there is a way to rescue a “real” simile interpr., by means of a double
reading of the part. /ndhanah. As I said above, this part. is generally transitive, but sometimes
passive. For the former, cf., e.g., I1.25.1 indhano agnim vanavad vanusyatah “Kindling the fire,
he will win against those who seek to win”; for the latter 1.143.7 indhanah ... vidathesu didyat
“... while being kindled, shining at the rites.” If we take it as passive in the frame, the journeys
themselves are being kindled (that is, set in motion), while in the simile they kindle the voices.
So I suggest an alt. tr. “his journeys, being kindled, are as if kindling the voices of the lofty one
[=pressing stone].” The Engl. “as it were” cannot be avoided, but the frame / simile relationship
in the Skt. is better structured. This would be an extreme ex. of my “case disharmony in similes.”

So much for the first hemistich. In the 2" one let us first turn to the gen. phrase in c. The
last word of that pada, svasah, is generally interpr. (Gr, Ge, Re) as a gen. sg. to a cmpd svas-
‘having a good mouth’, which does appear in IV.6.8 of Agni. However, I think it more likely to
be the nom. pl. m. of sva- ‘own’, referring to the bhamasah that immediately follows in the next
pada (though ‘having a good mouth’ is also possible, and I would now accept a tr. “of the lofty
bull worthy to be invoked, having a good mouth”). I take the remaining gen. phrase with cd,
while Ge/Re take it with the gen. phrase in ab. The journeys (yama-) of ab reappear in the loc.



sg. yamanto a different stem, and just as the gen. phrase of ab depended on yamasah, I here
attach it to yaman.

Beyond this I am pretty baffled. The focus of this bafflement is akzi-. This is a well-
attested word for ‘night’, though it does have or acquire a (probably secondary) association with
Vadj ‘anoint’. In our passage Re takes it as “ornaments-brilliants’, which makes the interpr.
easier, though he admits this sense is, at best, rare. Moreover, [ would add, in a hymn that has
used three other words referring to ‘night’, one each in the previous three vss., it seems perverse
to assume that a more common word for ‘night” doesn’t mean that in this context (it’s also found
in nearby X.1.2 in the clear meaning ‘night’). The problem posed by aktdvah is acute enough to
cause Old to make what seems to me an uncharacteristic lapse in grammatical judgment: he
suggests that it stands for gen. aktoh. Now it is true that the phrase yaman aktoh is found pada-
final in II1.30.13 and VI.38.4 (though in neither case do I construe akzoh directly with the loc.),
but making aktdvah a makeshift gen. seems a really bad idea to me, and Old doesn’t try to justify
it. Ge suggests instead a word haplology of yaman *aktor aktavah, which is slightly better but
still leaves us with akzdavah to deal with. As noted above, he does so via the “night-sun”: “seine
Strahlen sind bei Ankunft (der Nacht) als Dunkel erscheinen.” My publ. tr. makes little (actually,
no) sense; I have no idea what I thought it meant at the time: “the nights appear as his own
beams.” I would now suggest a new one, with the terms reversed, rather like Ge’s though with a
different image in mind.: “his own beams appear (like) the nights.” The somewhat
counterintuitive image is of the smoke arising from the fire, which, though it comes from the
beaming brightness of a burning fire, turns dark as it rises. For similar passages describing the
mingled brightness of the flames and darkness of smoke see 11.4.5 and V1.6.4 and comm. on
both.

X.3.5: This vs. consists entirely of two rel. cl.; it can easily be attached to the following vs. (or
the preceding one).

The ‘beams’ (bhamasah) of the previous vs. return here, but once again in unexpected
form. In vs. 4 they appear like nights, that is, presumably, dark — which is not what we expect of
lights (the word is after all a transparent deriv. of V bAa ‘shine’). Here they “purify themselves”
(pavante), while being compared to sounds (svana na). The verb is of course the signature verb
of soma preparation: the medial participle pdvamana- gives the functional title to the Soma of the
IXth Mandala (Soma Pavamana “self-purifying Soma”). It would be impossible to use this verb
in a RVic context without calling soma immediately to mind. The subj./verb combination thus
already conjures up a discordant image: beams of light purifying themselves like soma liquid.
But the simile adds another layer of complexity and dissonance, for the subject is being
compared not to soma but to sound. So we have two incompatible entities (light and sound)
identified with each other and each performing an action — purification -- that is uncharacteristic
of either. Ge simply translates the phrase word-for-word (“Dessen Strahlen rein werden wie die
Tone”) without comment; Re makes the connection with soma, which I think is unavoidable. The
cleverness of the poet is to put the image further off-balance, comparing the beams to the sounds
of soma when it is being purified. Cf. IX.41.3 sinvé vrster iva svanah, pavamanasya susminah
“A roar like that of rain is heard -- the roar of the self-purifying tempestuous one,” where the
more natural genitival relationship between the roar and the self-purifier is found. So that
accounts for the simile, but what is “the beams purify themselves” meant to convey in the frame.
I think it must be read in the context of the previous vs.: there the beams were dark as the nights,
because surrounded with smoke; here the purification would involve getting free of the smoke



and rising up brightly, amidst the roar of the blazing fire (hence the term of comparison). This
compressed expression seems to me a prime example of synesthesia, as noted in the publ. intro.

The gen. phrase that constitutes b, rocamanasya brhatah sudivah “the lofty one, shining,
bringing the good day,” technically belongs with the rel. yasyain pada a and therefore refers to
Agni. But I think it is also a reference to the sun, or Agni identified with the sun, and that it
functions almost like a gen. absol.; see Ge’s tr. as a “wenn” cl. (though without comment) as
well as the “when” cl. in the publ. tr. This would be another reference to the dawn sacrifice, the
overall setting of this hymn.

In cd Agni’s radiant beams, bhani- (a different derivative to the same root V bAa), reach
heaven and implicitly join the sun’s bAani- there; cf. 2c where Agni “props up the radiance of
the sun” (bhamim siiryasya). On the connection between Agni as Svarbhanu and the sun, see my
extensive treatment of the Svarbhanu myth in my 1991 book, 7he Ravenous Hyenas and the
Wounded Sun.

X.3.6: The first half of this vs. continues and indeed amplfies the “sound” theme, but restores a
more natural subject/verb relationship: Agni’s “snortings resound” (Stismasal ... svanayan). Note
that the verb here and the noun svanah in 5a are transparently related. We can think of this as an
ex. of poetic repair. It is also worthy of note that the subj. sisma- is represented in IX.41.3 cited
above concerning the roar of the self-purifying soma: svanah ... susminah.

The vs. also exploits the literal sense of arati- (‘spoked wheel’, hence fireplace, hence
ritual fire) to elaborate the journey theme found already in vs. 4, with wheel rims (-pavi-) and
teams (niyudbhih). On this vs. see Thieme, Unters. 31-32, 34.

The bahuv. dadrsana-pavi- has a medial pf. part. as 1st member. On this rare type see
AiG II.1.43—44 and on its accent AiG I1.1.292.

In the publ. tr. I follow Ge in supplying ‘flames’ with the instrumentals of cd. I now
think it should rather be ‘beams’ (bhiama- , 4d, 5a) or ‘radiant beams’ bhanii- (5d) because the
somewhat incompatible adjectives rusadbhih ... rébhadbhih “luminous and crackling” continue
the synesthetic effect associated with ‘beams’ earlier, in vss. 4 and 5. The presence of the verb v/’
... bhati also supports supplying a nominal derivative from the same root. Perhaps best
bhanibhih, echoing the same instr. pl. in 5d. Cf. also X.1.1 bhaniina risata.

IX.3.7: The poet then turns the journey theme to his own advantage in this final vs., but asking
Agni to bring us something good when he comes.

IX.4 Agni
On the imagery in this hymn, see publ. intro.

IX.4.2: The warmth of the pen in the simile is presumably an indirect reflection of the warmth of
the fire in the frame.
On rocanéna expressing extent of space, see comm. on identical pada, II1.55.9.

X.4.3: All the images in this vs. seem to depict natural fire in a landscape rather than the ritual
fire. The ‘mother’ of ab is probably, as Re takes it, Mother Earth. In both ¢ and d the fire ranges
freely in the natural world, consuming whatever fuel it finds.

On jénya- see comm. ad 1.128.7. Even though Agni is called jénya- elsewhere, here the
word surely belongs to the simile, with #va intervening in modified 2nd position. Cf. IX.86.36 ...
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Sisum, ndvam jajianam jényam ... “‘the new-born child of worthy birth.” Although the s7su- here
could be a human child, the appearance of other domestic animals in the similes of 2-3 suggest
that it too is an animal.

The hapax denom. sacanasyamana- receives rather bleached renderings: Gr ‘huldreich,
hiilfreich sein’, Ge ‘getreulich’, or Re’s somewhat richer ‘se sentent heureuse’. But its base
should mean ‘having joint delight’, and I think the point here is that the mother desires delight
for both of them.

As Narten (YH, 121) persuasively argues, in both Vedic and Avestan the desid. of Vi
‘win, conquer’ does not have an aggressive or battle-oriented sense, but simply means ‘seek
(food, livelihood)’. She tr. this passage “du wiinscht (Nahrung) zu gewinnen wie losgelassenes
Vieh.”

X.4.4: This vs., the middle one of the hymn, functions as a notional omphalos vs. It begins by
suggesting a mystery beyond our knowledge (ab) and continues with a paradox (c), signaled by
the oppositional sdye ‘lies still’ / cdrati ‘moves’. But the paradox is easily understood, and the vs.
Jjust signals where an enigma would be inserted, rather than actually presenting a challenging
one.

The pres. part. to V as in the nominative usually functions concessively (“although being
...."), but I do not see that meaning here. “Although being the clanlord, he licks the young
woman” would suggest that Agni is doing something beneath his dignity or even shameful—
which would be appropriate to our contemporary attitudes (sexual politics, abuse of power, “me
too0”), but I doubt its application to Vedic mores. The sdn may owe its existence here to a more
mundane reason: meter. The stem vispati-, in nom., voc., and acc., regularly comes at the end of
8 or 12 syllable padas, providing a good iambic cadence, but it does not fit a Tristubh cadence. I
suggest that a pleonastic sdn was added to provide a proper finale.

X.4.5: The fem. ‘old ones’ (sanayasu) are of course the plants, which, old and dessicated, easily
catch fire.

The problematic pada is ¢, asnatapo vrsabho nd pra veti. The simile / frame structure is
both formally and semantically / pragmatically flawed. The standard view (i.e., Ge/Re and the
publ. tr.) is that the meaning of the pada is more or less what is found in the publ. tr.:
“(Although) not a swimmer, he pursues the waters like a bull.” As Ge points out (n. 5c), the
thirsty bull or buffalo is a well-known image in the RV. But this assumes that ‘waters’ is part of
the simile as the shared term; yet the simile particle follows ‘bull’ (vrsabho na), with ‘waters’
preceding — which is not the placement we expect. Moreover the form of ‘waters’ is wrong: it
should be acc. (apah) but the accent tells us it must be nom. dpah when extracted from sandhi.
There are a few occurrences of nom.-for-acc. forms to this stem, but the vast majority are
properly distributed. Such are the formal problems. The semantic-pragmatic one may be worse:
there is no ritual, mythological, or natural-world scenario in which Agni/fire “pursues” water.
The closest we come is the myth of Agni running away from his ritual duties and hiding in the
waters, but I find it hard to wring this out of this expression. Likewise Agni as Apam Napat
(vaguely suggested by Tichy, Agent nouns, 146); that figure doesn’t behave as he would need to
here. There is a very minor rite of aspersion of the hearth, which Ge sees in a couple of RVic
passages (VIII.39.10, 102.14), but again this does not seem a compelling explanation here. Ge in
his n. suggests an alternative structure: that the waters belong only to the simile, and another
object should be supplied for the frame: Agni pursues (firewood), as a bull does waters. This



solves the pragmatic problem, but makes the formal structure of the simile even worse, since the
dpah is not part of the frame at all: we really should then have dpo *na vrsabhah. Moreover, what
then is the point of asnata ‘no swimmer’?

I will suggest a much trickier solution, which depends on a pun made possible by the
sandhi coalescence in asnatapah. The accepted analysis of this sequence is asnata apah, going
back to the Pp. But the second element could, of course, be dpah as well — and dpafh is a perfectly
good word: neut. sg. s-stem ‘work, task’. I suggest that in the frame we read dpah -- “(Agni)
pursues his work” — and, secondarily, in the simile dpa/ -- “as a bull pursues waters.” This pun
would help account for the “wrong,” nominative, form of ‘waters’, which needs the initial accent
to enable the pun. Rigvedic poets are willing to tamper with morphology if it is in the service of
word play. It would also put the acc. in its first reading as ‘work’ firmly in the frame, not the
simile, thus accounting for the position of #4. The ‘no swimmer’ is a little joke: since Agni has
nothing to do with the waters in the simile, he is of course no swimmer; only the bull would
qualify. I would also point out that there is a fairly well-established expression viver apamsi
(1.69.8, VI.31.3, etc.; see comm. ad locc.) “you toil(ed) at your labors.” Although the two verbs
belong to different roots, V vis ‘toil” and V'vi ‘pursue’, prd vetiin our passage is close enough in
meaning and form to V vis in that expression that they could be assimilated to each other. 1
realize that this interpr. is quite intricate, but it solves both formal and semantic problems. I
therefore propose to emend the tr. to “No swimmer, he pursues his task, as a bull does waters.”

As Ge (n. 5d) points out, pr4 V niseems to refer to conveying the ritual fire to its new
hearth in the east.

X.4.6: For the striking image in pada a, see publ. intro.

X.5 Agni
On the structure and contents of this mystical hymn see publ. intro.

X.5.1: My interpr. of the first hemistich differs crucially from the standard (Ge, Re, Lii [passim],
Doniger [117], Kohler [ Kaviim Rgveda, 121, 319-20]) in taking pada a as a nominal clause and
assuming a change of subject in b. All the others, save for Ge, assume an identification between
Agni and the sea; Ge like me considers the sea to be the sea in the heart and “der Urquell der
dichterischen Erkenntnis” (n. 1a). My major reason for separating the padas is that the sea is
sometimes identified with the heart, and therefore the abl. Arddh in b should be, in my opinion,
coreferentical with nom. samudrah in pada a. For the identification see 1V.58.5 Ardyat samudrit,
58.11 antah samudré hrdy antar ayusi, cf. also VIII.102.4—6 agnim samudravasasam “Agni
whose garment is the sea” and X.45.3, which relates Agni’s birth/kindling in the sea. I therefore
think that Agni is within the sea but distinct from it. We also see separation between the sea (of
poetic inspiration) and an agent who performs v7'V caksin X.177.1 samudré antih kavdyo vi
caksate “The sage poets espy it within the sea.” I do have to admit, however, that the 2nd phrase
in pada a, dharino rayinam “foundation of riches” is used of Agni in 1.73.4, X.45.5; on the other
hand this phrase is not limited to Agni, modifying Indra in X.47.2; see also VII.34.24.
Interestingly, X.47.2 resembles our passage phrasally, in that it is preceded by a numeral
qualifying samudra- — there as a cmpd., here as a free phrase: X.47.2 catuhsamudram dhariunam
raymam/ X.5.1 ékah samudro dharino rayinam. 1 don’t quite know what to make of this, beyond
the apparent use of the sea or seas as an extreme measure of wealth.



In b the two hidden ones (ninyoh) who serve as his mothers could be the two kindling
sticks, Night and Dawn, or Heaven and Earth. On this as an enigma, see Ge’s n. 1c. The naming
of the two world halves (r0dasi) in nurturing roles in 4c may determine the matter, at least by the
middle of the hymn.

If the gen./loc. du. nin'ych belongs to the stem nin(i)y4-, we should expect *ninyayoh
(AiG II1.99); our form would simply show haplology, with the distracted syllable maintaining
the syllable count. (The stem shows distraction in some other forms, not simply the gen.-loc. du.,
so this can’t be the only reason.) Lanman (Noun infl. 392) suggests rather a stem *nini- (see also
Old), but there seems no reason to multiply entities here and the formation would be distinctly
odd.

As Ge (n. 1d) also thinks, the wellspring (uZsa-) in d must be the sea of pada a;
presumably the “hidden track of the bird” (nihitam padam véh, a phrase found elsewhere
[[.164.7, I11.5.5-6, 7.7; IV.5.8]) here is the trace of the mystical fire—though Lii (614), Re favor
the sun. Again the intent is to locate the enigma of Agni in the sea of poetic inspiration within the
poet. X.45.2-3, which treats Agni’s birth (see above), also has the wellspring (2c¢), the sea (3a),
and the udder (3b) together in a similar context.

X.5.2: As indicated in the publ. intro., the first half-vs. describes the mating of the flames of the
nascent fire, configured as both male and female. So also Ge and Re.

The med. root part. vdsanah properly must belong to the root pres. to V vas ‘wear’, and
vavasané in 4¢ supports this association. However, in sense it seems closer to V vas ‘dwell’. A
similar conundrum is posed by samvdsana-in IV.6.8, which is assigned by Gr (and others, e.g.,
Ge) to ‘dwell’, even though that root is otherwise active and has no root forms. There the preverb
sam could have triggered a middle form or at least a nonce reinterp. of a form belong to ‘wear’,
and I take it as a pun. (See comm. ad loc.) Although the participle in our passage is not cmpded
with sdm, samanam ‘same’ with which it’s construed, as well as the immediately following sdm
(yagmire), could exert the same influence. I therefore take it as a pun here as well.

The 2nd hemistich seems an elaboration on and restating of 1d.

X.5.3: This vs. revisits the birth of Agni alluded to briefly in 1c. Here again we have dual
parents, here clearly identified as feminine — though this does not narrow down the possible sets
of referents already noted above.

The two fem. -in-stems that open the vs., rfayini mayini seem designed to be contrastive.
Although maya- has not acquired the generally negative sense of ‘illusion’ that it often has later,
it does refer to power derived from supernatural manipulation or tricks or some variety of
artifice, the opposite of r74-, the truth that encapsulates the real and enduring structures of the
cosmos. These combined skills of Agni’s mothers would endow him with an extraordinary range
of powers. The twinning of these two words is clear from the fact that the hapax s7ayin- is clearly
modeled on the well-attested mayin-; see AiG 11.2.343, 842.

There is much disagreement about the meaning and the grammatical and lexical identity
of the part. viydntahin d. Gr assigns it to v/'V7with the sense ‘durchwandern’; Ge to the same
lexeme but with the somewhat bizarre gloss ‘abschneidend’ (cutting off, snipping). (He also
thinks it’s anacoluthon for du. fem. viyati; on the pl. see below.) Kohler (320) agrees with the
assignment of Gr/Ge but with the sense “einzeln zum Nabel ... gehen,” connecting pada c with d,
rather than with ab as most do. Re calls it a “forme baroque™ of vdyantah ‘weaving’. The most
persuasive suggestion is Old’s, though he falls short of endorsing it— that it belongs to the root



pres. of Vvi ‘pursue’. Although the weak pre-V forms of this pres. are transmitted with initial
cluster vy-, they are almost all to be read with distracted v'y-; cf. for this exact nom. pl. part.
IV.5.5, VI.1.4, VII.27.5, all pada-final as here (only the form in 1.127.5 is not distracted). Old is
reluctant to ignore the “transmitted spelling” (“liberlieferte Schreibung”), but since the original
oral version would have had distracted viy-, it is only the later redaction that imposed that form,
and it can easily be the result of misunderstanding of the sense of the passage (not difficult, as
the various versions demonstrate). The assignment to vV viis supported by the fact that this root is
part of the characteristic lexicon of Trita Aptya; note X.2.2,4.5,6.2,3,8.5,7.

Assuming that the form is indeed a nom. pl. m. pres. part. (pace Gr), it must be
predicated, since the previous subjects were fem. dual. The most likely subject to supply here is
the kavdyah of 2c, as Old (tentatively), Re, and Koh do. They, the human poets, “pursue the
thread of the poet”; this sg. kavi- must be Agni, and the human poets are following his lead and
model in their own work. Threads and weaving are of course standard images for the materials
and activity of a poet; see the famous passage VI1.9.2-3, in which the apprentice poet confesses
his ignorance of thread and weaving, that is, of his own craft, but he learns this craft from Agni.
X.5.4-5: Note the phonological echoes in 4c vavasané, 4d vavrdhate, Sa vavasano. The two med.
participles in 4c and Sa are in the same metrical position and (besides the ending) differ only in
the identity of the sibilant.

X.5.4: The ‘over-cloak’ is interpr. by Say. (fld. by Ge) as plants, stars, etc.—an appealing interpr.
In one of the other two occurrences of adhivasa- (1.140.9; the other in the ASvamedha hymn,
[.162.16, is irrelevant), it refers to the ‘over-cloak’ of the Earth, which Agni consumes — so
vegetation there as well. However, I think it possible that it refers here (also?) to the smoke that
envelops the two world-halves as the fire flares up.

My interpr. of d is entirely different from the standard; Gr, Ge, Re, Lii (469) all take
vavrdhate as intrans./reflex. — e.g., Ge “... stdrkten sich.” (Doniger’s tr. [117] is like mine.) And
certainly the preponderance of occurrences of the med. pf. have this sense. However, some forms
of the med. pf. are transitive. Cf. esp. VIL.7.5 dyaus ca yam prthivi vavrdhate “whom [=Agni]
Heaven and Earth have made strong,” which is exactly parallel to our passage, with the same
subjects and the same object. The form is medial because of the self-involvement of the subject:
they act as parents of the child in question. In our passage the point is that, whether H+E are the
original parents of Agni (see 1c, 3b), they nurture him as he grows in the space between them. If
the verb is taken as intrans./reflex. the connection between Agni’s birth and the self-
strengthening of H+E is unclear. Ge (n. 4cd) says “Agni’s Geburt gereicht Himmel und Erde
zum Segen”; Lii considers the actions of ab and cd reciprocal: H+E bring Agni hymns and
refreshments (though in fact their involvement is not overt in ab), and he gives them rain in
return, with honey and ghee a poetic expression of rain. But Ge’s explan. is vague and generic,
and Lii’s forces an interpr. on ab that is not supported by the text.

Ge (fld. by Lii) takes the two instr. ghrtair dnnaih and the gen. madhiinam as parallel,
while I (along with Re) construe the gen. with dnnaih.

X.5.5: The part. vavasanah could belong either to V vas ‘desire, be eager’ or V vas ‘bellow’, and
either would work in the passage. The former is favored by most (Gr, Ge, Re, Lub), but Kii
(479-80) assigns most forms of the stem to ‘bellow’.



The “seven ruddy sisters” (saptd svasir drusifi) are generally and plausibly taken as
Agni’s flames, though why seven? I doubt if it has anything to do with the seven boundaries
(sapta maryadah) of the next vs. (6).

The honey from which Agni carries them up is, acdg. to Ge (n. Sab), again plausibly, the
ghee that fuels the fire. (Re’s “soma” is less plausible, even though madhu is more often used of
that substance.) If “honey” is what fuels Agni’s flames and that “honey” is actually ghee, this
provides support for my transitive interpr. of 4d, where H+E strengthen Agni “with ghee”
ghrtaih as well as with dnnaih ... madhinam “with foods of honey(s).”

In the publ. tr. the placement of drsé kam makes it sound as if it’s to be construed with
the abl. madhvah (““... from the honey to be seen”), but I meant it to go with the sisters. An
emended tr. “... from the honey, to be seen” (with comma) or perhaps more explicitly “from the
honey, (for them) to be seen” will disambiguate.

The 2nd hemistich is difficult, and I will emend my publ. tr. in several ways. In c the
question centers on the value of the med. pf. yeme, but also involves the grammatical identity of
purajah. In the publ. tr. I take the latter as a fem. acc. pl. referring to the flame-sisters, which is
therefore the object of a transitively used yeme. However, purajih can also be a nom. sg. m., as
Gr, Ge, and Re take it. Re (in a n. erroneously located in the nn. to vs. 4) points out undoubted
nom. sg. prathamajah in 7c also referring to Agni, and this seems to me good evidence for a nom.
sg. here as well. The flame-sisters can still be understood as obj. of yeme, but need not be—and, I
now think, should not be. I would now take yeme as intrans./reflex. ‘hold oneself in check, hold
still” and with the presential value Kii (396-97) attributes to most of the forms of this pf. (though
not this one). I think the point is that, once the fire has flared up, it becomes fairly stable in that
position. I would now tr. “he holds himself there within the midspace.”

Pada d is considerably complicated by the presence of the hapax thematic gen.
puasandsya, which differs from the divine name pisan- not only in stem but also in accent. It is
hard not to associate this form with the divine name, but whether it is a secondary thematization
based on ambig. forms like acc. sg. pisdanam (with unexplained accent shift) or a thematic -4-
derivative of the name cannot be determined. (See Old’s sensible disc.) And context is of no
help.

The word vavri- ‘cover’ appears in the preceding hymn, X.4.4, where Agni’s ‘cover’ lies
still as he moves about eating it. In that passage the cover seems to be the firewood that fuels
him. That interpr. does not work here, because Agni is already positioned in the midspace and so
the covering he seeks should be located in that vicinity. What sort of covering could that be? I
think the most likely identification is a cloud of smoke rising through the sky, assimilated to the
clouds naturally found in the midspace. In V.19.1 Agni emerges from one vavri- (probably the
wood) only for another to appear, quite likely smoke, and vavri- seems also to be used of actual
clouds (e.g., 1.164.7, 29).

So far so good. But what, if anything, is the connection to Piisan? Here I have only a very
tentative suggestion to make, linking this enigmatic passage to an equally baffling one. In
VI.56.3 Pusan is said to have set the golden wheel of the sun down “in(to) the gray cow” (parusé
gavi). In the publ. intro. to that hymn I suggest that this may be a “a naturalistic reference to a
cloudy dawn twilight, with the sun rising through it.” If Paisan is associated with a gray
phenomenon that masks light and brightness and is found in the midspace, the same association
may be alluded to here.



X.5.6: On the general purport of the vs., see publ. intro.: in the 2"¢ hemistich Agni, who was born
in the first vss. and rose through the midspace in the subsequent ones, now reaches heaven, at
least as I interpret it. However, the first hemistich is puzzling. I have no idea what the seven
boundaries are, but it is of course in keeping with the theme of the hymn that they were created
by the Kavis. Ge has what seems to me an overly schematic interpr. (n. 6); see Koh’s disc. (322)
of some of the possibiltiies.

I take Agni to be the referent of both the hapax amhura- ‘narrow (one)’ and skambha-
‘pillar’. Although Ge’s notion (n. 6¢) that it refers to the Weltpfeiler is surely in the background,
the image, I think, is of fire rising vertically as a narrow flame, to join heaven and earth.

X.5.7: See publ. intro. for the cosmogonic aspects of this vs., which contains the only
occurrences of the name Agni in the hymn.
With JSK (DGRYV 1.171) I take the cain d as an inverse ca.

X.6 Agni

X.6.1-3: As noted in the publ. intro., the hymn begins with annunciatory aydm sd “Here he is,”
presumably gesturing towards the offering fire on the ritual ground, and the rest of the first 3 vss.
consists of rel. clauses, one per hemistich, dependent on s4. The meter of the hymn is unusual, in
that it contains a large number of Pentad (and other 10-syllable) vss. amid the Tristubhs. See
Arnold 239, 318 and Old ZDMG 60 (1906): 751-52 (review of Arnold) =KISch 226-27.
Because of the fluctuating meter, it is not always clear which forms we should distract — e.g., in
2d dtyois read distracted (af'yo) by Gr, Old (hesitatingly), HVN, but Arnold prefers the disyllabic
reading. The first gives a Tristubh, the 2nd a Pentad line. The stem dtya- is more often disyllabic
than trisyllabic, but there are undoubted exx. of the latter. In any case it is well to be wary of the
distracted readings enshrined in HvN.

X.6.1: Ge (n. 1cd) considers paryeéti ‘circles around’ a representation of the paryagnikarana, the
circular tour around the fire or an offering (the sacrificial beast) with a firebrand; Re rather a
circuit of heaven.

A nice figure involving adjacent verbal forms combined with pdri, paryéti parivitah, with
the first describing Agni’s action of encircling, the 2nd his being encircled.

X.6.1-2: Note the concatenation: yo bhanibhih (1c, 2a), vibhava (1d, 2a, with the latter
etymologically doubled by the immediately cognate verb bhati). Perhaps to draw attention to the
shifting meter, the concatenated items are in different metrical positions.

X.6.2: Ge takes sakfhya as a dat. on the basis of 1.156.5 & yo vivaya sacathaya daivyah, without
explaining how the morphology would work. Despite superifical similarity the two passages
have very different structures; see comm. ad 1.156.5. There 4 ... vivayatakes a dat. inf. as
complement; here it is construed as usual with a goal/obj. in the acc., the pl. sakhya.

Another type of concatenation: dparihvrtahrecalls paryéti parivitah.

On the reading of dtyah see above.

X.6.3: This vs. locates Agni as the controller of both the ritual and the natural world, which meet
on the ritual ground at the dawn sacrifice: on the one hand, Agni controls “the pursuit of the



gods” (deva-viti-, a cmpd that picks up the verb 4 ... vivdyafrom the previous vs.); on the other,
the kindling of the ritual fire is thought to cause Dawn to dawn. The somewhat awk. tr. “every
effort to pursue the gods” for deva-viti- was meant to avoid the more literal “every pursuit of the
gods,” which makes it sound like the gods are pursuing their hobbies or playing cribbage or
crocheting.

As indicated in the publ. tr. I take the chariot as a symbol of the sacrifice, as so often.

The root V ska(m)bh ‘prop’ seems an odd choice in the context, and the oddness is
conveyed by the publ. tr.; ‘fixes’ or ‘piles’ might be less jarring.

X.6.4: Another concatenation between vss.: sisaih ending vs. 3 and siasébhif opening vs. 4. In
this case they are not only in different metrical positions but also exhibit different forms of the
same case (instr. pl.), which is emphasized by their cross-verse-boundary juxtaposition.

Note jigati (b), jigharti (d) — again the echoing forms are located in different metrical
positions.

Both Ge and Re, in different ways, try to split 4 jigharti from other occurrences of this
verb meaning ‘sprinkle’ that have Agni as obj. Cf. esp. 11.10.4 jigharmy agnim havisa ghrténa,
which could hardly be clearer. Ge suggests that V g/rin our passage is an older form of VAr
‘take’; Re gives the lexeme 4 V ghrthe sense “attirer a soi’, with the sense of the preverb &
dominant. But he doesn’t say what happens to the “recessive” ‘sprinkle’ portion, which shouldn’t
be entirely lost: for example, the common lexemes 4V yaj “attract here through sacrifice’, 4V pa
‘attract here through purification’ still maintain the sense of the base verb. Nor does he attempt
to account for the two straightforward examples of 4V ghrwith Agni as object: I11.10.5, X.87.1,
where ‘attirer a soi’ does not seem to be in question. (In I1.10.4, 5 he tr. both verbs [+/- preverb]
as ‘j’arrose’, but in X.87.1 he argues for “attirer a soi’ for no compelling reason.) I see no reason
to decouple our & jigharti here, or the other two passages that are superficially difficult to
interpret with the ‘sprinkle’ meaning: IV.17.14 and V.48.3, from the standard literal usage. And
in fact keeping all the passages together leads to richer semantics and produces the kind of
paradoxical reversal so beloved of RVic poets. In all three of the anomalous passages, Agni is
subject (undeniably here, by my interpr. in the other two passages). If in the standard usage of
the verb, Agni is the object, being sprinkled with ghee by the priests, in the anomalous passages
Agni switches roles: he sprinkles rather than being sprinkled. In two of the passages he is also
identified as the Hotar (here) or being like the Hotar (IV.17.14), so that part of the standard
model is maintained (priest sprinkles ...) even as it’s being disrupted by the promotion of the
usual object to subject. But what would it mean in real-world terms for Agni to ‘sprinkle’? I
suggest that he releases a stream of sparks, which could appear to be bright droplets of ghee.
Notice that here he sprinkles the gods with his tongue, that is, his flame, from which the sparks
would pour out. For further disc. see comm. ad IV.17.14 and V.48.3.

X.6.5: On the analogic hyper-feminization in the loc. sg. usram see comm. ad VI.3.6 and AiG
II1.213.

The verbal configuration and pada boundary in the sequence /ndram nd réjamanam,
agnim seem to favor an interpr. of the simile “... Agni, trembling like Indra.” But this is unlikely
pragmatically: Indra is not a trembler! So with the other standard interpr. (going back to Say.) I
take the participle only with Agni, even though it appears before the pada boundary. The simile
is off-kilter for another reason: it is not a poetic comparison but the equation of two real-world



actions: “bring Agni as you do Indra,” referring to Indra’s usual appearance at the dawn
sacrifice. RVic similes don’t ordinarily have this function.

X.6.7: Gr reads distracted trisyllabic mah 'na here as in IV.2.1. Given the fluctuation between 10-
and 11-syllable lines in this hymn, that distraction is not necessary, though it is possible. For
discussion of the trisyllabic form see comm. ad 1.123.4.

X.7 Agni

X.7.1: Ge takes the uru- sdmsa- as Agni’s, but it makes more sense, with Re, to interpr. them as
ours—reciprocally exchanged for the wide space given us by Agni. (This is supported by 2a.) I
take the instr. as an instr. of price. The phrase corresponds to the (presumably) bahuvr.
urusamsa- ‘of wide/broad praise/pronouncement’, ‘widely praised/praising’ used of both gods
and, less commonly, of singers. The phrase presumably refers to a laud that is widely
disseminated.

X.7.2: In b gobhir dsvaih is an instr. of specification with radhah.

The lexeme dnu V (n)as’is fairly rare. In most of its occurrences it has the idiomatic sense
‘be equal to’ (I1.16.3, VIL.99.1, VIIL.69.18, 70.5), but in some, like here (=1.163.7), .52.13, and
IX.22.6, it does not seem to differ appreciably from the simplex.

Despite my tr. “from you,” feis of course not an abl., but I wanted to make clear that it
was a subjective, not objective genitive.

Ge interpr. dadhanah in d as passive, modifying Agni. This requires a change of subject
in the middle of the hemistich and a predicated participle, predicated of a 2nd ps. subj. None of
these interpretive moves is impossible, but the combination is unnecessarily complex, esp. since
the part. dddhana- is frequently transitive and since a nom. sg. subject is readily available in the
madrtah of c. Re agrees with my syntactic assessment, but supplies ‘you’ as the obj. of dddhanah.
But Vdha in the middle frequently means ‘appropriate, make one’s own, acquire’, and here it can
take bhogam as obj.

The stem mati- and the ppl. (-)jata- are found in the 1st and last padas of the vs.,
emphasizing the closed loop of reciprocity depicted in these first two vss.

X.7.4: Despite its 1st member accent, the hapax nitya-hotar- must be a karmadharaya; see Old
and AiG II.1.189, 266, who do not explain the accent but simply stipulate it. As Ge points out (n.
4b), the free syntagm Ahota nityah is found in nearby X.12.2, which further supports a
karmadharaya interpr. I tr. the phrase there “constant Hotar,” rather than “own Hotar” as here.
The stem nitya- can mean both, and here the emphasis on Agni’s actions in the house of a
particular man seems paramount—though “as his constant Hotar” would also work here.

Pada c seems designed to mislead the audience. On the one hand, the ydm (b) ... sd(c)
construction is the standard relative / correlative one, and s4 should therefore be coreferential
with ydam, namely the mortal worshiper. But the adjectives qualifying the subject of ¢ are better
suited to Agni than to the mortal: 77ivan- is far more often used of gods, esp. Agni, than of
mortals, including in the immediately previous hymn (X.6.2); rohid-asva- occurs 5x in the RV, 4
of them clearly of Agni; puru-ksii- is used several times of gods, including Agni (e.g., I111.25.2),
but usually modifies ‘wealth’ (rayi-), never humans. I think the poet is tricking us by playing
syntactic expectations off against lexical ones, in the service of the reciprocal exchange of



identities between god and mortal that was the theme earlier in the hymn. The pada cou/d simply
modify the subject of pada b, namely Agni, yielding an alternate tr. “Whomever you, as his own
Hotar-priest, safeguard in his house, (you) the truthful one, possessed of reddish horses
[=flames] and much livestock, for him ...”” But the s4'in ¢ would nag at the audience (I hope),
since sd with 2nd ps. ref. only occurs with imperatives. So the listener would ultimately have to
conclude that the referent is the worshiper, but now endowed with many of Agni’s qualities.
With the reading of ¢ with the mortal as subj., in the publ. tr. I supplied the impv. astu from d.
However, it could be simply mean “whomever you safeguard, that truthful one is/becomes
possessed of ...,” without requiring a modal verb to be supplied.

The instr. phrase in d, dyubhih ... dhabhih, also confounds expectations. The standard
temporal opposition is of course “days and nights,” with various lexical realizations, but here we
have two different words for day. On dhar- versus div- for ‘day’ see comm. ad IX.86.19.

X.17.5: prayogam in pada a is a much discussed hapax (see esp. Old); pace Gr it surely belongs to
praV yuj ‘hitch up, harness’, referring to the initiation of the sacrifice. I’'m taking it quite loosely
as an adverbial acc. of purpose.

Although the Pp. reads augmented ajanantain c, the form could easily be the injunc.
Jananta, despite the parallel augmented asadayanta at the end of the next pada. Both verbs are -
antareplacements in otherwise act. paradigms.

The somewhat odd expression “gave birth to him with their arms” of course refers to the
Ayus’ priestly activity in producing the fire.

X.7.6: This vs. urges a reflexive loop on Agni: to sacrifice to himself by himself. This is almost
iconically represented by the hermetic circular repetitions and doublings: the extremely
alliterative and etymological figure divi deva devan in pada a repeated by deva devan in c; the
three 2nd ps. verb forms to V yaj, two identical: yajasva (a), dyajah (c), yajasva (d); and the
semantically similar pair svayam ‘(by) oneself’ (a), tanvam ‘self, (own) body’.

X.8-9

These two hymns are attributed to TriSiras Tvastra (the second with the alternative
attribution Sindhudvipa Ambarisa). The poet’s name is a transparent adoption from the
mythological material in X.8.7-9, and this hymn, and by default the next, belong with the Trita
Aptya hymns X.1-7. See Old (Proleg. 233-34) and publ. intro. to X.8.

X.8 Agni

As was just noted, this hymn belongs with the Trita Aptya Agni cycle, X.1-7. The Agni
portion of the hymn ends with vs. 6, so it would fit the sequence by showing a smaller number of
vss. than the first seven hymns, all with seven vss., as Old points out. There are also lexical
reminiscences between this hymn and the previous seven: keti- (1a, also X.1.5, 2.6); vibhavan-
(4b, also X.6.1-2 and a number of v7'V bha forms in X.3); vesi (5b), veti (7d)—cf. forms of V viin
X.2.2,4.5,5.4, 6.2, 3; sacase (6b), sacasyamanah (7c)—cf. X.3.3,5.1, 4, 7.1.

X.8.1: Although the act. pf. vavardha (etc.) is usually transitive, there are undoubted intrans.
occurrences (see Kii 470), and it is hard to interpr. this pada in any other way.

For the buffalo, Agni, and the lap of the waters see also X.45.3 and VI.8.1, neither of
which is much help.



X.8.2: The single form of the pf. to V mudin the RV, mumdda, is taken, convincingly, by Kii
(384) as presential and stative.

On the various forms of the root Vsrev ‘abort’ see EWA s.v. and comm. ad I11.29.13.

The stem s7mni- and the adj. deriv. simivant- (sometimes to be read *simivant- as here) is
generally taken as an irregular derivative of Vsam ‘labor’. EWA (s.v. simi-) suggests a process
of “laryngeal umlaut.” I wonder if instead it comes from the semantically similar root v srant
‘labor, become weary’, via a Middle Indic form built to a zero-grade * srmn, with development of
syllabic *rto 7 (though we might expect u because of the labial).

In ¢ I supply ‘oblations’ with tdyatani (so more or less Ge and Re), but rather than
interpr. krnvan as describing an action separate from dd vV yam (e.g., Re “préparant ... (les mets)
offerts”) I see tidyatani vV kras the equivalent of a periphrastic causative ‘make (to be)
raised/lifted’; the morphological caus. to V yam, yamayati, is rare and specialized in its usage (see
my -dya-, 164—65). For a very close parallel to our passage, see VIIL.74.3 ... devatati udyata /
havyani airayat divi “who raised to heaven the oblations lifted up among the conclave of the
gods,” with the oblations overt.

X.8.3: The sense and the referents in this vs. are much disputed; see Ge’s extensive and
somewhat dogmatic notes, Re’s comments, and Lii (594-96) discussion, in part a refutation of
some of Ge’s views. I think it is useful to consider the vs. in the context of nearby X.5, which
depicts the birth and growth of Agni, esp. in vss. 1, 3-5.

In the 1st pada in the expression “the head of his two parents” (mirdhinam pitroh), the
two parents are generally agreed (esp. Ge, Re) to be Heaven and Earth. But see disc. of X.5,
where not only cosmic parents (H+E, Night and Day) were considered, but also the two kindling
sticks. Say. suggest these last as possible referents here, in addition to H+E — a suggestion
dismissed by Ge (n. 3a), but one that I think is well worth considering. The fire “seizes” their
head, which can be a metaphor for the fire “catching” (note the similar English metaphor). At the
same time it can refer to H+E, and his seizing their head can refer to the fire’s ascent up towards
the sky.

The main cl. in b (note the unaccented verb dadhire) has no coreferential pronoun to pick
up the rel. ydh of pada a; we must simply supply f@m. As the gramm. number (pl.) of the verb
makes clear, the subject is not the two parents, but must be unidentified priests. No plural beings
have been previously mentioned in the hymn. The phrase siro drnah (“the sun’s undulating
flood”) both asserts the identification of Agni with the sun, a cosmic connection that pervades
the hymn, and depicts the fire on the ground as both bright like the sun and in constant wave-like
motion.

In c there is a lively debate among the aforementioned commentators about the referent
of the fem. pl. drusih ‘ruddy ones’—dawns, flames, or flames standing for the cows of the
Daksina (for the last, see Ge’s n. 3cd). Given that the same drusih are found in X.5.5, where they
are generally agreed to refer to flames, this same identification seems likely here. As in X.5, the
flames rise higher as the fire goes stronger. The lively debate continues with regard to the
bahuvr. dsva-budhna- ‘having horses as ground’, a hapax but in clear relationship with dsva-
budhya- (3x). Since the latter always qualifies some kind of wealth (see comm. ad 1.92.7-8), Ge
believes that the adj. here must refer metaphorically to the Daksina, but making this work
requires mental contortions that do not seem worthwhile. Here I think the ‘horse’ is actually



Agni: the flames have the fire as their base or foundation, even as they and the rest of the fire
rises. Agni is regularly compared to a horse (e.g., IV.2.8, VI.3.4, VIL.3.2).

In d these flames “find pleasure in their own bodies” (fanvo jusanta), a description of the
seemingly rapturous movements of flames.

X.8.4: The two hemistichs of this vs. seem thematically disjunct. The first has to do with Agni’s
timebound daily appearance, the second with his role as a creator of alliances. I do not see any
connection between them. These distinct themes are reunited in vs. 6; see comm. there.

The amredita usd-usah of course preserves the archaic gen. sg. of usds-, representing *us-
5-as.

Both the referents and the grammatical identity of the dual gen.-loc. yamdyoh are
disputed. Among the suggestions are Day and Night, the ASvins, and even Yama and Yam;,
whose famous dialogue is found two hymns later (X.10). It is also unclear whether the form is a
gen. dependent on vibhava (Ge), gen. dependent on a supplied noun (Re: le maitre), or loc. and
dependent on nothing. As for the first, favored by Ge, vibhavan- doesn’t take the gen. (1.69.9,
cited in his n. 4b, is not an ex.); since supplying a headnoun (with Re) is arbitrary, a loc. reading
seems the best choice. I opt for that, with the loc. as a temporal marker: by day and by night.

The apparent causal relationship between padas a and b, signaled by the A71n pada a, is
rather difficult to interpr., and I would now somewhat change my tr. and the interpr. that lies
behind it. In b the publ. tr. renders abhavah as “have become,” but (per IH) augmented
imperfects should not have this “perfect”-type sense, but rather mean “you became.” I now think
this pada means that (in the primordial past) Agni assumed the role of (/became) the far-radiant
one at the two twilights, namely dawn and the onset of night (“at [the time of] the twins”), a role
he continues to have. He did so on the grounds (hi) that he always—every dawn—goes at the
forefront of the dawn. The contrast between the pres. és71in the A7cl. and the augmented imperf.
abhavah in the main cl. is not problematic: the A7 clause describes a regular recurring action, still
happening in present time but repeated from time immemorial, whereas the main cl. asserts the
result of this recurrent action, a distinct event in the past (“you became”), though Agni maintains
this role in the pres.

The Arcl. says nothing about night, just dawn, whereas I claim that Agni is vibhavan- at
night as well as at dawn. The two twilights are regularly assimilated to each other in Vedic,
including in ritual time: the daily Agnihotra is to be performed at the rising and setting of the
sun. And of course the illumination of the fire is even more evident at night than in daylight.

As was said above, the 2nd hemistich of this vs. embarks on an entirely new theme. It
also strikingly introduces the ritual enactment of the formation of an alliance (muitrd-), a ritual
that persists to the present day in Hindu wedding ceremonies: the seven steps taken by the parties
to the alliance towards the northeast from beside the ritual fire. (See reff. in publ. intro.) This
general description of the formation of alliances seems to introduce the next vss. (5-6), in which
Agni becomes, or becomes identified with, other divinities or divine roles. If this is the intent, I
find it somewhat puzzling, because the insistent bhuvah ‘you become’ of 67 implies a
transformation of Agni into the various entities, not an alliance with them. But perhaps the point
is that Agni keeps his own identity even when fulfilling the various roles, which is more like an
alliance than straight transformation, but still doesn’t seem to me to be the same thing at all.

X.8.5-6: As just noted, these last two vss. in the Agni portion of the hymn introduce a series of
roles that Agni fulfills. All four padas of vs. 5 and the first one of 6 begin with the injunc.



bhiivah ‘you become’. Listing a set of roles Agni performs and/or a set of divinities with which
he is identified is fairly common practice; see, e.g., the lengthy list in II.1; what is novel is that
these might be considered alliances—see comm. immed. above. Note that the repeated bhAdvah
has an entirely different function from abhavahin vs. 4. Here bhiuvah refers to the regular
assumption of a role in the present; abhavah referred to a single event in the past. In this interpr.
of bhuivah 1 part ways with Hoffmann (214—-15), who takes such usages of the (secondary)
injunctives bhuvas, -at as expressing “resultative Konstatierung™: as a result of an action in the
past, the situation holds now and in the future (that is, “became and now is,” with emphasis on
the “is”). Here, therefore, he tr. bhuvah as “bist,” not “wirst”: “Du (Agni) bist das Auge ...” In
our passage, at any rate, | think the point is not that Agni became each of these entities and
remains so, but that he takes up these roles from time to time and then moves on.

X.8.5: Verbal forms of the root V viare not construed directly with the dative, but have a direct
obj. in the acc. In pada b I have supplied “your tasks’ as a generic object, though I do not have
particular parallels in mind. A common object of V viis ‘gods’, enshrined also in the cmpds
deva-vi- and deva-viti-, and supplying “gods” as object would also be possible here.

X.8.6: This vs. reunites the separate strains of the Agni portion of the hymn: the birth and growth
of Agni up through the cosmos (vss. 1—4ab) and the various roles he assumes (vss. 4cd-5). This
may account for some ill-assorted phraseology. In particular the two terms in the overtly
conjoined phrase yajfidsya rdjasas ca “of the sacrifice and of airy space” do not form a natural
class, to say the least, and the fact that the gen. depends on neta ‘leader’ makes it somewhat
worse. “Leader of the sacrifice” makes perfect sense and is in fact found elsewhere (1.196.2,
I11.15.4, both of Agni, as well as fem. yajidsya netri1V.56.2). But what does it mean to be “the
leader of rdjas-"? Several different solutions have been proposed, none particularly satisfactory.
Say. interpr. rdjas- as a reference to waters, which would improve the sense but has no support
and doesn’t fit the context. Ge takes the 2nd term as if expressing extent of space (“‘der Fiihrer
des Opfers und durch das Dunkel”), whose awkwardness speaks for itself (less awk. but no better
supported in KH’s [215 n. 204] “der Fiihrer des Opfers und der Fiihrer durch die Finsternis™). Re
in his n., calling the phrase a sort of zeugma, supplies “mesureur” as the headnoun with rdjasah
(without argument); similarly Klein (DGRYV 1.68), also calling it a zeugma, supplies instead
“pervader.” Tichy (-tar-stems 352) decouples the two terms, taking ca as ‘auch’: “Du wirst zum
Fiihrer des Opfers, auch im Luftraum.”

My own, very tentative, suggestion rests on the return of the theme of the birth and
growth of Agni. In the first vss. of the hymn (esp. vs. 1; see also nearby X.5 and comm. there)
Agni is kindled and goes forth and up (1a), with his first location on leaving the earth being the
space between the two world halves (1b), until he reaches heaven (1c). Here again, I would say,
the sacrifice of our pada a locates his origin on the earth, but the rgjas-, the realm between earth
and heaven, is also found in pada a and the whole of the ya#a clause of b, which qualifies
rdjasah. Pada b makes it quite clear that Agni has reached that location. He then arrives at heaven
in pada c. The twist in my interpr. is to take rdjasah not as genitive, but as ablative: “he is leader
of the sacrifice and from the airy realm.” I realize that this is a trick, possibly a cheap one:
rdjasafh looks as if it’s entirely parallel to yajAdsya and in the same case, but my reading gives it
an alternative case interpr., which is morphologically entirely legitimate but pushes the syntactic
envelope. The point would be that the rgjas- is only a waystation on Agni’s journey towards
heaven and he leads the sacrifice from the rgjas- to heaven.



My interpr. of c is also different from most, though not as radically. I take sdcase as
intrans./pass. ‘you are accompanied’, while most take it as an underlying transitive in absolute
usage (e.g., Ge “du ... das Geleit gibst”; sim. KH, Tichy). It is certainly true that sdcate regularly
takes an acc. (“accompany X”), and here we might even (re-)supply yajAdm (“accompany [the
sacrifice”) from pada a. However, in nearby X.7.1 sacemahi is used in the same pass./intrans. I
suggest here. I would also point to the nyudss that accompany him or help him accompany others:
niyut- is used especially of Vayu’s teams; they are literally wind-horses, and I see these breezes
wafting Agni upwards towards heaven.

X.8.7-9: On this appended account of the Trita-Vi§vartipa myth and possible reasons for its
attachment to the end of the preceding Agni hymn, see publ. intro.

X.8.7: As noted in the publ. intro., this vs. may be subject to two simultaneous readings, as an
account of the beginning of the Trita-ViSvartpa conflict and as a description of the establishment
of the third (=Ahavaniya) ritual fire on the ritual ground. To assemble the evidence for the latter
reading first, note first the appropriateness of #7£4- as a designation for this fire; on #z¢4- for the
third fire, see X.46.6. This entity is located vavr€ antar “within a/his covering.” Although this
phrase can be used for the Vala cave in that myth (see below), it could also refer to the kindling
wood or the plants within which Agni is concealed. Note that the related stem vavri-is found in
this sequence of Agni hymns in similar usage (X.4.4 of the wood, X.5.5 of his smoke; cf. also,
e.g., V.19.1). “Seeking a visionary thought” (ichdn dhitim) can refer to the ritual fire’s response
to the hymns chanted at its kindling, and under this reading the father can be Heaven. In pada c
the real tipoff to the Agni reading is pitror updsthe “in the lap of his parents”; not only does this
phrase recall mirdhinam pitroh in 3a, but, more importantly, pitror upasthe (also upasthe matiih)
is regularly used of the ritual Agni’s location (cf., e.g., 1.31.9, 146.1, I11.5.8, 26.9, VL.7.5, etc.).
The audience would be primed to perceive an Agni reference here. As for the hapax
sacasydmana-, although Ge and Re both take it to mean ‘seeking help’, surely its derivation from
the root Vsac ‘accompany’, via a putative *sdcas- *‘accompaniment, companionship’, suggests
rather a sense ‘seeking companionship’, and it echoes sdcase ‘you are accompanied’ in the
immediately preceding vs. 6b (see disc. there). The verb vetiin d also echoes vészin 5b. All of
this suggests that a reading that continues the Agni focus of the first 6 vss. is eminently possible.
However, equally possible and supported by the vss. that follow is a reading that feeds
into the ViSvartpa myth. As I noted in the publ. intro., the Indo-Iranian myth of the slaying of
the three-headed serpent-dragon has been assimilated into the Vala myth, and we see the telltale
Vala signs beginning in the first pada with the phrase vavré antar. in 2 of its 3 other occurrences
(IV.1.13, V.31.3; not VII.104.3) this refers to the confinement of the cows within the Vala cave.
The b and d padas specify the means with which Trita (in this vs. the hero of the myth) effects
the cows’ release. In the standard versions of the Vala myth, Indra-Brhaspati opens the cave not
by brute force but by verbal means, singing or reciting an open-sesame. In b Trita seeks the
visionary thought (dhiti-) derived from his poetic ancestry that will provide this open-sesame; in
d he “speaks his own familial weapons” (jam7s bruvana dyudhani). In other words the weapon he
uses to release the cows is speech—poetry—which he has inherited from his forefathers, a point
made more explicit by pitryany ayudhani in the next pada (8a). The same phrase, in the sg., is
found in VIII.6.3, again describing the deployment of words as weapons. Pada c is a bit harder to
interpr. in a Vala context: perhaps Trita is seeking the companionship of the cows, or the
association (=herd) of cows; “in the lap of the two parents” could in this context mean “in the



space between heaven and earth.” Ge (n. 7c) suggests, rather loosely, that it refers to the whole
world. (In general, the reconstructions of the story behind these vss. by both Ge and Old are
fanciful and not very helpful.)

One loose end is the referent of asyd opening the vs. I take it as inherently reflexive and
explicitly contrastive with pitiif ... parasya at the end of the hemistich. Trita—whether referring
to Agni or to the slayer of Vi§varipa—employs his own resolve while also seeking to conform to
the ancestral ways.

X.8.8: The transition from the Agni hymn to the Visvartpa saga is complete here, and without
the double Agni/Trita reading that complicated the transition verse, 7, this vs. presents
straightforward narrative. However, another conceptual disjunction is introduced: as the Indo-
Iranian myth requires, the monster is actually attacked, struck, and slain, using the quintessential
verb of violence, V han (jaghanvén [c]). But the plot of the Vedic Vala myth unfolds differently,
and the Vala myth, with the release of the cows, is what we encounter in d.

As noted above, the “familial weapons” (jams ... ayudhani) of 7d are reprised here with
the semantically almost identical pitryany ayudhani (pada a), reinforced by (abhy) ayudhatin b.
Indra is also introduced as the setter-in-motion of Trita Aptya’s action, preparatory to making
him the agent himself in the next vs. The replacement of the old Indo-Iranian hero by the new
Power God of Vedic is deftly managed in this set of three vss.: Indra absent in vs. 7, Indra
obliquely responsible for the action in vs. 8; Indra himself the actor in vs. 9.

On the phrase “three-headed, seven-reined” used of Agni in [.146.1 and on the lexical
substitution of -s7ras- for -mardhan- in the “three-headed” compound, see publ. intro.

X.8.9: The desid. stem inaksa- to V nas ‘reach, attain’ is a secondary replacement of the old desid.
to the root, 7yaksa- (on which see comm. ad VI.21.3), presumably because the older form lacked
transparency and was being attracted into the orbit of V yaj ‘sacrifice’. See Heenen (Desid., 78—
79) on the late distribution of /naksa- and on its formation. As he points out, the lack of initial z-
in the redupl. (not *ninaksa-) shows that it is a secondary adjustment of 7yaksa- via the
introduction of the initial consonant of the full-grade root.

The publ. tr. has a complex interpr. of avabhinat with a double acc. “split (the heads
[acc.]) off the victim (acc.),” with “the heads” to be supplied. I now think this is unnecessary:
dvaV bhid simply takes an acc. of the victim (1.54.4, 11.11.2, 18, etc.). Although I would prefer to
sneak the sense ‘split’ into the rendering, I’'m afraid ‘cut down’ has to suffice, and I would
emend the tr. to ““... cut down the one ...” Ge does “decapitate” (enthauptete), while Re’s interpr.
is truly baroque: “1’abattit-en-le-transpercant.” Here the dva ‘down’ contrasts with the #din
udinaksantam ‘trying to reach up’, of the vaunting ambition of Visvaripa.

The mid. part. manyamana- ‘thinking himself’ is used in a pregnant sense. This participle
is generally used with a complement that indicates a false view the subject holds about himself,
e.g., VI1.25.5 yodho manyamanah “thinking himself a fighter.” Here I think the false view is that
he has the qualities of his opponent, Indra.

Gen. pl. gonam must be a partitive-type gen. with acakranah (so Ge and Old, pace Re),
but, as often, without partitive sense: surely the point is that Indra got a// the cows.

X.9 Waters
This hymn is an Anhang on the Agni collection that opens the mandala. Along with X.8 it
is attributed to TriSiras Tvastra (with an alternative poet Sindhudvipa Ambarisa also named for



this one), but as discussed above, X.8 clearly belongs with the earlier Agni hymns X.1-7. This
hymn, however, has no clear points of contact with the ones that precede, and it has a different
divine dedicand and a different meter: Gayatri (1-7) and Anustubh (8-9) rather than Tristubh.
(The Anukr. analyses vs. 5 as Vardhamana [6 7 / 8] and 7 as Pratistha [8 7 / 6], but both are
resolvable into perfectly fine Gayatris.) Ge’s textual presentation assumes that it is in trcas; Old
dithers. That vss. 69 are identical to 1.23.20-23 but the trca boundary should fall between vss. 6
and 7 makes a strict trca division unlikely, but vss. 1-3 do seem to stand apart from the rest. See
publ. intro.

X.9.3: As noted in the publ. intro., this vs. is very compressed for what it seems to be expressing.
It opens with a lexeme that is found a number of times elsewhere: dram vV gam DAT. Cf. 1.187.7,
VI.63.2, VII.68.2, VIII.92.27, as well as the cmpd. aram-gama- (2x). The idiom seems to mean
“go/come (to a place), ready/fit for DAT., with the dative expressing one of several functions: “fit
to benefit someone, serve as something, or derive benefit from something” (sim. Re). The
shifting relationship of benefit expressed by dram in general is discussed in the comm. ad
VIIL.92.24-27. For the first sense of this particular idiom, “fit to benefit someone,” see
VIII.92.27 dram gamama te vayam “let us go (to be) fit for you.” The second, “serve as
something, lit. be fit to be something,” is found in 1.187.7 dram bhaksaya gamyah “you should
come, fit (to be) (our) portion,” in a vs. and a hymn addressed to Food. For an example of the
opposite relationship, with the dative providing the benefit to the subject rather than receiving it,
see V1.63.2 dram me gantam havayayasmai “Come fit for this summons of mine,” where the
ASvins benefit from the singer’s call by arriving in order to drink the soma promised in the next
pada. A similar situation is depicted in VII.68.2, also addressed to the ASvins: dram gantam
haviso vitaye me. Here I would alter JPB’s tr. to ““Come fit for the pursuit of my oblation.”
Because the cmpd aramgama- lacks the full syntagm, it is not possible to be certain which of the
senses it has. Both occurrences modify Indra, both times in the collocation aramgamaya
Jdagmaye, which I tr. “who comes fittingly, who comes regularly.” But Indra could be coming to
benefit us (by giving, e.g.) or to be benefited by us (by soma or praises, e.g.) — or, indeed, both.
As for the sense expressed in the full syntagm in our passage, fdsma dram gamama, it must be the
first, “fit to benefit someone.”

The next problem in the vs. is what to do with vaA. Re pronounces it “explétif” and does
not tr. it; Ge’s rendering seems to reflect a view like Re’s: “Dem mochten wir euch recht
kommen ...,” in which tr. I don’t really understand the use of euch. As noted in the publ. intro.,
on the basis of the motherly image in vs. 2, I assume that the poet is claiming “you,” that is, the
waters, as our mothers, and as their sons (or under their auspices) we wish to be beneficial to the
person referred to by fdsmai. The further twist is that it is for the house of that very person that
the waters (re)vivify “us.” As noted in the publ. intro., the general view that this is the house of
the sacrificer seems reasonable, but it is hard to extract from the abbreviated phrasing. What the
waters are doing when they “animate and beget us” is not clear.

X.9.6-9: As indicated in the publ. intro. and also in the above intro. to the hymn, these vss. are
identical to 1.23.20-23, verses to the waters appended to a hymn otherwise following the
sequence of the Praiigasastra. The only departure is the omission of 1.23.20d dpas ca
visvabhesajih “‘and the waters are healing for all” (lit. “possess all healing remedies”) in its
equivalent vs. X.9.6 (which has only 3 padas), but this is somewhat made up for by the last pada



of our vs. 5, apo yacami bhesajam ““1 beseech the waters for a healing remedy.” For comm. on
the individual vss. see the comm. to the equivalent vss. in 1.23.20ff.

X.10-19

On these hymns loosely organized into a Yama cycle, see publ. intro. Although the
Anukr. assigns them to a number of different poets, they all touch on some aspect of Yama, the
realm of the dead over which he presides, or the funeral that precedes mortals’ entry into that
realm. See esp. Old (Prol. 232-33) on the close phraseological connections among X.10-13 and
in favor of their further connection to X.14-18 [/19].

X.10 Yama and Yami

This remarkable dialogue is one of the most famous hymns in the RV (in the rather
limited circles in which any hymn in the RV might gain fame), and it has been tr. and discussed
by numerous scholars. Recent treatments include that of Susanne Schnaus in her Die
Dialoglieder im altindischen Rigveda (2008: 163—-201) and Bodewitz’s generally negative
response to it (IIJ 52 [2009]), as well as parts of W. Knobl’s 2009 Leiden diss., notably parts of
the chapter “Mind-reading the Poet,” reprinted from StII 24 (2007). The comm. here will make
no attempt to discuss / refute / concur with the various points of view found in the many
treatments, but primarily set forth my own, esp. when it differs from the standard versions of Ge
and the like. (Schnaus cites previous views quite fully, so her disc. can be usefully consulted, and
Bodewitz adds additional reff.) Although Re’s treatment in EVP (XVI1.122-23 [1967]) is scanty,
he gives a complete tr. with nn. in Hymnes spéculatifs (1956: 55-57 + 238). The hymn is also
found in the AV, at the beginning of the collection of funeral vss. in XVIII (AVS XVIIL1.1-16)
and so is available in Whitney’s rather antiquated tr.

The hymn, esp. Yam1’s speech, contains a large proportion of perfect optatives (vavrtyam
la, dadhita 1c [probably; see Ged. Elizarenkova p. 160 and n. 12], vivisyah 3d, riricyam 7c,
mimiyat 9b [probably]; cf. also bibhryar9d [to a redupl. pres., but similar in Gestalt]; Yama’s
speech: paprcyam 12a). On the pf. opt. as characteristic of women’s speech, see my 2008 Ged.
Elizarenkova article “ Women’s Language in the Rig Veda?” On the usage of the pf. opt., see my
2009 “Where Are All the Optatives?” There are attempts to interpret the pf. opt. with a special
nuance added by the pf.—e.g., Knobl’s claim (n. 10 p. 110 of “Mind-Reading” = p. 50 of diss.)
that it refers to “unreal possibility,” though he tr. more as a past potential “I would have liked to
make the companion turn” for vavrtyam la, “l would have yielded ...” for riricyam T7Ta—but as I
demonstrated in my 2009 article, these attempts are misguided. Given the distribution of
optatives across paradigms, the perfect optative is ordinarily the only optative attested to its root
and simply expresses general optative value.

It is also remarkable how many kinship and quasi-kinship terms are deployed in this
hymn (3 in the first vs. alone), but “sister” and “brother,” the two terms that name the
relationship between the protagonists, are postponed until vs. 11. As noted in the publ. intro., it is
also eminently worth paying attention to the grammatical categories of voice and number, esp.
the almost studied avoidance of the 1* du (“we two”), which, again, is the operative paradigmatic
slot that describes the two participants in the dialogue.

There is a considerable amount of concatenation between vss., esp. where one of the
speakers twists the words of the other.



X.10.1: The vs. is YamT’s, and she speaks of herself in the 1st ps. (4 ... vavrtyam), but the rest of
the vs., including the apparent references to Yama, are in the 3rd ps.

The grammatical identity of sak/yais debated. Ge pronounces it a dative, which would
work well contextually but is morphologically excluded. Old (and most others) take it as an acc.
pl. neut, an interpr. reflected in the publ. tr. But I now am more inclined to see it as an instr. sg.,
also an old view (so already Wh’s tr. of the AV vs., flg. Lanman Noun Infl. 336), recently upheld
by Schnaus. It would be an instr. of cause, and I now emend the tr. to “on the grounds of
partnership.”

The 2nd pada poses a number of separate problems. The first is that the nom. sg. pf. part.
Jjaganvan is masc., though the speaker of vs. 1 must be Yami. The part. can therefore not modify
the subject of pada a, but must have the same referent as acc. sdkhayam in the first pada, namely
Yama. Technically speaking it could modify the likely masc. subj. of ¢ (masc. reference
confirmed by didhyanahin d), but it seems best to take b as a separate clause with a predicated
pf. participle (so most interpr.; see esp. Old) and cid marking a concessive clause(tte).

The adj. purii and the noun arnavam disagree in number. With most, I supply a neut. pl.
noun with puri, viz. rajamsi ‘realms’; cf. 111.58.5 tirdh purii cid ... rajamsi, and the reasonably
numerous passages in which #rah is construed with rdjas-.

The larger question that this pada raises is where did Yama go, and is he now separated
from Yami or did she come along? On the one hand, 4V vzt ‘turn here’ in pada a implies that he
is somewhere else and she wants to bring him back; on the other, it is hard to believe that the
dialogue that follows in the rest of the hymn was conducted at long distance; it has too intimate
and claustrophobic a feel. So he must have made a quick return. Some have suggested that he
crossed from immortality to mortality, but there is no other evidence for that. Perhaps it’s simply
a matter of a mental journey: many a wife has said to many a husband, “are you even listening to
me? you seem like you’re a million miles away.”

In the 2nd hemistich Yami presents her strongest juridical argument for their incest,
though it is a bit anachronistic. Her phrasing is also remarkable for its distancing effects. The
argument is the one familiar from later Hindu dharma and religious practice, that a son should
beget a son, so that his own father will receive ancestral offerings from his grandson: the three-
generational paternal lineage. (It is anachronistic here because, in the absence of other humans,
no such religious expectations and societal structures can yet exist.) In her formulation only the
grandfather (pinih, that is, the father of the unidentified subject) and his grandson (ndpatam)
appear overtly; the central actor, the male of the middle generation, who is by implication Yama,
is merely the understood subject of the 3rd sg. verb 4 dadhita. The only identity he is given is the
archaic ritual title vedhah, which adds to the solemnity of the quasi-legal prescription she is
asserting. It is also worth noting that though the verb here seems to have the primary sense
‘provide, establish’, 4V dhain the active can also mean ‘impregnate’ and in the middle (of a
female) ‘conceive’, so the procreative sense of the lexeme is lurking.

In d prataram is generally rendered as ‘future’ or the like (Ge: Zukunft), but I think it’s a
little more pointed: it’s not merely a temporal designation but refers to the extension of Yama’s
own line.

X.10.2: On Yama’s first appearance, he picks up—and rejects—the overture Yami made in her
first pada, by echoing her etymological figure sakhayam sakhya with sakha sakhyam, while
emphatically expressing the rejection (n4 ... vasti). Although he speaks of himself in the 3rd ps.,



sdkha ... vasti, he does implicitly accept Yam1’s designation of him as ‘partner, companion’, by
using the same noun stem. He also introduces the first overt 2nd person, in the enclitic Ze.

The second pada of this vs. is difficult and disputed—as well as being crucial, since it
gives Yama’s first and strongest argument against the proposed incest and the one that depends
not on fear of detection by the gods (cd) but on some sort of apparently universal principle. The
argument is structured (in part) by the opposition between sa4- ‘like’ and visu- ‘different’. The
standard interpr. is that sd/aksma refers to someone of the same kinship lineage (in this case a
sister) and visurdpato a woman of a different lineage, so that she is available for marriage. The
idea 1s that though Yami belongs to the former class, she will behave like one of the latter. See
Old’s clear paraphrase “dass ... die Schwester ... werde wie eine Frau aus anderm Geschlecht.”
This interpr. is favored by the subj. bAdvati ‘will become’, which implies a transformation or
pseudo-transformation. However, I am bothered by the other part of the opposition between the
two bahuvrihis, sdlaksma ... visurdpa. Yama is contrasting not only ‘like’ and ‘different’ but also
‘mark(s)’ and ‘form’, but the standard interpr. assumes that the 2nd part is held constant: same
family / different family. The stem visurdpa- is used several times in the fem. dual of Night and
Dawn (1.123.7,1.186.4, V1.58.1), who are in fact sisters but have different bodies, different
physical form. I therefore suggest that here the contrast is not between kin / non-kin, but rather
between someone who is kin to him, but has a different—viz., female—shape. Yama is rejecting a
sakhyam ‘partnership’ that involves such a pairing because its outcome in sex is inevitable. The
subjunctive bhdvati fits my interpr. less well than the standard one, I admit; it must be a sort of
deliberative subjunctive rather than depicting a transformation, But it recognizes that both parts
of the two crucial cmpds contrast, not just the first members.

There are two factors that complicate things. The first is that, though on the surface
sdlaksmalooks like a straightforward fem. like visuripa, its stem must be sdlaksman-, and our
form can’t be simply taken as fem. without question. Ge makes much of this (n. 2b) and suggest
that it’s a neut. pl. with a singular verb. His insistence on this point is connected with the fact that
similar expressions in neut. and masc. are used in the animal sacrifice, already in the early YV
mantra collections (see details in the n.), and he wishes to see the adjectives here used of Yamt as
applications of the words in technical usage in animal husbandry. Bodewitz also makes an
enthusiastic detour through the animal sacrifice to produce yet a different interpr. of this pada.
However, Old sensibly argues that the phraseology was borrowed info the animal sacrifice ritual
from the RV and not vice versa, and since he is content to take sd/laksma as a fem., so am 1.

In c the two genitives, mahah and dsurasya can be construed together (“the sons of the
great Lord, the heroes”), as Ge and Re take them. It doesn’t seem to me to make a good deal of
difference. The Lord (or great Lord) may well be Dyaus. As to the group identity of his sons, I
agree with Old in choosing not to try to narrow it down. Ge’s (n. 2¢) assertion that they must be
the Angirases seems unduly restrictive; surely the point is that a// the gods potentially perform
surveillance.

X.10.3: As is generally noted, Yami picks up Yama’s words, specifically his verb vasts, which he
used in his rejection of her proposal in 2a. She begins her vs. with emphatically fronted usanti
£ha, which we might render in idiomatic Engl. as “They do foo want it.” She not only takes his
verb, but she provides it with a more powerful subject: the immortals (a generalizing of the
group he referred to in 2cd). She keeps his ezdd at the end of the pada. We might also note that
because of the fronting of the verb the subj. (f€ amrtasah), incl. the demonstrative z¢, is displaced
to the middle of the pada, with the 7€ taking somewhat unusual non-initial position. Here it



teasingly echoes the enclitic fein 2a, which, as was just noted, is the first overt 2nd ps. in the
hymn.

In b tyajas- is a hapax, though clearly (pace Bodewitz, who takes it as a thematized adj.) a
possessive secondary derivation of the well-established s-stem neut. fydjas- to Viyaj ‘leave
(behind), abandon’. Ge thinks fyajas- is the personified fault, that is, the living result of the
blameworthy act of incest. But surely Yami is not going to pitch it in that negative way. Re’s
suggestion (EVP XVI.122) that it is analogous to réknas- ‘legacy’ to Vric ‘leave behind’ is more
illuminating. (In the earlier Hymnes spéc, he instead tr. as ‘un survivant’.) I take fyajds- as the
personified ‘legacy’, who embodies what the father left behind. This personification finds a
bizarre analogue in modern-day American English academic terminology: in the (controversial)
practice of elite colleges and universities offering preferential admission to children of alumni, a
practice called “legacy admissions,” the students so admitted are known as “legacies.”

The gen. ékasya cit ... martyasyais the clearest indication we have that Yama is, or will
become, mortal. It of course contrasts with amrtasahin pada a.

Pada c is the first time in the hymn in which the 2nd ps. and the 1st ps. appear together.
The 2nd sg. enclitic ze returns from 2a (with shifted reference: in vs. 2 it refers to Yamti, here to
Yama), in a similar phonological context: 2a nd te, 3c ni te. But the 1st ps., used of herself by
Yami, is—oddly—plural: asmé. She is still practicing the distancing characteristic of the speech
of both of them in the opening of the hymn, but creeping closer to intimacy, at least pronominal
intimacy.

The injunc. n7 ... dhayiis almost universally taken as modal; e.g., Ge: “Dein Sinn soll
sich unserem Sinne fiigen,” but this is far from necessary. (KH doesn’t treat this vs.) I think
rather that Yam is asserting that Yama’s mind is a/ready fixed on—or indeed in—her, whether he
acknowledges it or not; two vss. later (5a) she claims that their sexual relationship was
determined long ago, and here she seems to say that he is mentally prepared for, perhaps already
eager for it, and now he should take the next step to the bodily relationship. If the sense is “your
mind is fixed 7z me,” the entering of the body she demands in the next pada has already been
accomplished mentally.

The last pada is the most direct expression of what she’s been hinting at so far
encountered. It also contains the first 2" sg. verb (probably; see below), the pf. opt. 4 vivisyah
‘you should enter’. But until we come to the verb at the end of the pada, her statement seems
entirely parallel to her first juridical argument for incest given in Ic. Like that one, this contains
two (quasi-) kinship terms, jani- ‘wife’ and pati- ‘husband’, and the optative should give it the
same legally prescriptive force as 3rd ps. 4 dadhitain 1c. We expect 3rd ps. “a husband should
enter the body of his wife,” and so the “as husband, you should enter ...” comes as a shock. She
may also be splitting the difference, as it were: I wonder if vivisyah can also be read as a nonce
perfect precative, in the 3rd sg. Precatives are of course only built to aorist stems, but the
athematic -yah in the aor. entirely substitutes for the ordinary opt. 3rd sg., expected *-yar (see my
“Where Are All the Optatives?”), and so I think this 3rd sg. prescriptive force could carry over to
the pf. here. In this way Yami can both maintain her tone of legalistic authority and make a direct
personal appeal. Her statement here is reminiscent of Lopamudra’s (less explict) ones in 1.179.1-
2: 1d apy a nd patnir visano jagamyuh “Bullish (men) should now come to their wives”; 2d sam
I nu patnir visabhir jagamyuh “Wives should now unite with their bullish (husbands).”

On the gen. ending -urin janyuh (found only here) borrowed from the kinship terms, see
Old inter alia.



X.10.4: Yama simply ignores Yam1’s arguments in the previous vs. and changes the subject. This
change is signaled by the lack of concatenation: for the first time in the hymn no words from the
previous vs. are carried over into the next. He also shows himself to be as adept at distancing as
his sister, until the very end of the vs. In the 1 hemistich, as he poses rhetorical questions about
what they should or should not do, he uses the 1* person, but the 1% person plural cakrma
“should we (pl.) do?”; rapema “should we (pl.) murmur?” So for the first time they are both
subjects of the same verbs, but the expression is grammatically skewed.

His first argument, in pada a, is the “no precedent” one. Interestingly he doesn’t actually
make the argument, leaving the main cl. verb-less and in the air. We expect “*(should we do it)
now?” — and this verb is supplied by almost all tr. and comm. (The exception is Bodewitz, who
think the £4d clause includes b, but his tr. is so contorted that it demonstrates by itself that that is
a bad idea.) The verb we would expect, corresponding to the pf. cakrmain the dependent clause
and parallel to the opt. rapema in b, would be the pf. opt. *cakriyama. 1 would suggest that since
at this point in the hymn Yami “owns” the pf. opt., he would avoid using that form; it’s only
towards the end, when he’s essentially won the argument, that he uses a pf. opt. (12a).

His second argument has to do with public versus hidden. Just as their behavior should
stand up to the public visual scrutiny of the gods (2cd, also 8ab), so should their words be truths
not only when spoken out loud (vddantah), but also in the quiet intimate register (Vrap) that (he
seems to imply) the gods might not overhear. Like most, I think that b is a rhetorical question
like the incomplete one in b introduced by kad.

His clinching argument is found in cd, though in a sense it’s just a restatement of what
they both know—that they are siblings by virtue of their parents, the Gandharva and the Apsaras
(“watery maiden” dpya ... yosa).

In d s4 no nabhih is a fine ex. of the “attraction” of a demonstrative in an equational
clause to the gender and number of the predicate, a phenomenon quite familiar in Vedic prose
(on which see, e.g., Brereton “zaf tvam asi in Context”). Here the referent of sais the gender-
mixed dual pair of Gandharva and maiden; we might expect *#2 no nabhih if this syntactic rule
hadn’t been applied. For another ex. see X.11.8 and comm.; for an equational rel. cl. that does
not show this attraction see VI.41.3 and comm.

The standard tr. take s no nabhih and paramam jami tan nau as parallel phrases,
expressing essentially the same thing; e.g. Ge: “die sind unser Ursprung, das ist unsere hochste
Blutsverwandtschaft.” By contrast, in the publ. tr. I adopt a clever suggestion of Bodewitz’s (p.
265), that zidin the second phrase means ‘therefore’, and the second phrase thus draws
conclusions based on the first. This conclusion is that their kinship is of the highest, that is, in
this case the closest (full siblings), and that precludes any other relationship they might have,
esp. a sexual one.

The final word of the vs. is nau, the 1st dual enclitic. This is the first time in the hymn
that we meet a 1st dual, perhaps not accidentally in unaccented, hence syntactically recessive
form. But its appearance here is striking; even in this same pada the 1st ps. was first represented
by the pl. enclitic nah. Yama has finally acknowledged, however indirectly, that this is between
the two of them alone.

X.10.5: Yam1 immediately counters Yama’s triumphant assertion that their highest relationship
is blood kinship, by substituting what is (for her) implicitly an even higher relationship. Since
they shared a womb (thus acknowledging their full siblinghood), they were created from the first
as a married couple, a household pair (dampati), lit. ‘two lords [/lord and lady] of the house’. As



in 1d with her deployment of the inherited ritual title vedhah, she utilizes an archaic, inherited,
and resonant word for the married pair, which gives dignity and prestige to her claim. (On the
use of ddmpatiand its lexical replacements, see my 2019 “The Term grhastha and the
(Pre)history of the Householder,” in Grhastha: The Householder in Ancient Indian Religious
Culture, ed. Patrick Olivelle. Pp. 3—-19.)

She is also quick to pick up his newly introduced nau, placing it in padas a and b.

The sequence of nom. sgs., janita ... tvasta savita visvardpah, raises the question of how
many agents were involved, and, in particular, is the god Savitar separately named here beside
Tvastar or is the stem savitar- used here as a descriptor (‘the impeller’)? With most interpr. I opt
for the latter. Among other things asyd in ¢ presupposes a singular referent. Tvastar is, of course,
most closely associated with the procreation and the shaping of embryos; see, e.g., X.184.1
tvasta rapani pimsatu “let Tvastar carve the forms,” in a pregnancy charm. In nearby X.2.6-7
there is an implicit riddle that posits the generic “begetter” as the one who “begot you” (X.2.6b
Janita tva jajana), immediately solved in the next vs. by Tvastar (X.2.7b tvidsta ... tva ... jajana)
in the same words. See comm. ad X.2.7.

Note that visvdrapahin b echoes visuridpain 2b, though there doesn’t seem to be a close
thematic relationship. In light of nearby X.8.7-9 (q.v.), the brief treatment of the Trita-ViSvaripa
myth, it is striking that Tvastar is credited here with ‘possessing all forms’. In that myth Tvastar
is the father of the three-headed monster Visvarupa; cf. X.8.9 tvastrasya ... visvarapasya, with
the patronymic. See also comm. ad V.42.13.

As Re (Hymnes spéc., 237) points out, Yam1’s invocation of Heaven and Earth as
witnesses is a clever ploy, since they are a famously incestuous pair and thus provide a divine
charter for the action she wants to take (see further 9c). Her phraseology, véda nav asya prthivi
utd dyauh, 1s strongly reminiscent of the refrain in the famous hymn 1.105, vittam me asya rodasi
“Take heed of this (speech) of mine, you two world halves” (see comm. ad [.105.1). Both her
adaptation of that refrain (or some formula that lies behind both) and her statement in ¢, nakir
asya prd minanti vratani “no one transgresses his commands,” which echoes similar expressions
in, e.g., 1.69.7, 11.38.7, set a verbal imprimatur of formulaic authority on her speech, which is of
course all the more important because, as a woman, she does not have that authority by nature.

Note that in our phrase even an explicitly conjoined subject (with u#d) consisting of two
(non-neuter) singular nouns can take a singular verb.

X.10.6: Yama’s answer is somewhat confusing, I think because he pretends to respond to her
claim in 5a but really does not. What does he mean by “this first day” (asyd ...
prathamasyahnah)? He seems to be asking about their time in the womb, about which she spoke
in 5a; so Ge (n. 6a): “Der erste Tag ist der ihrer Zeugung.” But the implication of his question
“who knows about this first day?” is that no one does: it belongs to the time before time, at the
first creation (as presented, e.g., in X.129). He has substituted one (unknowable) time for a
knowable one. This twisting of temporal reference makes it seem as if her claim about their birth
is unsubstantiated, in fact unsubstantiatable—whereas, in fact, Tvastar their creator at least
should know, along with the other gods. Surely the birth of Yama and Yami does not go back to
the primordial past.

I would change the rendering of the verbs in b to “who saw it; who proclaims it here.” The
first again calls into question the possibility of a witness of primal events; the second raises
suspicions about anyone who claims to know or have seen the first day—in this case, Yami by
implication, since she made apparently authoritative statements about the action of the god



Tvastar in Sa.

To her invocation of the vrata- of Tvastar in Sc he counters with the dhidman- of Mitra and
Varuna and thereby mobilizes the ethical rigor of those two gods at the center of the RVic moral
universe and the ceaseless scrutiny they are known to exercise over humans. He will return to
this in 8ab.

Pada d presents some difficulties. On the one hand, the analysis of vicyais disputed; on the
other, V brii can take the acc. of the addressee or the acc. of the subject spoken about: which
semantic role does nin fill and who does the acc. pl. refer to? To answer the second set of
questions first, I take n7n as the topic of discourse (“speak about superior men”), and I take its
referent not to be mortal men (of which, remember, there are none at the time), but rather, as so
very often with this stem, of gods. Here Yama raises the very issue discussed above ad vs. 5:
how does she, a woman, have the right to speak about superior males, in fact the most superior of
all: gods? And she is not just a woman, but one characterized as dhands-. Whatever the exact
meaning and etymology of this word (on which see comm. ad V.42.13), it is associated with
rampant sexuality. In this context that characteristic would make Yami even less qualified to
engage in discourse about the gods, esp. the divine upholders of ethical principles. Yama’s
insulting address to her—this is the first voc. of the hymn—is meant to delegitimize her
participation in the dialogue. He further emphasizes this with the instr. vicya. Here I follow the
old interpr. (see Ge n. 6d) as a fem. instr. to an otherwise unattested -asc stem, * vyadc- ‘going
apart, aside’; supplying the instr. * vaca we get “with (speech) going aside, with deviant
(speech).”

It is worth noting that Zhanas- 1s found in V.42.13, modifying Tvastar, in a snippet of text
that implies incest between Tvastar and his daughter — the same Tvastar who was responsible for
making Yama and Yami a married couple, according to her (5ab).

X.10.7: If I am correct that Yama’s intent in vs. 6 was to disqualify YamI from participation in
the dialogue on the grounds of her gender and sexual avidity, he was successful. Her measured
unemotional legalistic arguments for their coupling give way in this vs. to an expression of naked
desire. For the first time in the hymn their names appear, and they are nearly juxtaposed
(yamasya ma yamyam). And she speaks of ‘desire, lust’ (kama-), not duty, divine preference, or
personal history. As W. Knobl points out (p. 119 n. 42), the first pada consists of a wonderful
repetitive phonetic figure, which, I would add, seems iconic of the wave of desire that overcomes
her: yamasya ma yam'ya(m) kama ... (My presentation of the figure is somewhat different from
Knobl’s: he omits the final vowels and also doesn’t include the 2nd syllable of kama.)

Pada b contains a nice play: YamiI expresses her desire “to lie together in the same yoni,”
here a ‘place’ or ‘nest’, but of course, since yoni- can refer to the womb (see esp. in the
miscarriage and birth charms X.162.1, 2, 4, 184.1), they did lie in a yoni before their birth. In vs.
5 she refers to the same place with gdrbha-, but the latter word more often means ‘embryo’ than
‘womb’.

Pada c reprises the wife/husband pairing found in her vs. 3d, though with a different word
for ‘wife’ (jaya- rather than jdni-), along with the contested place, the wife’s body (tanvam) as
object in both. But the agency has switched: in 3d the husband was urged to enter the body of his
wife, while here the wife is the subject, yielding her own body to her husband (jaya ... patye). 1
do not know why she expresses it as a simile here.

The word for ‘yield’, another pf. opt. riricyam, belongs to the root Vric ‘leave (behind)’ and
may be meant to evoke tyajdsam, the personified ‘legacy’ built to Vzyaj ‘abandon, leave’. See my




invocation of réknas- ‘legacy, heritance’ ad vs. 3 above.

The problematic pada is d (with its near repetition 8d). There are almost as many interpr. as
there have been readers of this hymn, and I cannot rehearse them here. Most interpr. start from
the assumption (voiced or taken for granted), which I share, that this is a piece of erotic slang.
Unfortunately of course such expressions are almost impossible to interpret in the absence of a
sufficient body of texts containing such material — which the RV does not provide us. My interpr.
starts with the observation that v/'V vr#is a violent verb, with the literal sense ‘tear off, tear
apart’. The lexeme is reasonably well attested in the RV; cf., e.g., V1.45.9 v/’ drlhani cid ... vrha
“Tear apart even the strongholds.” But in this context a purely violent interpr. is unlikely, esp.
since it’s an activity that Yami herself suggests that she and Yama could do together: this is the
first, and indeed the only, 1st dual verb in the hymn, v/ viieva. But of course as a general rule
the erotic incorporates much of the violent, and so the most sensible way to approach this
expression is to assume that the violence of v7'V vrf has been repurposed for an erotic charge.
Riffling around in modern English provides us with several useful parallels. On the one hand
there’s a specifically erotic expression “tear up the sheets,” referring to energetic or violent sex.
There’s also the expression used in the publ. tr., “let ’er rip,” with the dummy object ’er (for her,
but without gender implications). Like “tear up the sheets,” the verb in this expression has the
same literal meaning (‘tear, rip’) found in V vz#, but it also has a wider sense, which may allow
us to understand the curious simile in our pada concerning chariot wheels. One of the reasons
that there are so many, and so many implausible, interpr. of this pada is that it’s hard to figure
out what chariot wheels have to do with sex—with many fanciful notions concocted to connect
them. I would actually suggest that they don’t; what the simile is capitalizing on is a secondary
meaning that seems to be shared by verbs of this nature (at least Engl. ‘rip’, ‘tear’; Skt. V vrh),
namely reference to extreme speed. In English in addition to “let ’er rip” we have “tearing
hurry,” “tear off to”,” “on a tear.” These verbs seem to inhabit the intersection between violence
and speed, here mediated by sex. So, while Yam1’s v/ vzifieva is proposing, on the one hand, that
the two of them engage in passionate vigorous sex (type “tear up the sheets”), her simile
compares this sex act to the speed of a rushing tearing chariot. The Free Online Dictionary
defines “let her/something rip” in part as “to do something without inhibition or restraint,
typically with great enthusiasm or force” and specifically as “allow an engine to go as fast as
possible. An American colloquialism dating from the first half of the nineteenth century, this
term presumably was first applied to locomotive or steamship engines.” Note the connection
with the speediest vehicles of their respective days. So Yam1’s verb is already a metaphor and
her simile adds another level of figurative distance.

The pada is not only conceptually challenging, but also grammatically. The noun cakrd- is
of course neut.; its dual should be, and several times is (X.85.11, 12, 16), cakré, and so our form
cakra should be neut. pl. In the first part of the simile, rathyeva, the sandhi should be dissolved
into rdthya iva, again a neut. pl., rather than expected du. *rdthye. A neut. pl. reading is not
impossible here, but it seems pretty clunky. The human pair was surely envisioned in the simile
as a matched set of wheels belonging to this light two-wheeled vehicle (on the construction of
the chariot, see Sparreboom pp. 10-11), turning rapidly in perfect synch as the chariot tore
(/dashed) along the way. Assuming more than two wheels gives us a very different and more
plodding picture. Fortunately VIIL.5.29 contains the phrase ubha cakra “both wheels,” which is
emphatically dual in sense, and I think we must reckon with the same pseudo-masc. form here.
As for rathyevait is possible that it should be resolved into radthye ’va, with the truncated simile
particle to be read occasionally in the RV and generally in MIA. For va for 7va, see Gr’s list p.



221 and for a similar du interpr. of -eva as -e ’va see Macd., VG p. 259.

There is some difference of opinion about whether the wheels are in the nom. or the acc.
Without reproducing the terms of the debate, I will simply opt for the nom.: the speeding,
whirling wheels are compared to the two energetic lovers.

X.10.8: Yama does not respond directly to Yami’s erotic break, but simply repeats, more
strongly, his warning from 2cd about the ever-vigilant divine witnesses.

His pada a shows a nice syncopation in nd tisthanti na ni misanti, where nd Ciis answered
by nd (7, but the thyming misanti is postponed a syllable.

The fronted anyd- in c and later in the hymn (10d, 12c, 13c, 14a) provides prime evidence
for the indefinite value (‘another’, not definite ‘the other’) of this stem in initial position. On
which see my "Vedic anya- ’another, the other’: syntactic disambiguation," Fs. Beekes (ed. A.
Lubotsky), 1997, pp. 111-18. It is a particularly cruel usage because there are no other males
available for Yam to pick from.

In ¢ Yama picks up the 2" level of metaphor in her 8d—the chariot wheels—by urging her
to “drive off straightaway” (yahi tityam). He rejects her 1st dual opt. vrhievain favor of a 2nd sg.
impv. vrha+ instr., with the instr. referring to her hypothetical other partner, removing himself
from the situation entirely. He also repeats his insulting voc. ahanah.

X.10.9: With her approach to intimacy (reaching its high point in the 1st du verb of 7d) so
decisively rebuffed, Yami abruptly returns to distanced discourse: this vs. is entirely couched in
the 3rd ps., though both their names appear, juxtaposed, in d. She is the 3rd ps. subject of all
three verbs, all optatives: a dasasyet, b un mimiyat, d bibhryat. The optatives in this case are not
prescriptive, as in some of her earlier uses (1c, 3d) but, like her 1st ps. opt. in 1a and 7c, express
desire or potentiality.

The redupl. form mimiyatin b could technically belong to the redupl. pres. of V.ma or the
pf. of V.mi, but most (incl. Kii 369) assign it to the latter, as do 1. For one thing it fits into Yami’s
pattern of perfect optatives. Unfortunately the lexeme d vV mris not otherwise attested, which
has opened the possibility of all manner of contextual translations, which abound in the lit. I
think it should be interpr. in light of the conventional formula Yami pronounced in 5c, using the
same root: ndkir asya pra minanti vratani “No one trangresses his commandments.” Old adduces
a striking parallel containing pra minanti and the eye of the sun that illuminates the sense of our
passage: V.59.5 siiryasya caksuh pra minanti vrstibhih “They [=Maruts] confound the eye of the
sun with their rains,” depicting the sun’s loss of vision behind a veil of rain. Here Yam is
asserting that at least for a moment (smuhur) she too could transgress / confound one of the iron
laws of nature, the inescapable sight of the sun, which misses nothing as it transits the sky. Here
she 1s implicitly countering Yama’s statement nd ni misanti eté “‘they never blink” (8a) about the
“spies of the gods” (devanam spasah 8b): the sun is the quintessential spy (cf. X.35.8 spal ud eti
siryah). 1 tr. “trip up” to capture the ud and also register the fact that this idiom is out of the
ordinary.

In ¢ she makes clear why she invoked Heaven and Earth as witnesses in 5d. The “couple”
(mithund) is a 3rd ps. reference to themselves, Yama and Yami, and she asserts that they have
the same kinship relationship (sdbandhii) as H+E—the point being that H+E are both siblings and
an incestuous couple.

In d bibhryatis not a pf. opt., but it is the next best thing, a redupl. athem. opt. that matches
mimiyatin b (and perhaps, as JL suggests, to avoid the anomalous redupl. of the pf. jabhr-). The



pada has very rich semantics with a number of overlapping readings available to the VP bibhryad
djami. First, note that she has reached back to 4d, where Yama used their jami ‘kinship’ as an
argument against her. (In our vs. I tr. 47ami as ‘unbrotherly’, not ‘non-kindred’ vel sim., because
the latter lacks punch in English.) I see at least three readings for her statement here: 1) she
would happily bear (=endure physically) the “unbrotherly” sexual act; 2) she would happily bear
(=assume the burden, mentally) the guilt associated with this act; 3) she would happily bear
(=give birth to) the living result of this act (though ironically any child from this union would be
super-related to both parties!).

X.10.10: Once again Yama fails to answer her, but goes off on a tangent of his own; in fact it’s
not entirely clear to me what he’s trying to say, esp. in b. His speech begins portentously: the
first 6 syllables of pada a are heavy, and the repeated long &’s, punctuated by g(%)s, draws
attention to the ponderous pace: 4 gha ta gachan itt(ar)a (yu)ga(ni) ... He prophesies that latter
generations (yugda-, another word sketching a kinship connection) will come when kin will do the
unkindred/unbrotherly act (jamdyah krndavann djami), using both his jami- (4d) and her djami
from the previous vs. But what is his point here? It almost sounds as if he’s predicting the
debased behavior of the Kali Yuga (and yugad- might support this view), behavior that he refuses
to have anything to do with. But the notions of cyclical time and the four ages of progressively
worse actions and circumstances are foreign to the RVic conceptual universe, as far as I know.
Perhaps they, or something like them (minus the cycle), were circulating in some form at the
time — after all, a sequence of ages showing progressive decline is also found in Greek
mythology as early as Hesiod and, more to the point, the Avestan Yima, Yama’s counterpart,
presided over an age of peace and prosperity (see Videvdat 2), which was also followed by
decline (see Skjaervo’s art. on the myth of Jamsid, Encycl. Iran.
http://www.iranicaonline.org/articles/jamsid-i, inter alia).

His suggestion to Yami in ¢, to make her arm a pillow for her lover, may strike us as
bizarre, but it has a parallel in V.61.5 dor virdyopabarbrhat with a different word for ‘arm’ (dos-
rather than bahi-) and a different word for the male, but the same very rare intensive stem (upa)
barbrhi- (on which see Schaef. 157-59). Note the phonetic play with labials and /4 in the pada:
upa barbrhi vrsabhaya bahim. 1 would also suggest that Yama is twisting Yami’s bibhryat from
the previous vs. (9d); Re, flg. Pisani, in fact assigns the form to V bAr, an idea that has little to
recommend it. As for the shape of the impv. barbrhi, a properly formed impv. to this stem should
be *barbrdhi; Old suggests reading *barbrhi in part for metrical reasons. Whether we want to
follow Old’s suggestion, the somewhat simplified form shows how derivationally shallow the
intensive is.

X.10.11: As noted in the publ. intro., this is the first time in the hymn that the words “brother”
and “sister” appear, tellingly in a context that questions the meaning and worth of the very terms.
We can interpret the first pada in two ways simultaneously. On the one hand, a brother is
supposed to provide a refuge for his sister; if he does not, he’s not a proper brother. On the other
hand, she seems to be saying, “why get hung up on our sibling relationship, when I have a more
important relationship to worry about?— I need a husband!” In this connection it’s worth
remembering that in later Sanskrit natha- can mean simply ‘husband’. So she’s saying both
“you’re not behaving like a good brother” and “who cares about ‘brother’? It’s not the most
important relationship we have to each other.” The 2nd pada continues this line of thought.
Acdg. to most interpr. (with which I concur), “if Dissolution will come down” (ydn nirrtir



nigdchat) refers to the non-continuance of the human race after the twins if they don’t do
something about it. In the face of this potential catastrophe why is he worrying about the word
and relationship “sister”?

Her brief return to logical argument in the first hemistich is followed by an emotional pitch
resembling her first erotic break in 7a, picking up kdma- from there and reusing his v rap from
4b. Her final appeal to him is made in the impv., piprgdhi, rather than the opt. she has previously
favored, and an impv. to a redupl. pres. stem. Note also that for the first time both bodies (fanii-)
are in question, whereas in 3d and 7c it was only the body of the wife.

The destabilization of the dialogue is also signaled by the switch of grammatical categories:
for the first time in the hymn Yami uses the subjunctive (a: asat ... bhavati, b: nigdchar) and the
imperative (d: piprgdhi) — categories that had been exclusively Yama’s (subj.: 2a bhdvati, 6d
bravah, 10a gachan, 10b krnavam; impv. 8c yahi, 8d vi vrha, 10c dpa barbrhi, 10d ichasva). Her
legalistic logical optatives give way to longings and demands.

X.10.12: And Yama in return steals Aer grammatical category! He answers her pres. impv. with a
perfect optative built to the same root V prc, paprcyam, his first use of this category (though see
below). Moreover, as has often been remarked, the first pada of his reply is hypermetric by three
syllables (assuming, as we should, distraction of the two forms of zanii-, on which see Knobl n.
80 p. 131 [Mind-Reading] = p. 71 diss.). Although various scholars have suggested emendations
to render the vs. an ordinary Tristubh, we should surely resist that urge, as argued persuasively
and at length by Knobl (Mind-Reading, pp. 130-35 = diss. 70—75) and already by Old. To begin
with, the pada almost exactly repeats her 11d; the crucial deviations are emphasized by the
awkwardness of the meter, which signals the climactic emotional force of his response. What
Yami wants is a simple repetition of her appeal, with person shift. That is, responding to her
words

tanva me tan"vam sam piprgdhi

“Mingle your body with my body.”
she wants *tan"va te tanvam sam paprcyam

“I would mingle my body with your body.”
This desired echo would follow her wording and her metrical form exactly, but of course he
refuses. His negation would necessarily add another syllable, the n4, but I suggest that just one
additional syllable would not sufficiently demonstrate how far his reply fails to mirror her
appeal—hence the addition of three, n4 va u, to introduce the echo (note also that the enclitic ze
flips its position to modified 2nd). The rare (in the RV) and solemn particle var(‘verily’ or the
like) also draws attention to his deliberate, rather pompous style and the finality of his rejection.
And the too-many-syllables here is in keeping with the too-heavy-syllables in 10a discussed
above. Moreover, the additional syllables at the beginning of the pada have a complex
relationship with what follows: 14 v u teis a scrambling of fan’va, which opens 11d: the ¢ from
te, naflipped to an, va ulikewise flipped — the result is f-an-u-va. This point is made also by
Knobl, pp. 133-34 = 73-74. He also suggests that n4 va u could also stand for *n4 va u, with the
nom. sg. of n7- ‘man’: “As a man [and not as your brother] could I have commingled with you”
(pp. 134-35 = 74-75), though the absence of the indep. nom. sg. n2in the RV (and indeed until
quite late) makes this suggestion less compelling. Moreover, it seems psychologically out of
character: throughout their dialogue Yama has shown no desire for, or even human/brotherly
sympathy towards, Yami.

A brief word on the redupl. pres. versus perfect to V pre. I wonder if these two supposedly



different tense/aspect stems don’t belong to the same paradigm, distributed phonologically, with
forms with root-final velars taking /-redupl. and those with root-final palatals a-redupl. The
former include only piprgdhi (1x, here) and piprkta (1x), the latter paprcasi, paprcyam (here),
paprcyat, each with one occurrence, plus two occurrences of the mid. part. paprcana-. The
system would be reminiscent of sisakti, sascati and would belong to a redupl. pres. If piprgdhi/
paprcyam do belong to one paradigm, Yama’s repetition and deviation from repetition would be
more pointed, but if paprcyam belongs to a redupl. pres., he then would not have appropriated
her grammatical category — though it’s the moral equivalent thereof.

In b Yama takes her verb nigdchat from 11b and puts a nasty spin on it. Although the VP
here, svdsaram nigachat, is usually rendered rather staidly (e.g., Ge “... der zur Schwester geht”),
it is hard not to see this idiom as a sexual one, as Re comments (in EVP, despite his restrained
“qui a commerce avec sa soeur’” in Hymnes spéc.) — even if a specific sex act, as in the same
English idiom ‘go down on’, is not meant.

In ¢ Yama urges her for the third time (8c, 10d) to find some other undefined sexual
partner.

And in d he brings the discussion to a firm end. His n4 te (bhrata subhage) vasti etat almost
exactly repeats his first words, in 2a nd te (sakha sakhyam) vasti etat. The repetition is ring
compositional, but a striking use of this device. It not only defines the compositional unit by the
poet for the audience (us), but Yama uses this boundary-setting repetition to close off the
dialogue, to shut down the communication between him and his conversation partner. In other
words, ring composition is deployed by a fictional character to limit a fictional debate, as well as
by the poet to delimit a self-contained poetic unit—it functions both within the fictional space
and outside of it, at the same time.

X.10.13: After he has so decisively shut her off with his defining ring, it is no wonder she
produces the sputtering outburst in 13a. Her first pada is also considerably too short, 7 syllables
rather than 11, so with 4 syllables lacking, almost balancing the 3 he added in 12a. In this case as
well, Knobl (110-15 = 50-55) argues strenuously and persuasively for letting this pada stand in
its truncated form, rather than pursuing various emendation strategies proposed by previous
scholars to fill the pada out, and once again he is following the lead of Old (Noten, though in the
Proleg. Old had himself considered emendation). Her initial reaction is all the more powerful for
its brevity, a pure eruption of frustration, exasperation, and anger.

It also contains the striking doublet bafo bata, found only here in the RV. The latter word
batais found as an interjection later (Br+, also Pali vaza), the accented stem batd- nowhere else
but here. There are two exactly opposite schools of thought on these words: 1) batais the voc. of
batd- and later pressed into service as an interjection; 2) batd- represents the nonce
substantivization of that interjection. Despite the eminence of the scholars who hold the latter
view (incl. Wackernagel, Old, Knobl, and Bodewitz [p. 279]; see the reff. in Knobl pp. 111-12 =
51-52 + nn), I am strongly inclined towards the former. I find it hard to believe that Yami gave
violent vent to her emotions by saying “INTERJECTION, you are (an) INTERJECTION.” Knobl’s
artificially constructed and barely parsable “A LAS, alas, you are, Yama!” (111=51)
demonstrates the difficulty better than I could, but consider also some hypothetical exx. “Argh!
you are an argh, Yama!” or “Yikes, you are a yike, Yama!” I think instead that we’re dealing
with a pejorative slangy designation, and I see no reason why the voc. of such a designation
couldn’t get turned into a swear word or an emphatic particle. Most exclamations are
downgraded content words, often verbs (damn! blast!), but not limited to verbs (hell! shit!), in a



process akin to the well-known and widespread process of grammaticalization of content words
and morphemes. I find it hard to imagine the opposite process, as the argh and yikes examples
show. For noun as exclamation one of the best parallels I can think of in contemporary English is
the exclamation of frustrated disappointment “rats!” popularized by Charlie Brown in the comic
strip Peanuts; synchronically this is surely perceived (via folk etymology) as derived from the
rodent, though its history complicates the picture: it is probably from “drat™ or its predecessor
“(G)od rot.” Consider also how “God” or “Christ” gets used in modern-day English as mere
interjection without any blasphemous intent or the use of “the devil” “to make a statement
stronger” (funkyenglish.com: https://funkyenglish.com/idiom-speak-devil); see also
https://idioms.thefreedictionary.com/What+the+devil%3F and
https://dictionary.cambridge.org/us/dictionary/english/what-where-how-why-the-devil . Some
website examples: “what the devil are you talking about” “where the devil have you been?” Cf.
also expressions like “the devil he did,” an example of which from Jane Eyre I unearthed on the
internet. In any case the initial b- of bata marks it as belonging to a different stratum of discourse
from that usual in the RV. We have no way to know what the word actually meant, but English
“jerk” inhabits the right register.

Note that, flg. a suggestion of Georges Pinault, Carmen Spiers in her 2020 EPHE diss.
(“Magie et poésie dans 1’Indle ancienne: Edition, traduction et commentaire de la
Paippaladasamhita de I’ Atharvaveda, livre 37), pp. 571-72, apropos AVP I11.39.1 (a hymn “apres
une fausse couche”) suggests that patam in that vs. is a p-form of bata-. She translates the line
dhruvenasvina patam bharami “[Méme] avec un cavalier solide, je porte un raté” / “[Even] with a
solid rider, I bear a runt.” The vs. is confined to the Paippalada and is beset with problems; given
the uncertainties of the text, this can only be a suggestion.

Yam1’s 2nd pada is, by contrast, hypermetric, though only by one syllable: it has a good
Tristubh cadence, but 12 syllables. It would have been easy for her to make a standard Tristubh,
Jjust as it would be easy for us to fix it now: either evd or fe could be eliminated with no
detriment to the sense. But once again metrical disturbance calls attention to the message; I
suggest that her nafva e ... i1s meant to match his 12a opening n4 var u te ...[note that nd vai and
naivd are anagrams], though on a slightly lower discourse level—evad being a much much more
ordinary RV particle than the elevated vai. After her disordered outburst in pada a, she
demonstrates that she can speak as formally and collectedly as he can. This is also conveyed by
the 1st pl. avidama. Knobl (116=56) thinks that this plural contains “a multitude of divine peers”
along with herself, but I think rather that she is speaking for herself alone but deploying the
plural majestatis, as it were — giving herself a detached and authoritative persona, which coolly
passes judgment on Yama’s failings. (Queen Victoria’s supposed statement “we are not amused”
captures the right note.)

Her last move in her effort to reposition herself in the dialogue is to appropriate one of his
ploys: the indefinite anyad-, here in the feminine of Ais as-yet-unidentified new lover. She has
washed her hands of him. The creeper / tree pairing for a delicate and clinging woman and a
sturdy man is of course a trope that persists through the rest of Sanskrit high literature; this is the
first example of it, to my knowledge.

X.10.14: Yama gets the last word, at least technically, but it seems anticlimactic, not the clincher
he may have envisioned. In the first hemistich he simply repeats and elaborates her 13cd with
gender switch, and in ¢ he seems to promise that there’s another man out there who has the
madanas that he, Yama, does not. I’'m again not sure what he’s trying to say: is he condescendingly



recommending something outside of her power (find another man) and then reassuring the little
lady by saying it’ll all be fine? Is he not the least embarrassed to admit that he lacks manas?
In any case, I find his rhetorical form more appealing than his message: his a and ¢ padas

contain parallel reciprocal structures:

anyam ... tvam/anydh ... tvam

tasya ... tvam/sd ... tdva
In both structures the case forms are arranged chiastically, ACC ... NOM/NOM ... ACC // GEN ...
NOM /NOM ... GEN, while the stems have A ... B/ A ... B order. Each of these structures has paired
particles, @/ in pada a, vain pada b. Pada c is once again metrically disturbed, with 12 syllables
and this time the Jagatt cadence appropriate to that number of syllables. Arnold suggests
emending the final zdvato fe, which would give a Tristubh. Once again Old resists — properly.
The accented disyllabic fdvais needed to balance its disyllabic partner Zdsya at the beginning of
the line; moreover, the final s va tdva makes a nice little figure. Note also that fvam is not to be
read distracted in either pada — this unusual scansion is perhaps deployed in the first pada to
make it more equivalent to acc. fvdm and in the second to match sa.

Both of his neatly packaged structures have conceptual problems, however. Pada b,
which he repeats verbatim from Yami1’s 13d, is appropriate only for the first part of pada a,
anyam u su tvam, with the female “you” (Yami) compared to the creeper; in Sanskrit art poetry
the man (the masc. nom. anyadh of the 2nd part of a) would never be compared to a creeper
wrapping himself around a stalwart female.

In c, rather like his 4a, Yama starts a thought that should require a 2nd verb, which he
omits, leaving the thought incomplete. Once again this may be because the required verb is
problematic. Here he addresses Yami with the impv. “seek” (zcha); the paired clause beginning
sd va‘“or he ...” should have a 3rd sg. impv. (schatu vel sim.: “or let him seek ...”), but since the
subject, the s4, has only a hypothetical and at best future existence, it is hard for Yama to give
him orders. Hence his final pada (“it will all be fine”) is undercut by his inability to construct
credible reassurances. The hymn ends at an impasse.

I have always been puzzled by the anodyne ddha krnusva samvidam subhadram “Then
make yourself a very happy compact” that ends the hymn and Yama’s speech—which I took as
his condescending advice to find a new lover and arrange things with him. But I now see that it
should be read in conjunction with Yama’s own s4m V vidin X.14.4, where he comes to an
agreement / makes a compact with two distinct groups of beings, the Angirases and the Pitars,
with whom he will share the new realm of the ancestors. In our passage Yama seems to be
foreseeing a time when Yami will have to negotiate such an agreement with someone quite
distinct from herself (as Yama is not) and indeed quite possibly someone belonging to an entirely
alien breed, namely a mortal. The root noun samvid- is also found in a Valakh. fragment,
VIIIL.58.1 (g.v.), where a sacrificial samvid- is made between the Sacrificer and the officiating
priests.

X.11 Agni

As noted in the publ. intro., it’s long been recognized that this hymn shares some
phraseology with X.10, even though they have nothing in common thematically. See esp. vs. 2¢
rapad gandharvir apya ca yosana with X.10.4c gandharvo apsv apya ca yosa, and for rapat,
X.10.4b rapema, 11c rapami. The hymn is also characterized by alliteration and etymological
and morphological figures.



X.11.1: All 4 padas of this vs. show alliteration, some mixed with etymological figures or use of
identical stems in different case forms:

a: visa visne duduhe dohasa diviah
b: ... dditer ddabhyah

c: visvam sd veda varuno ...

d: ... yajiiiyo yajatu yajaiyan ...

With Ge and Re, I take the subject of the first hemistich to be Soma, of the second Agni.
Old instead sees Agni as subj. of the whole.The focus on milking in ab makes Soma more likely
than Agni; as Ge points out, the pressing of soma is elsewhere likened to milking. The paradox
of a bull, a male, giving milk is of the type much loved by RVic poets.

There is a certain amount of disagreement about where to assign the genitives divah and
aditeh. Ge takes divah with payamsi, Re with vzsa, with Old I attach it to dohasa, on the basis of
word order and pada boundary, though Ge’s solution is also possible (and not terribly different in
sense). Old takes dditeh with pdyamsi, while I follow Ge and Re in supplying ‘son’ for the gen.
to depend on. Again word order favors this interpr. Cf. also VIL.60.5 ... putra aditer adabdhah
(sim. I1.28.3). The problem is that neither Soma nor Agni is generally classified as an Aditya
(though for Agni see Brereton, Adityas, 221-31); Ge’s n. 1b attempts to argue that Soma is the
youngest son of Aditi, but his arguments aren’t particularly strong. But perhaps being
“undeceivable” (4dabhya-) is sufficient to make a divinity an honorary Aditya.

In d most interpr. take yajiiyani rtiin as the obj. of yajatu (“let him sacrifice to the
sacrificial r7v’s”); I take it as an acc. of extent of time (a possibility Ge mentions in n. 1d). In
favor of the former interpr., Re argues that yajaiya- is almost always used of divinities.
Acknowledging this, I might suggest an alternative tr., taking the two acc. pls. separately: “Let
the one worthy of the sacrifice sacrifice to those worthy of sacrifice [=gods] throughout the ritual
sequences.” On the sequential offerings see comm. ad I.15 and the publ. intros. to I.15 and 11.36.

X.11.2: Note the sequence of paired alliterative words in b: naddsya nadé pari patu me manah,
the first pair also being an etym. figure.

As in vs. 1, the first hemistich seems to concern Soma, the 2nd Agni.

As noted above, pada a rapad gandharvir apya ca yosanais a variant of X.10.4c
gandharvo apsv apya ca yosa “the Gandarva in the waters and the watery maiden” and must be
interpr. in that context. The version in X.10 is surely the original—it provides one of Yama’s
most important arguments against incest—with ours a playful adaptation. The most crucial
deviation is the substitution of fem. gandharvi-, found only here in Vedic, for masc. gandharva-.
(The replacement of yosaby yosanais a more or less automatic adjustment from a Tristubh to a
Jagati cadence.) So the question is whether the two feminine designations refer to one female or
two; another way to phrase this is what is the function of the ca?s In X.10.4, of course, it
conjoins the “watery maiden” with the Gandharva and is properly positioned to do so. If the
Gandharvi and the watery maiden here are two separate individuals, ca can be doing the same
thing. This is Old’s view. The presence of a singular verb (patu) in b, to which they should be the
subject, is not actually an obstacle: see the conjoined subject in X.10.5 with singular verb (see
comm. ad loc.). However, it’s trouble enough to figure out what to do with one female here;
there’s no obvious role for two. Ge and Re both take the two feminines as referring to one
individual, but deal with the ca in different ways. Ge takes ca as subordinating, with domain over
the whole pada despite its position, and tr. “Wenn die Gandharvin, die Wasserfrau, fliistert.” This
is rightly rejected by Klein (DGRV 1.262), in favor of Re’s solution, that when the original pada



was adapted here, the ca came along for the ride, losing its function (“ca irrationnel”). While also
taking the two feminines as referring to one individual, I suggest a slightly different solution. In
borrowing the pada, the poet has repurposed the ca, no longer needed to conjoin the two nouns,
into a sentential coordinator, introducing the 2nd clause.

The sense of this opaque hemistich is cleverly illuminated by Ge (n. 2ab). The Gandharvi
watery maiden is a designation of an Apsaras; in IX.78.3 the waters mixed with the just-pressed
soma are called Apsarases. In b the “bellow of the bellowing (bull)” is the sound of the pressed
soma; noise is often a prominent part of the description of the soma pressing. The idea here is
that the gentle murmuring of the (female) waters moderates the clamor of the (male) bullish
soma and insulates the mind of the poet against it.

Aditi returns in pada ¢ (from 1b), but it is not clear what her relevance is in either vs.
(Brereton [Adityas, 224] considers 4diti- here to be personified Innocence used as a designation
for Agni himself; I am not convinced, esp. as Aditi in 1b was in relation to Soma.) For further
spec. on the reason for Aditi’s presence here, see below.

In this pada naf is universally taken as the obj. of n7 dhatu “let her set us down” and
istdsya as the ppl. to Vis ‘desire’: Aditi is to establish us in the midst of everything we want. This
interpr. is reflected in the publ. tr., and it may well be correct at least in part. But it seems a
trivial and frivolous use of Aditi, and I wonder if there’s not another possible, perhaps dominant
reading. The lexeme n7'V dhais regularly used of the establishing of Agni as Hotar (e.g., 1.45.7,
V.4.3), and agnim hotaram is the catchphrase of the omphalos in this hymn, in the next two vss.,
3d and 4d. Moreover, the referent of “eldest brother” (bhArata ... jyesthah) in the next pada (2d) is
taken by most to be Agni. Therefore I suggest that Agni could be supplied as the obj. of ni dhatu
with nah a dative of benefit: “Let Aditi set (Agni) down [/install (Agni)] for us.” In this case ista-
could belong to V yaj, and the phrase would mean “in the midst of what has been / is sacrificed,”
that is, in the middle of the ritual ground. For somewhat similar passages of Agni, see 1.69.4
madadhye nisattah ... duroné “set down in the middle in the dwelling,” VI1.12.1 madhye hota
duroné “in the middle in the dwelling,” as well as nearby in the mystical X.5.1 dtsasya madhye
nihitam padam veh “the track of the bird has been set down in the middle of the wellspring,”
also, despite superficial appearances, of Agni. If this suggestion is correct, then the point may be
that Aditi is involved in the establishment of both primal ritual divinities, Soma (1b) and Agni
(2¢).

Ge (n. 2d) convincingly explains the use of bAratafor Agni in d: “Der ilteste
(Amts)bruder des Priesters, insbes. des Hotr, ist Agni.” But I wonder if there’s a more pointed
reason for the word ‘brother’ here. When our poet borrowed X.10.4c¢ for his pada a in this vs., he
erased the male Gandharva, father of the twins, by making him into a female Gandharvi; he may
be indirectly restoring the brother here.

But what is Agni doing to or for us? Ge (n. 2d) thinks that he is deciding what reward we
should receive, Re that he is stating our desire (from c) explicitly. I think it is both more general
and more pointed. The lexeme v7'V vac, in verbal forms entirely limited to the aor. stem vdca-,
almost always has the sense ‘provide a decisive answer to a question’; see 1.105.4, IV.5.12,
VI.18.3,22.4, X.28.5, 88.17. Sometimes it’s a question with two alternative answers.; e.g.,
VI1.18.3 dsti svin nd viryam tat ta indra, na svid asti tad rtutha vi vocah “Does that heroic power
now exist for you, Indra, or does it not? You will declare [=decisively answer] that at the proper
season”; sometimes the questions are about impenetrable enigmas, on which a mortal seeks
enlightenment, as in 1.105.4 yajAam prchami avamam, sd tad dito vi vocati| kvartam piarvyam
gatdam, kas tad bibharti niitanah “1 ask the nearest one [=Agni] about my sacrifice. Will the



messenger [=Agni] declare [=decisively answer] this: ‘Where has my earlier “truth” gone? Who
bears it now?’” Although in our passage no questions are explicitly posed, this is the last pada
before the omphalos vss., the ordinary locus of enigmas, and I would suggest that now that Agni
has been installed (2c; see above), he will provide us with decisive instruction about the
mysteries that concern us—esp. because “He knows everything, as Varuna does, through his
insight” (1c visvam sa veda varuno yatha dhiya). Perhaps Aditi is the installer in ¢ in order to
connect Agni with her most eminent son, Varuna, distinguished by both knowledge and ethical
stature. I would therefore emend my tr. of d to “Our eldest brother (Agni) will be the first to
instruct us.”

X.11.3—4: As indicated in the publ. intro., these two vss. form the omphalos of the six-vs. Jagati
portion of this composite hymn. Their 2nd hemistichs match each other: #yadd i(m) ..., agnim
hotaram ..., and both vss. end with a form of jan (3d jijanan, 4d ajayata). Both also play the ritual
present against the mythic past: in vs. 3 the cid nid points to the ritual present, but Manu belongs
to the mythic past; in vs. 4 the fetching of the drop by the falcon in ab is mythic past, but the verb
in ¢ (vrndte) is present. As noted in the publ. intro., the 1*" hemistichs of the vss. treat the
introduction of the ritual substances fire (3ab) and soma (4ab) respectively. This toggling
between present and past leads to a strange collection of verbal stems and tenses.

X.11.3: The first of the omphalos vss. It also contains the alliterative and etymological figures
usa uvasa (b) and its echo usantam usatam in c (though of course the phrases belong to two
different roots, V vas and V vasrespectively).

The publ. tr. omitted bhadrdin pada: correct to ... auspicious Dawn ...”

X.11.4: Some alliteration that crosses the pada boundary in ab: vibhvam vicaksandm, vir.

Based on the parallelism with 3¢ and on the sense, yadrin 4c should be read yad 7, not as
a lengthened form of yaddi ‘if’. The imin 3c precedes a vowel, 7in 4c¢ a consonant.

The verb abharatin b is read by the Pp. as augmented & abharat, but in fact it could just as
well be an injunctive. An injunc. would give more flexibility in putting together the temporal
relations of the rest of the vs. I am now tempted to read it with presential value “does the bird ...
bring,” to conform with the pres. in c. The injunctive would also allow both the mythic past and
the ritual present meanings simultaneously. On taking c¢ with ab, rather than d, see immed. flg.
remark.

In the publ. tr., contrary to the standard interpr. I take the ydd clause of cd with ab and
take ddha dhir ajayata as a new independent sentence. This disposition of clauses was made in
great part in response to the awkwardness of having a pres. vznate in the subordinate cl. and an
augmented impf. in the main cl.—which, strictly speaking, should yield the unharmonious “when
the Aryan clans choose ..., a thought was born.” Most interpr. take ¢ with d and tr. ajayata as an
aoristic-type recent past: e.g., Klein, DGRV I1.105 “When the Aryan clans choose the wondrous
Agni as Hotar, then a (poetic) thought has been born.” But (per IH) augmented impfs. should not
express such a value. I therefore stick to the publ. tr. (save for substituting a presential reading
for & bharat). Note that the yad im clause in 3cd is also subordinate to a main cl. in ab, so that my
interpr. here reinforces the parallelism of the two vss.

The dhi- that was born in d harks back to 1c, where Agni knows everything “with his
insight” (dhiya). Thus the very end of the omphalos sees the creation of the quality that allows
Agni to instruct us authoritatively.



X.11.5: The opening of b, hotrabhir agne, is a scrambling of the repeated phrase of the omphalos
vss., agnim hotaram, which likewise opens the even pada. Another partial repetition from the
omphalos vss. is mdnusah, echoing manave of 3b and connecting the current ritual to Manu’s
first establishment of it.

It is not immediately clear what vZin c is conjoining, but I am persuaded by Klein’s
suggestion (DGRV II.184-85) that the nominal expression in b, Aotrabhih ... manusah
svadhvardh is equivalent to a temporal cl., with the bahuvr. svadhvarah, lit. ‘having good
ceremonies’, functioning as the predicate “(when) you have/conduct ...”

X.11.6: Pada b has chiasmic alliteration: 7yaksati haryato hrttd isyati. The 2nd two terms (Arttah
and isyati) appear to be abbreviated versions of the 1st two (Aaryatdh and iyaksati).

As noted in the publ. intro., this last vs. of the Jagatt hymn is esp. crammed with matter
and subject to simultaneous and overlapping readings. As Re points out, the vs. contains 7 finite
verbs, of which 6 are pres. indic. (only the first is exceptional, the impv. iraya). For none of them
is the subject identified (save for epithets or descriptors). Suggestions for the identities of the
subjects vary widely; I will not list them all, but give what I consider the primary referents in
each case — but as indicated in the publ. intro., the studied vagueness as to identity is surely
meant to invite the audience to interpr. each statement as applicable to both Agni and Soma (or
vice versa).

I take the/a priest as the subj. of the impv. in pada, prompting a fellow officiant. I also
favor the kindling sticks as the referents of pizara among the usual pairs (Heaven and Earth, Day
and Night) suggested. The vs. seems to be the climax of the ritual activity prepared for in the
earlier parts of the hymn, and kindling the ritual fire would be the first critical event.

Ge follows Yaska in interpr. 4 as a simile particle; I am quite skeptical, even though I
think jard 4 bhagam is an implicit comparison. The most helpful parallel is 1.134.3 prd bodhaya
puramdhim, jard d sasatim iva “Awaken Plenitude as a lover (awakens) her who sleeps,” with the
same sequence jard 4 followed by an object referring to the female of the pair. (Cf. also X.39.2 4t
puramdhir irayatam, which contains our verb and puramdhi- as in 1.134.3.) Although bhdgam is
obviously not feminine, I wonder if it’s not erotic slang, something like “piece of luck™ for a girl
he “got lucky” with.

In b I take the subj. to be Soma, primarily because, although Aaryata- can be used of
Agni, it more often modifies Soma. The desid. 7yaksa- has Soma as subject a number of times.
As complement to 7yaksati 1 perhaps over-hastily supplied ‘cows’, on the basis of a passage like
IX.78.1 apa vasano abhi ga iyaksati, of Soma. I now would be inclined to leave it in absolute
usage (“the gladdening one is yearning ...”"). As for zsyati, this verb regularly takes ‘speech’ as
obj. with Soma regularly as subj. (IX.12.6, 30.1, 64.9, 25, 95.5), and this seems a fairly safe obj.
to supply, esp. since it is followed immediately by vivakii.

In ¢ vahni- ‘draught-horse’ is used of both Agni and Soma; here I would favor Agni as
the primary referent on the basis of vivakti. Although this verb obviously belongs to the redupl.
pres. and therefore does not contain the preverb vz it cannot help but recall to the audience vi’
vocati (2d), the verb that introduced the omphalos verses and means something like “provide
decisive instruction.” Agni was the subject of that verb, and I think his role as instructor is
reprised here.

On makha- see comm. ad 1.18.9. The stem is not particularly associated with either Agni
or Soma, and the verb doesn’t help. I tentatively assign the phrase to Agni partly because the



identities seem to switch pada-by-pada rather than clause-by-clause, and partly because Agni
does more actual labor at the sacrifice.

As to d, the denomn. zavisyd- occurs 3x in the RV; the other two occurrences have Soma
as subj. The cl. vépate matiis used of Soma in IX.71.3. So Soma seems the likely primary
referent of this pada.

X.11.7: Although the isolated form dksat is identified an aor. subjunctive to V (n)asby Gr, see
Narten’s disc. (sig-aor. 160). She interpr. it as a nonce present injunctive analogically created
beside the (likewise isolated) -zs-aor. Whether her model is correct (I am dubious because the -is-
aor. is a hapax), I concur with her grammatical analysis: a subjunctive in the generalizing ydh cl.
does not fit well with pres. srmve in the main cl. I would now emend the tr. to “whatever mortal
attains ...” Note that dksat echoes fyaksatiin 6b and they belong to the same root; although they
belong to two different hymnlets, I think it’s possible that well-attested 7yaksati influenced the
form of nonce dksat.

In b I supply “all” on the basis of VIII.2.34 visva yo ’ti srnve “who is famed beyond all
things.”

In d the lexeme 4 ... bhdsatihas elicited a range of contextual translations all assuming
that dyiin is the object: Gr “eine Zeit hinbringen, verleben” [spend time], Ge “sieht er den
(kommenden) Tagen entgegen” [look forward to, await], Re “il fortifie ses jours”—none of
which resembles the usual employment of 4V bhds. This idiom normally takes a loc. and means
‘attend upon / to’. Cf., e.g., VIIL.99.2 ¢tvé 4 bhiisanti vedhasah “The ritual adepts attend to you.” I
take dyiin as an acc. of extent of time, as often, and supply ‘you’ with 4... bhdsanti, like the
explicit #véin just-quoted VIII.99.2 or the implicit one in 1.43.9; alternatively we might supply
loc. *sumatad, picking up the sumatim in pada a, similar to X.160.5 abhiisantas te sumatai
ndvayam—yielding for our passage “he tends to (your favor) through the days.”

X.11.8: Much of the 1st hemistich resembles 1.95.8 sa devatata samitir babhiiva: see our ... esa
samitir bhavati devi devésu ... In 1.95.8 1 take samuiti- as a reference to Agni: “he has become the
meeting point with the assemblage of gods” (so also, e.g., Ge), an allusion to Agni’s role as ritual
intermediary between gods and men. I now think our passage has the same sense and reference
and would emend the tr. to “When (you/)he will become the divine meeting point among the
gods, the one worthy of the sacrifice.” There is a problem with this interpr. that does not confront
1.95.8, namely that Agni, supposedly the referent of samitih, is addressed in the voc. in the Ist
hemistich (agne ... yajatra) and is the 2nd ps. subj. of the parallel yadcl. in c (ydd vibhdjasi). 1
suggest that this is an extreme example of the well-known “attraction” of grammatical categories
in nominal sentences with pronominal subject; see disc. above at X.10.4. In that ex., sa no nabhih
“that is our umbilical tie,” the referent of fem. sg. siis actually the mixed gender dual pair of the
Gandharva and the watery maiden,” so a dual masc. (representing a masc.+fem. pair) has been
“attracted” into the fem. sg. to match the gender and number of the predicate nabhih. In 1.95.8
just quoted, the fem. sg. s4 matches samitih in gender, though the referent is Agni. In our passage
we would have not only that gender attraction but also, I suggest, “person attraction,” from 2nd
to 3rd. On the other hand, a less radical revision of the publ. tr. might follow the Ge/Re path to
something like “when this divine assembly [=the sacrifice probably] will take place / take its
place [bhavati] among the gods ...,” but this loses the parallelism with 1.95.8 and also removes
the focus from Agni. In addition yajata- ordinarily modifies gods, not inanimate entities.



X.11.9: The use of makih with a 2nd sg. subj. with clear referent (you=Agni) would be unusual.
In fact, Re takes the first clause as 3rd ps., only the second as 2nd: “Que nul des dieux ne soit a
I’écart, sois (toi-méme) ici!” Although the publ. tr. reflects the 2nd ... 2nd interpr. of Ge, I am
now inclined towards Re’s 3rd ... 2nd, at least as an alternative: “Let no one of the gods be
absent; you should be here!” The reason is that I now think that makis only has 3rd ps. ref. (for
possible counterexx., which I explain otherwise, see 1.147.5 and X.100.7). In this behavior it is
like nakis, which likewise has only 3rd ps. reference (for potential counterex., see VI.67.10 and
comm. thereon). The gen. pl. devanam here also is easier to construe with “no one” than as an
independent constituent. The big stumbling block is, of course, bAih, which looks like an
undeniable 2nd sg. Re suggests it might have been attracted by the flg. syah, which is possible. I
think it might be a nonce (pseudo-)precative, like dhayifin 1.147.5.

X.12 Agni
On the structure of this curious hymn, see publ. intro.

X.12.1: The first hemistich cannot be interpr. without ref. to 1.185.10, which contains the other
occurrence of them. abhisrava-, there in the dat.: rtam divé tad avocam prthivya, abhisravaya
prathamam sumedhah ““1 of good wisdom have spoken this truth to Heaven and to Earth to hear
first.” Like our passage that one contains a form of prathama- and one of s74-. In 1.185.10 the
dative is (quasi-)infinitival; I agree with Ge (n. 1ab) that our abhisravé bhavatah is a periphrastic
construction, even though, as Re points out, the loc. abhisravé is not technically an infinitive.

Note the polarized and contrastive vocabulary: H+E both “speak” and “hear” and the two
resonant and contrasting words 774- and satya- both appear in the hemistich. I think the point here
is that H+E are the major physical cosmic entities; as such, they both embody and oversee the
natural laws that control observable reality (satya-); hence they “speak what is real” (satya-vac-).
This quality of theirs gives them title to be the first to hear s7¢na, that is, to hear what is in
accordance with the deeper conceptual truths that govern the relations among things, beyond this
observable reality. This 774- is conveyed at the sacrifice, which is initiated in the 2nd hemistich.

In ¢ martan yajathaya krnvan “setting / causing mortals to sacrifice” can be considered a
periphrastic causative (see Zehnder, Periphras. Kaus. 18 and passim; Keydana, Inf. 262-63). The
morphological caus. to Vyaj, yajayati, is not attested until Vedic prose and should not exist in the
RVic period because it would be a double transitive, a type that is blocked for -dya-
transitive/causatives at this time (see my -dya-, esp. 186-89).

In d the standard tr. construe pratydn with svam dsum; in fact, Ge and Re seem to take it
as part of a phrase with the part. ydn in the meaning ‘returning’ (e.g., Ge “wieder in sein Leben
zuriickkehrend”). Ge (n. 1d) claims, without giving evidence, that pratyariis “verstarktes prati.”
But pratyadfic- means ‘facing towards’, ‘face-to-face’; I see no passages with a semantic
component ‘again’. In the publ. tr. I re-supply madrtan from c; cf. the passages in which Agni is
pratyan visva bhivanani “facing towards all beings” (I1.3.1, X.88.16). Alternatively Agni is
regularly described as visvatah pratydiic- “facing in all directions” (1.144.7, 11.10.5, VII.12.1,
X.79.5), and that might be the expression underlying this one.

This leaves svdm dsum ydn as the phrase to be interpr. The stem dsu- is fairly common in
this set of hymns: dsum 14.12, 15.1, asutip- 14.12, dsuniti- 12.4 (this hymn), 15.14, 16.2.
Interestingly, at least in usage, in these funeral hymn passages the word implicitly refers to a
new/other life, at least to a change of state, as in X.14.12 ... asmabhyam ... punar datam asum
adyéha bhadram “ Let these two here today grant a fortunate life again to us”; X.15.1 dsum yd



1yuh “(the forefathers) who went to (their next) life ...” In our passage, with Agni as subject,
“going to his own (next/other) life” must surely refer to the rekindling of the ritual fire at every
dawn sacrifice (this is also Ge’s view, n. 1d), with this kindling referred to in the next vs., 2c.

X.12.2: Agni having initiated the mortals’ sacrifice in 1cd now turns to his sacrificial role with
regard to the gods. The opening of the two segments, 1c devo yan martan and 2a devo devan,
emphasize the parallelism. Our pada a lacks a syllable; Arnold and HvN supply a rest at syllable
5. I'suggest that omitting a syllable in the opening draws attention to the parallelism, since the
subord. conj. yddisn’t nec. in 2a.

For devan paribhiih see V.13.6 dgne nemir ardni iva, devams tvam paribhir asi.

Ge takes prathamahin b with cikitvan (“als erster Kundiger”), but cikitvan is ordinarily a
syntactically inert final qualifier like vidvan. | take prathamah instead as part of the verbal
complex (“(as) first convey”), parallel to prathaméin 1a, also of ritual activity (so also Re).

For hota nityah see nitya-hotain nearby X.7.4.

X.12.3: A difficult vs. Note also that three of the four padas (a, ¢, d) end in monosyllables, gor,
gur, and vah [underlying var] respectively, a striking stylistic effect.

The difficulties begin at the beginning, with svavzy-. The old interpr. (Gr, AiG I1.1.220,
Wh AV XVIII.1.32, etc.) is that it is a cmpd of su-a-vzy-, but Old gives good arguments against
this (first vis consonantal, unexpected accent). Old’s candidate for first member, sva-, is now the
standard (e.g., Ge n. 3a, Scar 502); he takes it as a bahuv. “wobei bz. wovon eigene (d.h. eignen
Besitz schaffende) Aneignung stattfindet.” This interpr. was adopted in AiG 11.2.29 and is one of
the alternatives given by Scar in his analysis, which begins with sva + fem. rt. noun cmpd *aviy-
(so accented). The problem is that though such a bahuvr. might account for the accent we have,
in the interpr. of the passage, even by those who offer a bahuvr. interpr. of the form, it generally
comes out as a determ. cmpd (Old “angeeigneter Besitz,” Scar “eigener Besitz”), which, as far as
I can tell, should be accented *svavij- (and cf. svavzj-). If it is interpr. as a bahuvr., a neut.
modifying amitam, it seems as if the meaning should be opposite to what we expect: “the
immortal drink having the own possession of the god” rather than what the sense should be: “...
being the own possession of the god.” In other words, as far as I can see, grammatically speaking
the drink should possess the god, not be his possession. Ge, Re, and Scar (2nd alt.) all produce a
bahuvrthi-type interpr., but in all cases with the backwards interpr. I just constructed (e.g., Ge
“... in der eigenen Gewalt des Gottes steht”). The phrase could, I suppose, be twisted to make
devdsya a subjective gen., but getting to this interpr. involves too many steps, to my mind. There
is also the problem that root noun cmpds. generally only have two members, and even in
PREVERB + ROOT idioms often gap the preverb if cmpded with a further 1st member. (See my
2020 “Vedic isudhyd- and Old Avestan isud-, iSiidiia-; Fs. Lamberterie.) I wonder if, rather than
a cmpd, we originally had a syntagm *sva 2vik “own possession/acquisition,” with fem. root
noun cmpd., which underwent expected vowel contraction to *svavrk, with the double accent
then simplified to svavrk when it became interpr. as a cmpd. This does not in fact change the
interpr. or tr. of the clause.

We are not yet finished with the problems of this pada. All standard interpr. take the yadi
towards the end of the pada as subordinating the whole pada to the main cl. in b. This clause
lacks a verb, but svavrk can serve as the predicate: so, more or less, “If/when the immortal
(drink) from the cow becomes the possession of the god, ...” This is, in fact, syntactically
(barely) possible. However, there is an alternative, which I think works better in the passage: to



take yadr (or rather yad i) as an izafe-like marker qualifying amrtam: “the immortal (drink)
which is from the cow.” As often, I read 7as the enclitic prn., variant of 7m, though I’m not
exactly sure what it is doing here, perhaps doubling amstam. I would point out, however, that it
fills a rhetorical role: pada a ends yad 7 gor#, pada c ends ydjur gur#; without the 7the match
would be less exact.

What substance are we dealing with? amitam suggests soma, but the addition of the cow
as source makes this unlikely. I think it is ghee, the ordinary ritual offering to Agni. Ge thinks it
is the rain and therefore identical to the divyam ghrtam var “the heavenly ghee, the water” in
pada d, but this seems rather reductive to me: it is more interesting to have two substances,
earthly and heavenly, assimilated to each other rather than simply being the same. (See publ.
intro.) And it’s also hard for me to understand how Agni would possess the rain.

In any case the beings born from this substance (ato jatasah) uphold the two worlds. Who
these beings are is debated. I think it is likely the gods, who make their appearance at the
beginning of c. They are “born” from the ghee because the ritual oblations feed and sustain the
gods. Med. pres. dharayante is based on the -anta replacement dhardyanta and need not be
credited with a medial sense. The identical form (with accent) appears in vs. 7.

In the publ. tr. pada b is set in quotation marks, to indicate that I thought that it
constituted the ydjus, the sacrificial formula, that is mentioned in pada c. This interpr. was
inspired by Re’s idea that d is the actual ydjus. I am now not at all sure that this interpr. works,
though I would like to identify an internal formula here.

On my interpr. of d as an early ex. of the water cycle, see the publ. intro. Unlike Ge, who
identifies the gaus ‘cow’ of pada a with the éni ‘speckled cow’ of d, I think they are quite distinct
and the sources of earthly and heavenly ghee respectively. Since heavenly ghee is water (var),
namely rain, the speckled cow may be a raincloud.

X.12.4: As noted in the publ. intro., Heaven and Earth, called to witness in vs. 1, receive the
same call in this vs., which ends the 1st portion of this hymn: dydvabhimi srnutam in b responds
to lab dyava ... ksama ... abhisravé bhavatah.

In pada a the standard interpr. of the sequence vardhayapah is as vardhaya + apah, with
the latter belonging to the s-stem neut. dpas- ‘work’, and this is undoubtedly correct. However, I
see a potential pun here, with dpah ‘waters’ also to be read in vardhayapah. This apah would be
nom. for acc. apadh, as sometimes elsewhere. For exactly the same pun see nearby X.4.5 and
comm. thereon. By my interpr. both ‘work’ and ‘waters’ are the obj. of the infinitival vardhaya.
The “work” of H+E is the creation of rain (see Ge’s n. 4a), that is, “waters.” This was made quite
clear in the immed. preceding pada, 3d, which ends with vah ‘water’, and is probably also
represented by the ‘honey’ (mddhva) in 4d (so also Ge).

Pada c seems to be an elaborate way of describing the passage of time (so Ge),
appropriate to the use of the cmpd in the funeral hymns to come (X.15.4, 16.2). Re’s more
convoluted interpr., which seems to conceive of the days as a sort of psychopomp, seems unnec.
On dsu- see comm. on vs. 1. On the conjunction of dhar- and div-/dyu-, both in the meaning
‘day(time)’, see nearby X.7.4 dyubhih... ahabhih.

X.12.5-8: On the possible thematic connection of these apparently disordered vss., see publ.
intro.



X.12.5: The pf. jagrhe is quite likely a pun. The form is ordinarily assigned to V gra(b)h ‘grasp’,
for good reason. Grasping is a standard action of Varuna’s and fits the worried atmosphere of
this vs. However, it could also belong to V grh ‘complain’ (Aves. garaz) and is so taken by Re
and Insler (1968: 223).

My interpr. of the 2" hemistich is completely different from the standard tr. See, in
addition to Ge and Re, Old’s extensive disc. and Schmidt ( Vrata, p. 88). I will not detail my
divergences from these interpr. As noted in the publ. intro., I suggest that Varuna’s enigmatic
and inexplicable hostility to us (ab) is contrasted with Mitra’s more reliable support for us: even
when angry, or being shifty, he still presents himself loud and clear (like a signal call) and
provides good things (like a prize). The contrast between Mitra, our helper and advocate, and the
easily annoyed Varuna is found more clearly in 8cd.

My disagreements with other tr. begin with the standard interpr. of juhuranah, which is
generally taken as transitive with devan as obj. (e.g., Ge “indem er die Gétter verfiihrt”). Because
the other three exx.of this med. part. are intrans./pass., I find this interpr. unlikely on syntactic
grounds, and it also then requires the construction of a complex and not very plausible backstory
as to how and why Mitra would lead the gods astray (see Old, Ge’s n. 5, HPS’s n. 88). I take the
form as intrans. and as a pun involving VA7 ‘be angry’ (on juhur- forms to this root see Insler
1968, EWA s.v. VHAR') and V Avar ‘go crookedly’. The point is that even when Mitra is angry
(like Varuna) and/or following a not entirely straight course, unlike Varuna he can be understood
and he remains favorable to us.

What then to do with devan if it’s not the obj. of juhuranah? 1 construe it loosely with
slokah just across the pada boundary. Such enjambment is found in this same vs. between padas
aand b: ... kdd asya, ati vratam cakrma ... A sloka-1s a signal call that goes up and/or out: cf., in
the next hymn, X.13.1 v7'sloka etu pathya. For its place among the gods see 111.54.11, for its
journey to heaven 1.190.4. Although the verb of motion is lacking here, it is easily supplied and
could perhaps be extracted from the gen. pl. yatam.

The function of 4prin this pada is disputed. I take it as ‘also’, introducing a 2nd simile,
that of Mitra as vdja- ‘victory prize’.

X.12.6: On the sense and placement of this vs., see again publ. intro. Again my interpr. of the vs.
is quite different from the standard. As I say in the publ. intro., I think that Yama’s name was
“difficult to contemplate” (durmdntu) while he was still an immortal, because of the taint of
incest, spelled out in pada b. But after Yama chose offspring over immortality (see X.13.4 in the
next hymn), which choice involved committing incest (never directly mentioned in the text),
instituted the sacrificial compact between men and gods, and established the kingdom of the
dead, his name became sumantu. In other words, Yama’s history is a sort of Felix Culpa: his
offense was indeed a sin and cost him his immortality, but the results, esp. for us humans, were
happy.

Pada b is a direct quote from X.10.2, where Yama describes what the offense, the
“partnership” that Yami is urging on him, would consist of. See comm. ad loc. for my interpr.,
very different from the standard. It is quoted here to indicate what offense is associated with his
name, such that the name should not be thought of.

In ¢ the name “Yama” is overtly mentioned, since that name can now be brought to mind
without ill effect because of the good consequences of Yama’s actions, here esp. tied to the
sacrifice. The name is absent from pada a.



X.12.7-8: These two vss. belong together, but their connection is somewhat obscured by an
accumulation of clauses. Both begin with a ydsminrel. cl. (each with a different loc. referent); in
vs. 7 this rel. cl. extends over the whole hemistich, as the accent on dhardyante in b shows. The
main cl. to which both rel. cl.s correspond is postponed till 8b, where the correlative of the two
yasmins is the unemphatic asya. In the meantime, the 2nd hemistich of vs. 7 interposes two
parenthetical clauses. The point of the larger structure (7ab / 8ab) is that where the gods do what
they do and what they want is completely unknown to us. Ge’s nn. are esp. illuminating on the
structure and what it conveys.

X.12.7: Though formally a med. present, dhardyante is clearly based on the -anfa replacement
dhardyanta, like the identical form in 3b, and need have no middle semantic nuance. Unlike the
form in 3b, there is no expressed obj. here, however, and Gr, for ex., takes it as reflex./intrans.
(See also Wh, AV XVIII.1.35 “maintain themselves.”) Since, however, all other forms of
dhardya- have an object, expressed or unexpressed, this seems unlikely. In the publ. tr. I supply
urvion the basis of 3b; similar objects with dhardya- are found elsewhere (e.g., prthivim utd
dyam V .62.3, rodasi V1.17.7). However, V dhrtakes a wide variety of objects, and in this
sacrificial context it might instead be something more tied to the ritual. But, since the parenthetic
insertion in ¢ has to do with the gods’ arrangements for the sun and moon, a cosmic object seems
likely.

As noted above, cd is a parenthetical interjection; ¢ presents the gods’ primal act of
establishing the qualities of sun and moon, while d describes the current behavior of sun and
moon after that original act. The verb in ¢, ddadhuh, 1s accented because it’s positioned between
its two contrastive predicates: sirye jyotih ... masy aktin.

In d I interpr. dyotanim as a reference to Agni, in accordance with Say’s comm. ad AV
XVIII.1.35 (see Ge’s n. 7d). The point is that the ritual fire remains at the center of the
alternating brightness and darkness as the sun and moon, day and night, perform their regular
daily round, a comment appropriate to the ritual context of the first hemistich.

X.12.8: Another ex. of enjambment in this hymn: apicyé, which begins pada b, belongs with
pada a, modifying manmani. The poet is playing games with us: nd immediately follows this first
word of b and is thus in standard simile-marking position, but here it opens its clause and must
be the negative.

On the thematic ring that cd forms with vs. 5, see publ. intro.

X.12.9: This vs. repeats X.11.9, likewise the final vs. See comm. there.

X.13 Soma Carts
On the structure and contents of this hymn, see publ. intro.

X.13.1: In the publ. tr. I take pathya as a nom. sg., with most (see Old explicitly), but I now think
the instr. (rejected by Old) is an alternative possibility: “as if along a path.”

X.13.3: On my interpr. of this vs., see publ. tr. As noted there it contains the obscure root noun
rdp- also found in an impenetrable context in IV.5.7; see comm. there. In both passages it is
associated with a form of the root V ruh.



X.13.4: This is the vs. that I take as the charter for Yama’s choice, his Felix Culpa. See publ.
intro. The puzzling part is pada c. Assuming that the gods are the subj. of ¢, as most do, their
action of making Brhaspati into their sacrifice must be meant to contrast with Yama’s own
actions with regard to the sacrifice, but figuring out how takes some reflection. Pada c seems to
depict a closed loop: the gods make one of their own the sacrifice, a phrase somewhat
reminiscent of the famous statement in the Purusasiikta X.90.16 yajiéna yajiam ayajanta devah
and even more reminiscent of the less famous statement in X.124.6 havis tva santam havisa
Yyajama. Thinking about those passages may help us with this one. In both X.124.6 and X.90.16 I
take the VP ACC V yaj as meaning “sacrifice to ACC™: “with an oblation let us sacrifice to you
[=Soma], though you yourself are an oblation” and “the gods sacrificed to the sacrifice with a
sacrifice.” (For X.90.16 the standard interpr. is probably “the gods sacrificed the sacrifice ...,”
1.e., “... performed the sacrifice” — but X.124.6 supports the former reading.) I wonder now if the
same blurring of identity between the recipient of the sacrifice and the sacrificial substance is not
found in our passage, with Brhaspati filling both roles: “They made sacrifice to the seer
Brhaspati as the sacrifice.” My discussion of the other two passages in my 2016 “The Divine
Revolution of Rgveda X.124” (Gs. Staal) sees them as depicting the original establishment of the
sacrifice. As I said there (p. 297):

These two statements express a kind of endless loop, an inescapable reflexivity: the
object of worship and the means of worship are identical (sacrifice and sacrifice, soma
and soma). This tight internal and grammatical circularity is situated within a larger,
though not explicitly expressed, circularity: in X.90 it is the gods—the ordinary object of
worship—who are performing the sacrifice. In X.124 ... in vs. 6, when Indra tells Soma
“we will sacrifice to you,” clearly Indra and unspecified others, again presumably gods,
are performing the sacrifice, but Soma is a god and Indra is thus promising that the gods
will sacrifice to one of themselves. What I am groping towards saying here is that X.124
is “about” the primal instituting of the sacrifice, which in its first instantiation was a
closed circle—created by the gods to worship themselves.

The relevance of these passage to our vs. is, in my view, that Yama breaks the circle. By
choosing death he ceases to be one of the immortals who sacrifice to themselves. The agent and
object of sacrifice are no longer identical, nor are the object of worship and the means of
worship. The stasis of the reflexive loop gives way to the dynamic interchange between two
separate entities, gods and men, with reciprocal roles and complementary duties — the ideal
model for Rigvedic people.

Pada c thus expresses the previous situation, when the gods sacrificed (to) one of their
own. The next question is — why Brhaspati? I don’t have an entirely satisfactory answer, but
since Brhaspati is associated with the sacred formulation (brdhman-) and is in fact called the
formulator (cf. X.141.3 brahmanam ca brhaspatim), he represents the crucial verbal portion of
the sacrifice, which was especially the topic of vs. 3. Note that in the next hymn he is associated
with the rkvans, lit. those ‘possessing the 7c-, the versifiers’.

Pada d needs to be read in the context of X.10, the Yama/Yami dialogue. In that hymn
much is made of bodies (fani-): Yami urges Yama to enter her body (X.10.3d tanvam a
vivisyah); she wishes to yield (Vric) her body to him (X.10.7¢ tanvam riricydm); and finally she
orders him to mingle his body with hers (X.10.11d tanva me tanvam sam piprgdhi), a command
he refuses (X.10.12a nd va u te tanva tanvam sam paprcyam). Yami also asserts that the gods



want what he will leave behind as the one and only mortal, his (personified) legacy (X.10.3b
€kasya cit tyajasam madrtyasya). Thus in our passage it is telling that once Yama has chosen
death and unchosen immortality (that is, has become a mortal), he leaves behind his own body,
using the same word zanii-, in the form of offspring. This VP also telling uses the same root V ric
(and the same stem, the perfect) as Yami did in her expressed desire to yield her body to Yama,
in the phrase in our pada d, tanvam prarirecit. The semantic nuances of the two occurrences of
the V ric differ, but the echo must be deliberate.

X.13.5: On this vs., too, see the publ. intro.

X.14 Yama

The hymn has been much tr.: Macdonell, VRS and Hymns from the RV; Re, Hymnes
spec; Doniger; Maurer; it is also excerpted in Lanman’s Reader and much of it, scrambled, is
found in the funeral vss. of AVS XVIIL

X.14.1: Note the phonetic figure in cd ... -am samgdmanam jananam, yamam rajanam ...

X.14.3: The first hemistich consists of three (apparently) parallel NPs, with a nom. sg. PN
associated with an instr. pl. The 2™ two names are of course familiar, Yama and Brhaspati,
implicitly paired also in X.13.4, but matali occurs only here in the RV. This word is also
formally anomalous: a presumable masc. in -7 (devi, not vrki, type; though Say. takes it to an -7
stem, the accent is wrong). The name is found twice more in the AV (VIIL.9.5, X1.6.23, in
addition to the vs. parallel to this one, XVIII.1.47). The AV passages provide no help in
determining who Matali is or what group of beings he belongs to. The more interesting of the
AV passages, X1.6.23, simply adds to the mystery: there he “knows a chariot-bought immortal
remedy” (yan matali rathakritim amitam véda bhesajam), which Indra causes to enter the waters.
In the Mahabharata Matali, with short 7 is the name of Indra’s charioteer, but this semi-
agreement from a much later text is also unhelpful. Charpentier suggested that matalris a short
form of matarisvan- (endorsed in KEWA [s.v. Matarisva), viewed more skeptically in EWA [s.v.
matali-]). Although Matari$van is associated with Brhaspati (see HPS, B+I 72—77), identifying
Matalt here with Matari§van does not seem to get us anywhere.

It is more useful to approach the problem by way of the associated instr. pls. Here we
first confront two issues: 1) are they instr. of accompaniment or agents with the pf. part.
vavrdhanah ‘having been strengthened’, or indeed a mixture of the two; 2) are the instr. proper
names or descriptors. As for 1), both Ge and Re (Hymnes spec.) tr. as a mixture: the first two as
accompaniment, the last as agent (e.g., Re “Matali avec les Kavya, Yama avec les Angiras,
Brhaspati que les chantres ont invigoré”). They must assume that since vavrdhanahis sg., it can
only modify one of the nominatives, but this is of course not the case: a series of singulars can
take a singular verb. Most of the rest of the numerous tr. of this hymn take all three in only one
way or only the other: Macd (VRS), HPS (B+I 56), Maurer (249) as accompaniment, Doniger
(43) as agent. The publ. tr. takes all as accompaniment, but I now think this is incorrect: the
mutual strengthening (using the same root V vrdh) that is depicted in pada ¢ supports an agentive
reading. Moreover, the Angirases are famous for their use in the Vala myth of their verbal power
to effect change, and both kavya- and rkvan- suggest similar deployment of words. I might
therefore consider emending the tr. to “Matalt having been strengthened by the poets ...,” etc. 1



am only given (slight) pause by the fact that the next two vss. (4-5) contain instr. pls. of
accompaniment.

As for the question of proper names versus modifiers, although drigiras- is without doubt
a PN, I see no advantage in interpr. the other two in that way (pace the standard inter.: Ge and Re
[only for kavyaih], Macd, HPS, Doniger, Maurer), since both are transparently associated with
words for poetry and appear elsewhere in non-naming function (7kvan- is esp. well attested).
Because the role of the Angirases in verbal activity was well known, they can take their place in
this company of wordsmiths without further specification.

None of this gets us closer to identifying Matali, and this task is initially made more
difficult by the three-into-two problem. As noted in the publ. intro., this hymn in part concerns
the pitryana- ‘way of the forefathers’, which leads to the realm of the dead; this way is contrasted
with the devayana- ‘way of the gods’. The gods and a group of others, presumably mortals or
perhaps specifically the forefathers, are contrasted in pada c, and this two-way contrast is
continued by the anyé€ ... anyé “the ones ... the others” construction in d. But the first half of the
vs. presents us with a division into tArees. How are we to reconcile this discrepancy? I don’t
entirely know, but I suggest that we focus now on the middle of the trio: Yama and the
Angirases. Brhaspati is of course a god, but Yama is a boundary-crossing figure: he started as an
immortal, but chose death and became a mortal, as we were explicitly told in the preceding hymn
X.13.4. The Angirases also have a somewhat equivocal status: Gr describes them (s.v. drigiras)
as “Wesen zwischen Gottern und Menschen, die also Vermittler zwischen beiden ... erscheinen’;
cf. also Macd (Vedic Myth. 143) “it seems probable that the Angirases were originally conceived
of as a race of higher beings intermediate between gods and men.” If both Yama and the
Angirases inhabit an in-between realm, with one pole, Brhaspati, being a god, this defines the
other pole, Matali, as a mortal and representative of the Pitars, the forefathers. This structural
argument is the best way I can see to try to get at the identity of Matalt; the conclusion may be
supported by the fact that the kavyas are associated (/identified) with the Pitars in the next hymn,
X.15.9. As for the rkvans who strengthen (or accompany) Brhaspati, this stem is sometimes
(though by no means always) used of the Maruts (e.g., 1.87.5, V.52.1, 60.8), who are of course
gods. Acdg. to this distribution, each pair of nom. + instr. would consist of a different set of
beings: mortals/Pitars at one end and gods at the other, with the pair in the middle starting from
the divine but transitioning to the human. This intermediate set will then “caucus” with the
mortals, and the three-into-two problem is solved. But, as the next vss. show, Yama is tasked
with integrating this diverse population.

My observation (if it is correct) that the antithesis of the gods is a heterogeneous group
consisting of mortals/Pitars and former (/semi-) gods may account for the fact that only the gods
are named in the following pada; the others are represented only by the rel. prn. yan ... yé. There
are two moieties, but only one is a unity with a single designation.

I follow Re (Hymnes spec. and EVP) in taking svadha in the funeral hymns as the ritual
exclamation preferred by the Pitars, a minor phonological modification of the gods’ svaha.
Although it is homonymous with the rt. noun cmpd. svadha- ‘autonomous power’ and must be
derived from it, it is synchronically distinct (though, e.g., Scar, 264-65, does not separate them).
I do not see the necessity for a 2nd lemma svadha “Opfertrank,” as given by Gr.

X.14.4: The non-god group, defined in the last vs., is assembled here: Yama with the Angirases,
the Pitars, and, indirectly, the kavyas. Although the publ. tr. identifies the Angirases with the
Pitars—most other tr. leave it unclear—I now think two different groups are meant, both



appearing in vs. 3, with pitrbhih designating the kavyaih of 3a, which is then reprised in the
cmpd. kavisastah ‘pronounced by kavis’ in c. I also think that samvidanah has the technical
meaning ‘come to/make an agreement’, here depicting the fusion of the two groups of non-gods.
See the use of samvid- in the final pada of the Yama/Yami dialogue, X.10.14 and comm. there. I
would therefore emend the tr. to “coming to an agreement with the Angirases and the
forefathers.”

I did not know how to handle the A71n pada a (and so I essentially ignored it, in tacit
agreement with most every other interpr.). Ordinarily when A7 appears in an imperative clause, it
provides the grounds for a following imperative, but here the action of the immediately
following impv. clause logically preceeds the action of the first: “sit here; let the mantras bring
you here.” However, [ now see that the next impv., addressed to Yama as is the first, can fit the
pattern: “sit here ... and (then) become exhilarated,” with the middle impv., in the 3rd ps., a
parenthetical intrusion.

X.14.5: The standard tr., incl. the publ. tr., take vairidpa-, the only occurrence of this stem in the
RV, as the name of another group of beings. I now think this is wrong; rather I think it’s a vrddhi
deriv. of the poss. cmpd. viridpa- ‘having different form(s)” and it continues the theme of the
heterogeneous composition of the denizens of Yama’s realm. Here it may refer to the Pitars, who
are, as I argue above, originally distinct from the Angirases, or perhaps to the whole group,
containing both Angirases and Pitars. I would emend the tr. to “become exhilarated here along
with those of different form [or better perhaps, to capture the vrddhi: with the descendants of
those of different form].” Although Gr (and others; see Mayr PN s.v. virdpa) identifies several
occurrences of virdpa- as names of singers related to the Angirases, only in the deriv. virapavat
in a list of seers in the uninspired and seemingly late hymn 1.45.3 do we need to interpr. it as a
PN. In that passage it is adjacent to arigirasvat and may result from misinterpr. of earlier
passages. The vairdpa- here should be considered in conjunction with Yama’s use of visurdpa-in
X.10.2 to describe Yami in arguing against their having incestuous sex. See comm. there.

In the Avesta, viuuagv”ant- is also the father of yzma-; in Y.9.4 he is identified as a
mortal. Where on the human-divine spectrum Vedic Vivasvant lies isn’t entirely clear. Ge, on the
basis of X.17.2 (q.v. with Ge’s n. 2a) claims that he is a mortal, though that vs. is quite opaque;
Mayr (PN s.v. vivdsvant-) suggests rather that he is, like Yama, “dem Mittelbereich gottlicher
und sterblicher Wesen zugehorig,” which seems more plausible. See also Gr’s “Name eines
Gottes oder Halbgottes.” As for the accent fluctuation between vivasvant- (here and elsewhere)
and the more common vivasvant-, the preverb-accented form is found three times in this group of
hymns (here, X.17.1-2) as well as twice elsewhere, while the root-accented form is much better
attested and more widely distributed; nonetheless, the two accentual forms do not seem to
require semantic separation. Thieme (MSS 44 [1985 Fs. Hoffmann] 243; see EWA s.v.
vivdsvant-) attributes the vivasvant- forms to spread from vocative accentuation.

With Ge (explicitly, n. 5¢), Re (Hymnes spec.), Gonda (Ved. Lit. 238), as well as Whit
(AV XVIIIL.1.59), I take pada c as a parenthesis, with Yama as the subj. of the gerund nisddya in
d, because the structure of vs. 5 is a mirror-image of vs. 4. In 4 Yama is first urged to sit on the
grass strew (a: ... yama prastaram 4 ... sida) and then to become exhilarated (d: madayasva); in 5
he is urged to become exhilarated (b: madayasva) after having sat down on the barhis (d: barhisy
4 nisadya). This pattern would be disturbed by making Vivasvant subj. of the gerund in d, as
Macd (VRS), Doniger, and Maurer do. Old considers both possible and the uncertainty perhaps



intended. The position of the rel. expression yah pita te would not tell against an interpr. with
Vivasvant as subj. of d, since it is of the izafe type.

X.14.6: This last vs. of the first portion of the hymn opens out to further populations with
equivocal status on the human-divine spectrum; in addition to the already familiar Angirases and
Pitars, there are the Navagvas, the Atharvans, and the Bhrgus. In this it resembles the final vss.
of hymns that mention a wider range of divinities than the rest of the hymn treated.

The publ. tr. has the erroneous Atharvanas, which should be corrected to Atharvans.

X.14.4-6: As noted in the publ. intro. it is well worth remarking that Yama and his companions
can come back to our sacrifice; they are not permanently confined to the realm of the dead.
Moreover, beyond the difference in the ritual call for gods and forefathers, the crucial parts of the
sacrifice seem identical or at least parallel: it is called a yajAd- (5d) and the recipients are called
yajiiya- (5a, 6¢); there is a grass strew, identified as bar#his, for the visitors to sit on (4a, 5d); it
has both mantras (4c) and oblations (/Aavis- 4d); the appropriate response of the consumer of the
oblation is exhilaration (V. mad, 4d, 5b) as in the soma sacrifice, and this oblation indeed appears
to be soma, since its recipients are somya- (6b). The tight association of Yama with the sacrifice
is also emphasized in vss. 13-15.

X.14.7: The remarkable alliteration of p and rin the first hemistich has been noted, inter alia, by
Macd (VRS ad loc.), Watkins (Dragon, 291): préhi préhi pathibhih pirvyébhir ... pirve pitarah
pareyuh.

It is of course striking that Varuna the god is mentioned in connection with Yama and the
rites of the dead.

X.14.9: The vs. opens with repeated 2nd ps. impv. of V7with different preverbs, followed by a
3rd impv. to a different verb but with repeated preverb: dpeta vita vi ca sarpata. This pattern
plays off préhi préhi, which opens vs. 7, likewise with a 2nd ps. impv. to V7 (sg. instead of pl.)
and repeated preverb prd. The difference in pattern is iconic: the sequence in vs. 9 uses
divergence to depict diverse directions of movement, while that in 7 is focused on a single
forward movement.

The rest of the verse is framed by the dat. demon. asmars (opening b) ... asmai (closing d),
referring to the dead man.

My interpr. of the instr. in ¢ differs from all the standard renderings, which take the three
as parallel; cf., e.g., Macd “distinguished by days and waters and nights.” But, using the more lit.
sense of the ppl. vyakia-, I not understand what it would mean for a place to be
“anointed/decorated with days and nights,” whereas “anointed with waters” is straightforward
and makes the place sound quite appealing. I take dhobhih ... aktiibhih as the usual instr. of
extent of time “though the days and nights™; cf. nearby ratribhih ... ahabhih (X.10.9) with
different lexical realization of ‘night’. The two temporal terms flank the instr. that is actually
construed with vyaktam, namely adbhih ‘with waters’. This positioning is likely to allow
aktubhih to adjoin (vy)dktam because of their (folk-)etymological connection.

X.14.10: The publ. tr. should probably be changed to “run beyond,” since the dogs seem to be
guarding the entrance, not attacking.
On suvidatra- see comm. ad 11.9.6, as well as comm. on durvidatra- ad X.35.4.



X.14.11: The first hemistich displays tricky and ever-changing phonetic play, which partly
crosses and partly conforms to morphological boundaries: raksitarau, catur(-)aksau pathi-raksi
nr-(c)aksasau.

X.14.12: udumbald- occurs only here in the RV (and later only in dependent passages); Ge, Re
(Hymnes spec., but see n. in EVP), and Macd refuse to tr., but the view that it is a color term
derived from the udumbara tree (udumbara-, already Samhita prose), already given by Gr, seems
a solid hypothesis.

X.14.13—-15: See comm. ad vss. 4-6.

X.14.14: The standard tr. take prd tisthata as an intrans. verb of motion, “go forth”; however,
although this stem is indeed usually intrans., prd V sthain the ppl. prdsthitam refers to an oblation
that has been ‘set forth’. Cf., e.g., 11.36.24, 37 prasthitam somyam madhu, and this is simply the
transitivized version of that idiom. Cf. also 1.15.9.

The subj. yamat W yam) of course echoes the name of its subject Yama, as Old, Ge,
Macd, etc. point out.

X.14.16: On this vs. see the publ. intro. As noted there, it is only loosely connected to the rest of
the hymn (by the name Yama), and its meaning and referents are completely obscure, though the
syntax is not. Various interpr. have been advanced by the various tr. Ge (nn. 16a, 16b) thinks the
trikadrukebhih refers to three days in the Soma sacrifice and here is used to indicate extent of
time; the six broad ones are the regions through which the dead man’s soul flies and the lofty one
is his goal. In the absence of anything else compelling, this interpr. is thinkable — though once we
get to the meters, all bets are off.

The “six broad (fem.)” are found elsewhere, without providing illumination for our
passage. V1.47.3 ayam sal urvir amimita dhiro, na yabhyo bhiivanam kac canare “This wise one
[=Soma] measured out the six broad (realms), from which no world is at a distance.” There
‘worlds, realms’ seems a reasonable guess for the referent, though what feminine underlies it is
unclear (perhaps pluralized prehivi-? for further spec. see comm. ad X.128.5). In that passage the
six feminine entities are followed by a single neut. (bhivanam) as here (ékam ... brhar), but
there’s no evidence that the world in VI1.47.3 is lofty. X.128.5 contains a voc. phrase dévih sal
urvih, with the six broad goddesses asked to provide broad(ness) for us; there is no hint of who
these six goddesses are. However, in all these cases I now bow to the majority opinion (already
Gr, def. 14 s.v. uru-) that the six broad females are the three heavens and the three earths (or
some other sixford division of the cosmos) and would alter the tr. to “the six (world-spaces) are
broad ...”

X.15 Pitars

A repetitive and somewhat tedious hymn, which, however, makes it perfectly clear that
the Pitars receive the same type of ritual treatment as the gods. See also comm. ad X.14.4-6.
Despite (/because of?) its monotony, it is found in Macdonell, VRS, and is tr. by Maurer.

X.15.3: Note the etymological figure of suvidatrani avitsi “I have found those good/easy to find,”
assuming that suviddtra- is derived from v vid ‘find’ as I do.



On ndpat- and the various speculations on its referent, see publ. intro. I find plausible
Old’s suggestion that it refers, at least in part, to the grandson of each of the Pitars, whose duty
would be to perform ritual for his grandfather, a duty found throughout the history of Hinduism
but already well embedded in the RV. Re (EVP 16.125) cites Yam1’s words in X.10.1, where she
argues that Yama should have sex with her because his duty was to provide a grandson for his
tather: pitiir napatam a dadhita; the juxtaposition of the two kinship terms there is strikingly
reminiscent of the situation in our passage.

X.15.4: Ge, fld. by Macd and Maur, supplies a verb in pada, the impv. “come.” I don’t see the
need for it, since the pada can be interpr. easily as a nom. sentence.

X.15.6: visvein b has 2nd ps. ref., to the subject of the impv. abhi grnita;, we might expect it to
be a voc. and therefore unaccented. However, as it turns out there are no unaccented forms of
visva-; even in the rare voc. phrase “o All Gods,” visveis positioned at the beginning of the pada
and therefore accented. Cf. 1.3.7=I1.41.13, VI.52.7 visve devasah; also in 1.23.8=I11.41.15 visve
mdama sruta havam “all of you, hear my call” (preceded by pada-init. voc. dévasah). 1 therefore
think that visveis a functional voc. here, despite its position, which would invite a deaccented
*yisve. This saves us from an awk. “As all, greet this ...”

X.15.7: The referent of the fem. gen. pl. aruninam is disputed; see, e.g., Ge’s n. 7a. Most opt
sensibly for ‘dawns’ (Old+), though Ge chooses ‘wool’ (! — and he has the nerve to call ‘dawns’
“forced” [gezwungen]).

The 2nd pl. act. impv. to V dhais represented here by both dhatta and dadhata. Both
probably belong to the redupl. pres., though dadhata could also perhaps belong to the pf. (It has
an anomalous strong stem, whichever it belongs to.) See also dadhatain 4d and dadhatana in
11d. Although the distribution is far from perfectly complementary, the two forms seem to have
positional preferences: dadhata(na)is mostly pada-final, while dhatta(na) is mostly medial, a
distribution displayed in this hymn — but there are a number of counterexamples.

X.15.8: On the med. pf. to V vah see Kii (485), who considers it generally “affektive oder
possessiv,” but here “inattingent und subjektsresultativ,” tr. “die nachgefahren sind ithrem
Somatrunk.”

The med. part. samraranah is universally assigned to Vra ‘give’, either with the sense
‘sharing’ (Macd, Maur) or bleached to ‘together with’. For the latter see Kii (421), who considers
the orig. sense of sam Vrato be ‘gegenseitig spendierfreudig’, but developed to ‘vereint,
gemeinsam (mit)’, and in practice a synonym for samvidana-. As noted in the comm. ad X.14.4, 1
think samvidana- there has richer semantics than ‘vereint’, maintaining the sense of ‘coming to
an agreement’, so it is hardly a model for such bleaching. For the part. here I have a different
interpr. entirely: I consider it a haplology of a putative * samraranand- to vV ran’enjoy’, hence
‘jointly enjoying with’. There are several possible objections to this interpr.: 1) the perfect to
Vran is rare and does not have medial forms; in answer to this, I would point out that s4m
triggers medial inflection in numerous roots; 2) V ran is not otherwise found with s4m, but again
such nonce lexemes with sdm are easily formed; 3) there are several med. participles samrarana-
(VI.70.6, VII1.32.8) that undoubtedly belong to vz and mean ‘jointly bestowing’ vel sim.
However, in the latter ex. (VIII1.32.8) there is verbal play with a redupl. form of V ran that opens
the trca (raranah VI11.32.6); see comm. ad loc. Although I recognize the cumulative strength of



these objections, our passage seems to call for the “joint enjoyment” sense I give it; cf. the
parallel semantics and syntax of the type sajiis-, sajosas- + INSTR similarly formed to a verb of
enjoyment. Moreover, as just noted V72 and Vran can be played off each other.

X.15.9: 1 take hotravid- (also V.8.3) as ‘knowing the priestly functions’, rather than Macd’s
‘knowing oblations’ (and sim. for other interpr.). Though either would fit the context reasonably
well, I prefer the former: the Pitars, who in life were surely ritualists, knew their jobs and have
returned to the ritual to see them carried out. For a similar use of 40#ra- see nearby X.17.11 in
this same set of hymns.

The cmpd. stoma-tasta- is found 3x in the RV, twice modifying mati- in nearby passages,
I11.39.1, 43.2. In form it is of course of the common type deva-krta- ‘made/done by the gods’,
with a passive ppl. and, generally, the agent or instr. of the action as 1st member (see two exx
later in the hymn: 11a voc. dgnisvattah, 14a agnidagdha-/ anagnidagdha-)—though alternative
functions of the 1st member are also possible. In the two passages in III, modifying ‘thought’, an
agentive/instrumental ‘fashioned by praise’ is contextually odd, and so I render it with a datival
Ist member, ‘fashioned for praise’ (so already Gr). Here, since the cmpd modifies the Pitars,
interpr. the cmpd is tricky. The standard view (see, hesitatingly, Old; more confidently Ge n. 9b,
Re, Macd) is that it is an inversion of *fasta-stoma-, a bahuv. that would mean ‘having praises
fashioned (for them)’, with the instr. arkaih an instrument/agent ‘by songs’ (Macd, Maur) or a
kind of secondary predicate to sfoma- (Ge “die ihre Loblieder zu Preisgesingen formten”). But
this type of inverted cmpd, of the type putra-hata = hata-putra, does not exist at this period, as
Old and Macd admit. I think we must interpr. the cmpd here within the formal parameters of this
well-established type in the RV, esp. since, as Re says, “le méme composé sous 3.39.1; 43.2 a sa
valeur normale.” I suggest that the Pitars are “fashioned by praise” because they would not keep
existing (in the next world) if they weren’t continually remembered on earth. This is simply a
variant on the standard notion that the paternal line must be continued, in order for male
descendants, embodied in the grandson, to perform rituals in honor of their forefathers (see disc.
ad vs. 3 above, inter alia), rituals later including the Pitryajfia and the various Sraddha rites, inter
alia. Here we can envision the Pitars’ bodies literally being fashioned by praise, in a way
reminiscent of the famous story in the MBh (I.41ff.) in which the ascetic Jaratkaru comes across
his ancestors (pitarah) hanging upside down in a cave, emaciated and with the single blade of
grass from which they are suspended about to be gnawed through by a rat. When he tries to save
them by offering him a portion of his austerities, they berate him for his celibacy and their
consequent lack of descendants and order him to find a wife and beget children. The thirsting
and panting of the Pitars in our pada a reminds us of the emaciation and deep hunger of
Jaratkaru’s unfortunate ancestors in the MBh story. The continued existence of the Pitars in
Yama’s realm depends on continual praise and oblations offered to them in this world. (I might
add here that, as often, interpretational attempts to ignore clear morphological or syntactic
evidence because it doesn’t fit easily into the context may yield a superficially “easier” interpr.,
but can conceal more interesting conceptual connections.)

I interpr. satyaihin d in this same general conceptual sphere: the Pitars are ‘real’ — really
here (on the ritual ground) or really (still) existent because of our ritual activity.

On kavyd- as a designation of the Pitars, see disc. ad X.14.3, 4.

X.15.10: On satyasah see disc. of satya-in the previous vs. By my interpr. their “eating and
drinking the oblations™ is what keeps them sazya-.



X.15.11: Since agni-svattah is a voc. (by accent), the publ. tr. should rather read “O forefathers,
sweetened by Agni.”

X.15.14: In d the meter would be improved by reading suvarad (so, tentatively, Old) or even
suva(r)rad. But Old rejects a proposed suvarad for * suvar-rad, and “Sun-king” does not fit the
context very well, unlike the same transmitted form in VIII.46.28. See Scar 450.

X.16 Agni
Re treats this Agni hymn out of order in EVP XIV (pp. 37ft.). It is found in Lanman’s
Reader and tr. by Doniger and by Maurer.

X.16.1: On ciksipah as the redupl. aor. to V ksa ‘burn’, see Ge (n. 1b) and my -dya- (140 n. 71).

X.16.1-2: The padas 1c and 2a are as close as they can be, save for the contrastive subjunctives,
pres. krnavahin 1c and aor. kdrasi in 2a. Their main clauses (1d and 2b) are likewise strictly
parallel and both contain a “future” impv. in -2, both built to the pres. stem:

¢ yada srtam krnavo jatavedo, athem enam pra hinutat pitrbhyah

2a Srtam yada karasi jatavedo, athem enam pari dattat pitrbhyah
Although the publ. tr. makes a distinction between the pres. and aor. subjunctives here (“when
you will make him” versus “when you will have made him”), I am not at all sure this is correct,
as modal forms to tense-aspect forms generally don’t reflect the putative functions of the
indicative of the same T/A stem, as I have discussed at length in various publications. The
composer may simply have been aiming to vary the expression; note that in the opening of the
two padas the two words are flipped, with no metrical or syntactic effects. As for the metrical
difference between the pres. and aor. subjunctives, the L L H break produced by krmavois more
common than the three L’s of kdrasi, but the latter is certainly not unusual.

Note the doubling of enclitic acc. 7m enam in 1d and 2b, on which see my 2002
“Rigvedic sim and 7m” (Fs. Cardona), p. 302 and n. 18.

X.16.2: The hapax rt. noun cmpd vasa-ni- is another ex. of conflict between form and context.
Rt. nouns in such cmpds generally have active/transitive value, and in particular -ni<cmpds all
mean ‘leading X’ (e.g., sena-ni- ‘leading an/the army’). However, such an interpr. here of the
phrase devianam vasanih would produce “leading the will of the gods,” which most interpr.
obviously judge unacceptable and therefore for this -ni- cmpd alone give it passive value — e.g.,
Old “ in der Gotter Willen gegeben” (sim. Ge, Re, Maur). Scar (290) at first hesitates between
act. and pass., but reaches an acceptable active sense “den Willen (der Gotter) ausfithrend’ (carry
out, execute). My interpr. also maintains the active sense of the root noun, taking vasa-
adverbially, as I do in the same syntagm in X.84.3 vasi vasam nayase “Exerting your will, you
lead at will.”

X.16.5: With the standard interpr. I take svadhabhih in the usual RVic meaning of svadha-‘own /
independent power’, rather than the specialized usage of this stem in the funeral hymns for the
ritual cry appropriate to the Pitars, corresponding to sviaha for the gods; see comm. ad X.14.3.
But I do wonder if there is a low-level word play here: the dead man proceeds motivated by the
svadhacry.



There is much discussion about the sense of pada c, esp. what sésaf is referring to. (For
disc. see, e.g., Ge’s n. 5¢, Maur’s n., Ober 1.501.) This s-stem neut. means literally ‘what is left
(behind)’ but in all its other RVic occurrences it refers specifically to one’s posterity, that is,
descendants. So, e.g., Re “Que ... il accede a (sa) descendance.” Although the preoccupation
with continuing one’s lineage is of course ubiquitous and quite prominent in this Yama cycle
(cf., e.g., X.10.1, 3; 15.3, 9) in particular, I do not see that meaning here. Rather pada c seems to
depict the preliminaries to the action in d: the dead man (re-)uniting with his own body in the
realm of the Pitars. In ¢ he acquires his new life (“clothing himself in (new) life”; dyur vasanah),
which I take to be a new spiritual/non-material life, and this incorporeal being sets out,
presumably on the Pitryana, the dsuniti- “(the way) leading to (the other) life” (cf. vs. 2), to
follow his sésah, his ‘remains’, which (somewhat like this Engl. word) refers to the physical
remains after the cremation, which have already gone to the realm of the Pitars. Once he finds
them, he can reunite with them. In somewhat similar fashion, Ober (1.501), flg. Say (see Ge’s n.
Sc), takes sésah as a reference to the bones, but he also takes it as the subj. of dpa vetu, so that
what’s left of the physical body follows the dead man to the afterlife (rather than vice versa): “Im
Lebenskraft sich kleidend soll das Ubriggebliebene ( = die Gebeine) sich hinwenden [zu dem,
was ins Jenseits gegangen ist].” But this is grammatically impossible: sésa/ is neut., but the nom.
part. vdsanahis masc., so sésaf must be acc. and the object / goal of dpa vetu.

X.16.6: agada- here may mean ‘free of disease, healed’, as per most interpr. and as in the other
RVic occurrence of the stem (X.97.2). However, it may preserve the “speech” aspect of the root
Vgad. See disc. ad X.97.2; also vigadi- X.116.5.

X.16.7: On the various potential meanings (‘anger’, ‘flame’, ‘grasp’) and associated etyma of
hdras-, see EWA s.v. Here I prefer ‘flame’ (so also Ge) because of Agni’s actions, but ‘anger’, or
indeed ‘grasp, grip’ would also work in context; see Mau “in his grip,” or Re’s more elaborate
“(dans son €lan) d’emportement.” There is obviously also a phonological and folk-etymological
association with the immed. flg. intens. part. jarfirsana- ‘bristling’. Most of the other occurrences
of hdras- are found in X.87, a hymn to Agni Raksohan: vss. 5, 10=14, 16, 25, in all of which
‘flame, blaze’ is appropriate. In VIII.48.2 ‘anger’ seems more likely; in IX.10.6 opinion is
divided, but I opt for ‘rage; in X.158.2 opinion is also divided, but I take it as ‘flare, flame’. In
11.23.6 JPB tr. hdrasvant- as ‘grasping’ (sim. HPS B+I 106 ‘packend’), which is plausible,
though Ge produces the portmanteau ‘wutentbrannt’.

X.16.12: In addition to the four forms of usdnt-, this vs. contains a nice thyming figure: a ... (7)1
dhimahi #, b ... idhimahi, as Re points out.

X.16.14: The verb of ¢, sdm gama (Samhita), is somewhat peculiar; restoring sdm gamah with
Pp. we get an active rt. aor. subjunctive, even though sdém vV gam is ordinarily middle (though not
entirely: cf., e.g., X.6.2 sam ... jagnuih, though there the subjects are joining together in
something else). The subjunctive is also unexpected, esp. as it’s correlated with impv. Aarsaya in
d. The standard tr. (incl. mine) simply tr. sam gama(h) as an impv., but properly speaking it
should be tr. “you will join together” vel sim.

X.17 Various divinities



On the ragtag structure of this hymn, see publ. intro., which also needs a slight
correction: the Puisan vss. are 3-6. The first 6 vss. are found in Lanman’s Reader

X.17.1-2: On the obscure mythology sketched in these two vss. see publ. intro. I will not further
speculate here on what lies behind them. The Sanskrit itself is relatively straightforward.

X.17.2: Since mithuna- often refers to a complementary gender pairing, mithuni here may
provide more, if slight, evidence for Yama and Yamr as the referents.

X.17.3: The preverb pr4, in tmesis with cyavayatu (the lexeme pra vV cyu is quite well
established), follows its verb, somewhat unusually. I suggest that this is to allow it a secondary
perceptual connection with the immediately following pf. part. vidvan: prd V vidis also a well-
established lexeme, and although the part. is most often found without preverb, it does
occasionally occur with prd; cf., e.g., X.2.7 pantham anu pravidvan pitryanam ‘“knowing the way
along the path leading to the forefathers,” concerning exactly this journey to the other world. The
configuration prd + PART with the same sense and the same subject and in the same pada-final
position is found in both 5d and 6d prajanan. The presence of this same structure, with lexical
replacement (V jAz for vV vid), in the first (3¢c) and last (5d, 6d) padas of the Pusan section creates a
defining ring.

The adj. suvidatra- ‘easy/good to find’ is used of the Pitars three times nearby in this
cycle, X.14.10, X.15.3, 9, but here is seems used exclusively of the gods.

X.17.4: There is a technical gender clash in pada a: dyus- is a neut. s-stem (distinct from the stem
ayu-, with masc. nom. sg. ayuh), but visvdyuhis a masc. nom. sg. to the stem visvayu-. We
should properly expect dyur *visvdyu with neut. adj., but either 2yuf reflects a nonce
masculinization, or a surface matching of -u/ endings led to the phrase we have.

Note the alliteration in pari pasati ... pisa ... patu prapathe purdstat, also pointed out by
Re.

X.17.5-6: The p and ralliteration noted in 4ab continues here: 5d dprayuchan pura ... prajanan,
6ab prapathe patham ... pusa, prapathe ... prapathe prthivyah, 6cd ... priyatame ... para ...
prajanan.

On prajanan of 5d, 6d forming a ring with prd vidvan see comm. ad vs. 3.

X.17.7-9: As noted in the publ. intro., these vss. to Sarasvatt show a connection to the Pitars in
vss. 8-9. I wonder if the insertion of this sequence of vss. into this ill-assorted hymn was also
facilitated by the concatenation of sukrtah ‘those of good ritual action’ in 7c with the same word
in 4c¢ and also perhaps because the insistently repeated pada-init. sdrasvati- (7a, b, c, d, 8a, 9a)
echoes s”vastida- beginning Sc.

X.17.7: The injunc. dat at the end of d is multiply ambiguous. I take it as a functional
subjunctive, but it could also be presential ‘gives’ or past ‘gave, has given’. I do not see a way to
decide, esp. since the other two verbs in the vs. are pres. (a: Aavante) and augmented impf. (c:
ahvayanta).

X.17.11-13: Expiation for spilled soma; see Ge n. 11-13.



X.17.11: The phrase dnu sapta hotrah is rendered in the publ. tr. “according to the seven priestly
functions,” in agreement with Ge and Ober (I1.73), though Kii (572) has instead “nach den sieben
Opfergiissen,” flg. Gr. The phrase “seven priestly functions/offices” is also found in II1.4.5 sapta
hotrani, the problem of course is that the stem there is the neut. Aotra-, while here we have the
fem. acc. pl. to Aotra-, which ordinarily means either ‘oblation’ or ‘invocation’ (see comm. ad
IV.48.1). However, Aotra- does display the sense ‘priestly function’ in later Vedic.

X.18 Funeral hymn
On the structure of this hymn, see publ. intro. It has been much translated: Re, Hymnes
spec.; Macdonell, Hymns from the Rigveda; Doniger; and it is found in Lanman’s Reader.

X.18.2: Assuming that this vs. is addressed to the living relatives of the dead (as described in vs.
3, which repeats 2b as 3d), the voc. yajiiyasah at the end is somewhat surprising, since this stem
is used almost exclusively of gods in the RV. However, in the AV the word is used of humans
after they have “wiped off” defilement onto something else or otherwise physically removed it,
thus becoming yajiiiyah suddhih (e.g., AVS XI1.2.13, 20, in the same hymn that contains many
of our vss. [XI1.2.21-25 = X.18.1, 34, 6, 5]). Wh tr. “fit for sacrifice’, that is, presumably
cleansed of taint and pure enough to take part in sacrifice to the gods. The phrase suddhah pitah
... yajiiiyah is also found several times in the AV, as Old points out: in AV VI.1.27 = XI.1.27 of
waters; also of waters in XI.1.17 and, in an expanded phrase, of soma shoots in XI.1.18; the
waters would be used to effect the purification.

X.18.3: The successful “invocation of the gods” devahitih also signals their turn towards the
yajid-.

X.18.6: Old makes a good case for construing dyuh with 4 rohata, esp. as in the later funeral rites
a hide is spread out to step on (see Ge n. 6 as well as Old). Others (Re, Wh AV XI1.2.24) take
dyuh with vinanah.

Contra all the standard interpr., I supply an instr. (“with the wives of the gods”) on the
basis of 11.31.4 tvasta gnabhih sajosah, V1.50.13 tvasta ... janibhih sajosah. In our context, which
depicts Tvastar as providing good birth(s) (sujanima), the presence of females would make good
sense; see also the auspicious women in the next vs. It is also the case that there are almost no
exx. of sg. sajosas- without an instr. (in the pl. the subjects are “in concert” with each other), so
the “absolute” reading of most tr. is unlikely.

X.18.7: What the referent of yoni-lit. ‘womb’ is is not clear: the renderings range from “place of
mourning” (Macd) to “marriage bed” (Doniger; cf. Re’s “la couche (conjugale)”). Given the
auspicious character and appearance of these women, the latter might seem more likely. Recall
also Yam1’s expressed desire samané yonau sahascyyaya “to lie together in the same womb”
with Yama, for incestuous sex, in the dialogue that opens this Yama cycle (X.10.7). However,
since this vs. immediately precedes the one in which the widow is recalled to life, it seems quite
possible that these auspicious wives have come to adorn her for her second marriage. They may
serve the same function as the non-widowed women (sometimes further specified as possessing
living sons) who play various parts in the marriage ceremony as outlined in the Grhya Sutras
(e.g., SankhGS 1.11.5, 12.1; A§vGS 1.7.21; GGS 11.4.6, JGS 1.22).



X.18.8: This is of course the famous vs. that hints at a momentary, pseudo-suttee, with the
widow lying briefly beside her dead husband, before being called back to life and a new
marriage. It has, not surprisingly, been much discussed; see esp. Thieme, “Jungfrauengatte”
(1963, in the section on “Wiederheirat der Frau,” esp. 187-92 = KlSch 452-57), who sees the
ceremony as a symbolic rebirth of the widow, thus rendered ritually free to marry again. The vs.
is addressed to the widow and presumably spoken by a priest or other religious functionary — or
perhaps by the new husband-to-be, who would most likely be the dead man’s brother. The first
hemistich is dramatically phrased, esp. with the abrupt impvs. that begin and end it: dd irsva nari
“Arise, woman!” and éhs “come here!” But the second half, esp. the last pada, sounds like stilted
legalese: patyur janitvam abhi sam babhiitha, lit. “‘you have come into being towards the
wifehood of a husband ...,” while pada c seems to contain technical terms from marriage ritual:
hastam V gra(b)h ‘ grasp(ing of) the hand’ and didhisi-, the desid. (pseudo-)participle sometimes
meaning ‘wooer’. I think we should take this stilted phrasing serious and perhaps see here an
actual citation of legal language from this early period. For further on didhisu- see my
forthcoming “What Would a Vedic Law Code Look Like? “Overslaughing” in Vedic and
Dharma Literature: Ritual, Mythological, and Legal Continuities and Disjunctions” (Biihler
lecture, Univ. of Vienna, May 2022).

MLW suggests that janitvam could also be a pun: *jdni tvam “you are a wife,” a clever
idea that might help account for the awkwardness of the phrasing.

As Thieme points out (188—89=453-54 and 188/453 n. 3), tr. (including the publ. tr.) that
render hasta-grabha- as if it were a participial bahuvrihi (the equivalent of * grbhita-hasta-)
‘having grasped (your) hand’ < ‘possessing your grasped hand’ cannot be correct, on the grounds
of both accent and order of elements. It must be a tatpurusa: ‘grasper of the hand’ / ‘grasping the
hand’ —Thieme’s “Handergreifer”—as a technical designation of a legitimate bridegroom (cf.
later panpi-graha-, etc.; also, e.g., AV V.17.8 for the connection of Aastam V gra(b)h with the
legitimate padti-). I would therefore now alter my tr. to “... as wife of one who grasps your hand
[=bridegroom], who intends to have you, of a/your (new) husband.” On the technical meaning of
didhisu- see Thieme, 189-90=454-55 as well as my forthcoming art. cit.

X.18.9: There is some dissent about who the subject of adadandh is in pada a, who the referent of
tvamis in pada c, and whether they are the same. See esp. Old’s disc.: Caland thinks that the two
are the same and the referent is the dead man’s son (or some lineal descendant). The son seems
the likely subj. of the participle, but I am convinced by Old’s arg. that the dtra locating “you”
(tvam) “there,” as opposed to “we here” (ihd vayam), is powerful evidence for a disjunction
between the dead man and the living, and “you” must therefore be the dead man. (See dfrain 12
and esp. 13d, where it is associated with Yama.) The second hemistich is thus probably direct
speech uttered by the son as he takes the bow, reassuring his father that, even though dead, he
will share in the victories of the living, achieved by his bow. This would be better signaled in the
publ. tr. by emending to “Taking the bow from the hand of the dead man, (his son says), ‘you
there and we here—may we win ..."”

X.18.10: Two words for ‘earth’ occur here, bhiimi- and prthivi-; likewise in the next vs.,
bhiiman- and prthivi-.

The earth to which the dead man (or more likely his bones) is consigned is depicted as
two benevolent female figures, mother and young girl (though probably already of marriageable



age). In this gentle and enfolding context it’s a bit of a surprise to encounter the priestly pitch:
the soothing embrace of the earth is only for the man who gave sufficient Daksinas (priestly
gifts) (daksinavant-) during his ritual lifetime.

X.18.11: Note the phonetic play between the initial and final words of the first hemistich:
#ucchvdicasva ... sipavafican## —noted already by Re. The 2™ word of course also echoes the
one that begins its pada, sapayana.

X.18.12: ucchvancamana ... tisthatu appears to be a periphrasis: “stay/keep arching up.”

As has been noted frequently in this comm., an imperative clause with A7 followed by
another impv. clause gives the grounds on which the 2nd impv. cl. can take place. Here the
clauses are reversed: pada a logically follows b, which contains 47 once the houseposts are
erected, the earth can stay arched up.

Even in the pl., grfid- can refer to a single house(hold), presumably because it can consist
of a number of individual structures.

Note the phonetic figure grhdso ghrtasciito.

X.18.13: I do not understand the function of Zein pada a. It could be a (vague) beneficial dative:
“For you I prop up the earth from you.” Or perhaps it’s an anticipatory doubling of the full 2nd
ps. prn., abl. ¢vat. In that case we would need to allow occasional ablatival value for the enclitic,
and though that’s not out of the question since enclitic pronouns don’t always seem to be tied to
strict case functions, I prefer the former. The tr. should then be slightly emended to that given
above.

On the ring created by ma ... risam with 1d ma ... ririsah, see publ. intro.

X.18.14: On the status of this vs. in the architecture of the hymn and on its disputed meaning, see
publ. intro. As noted there, my interpr. of the vs. is quite different from the standard (see esp.
Old’s disc. of various previous suggestions). Unlike most, I do not see this as the poet predicting
his own death and burial and therefore restraining his speech in anticipation of that event. For
one thing, this attitude doesn’t ring true for a Rigvedic poet. Moreover, as noted in the publ.
intro., the vs. is defined as extra-hymnic by the ring created between vss. 1 and 13 as well as by
its different meter and its absence from the commentarial tradition. It also can easily be interpr.
within the genre of hymn-final meta-reflections on the hymn that precedes. So rather than seeing
it as the poet’s elegiac and sombre reflection on his own eventual death, I interpr. it as the usual
proud, indeed boastful assertion of the poet about his own verbal skill.

The principal syntactic shift that enables my interpr. is a different construal of mamz: this
acc. is well nigh universally taken as the obj. of & dadhuh, but I see it rather as bound to praticine
‘facing’. The stem pratyaric- (with its derivatives) frequently takes an acc., ‘facing X’, and mam
is well positioned, in the middle of the NP praticine ... dhani, to fulfill this role (though it could
be interpr. as occupying Wackernagel’s Position, but with tonic mam rather than enclitic ma
because it precedes a vowel-initial word). As for the obj. of 4 dadhuh, 1 supply the remains of the
dead man who is the subject of the rest of the hymn; what’s likely to be as light as a feather but
the ashes and leftover bones of someone cremated? I would also add here a note on the sense of
pratydfic-, etc.: the standard tr. must take it as qualifying a day in the vague, but hopefully
distant, future, but in fact pratydiic- (& co.) is very much “in your face”—generally referring to



something in the immediate vicinity, locationally or temporally (see, e.g., the exx. in X.28.4, 9).
So by the usual interpr. the poet would be anticipating his death in the very near future.

In the 2nd hemistich by my interpr. the poet asserts his mastery over the speech
appropriate to the occasion, the speech that occurred to him (/ faced him) when confronted with a
commission for funeral vss. Although the standard interpr. take vdcam vV grabhto mean ‘restrain
speech’ (that is, go silent), in fact on what little evidence we have for similar idioms it is more
likely to mean ‘speak, pronounce’ — the French idiom “prendre parole” might be cited here. Cf.,
e.g., X.145.4 nahy asya nama grbhnami (in a co-wife hymn) “I do not grasp [=mention] her
name”; sim. 1.191.13 sarvasam agrabham niama “1 have grasped [=spoken] the names of all.” In
VIIL.6.10 aham id dhi pitis pari, medham rtasya jagrabha “Because it is just I who have acquired
the wisdom of truth from my father,” the poet grasps and uses the “wisdom of truth” acquired
from his father—he certainly doesn’t restrain it. In our passage the poet seems to see speech as a
spirited horse that needs to be grasped and controlled by his own power, as a horse needs to
controlled by its halter. Of the various interpr. out there, mine is closest to that of Lanman (Skt.
Reader, p. 386) flg. Whitney. Lanman remarks, “The stanza seems to express the poet’s
satisfaction at having made a good hymn at the right time and place and with as good skill as a
skilful horseman has” and cites Whitney’s tr. “I’ve caught and used the fitting word, / As one a
steed tames with the rein” (I cite only the tr. of cd).

X.19 Cows

As discussed in the publ. intro., it is not clear why this hymn is attached to the end of the
Yama cycle, but Old convincingly demonstrates (Prol. 231ff.) that it cannot belong to the
following group of Vimada hymns (X.20-26), which is clearly demarcated. On p. 238 with n. 1
he considers the possibility that X.19 is an interpolation, but such an assumption is too uncertain
to pursue. See also his remarks in the Noten.

MLW suggests an intriguing reason for attaching this hymn at the end of the funeral
hymns: “I wonder if the return of the cow is connected with the end of the day and so
metaphorically with death. It reminds me of Thomas Grey, Elegy written in a country churchyard

The curfew tolls the knell of parting day,

The lowing herd wind slowly o’er the lea,

The plowman homeward plods his weary way,

And leaves the world to darkness and to me.”

The “meaning” of the hymn is carried by its phonology—the jingle-like repetition of
forms of n7'V vrt ‘turn back’ and riffs based on this lexeme and the series of rhyming words built
with the same suffix that dominate the middle vss. It gives us a glimpse of a different type of
deployment of verbal means: intensive patterned repetition as spell.

X.19.1: Ge renders revatih as “die ihr unseren Reichtum bildet.” This is surely the right
implication: the cows aren’t so much rich in themselves as the foundations of our wealth. But
such a tr. is awfully heavy for a single-word voc.

X.19.2: Note the impv. kuru, one of three forms of this 8™ class pres. in the RV; see disc. ad
X.51.7.



X.19.4: The accumulation of -ana-nominals in padas a—c is impressive. Besides the incantatory
repetition of -anam, there are further phonological echoes in padas a yan niyanam n'yayanam and
¢ avdrtanam nivdrtanam.

X.19.5: The -ana- pile up continues (with ¢ = 4c¢), but in padas a and b the near rhyme form
(ud)anadis in fact a verb.

X.20-26

As was noted just above ad X.19, Old (Prol. 231-32) demonstrated quite clearly on
internal grounds that these hymns belong together, thus supporting the single authorship assigned
to them by the Anukramani. The hymns are characterized by unusual meters and puns on the
poet’s name Vimada; the poet is identified as Vimada in X.20.10, 23.7 and the family of
Vimadas in X.23.6. Moreover, three of these hymns (X.21, 24, 25) show the signature lines v/ vo
madde and vivaksase. The seven hymns are dedicated to five different divinities, starting, as usual,
with Agni followed by Indra.

X.20 Agni
On the opening vss. of this hymn, see publ. intro. The hymn is in a variety of meters, and
these meters are metrically ragged. For details, see, e.g., the metrical comm. of HvN.

X.20.1: As noted in the publ. intro., this vs., consisting of a single pada, is adapted from X.25.1
to provide an auspicious beginning to the Vimada series. The sequence from which it’s adapted
contains two 8-syl. padas bhadram no dpi vataya, mano diaksam utd krdtunz, the 2nd and 3rd
terms of the tripartite NP in b have simply been lopped off here, producing an awkward 10-
syllable line that reads as prose.

X.20.2: As also noted in the publ. intro., the first two words of this vs. are identical to the
opening of RV I.1. Although agnim ile is found elsewhere as a pada-opener (1.44.4d, 111.27.12c,
VIII.43.24c=44.6¢), nowhere else does it open a hymn (or even a vs.) except here (leaving aside
the mangled auspicious motto of our vs. 1) and I.1.1. It is therefore hard not to see this as a
conscious echo of 1.1, which in turn might suggest that a RV collection already existed in some
form when Vimada composed this hymn and that I.1 inaugurated it. The metrical disturbance—
pada a has 9 syllables—may call attention to agnim ile as a quotation.

Ge and Re (also Say., Gr.) take gen. pl. bhujiam as referring to the gods as ‘enjoyers’ of
the sacrifice and construe it with ydvistham (e.g., Ge “den Jiingsten der (Opfer)geniesser”). But
of the fairly numerous occurrences of the root noun bAdj- (incl. the infinitival dat. bhujé) this
would be the only agentive one, as opposed to the standard sense in the non-infinitval
occurrences ‘enjoyment, delight’. I therefore follow Schindler (Rt. nouns s.v.) in seeing the same
sense here, construing the gen. as a secondary complement to i/e. Gr allows acc., gen., or dat.
with Vid, and although the gen. is quite rare, we must reckon with it at least in VII.24.5 (q.v.).
Moreover, note that acc. pl. baujah is found in nearby X.22.13 with the undoubted sense
‘benefits, delights’.

In b the question is whose s4s- is at issue. I take it as Agni’s: he is difficult to restrain
because he holds the command, but at least by implication Ge and Re take it as belonging to
those who would try (and fail) to restrain the fire (e.g., Re “difficile a tenir sous un



commandement”). This is certainly possible, though I favor my interpr. because it would
associate the sas- with the authority of Mitra.

Ge points out the etymological figure durdharitum (b) / dharman (c), which is difficult to
render in Engl.

As usual, dhdrman- is problematically ambiguous. I take it as referring to the physical
foundation, the fireplace, where the flames are found; see my interpr. of dharmanah in the next
hymn, X.21.3. By contrast both Ge and Re take it as immaterial: “Befehl” and “I’ordre-
corrélatif” (whatever that means) respectively. Such senses cannot be excluded, but I don’t see
what they would contribute here.

The fem. pl. énif1is much discussed: see Old for various older interpr., as well as Lii
(391). I follow Ge and Re as seeing it as a description of the mottled or dappled flames. They
“honor the sun” by reaching towards heaven, where the sun is the heavenly counterpart of Agni.
As for “the udder of their mother” (matur iidhah), 1 take it to refer to the fireplace itself, or
perhaps, with Ge (n. 2cd), the kindling sticks.

X.20.3 As with the rhyming sZsZin 2b, there is some dispute about whose mouth is referred to
by 4sdin pada a. Re takes it as Agni’s, and it is of course true that Agni is considered the mouth
of the gods. But in conjunction with vardhdyanti ‘they make increase’, it makes more sense, with
Ge (n. 3a), to think of the priests, who increase Agni by blowing on him and/or by reciting praise
hymns to him.

The identity of the 1st member of the bahuvr. kzpdnila- is also disputed. EWA (s.v.)
throws up its hands. Ge renders it “Nestbereiter,” suggesting (n. 3a) that it is a frasd-dasyu-type
cmpd, but this assumes the existence of a root *V krp ‘prepare, arrange’, an r-form parallel to
Vkip. But as I have shown (-dya-form. 124-25; see also my 2009 “Indo-Iranian Priestly Title”
[Fs. Salomon] 112-13), Vk/p s a secondary root, backformed from the p-causative to an /form
of Vkr‘do, make’ and barely exists in the RV outside of the causative system. Better is the
prevailing assoc. of the 1st member with &7p- ‘body’; the apparently thematic kzpa- can be
accounted for as Re does, by pointing out that the athematic form would produce the
“impossible” *krbnila- (actually surely the even worse * krmnila-). But most who identify the
first member as k7p- bleach the meaning to ‘beauty’—so, Gr “in Schonheit oder Glanz wohnend,”
Re “le nid de la beauté-formelle.” I take kzp(a)- in its standard sense of ‘body’, in agreement
with its Iranian cognates; no RVic passages require or even invite ‘beauty’, and all but one are
used of Agni. Here I think the sense of the cmpd is ‘whose nest is his body’: that is, in my view,
the physical concentration of the fire is the lower part at and around the firewood, which can be
considered the nest out of which the leaping flames and beams of light fly upward, as expressed
by bhasaketu-, the parallel cmpd in the next pada.

The teeth in a row would be the regularly spaced flames. Note the figure -nilam (/ -
nidam) (a) / (sre)ni-dan (c), with the flipping of retroflexes.

X.20.4: The phrase gatur etirecurs in 6b. I take it as a non-literal idiom somewhat similar to
French “ca marche”—that is, because of Agni, things “go well” for both the ar7- and the vis-,
specifically because “Agni has reached the ends of heaven,” that is, his light and his smoke have
opened the way for the oblations and praises offered by both ar7and vis- to reach the gods and
set in motion favorable reciprocal action. In this context it is tempting to interpr. ari- as Ge’s
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“hohen Herr” or Re’s “I’homme privilégié” rather than Thieme’s Fremdling; Thieme (Fremdling



37-38) sees the pairing as a contrast between the wandering stranger and the settled peoples, but
it might rather be meant to include the leader and the common people alike.

By my interpr. pada c further spells out the benefits Agni’s arrival in heaven will provide
for the people of pada a: as “bright-shining poet” (kavih ... didyanah), Agni, in the form of flame
and light, conveys the praise-hymns suggested by ‘poet’); as cloud (abhrdam), Agni, in the form
of smoke, conveys the oblations. I take neut. Zbhram as nom., though Ge/Re take it as acc. — Ge
as goal parallel to divo antanin b, Re as obj. of didyanah, though he admits that this part. is
ordinarily intrans. I see no obstacle to taking it as nom.

X.20.5: This vs. seems in a way to explain or comment on vs. 4.

The injunc. jusat seems to be one of the sporadic act. forms built to this predominately
mid. stem. I do not see a need to take it, with Lub. (Conc. 569), as a f-less medial *jusa remarked
with secondary 7 (of the aduhat type).

X.20.6: I consider pada b a reprise of vs. 4, prompted by the same idiom garur eti. Because (in
my opinion) Agni is identified with peace, oblation, and sacrifice, men should obey his
injunctions and sacrifice accordingly, for things to go well for them.

In d I would now tr. “the gods (come) to Agni,” depicting the reciprocal journey to the
sacrifice. So Ge.

X.20.7: As Ge remarks (n. 7), “Dunkle Str.” Its sense turns on the interpr. of the verb ise.
Opinion is split on the root affiliation and morphology of this form. Ge (n. 7a) discusses
possibilities but ultimately opts for a -se form to V7 ‘go’; Re’s “j’aborde” seems to reflect the
same analysis, though in his n. he cites Old’s ‘send’ with some approval. Old and Scar (607)
assign it to Vs ‘send’. The form must be considered in conjunction with the two other forms of
the same shape in IV.23.6 and VI.22.5; see comm. ad locc. In all three passages a long-vowel
form *ise fits the meter better; in all three cases I analyze it as a 3rd sg. pf. to Vis ‘seek’ (Say.
also interprets it as ‘seek’). The verb then takes two parallel objects, agnim and diivah. For the
latter, cf. I11.2.6 dgne diiva ichamanasah. The tricky part is that Agni is represented in the object
phrase twice, first as an object himself and second as the gen. dependent on diivah, namely
pirvasya sévasya “of the kindly ancient,” with both acc. objects discontinuous, spread over two
padas, and interwoven (yajaasaham ... agnim and divah ... pirvasya sévasya). This may reflect
the twisty sensibilities of the poet Vimada; see comm. ad X.21.1 in the next hymn.

The hapax rt noun cmpd yajAa-sah- is taken by Old, Ge, and Scar (607) as having an obj.
relationship—e.g., Scar “der iiber das Opfer herrscht.” But the long final vowel of the first
member is puzzling; Scar suggests it’s due to metrical lengthening, but in a cmpd whose 1st and
divah), metrical lengthening hardly seems necessary. Scar also toys with the possibility that
YyajAais an instr. and even cites a semantic parallel: V.3.5 sd yajiéna vanavad deva martan “he
[=client of Agni’s] will vanquish mortals by sacrifice, o god (Agni).” This seems the better
interpr. (though not the one Scar chooses) and is also represented by Re’s “qui domine par le
sacrifice.”

On Agni as stone-born, see 1.70.4 and the parallels adduced by Ge ad loc. (n. 4a).
X.20.8: visvetin b (visvet té vama 4 syul) is troublesome, since it shouldn’t properly represent
the masc. nom. pl. visve that seems to be called for here. Taking the sandhi seriously, as visva+



id with a neut. pl., complicates the interpr., leading to Re’s implausible “Les seigneurs quels
qu’ils soient ... (et) toutes choses (leur appartenant) ...” Roth (see Old and Ge n. 8b) simply
interpr. it as irregular sandhi of the nom. pl., and I agree; I think it may have been influenced by
1.40.6 visved vama vo asnavat and VI1.1.9 visveét sa vama dadhate tvotah (passages also adduced
by Old, who notes the frequent association of visva with vama(ni)). In both the just-cited
passages visvais a neut. pl. modifying likewise neut. pl. vama. Here the form of vama (Samhita;
vamé Pp.) is of course not neut. pl., but the association may have led to the irregularity.

The phrase vamd 4V as has the ring of a fixed, slightly slangy expression; it contains the
only loc. of the stem vama-, which may signal that it doesn’t belong to the high discourse
register of the RV. Ge’s “im Gliick sein” strikes the right note; my “be in the money” is meant to
capture the register difference—I didn’t quite have the courage for “be in clover.”

Note that vardhantah echoes vardhdyantiin 3a, also with ritualists as subj.

X.20.10: The vs. is presented as a typical meta-summary final vs., opening with eva, with the
poet, naming himself, as subject. However, the verb in this summary is & vaksat, which clearly
belongs to the s-aor. subjunctive of V vah, though we ordinarily expect an aor. in this context.
Both Ge and Re in fact tr. it as preterite: “hat ... dargebracht™ and ““il a convoyé” respectively.
Without directly addressing this issue, Old suggests that vimaddh ... 4 vaksat may be an echo of
the characteristic refrain v/ 'vo made ... vivaksase found in X.21, 24, and 25, though of course
vaksat and vivaksase are etymologically and semantically entirely distinct.

The Pp. analyses abhah as containing an augmented abhah, but it could just as easily be 4
bhah with an injunctive

X.21 Agni
On the meter and the metrically defined split refrain, see publ. intro. and immed. below.

X.21.1-8 (etc.): The first pada of the refrain, v/ vo mdade, is of course the poet’s name vimada-
split by a Wackernagel’s enclitic (vah) into preverb v7and loc. made, with the preverb to be
construed with the verb that forms the 2nd pada of the refrain, vivaksase.

This verb, vivaksase, has been variously interpr., with root affiliations suggested to V' vah,
V vaks, and V vac and various morphological analyses; see, e.g., Old, Ge (n. 1cd), and recently
Heenen (Desid. 219). Most likely is the interpr. as desid. to V vac with the -se 1st sg. ending
generally specialized for verbs of praising (stusé, etc.).

In the publ. tr. I take vah as the object of praise; I now realize that va/ should be dat.,
with the gapped object of praise being Agni. I would alter the tr. to “I wish to proclaim (him) to
you (all)” or, since Agni is addressed in the 2nd ps. through most of the hymn, the awkward “I
wish to proclaim (you=Agni) to you (all).” The referent of vas may also be the priests rather than
an audience of gods.

X.21.1: The hapax svavrktibhil has elicited elaborate, and to me not terribly convincing, rather
legalistic interpretations; cf., e.g., Ge’s “aus eigner Berechtigung.” I do not think the word can be
interpr. without considering its near twin, suvrktibhih, which instr. pl. occurs 18x (in addition to
other case and no. forms), almost always pada-final as here. suvrkti- means ‘well-twisted
(hymn)’ and refers to particularly fine products of poetic skill deployed at the sacrifice. See
comm. ad 1.61.2. Here I think ‘hymns’ must be the underlying referent as well, but here the
hymns “have their own twists.” I do not think it is fanciful to interpr. this as a reference to the



twisted construction of all the vss. of this hymn, with the split refrain twining around a pada (=e)
isolated from the rest of the content of the vs. For the phrase “choose (V vr) Agni X- vrktibhil”
here, ctf. V.25.3 suvrktibhih varenya “you [=Agni] worthy to be chosen with well-twisted
(hymns).”

The simile particle n4 seems, at first, both misplaced and functionless, since it seems to
target agnim as the simile—and we are not choosing (someone/something) /ike Agni, but
choosing Agni himself. However, the real target of ndis svavrktibhih, and the order of the two
words has been flipped because, as far as I can tell, simile-marking n4is blocked from pada-final
position (though 7vais not; see, e.g., 3b). See disc. ad VII1.76.1 and X.111.7 and for other exx.,
II1.10.5, IV.1.19, and X.127.8; the only counterexamples I have found (in the vast numbers of
simile-marking n4) is apo nd'in VI1.68.8 and the syntactically complex ex. in X.95.3, spoken by
the manic Puriiravas. This phenomenon was already noted by Ge; see his n. 4a to IV.27.4. Even
construed with svavrktibhih, na doesn’t mark a conventional simile, but rather, in my opinion,
draws attention to the implicit word play with suvrkzibhih and the joke about the way this twisty
hymn is constructed.

X.21.2: Because svabhii- is used of patrons (sari-) in VII.30.4, this referent seems to be assumed
here (e.g., by Ge), leading to the further interpr. of dsva-radhas- as ‘bestowing horses’ (e.g., Ge
“die Rosseschenker”). But sumbhanti ‘they beautify’ invites an officiant, an active participant in
the ritual, as subj.; I therefore tr. “who receive bounty in horses.”

X.21.3: I take the suffix-accented dharmanah, lit. ‘possessing dharman-’, as 1 did its root-
accented base dhdrman in the last hymn (X.20.2), namely as referring to something physical and
material, viz. the foundation out of which the flames leap up. Both Ge and Re give dharman-
here an immaterial and conceptual sense: “den Satzungen getreu” and “(... représentant) la loi
(incarnée)” respectively. They then both assume that the referents are the priests, sitting beside
the ritual fire. This is certainly possible and would follow from sumbhanti in the previous vs.
However, as in X.20.2 I prefer to see the subjects here as the flames, which have the fireplace
and the lower part of the fire as their foundation and sit upon it.

My interpr. simplifies the interpr. of the simile in b. Since by the Ge/Re interpr. the
subjects are masc., the fem. part. sificatih requires them to conjure up water-pouring women who
have no other function but to justify the fem. pl.; moreover the instr. pl. juhibhih is
underutilized. By my analysis the flames are fem.: see énif1 in X.20.2, which both Ge and Re also
take as a reference to flames, and therefore the fem. siicatih is fully justified. (Note that the adj.
dharmanah in pada a can be fem. as well as masc.; see, e.g., Macd VGS p. 67 n. 5; AiG 111.263.)
And the simile is also semantically richer: as elsewhere, juhii- can be ‘tongue’ as well as ‘ladle’,
and “tongues of flame” is a RVic metaphor as well as an English one; further the flames dipping
and rising can look as if they themselves are pouring, like women pouring with ladles. Although
like Ge and Re, I do invoke a group of women with ladles, they are suggested by the inherent
feminine of the frame.

As Ge (n. 3c) points out, padas c, e recall vs. 9ab of the previous hymn, X.20.

X.21.4: The preverb 4is doubled, appearing in both ¢ and e, perhaps because of the disruption
created by the interspersed refrain in d.



X.21.5: Ge takes instr. dtharvana as the agent with jatah (“von Atharvan erzeugt”). This saves
him from trying to construe the instr. independently (as Re and I do), and passages like VI.16.13
tvam ... atharva nir amanthata “You, Agni, did the Atharvan churn forth ...”” support this interpr.
However, jata- is an extremely common ppl. and I know of no other passages with an agent.
Moreover, the Atharvan is associated with poetic vision at least in 1.80.16 (dhi- in that case).

KH (215) takes bhiivat here as “resultative Konstatierung,” tr. as a pres. “(Agni) ist der
Bote Vivasvants,” but the mention of Vivasvant and Yama seems to put the action in the mythic
past.

X.21.7: Both Ge and Re take manusah as nom. pl. and subj. of n7 sedire. I now see that the publ.
tr. “blazing for Manu” is unlikely and would now agree with Ge/Re and change my ftr. to
“They—the sons of Manu—installed you ... ghee-faced, blazing, most observant with your eyes.”

X.21.8: On the plants as Agni’s wives, see reff. in Ge’s n. 89d.

X.22 Indra
On the meter of this hymn, which is unique to it, see publ. intro. and Old, Prol. 117. For
the structure and contents see publ. intro.

X.22.1-2: As noted in the publ. intro., these two vss. are responsive—the first posing a question
and the second replying to it. Note the point-by-point responsion esp. in the first pada of each:
kuha srutd indrah kdsmin adyd
1tha Sruta indro asmé  adyd
Note that the pada break (after adyad) does not coincide with the syntactic break (which should
come after /ndrah) but does coincide with the end of word-for-word responsion.

X.22.1: In b I read jane twice; on the one hand it belongs with the interrog. loc. kd@smin, “among
what people?” further specifying the first interrog. kuha “where?” But it also belongs with the
following simile mitro na, because “an ally among the people” mitra- jane is a fixed phrase,
found also in the next vs., 2c, as well as 11.4.1, VIII.23.8, X.27.12, 68.2; see my 2001 disc. in
“The Rigvedic Svayamvara” (Fs. Parpola), 311-13. The phrase often is a reference to Agni, and
though in n. 16 in the op. cit. I assert that there is no reference to Agni in our two vss., I now
think it’s possible that Agni is covertly present here. Among other things, Agni is both likely to
be in a dwelling place of seers (1c) and famously goes into hiding (1d). In addition to this
possible ref. to Agni via formula, an identification with Mitra is also overtly suggested.

The intens. form cdrkrse to the root V&7 ‘celebrate’ belongs to the reasonably well
established intens. stem (carkar-/ carkir-), which is ordinarily act. and tr. (with gen. obj.) and
which serves as the only pres. stem to the root. Medial cdrkrse is found 3x, once as a 1st sg. with
the same sense as the act. (X.74.1), twice as a 3rd sg. in passive value (here and X.105.4). The
Ist sg. clearly belongs with the 1st sg. -se forms to verbs of praising and the like, such as stusé,
as well as the verb of the Vimada refrain vivaksase disc. above ad X.21.1. But the 3rd sg.
passives are harder to account for. Note however that sfusé, which is overwhelmingly 1st sg. and
transitive “I praise,” is used as a 3rd sg. pass. in 1.122.7, 8. It is possible that, since accented -sé
forms can be interpr. as dative infinitives, the functional voice neutralization in infinitives (“to
praise / to be praised”) allowed a reinterpr. of the form, which subsequently could be used as a
3rd sg. mid. with a value more appropriate to the middle. On carkrse see Schaeffer 108-9,



though I would not endorse the Rasmussen source for the forms or the Oettinger stative that are
both presented as explanations there. The 3rd sg. passive interpr. is reinforced by the responsive
verb in 2b, stdve, a t-less 3rd sg. in passive sense. See also disc. of sfos7in vs. 4 below.

X.22.2: In addition to the exact match of 2a with 1a (see above), there are other signs of
responsion: ¢ repeats the “ally among the people” phrase, slightly rearranged, from 1b; the verb
of b, stdave ‘is praised’, is semantically a match with both srizyate of 1b and carkrse of 1d; while
the verb of d, cakré, echoes cdrkrse phonologically.

As Ge points out (n. 2cd with reff.), ydsas- jane(su)is another fixed expression, and I
therefore read janesu here twice, with mitro na and ydsas cakre.

On scisama- see comm. ad 1.61.1.

X.22.3: A vs. without a finite verb (or even a predicated part.). It most likely consists of a single
rel. cl., introduced by ydhin pada a, with four separate NPs as predicates, but in the absence of a
finite verb, the structure cannot be determined for certain: it could, for ex., have an unsignaled
rel. cl. (ab) / main cl. (cd) structure, “who (is) the lord ..., (he is) the bearer ...”

The fluidity of structure is also on display in the first hemistich: are the two genitive
expressions #mahah ... savasah (a) and #maho nrmndsya both dependent on patih, as I take them
(so also Tichy), or does the latter depend on itujih, as Ge has it? (Not much depends on this.)

In pada a sdvaso dsamireminds us of the hapax bahuvr. dsami-savas- (V.52.5). asamy &#
also concatenates with the same phrase ending the previous pada, 2d.

The 2nd hemistich is a classic case of case disharmony between frame and simile: the
agent noun bharta takes gen. vdjrasyain the frame (c), but acc. putram in the simile (d). See Ge’s
n. 3cd and Tichy (-tar-stems, 366, 369—70). Of course, because of its suffix accent, the gen. is the
“correct” case complement for bhartar-, but as is well known, the distribution of gen. and acc.
complments with agent nouns (suffix-accented versus root-accented) is far from perfect.

X.22.4: A difficult vs. that begins the transition to the Kutsa / Susna myth, starting with the two
horses of the Wind, which figure in that story (cf., e.g., [.174.5-7, 1.175.4, VIIL.1.11). Ge
considers it the speech of USana, though I do not. For most of the vs. the action is carried
nominally, by the aor. part. yujanah (a), agent noun syanta (c), and aor. part. s;yamah (d), all
referring to Indra, to whom the voc. vajrivafiin b is also addressed. As it unfolds, it therefore
resembles vs. 3, though with some participles to provide dynamic action and a 2nd ps. reference.
But pada d also has a finite verb, sfosi, which considerably gums up the works. Wh
(Roots) and Macd (VGS) assign this form to the root pres. of Vstu, so presumably consider it a
2nd sg. indic. pres., but neither of course tr. it. The current consensus (Ge, Tichy [zfar-stems, 116—
17], Baum [Impv. 58]) seems to be that it is a 2nd sg. imperative with the horses of pada a as
obj.: e.g., Ge “so lobe (die Rosse).” Baum further identifies it as a -s7 impv., and it is certainly
the case that Vsfu has an s-aor. that builds the characteristic subjunctive (stosat, etc.) that
regularly patterns with -s7 imperatives. The problem is the meaning this analysis requires: is it
likely that the poet is urging the great god Indra to praise some other god’s Aorses?! much less
the roads (ddhvanah immed. flg. sfosi) that would provide a nearer acc. object (see Old). As Old,
who surveys the various previous suggestions, sensibly says, “Das Natiirlichste ist doch, dass I.
gepriesen wird.” This is the insistent theme of the first two vss., with cdrkrse ‘is celebrated” and
stdve ‘is praised’ in addition to the three forms of V sru ‘be famed’, and vs. 3 contains a good
sample of what this praise would consist of. And of course this hymn is dedicated to Indra. With



Old (“Liegt vielleicht -7 als Endung der 3. Sg. med. vor ...?”), I consider this yet another
morphological manipulation of the root Vszu, in this case a pseudo-passive aor. built to a
sigmatic stem, a variant on szdve in 2b and confected much like carkrse in 1d. Recall that that
form is 3rd sg. and passive (“is celebrated) but was created beside the identical 1st sg. -se form
with transitive value (“I celebrate”). The root V stz has a well-attested 1st sg. s-aor. dstosi with
transitive value “I have praised”; the identical (save for augment) szos7 here could show the same
switch to 3rd sg. and passive value.

There is, however, a further complication: as noted above, Indra is addressed in the voc.
in pada b, so he should be in the 2nd ps., not 3rd. Given the serious semantic problems created
by taking sfosi as 2nd sg. act. impv., as outlined above, I do not consider this a serious objection,
for several reasons. First, switching between persons is quite common in the RV, even in a single
vs. Moreover, since four vss. in this hymn contain the same pada-final voc. vajrivah (10b, 11b,
12d, 13d), it is quite possible that vajrzivah here is a redactional replacement for something else
(nom. *vdjrivan? though the fact that this stem is only attested in the voc. makes this less likely).
In any case, apart from this voc., the rest of the vs. is perfectly compatible with 3rd ps. ref., just
like the previous vs.

The voc. vajrivah brings up another issue: what is this formation? We should of course
expect a - vant-stem to be * vgjra-vant-. AiG 11.2.892 considers it analogical to adrivant-
‘possessor of the stone’, another epithet of Indra, very common (49x) and likewise attested only
in the voc. adrivah, almost always at the end of 8/12-syllable padas. And certainly some
influence from this stem is quite likely (though it’s worth noting that there are no exx. of adrivah
in Mandala X). However, I think that the very common possessive stem vajrin-, meaning the
same thing as vajrivah, must have been the driving factor. Adding a pleonastic - vant- (or rather
the voc. - vaf1) would convert the voc. vajrin (41x) into a form friendly to the cadence of 8/12-
syllable padas, where the trisyllabic case forms of this stem (vajrinam, etc.) are regularly found
(though here I have to admit that vayrin is fairly rare in Tristubh cadences). Note that nom. vayri
is found in 2b.

Since acc. pl. ddhvanah is unlikely to be the obj. of a putative transitive “praise” (see
above) and since stjand- is overwhelmingly passive, it must express an acc. of extent of space (so
also Ge “die Wege entlang”).

X.22.5: On the possible metrical restorations in pada a see Old.

I’d now be inclined to tr. “you came,” not “you have come,” given the mythological
content of the vs. However, if Ge is right (I’'m dubious) that this is the speech of Vata, “you have
come” would be better.

The phrase devo na martyah “(neither) god nor moral” seems to lack one of its negatives;
however, nakih has simply been postponsed till the next pada. See IV.17.19 nakir devah ... na
madrtah with the expected underlying order.

X.22.6: On the unusual morphology of the name USana, see my 2007 “Vedic USana Kavya and
Avestan Kauui Usan” (Fs. Jasanoff).

The unexpected initial g- of abl.-gen. gmah to the ‘earth’ word is plausibly explained by
Wack (AiG 111.243) as dissimilation from jmah because of the surrounding ca’s in the repeated
phrase to which it is confined: divas ca gmas ca.

On the isolated prksase, whose root affiliation and grammatical identity have been
disputed, see esp. Narten’s extensive disc. (SigAor. 175-76), where she affirms Ge’s assignment



to Vpras ‘ask’ and identifies it as an s-aor. subjunctive, whose root vocalism she interprets with
ref. to that of similarly non-conforming drksase (Sig.Aor. 146), on which see comm. ad 1.6.7.

X.22.8: The privative cmpds. applied to Susna are all presumably culture terms: akarman-
meaning that he doesn’t perform rituals, amantu- that he follows the wrong counsels, anya-vrata-
that he follows the commandments of other gods than ours, dmanusa- that he doesn’t belong to
the descendants of Manu. In other words, he is non-Arya. But the stark renderings in the publ. tr.
are, I think, rhetorically more effective.

X.22.9: The 2nd hemistich contains the standard theme of competing sacrifices, vying to attract
Indra to them—a theme established by vss. 1-2. The usual lexeme v7'V hva ‘invoke in
competition’ is replaced by the more vivid v7V ni ‘bellow in competition’. For the former idiom,
with purutra as here, see, e.g., 11.18.7 purutra hi vihavyo babhiitha “for you have become the one
to be competitively summoned in many places.” Note the figure #purutra ... partayah.

X.22.10: I dealt with this vs. in detail in my 2009 “An Indo-Iranian Priestly Title Lurking in the
Rig Veda? An Indic Equivalent to Avestan karapan” (Fs. Salomon). I will not reproduce the disc.
here. The gist involves the reinterpr. of the hapax karpanéhere (and X.99.9 krpdne) as a garbled
reflex of the priestly title found in Avestan karapan- (always to be read as a disyllable). In the
Avesta the karapans are associated with kauuis and with xsadra- ‘lordly power’, and these same
associations are found here and in X.99.9—here kavinam in c, which I take as a proto gen. absol.,
and ksatrd- in the cmpd * ksatrd-savas- (accepting Ludwig’s emendation of ndksatrasavasam to
*nd ksatrd...), as Old and Ge (n. 10d) do.

My interpr. also involves taking karpané as the dat. to an athem. stem, rather than as a
thematic loc. to a word referring to a sword or sword fight (as most take it), and in reading ydd i
rather than yddr, with Treferring to the enemy Susna.

The vs. depicts (however darkly) Indra’s pursuit and discovery of Susna along with his
entourage of warriors whom he urges on in the battle, in company with the priestly figures who
benefit from Susna’s killing.

Although my interpr. is hardly secure, the others available make even less sense. For the
details of my interpr. and args. against previous one, esp. karpané as ‘sword fight’, consult the
art. cit.

X.22.11: This vs., or the first hemistich, is scarcely less obscure than the immediately preceding
one, because of the hapaxes dandpnas- and aksane.

Before tackling these words, we should get some handle on the syntax; fortunately there
is a model near at hand: 13a asmé ¢4 ta indra santu satya “for us let these of yours be(come) real,
o Indra” is very similar to our pada a maksii (4 ta indra ..., hence my tr. “right away these things
(became) yours,” though it diverges from 13a in some particulars. See below.

As for the problematic words, let us begin with the 2nd. Old gives a rather despairing
survey of possibilities, displaying enthusiasm for none of them; AiG I11.2.272 calls it “ganz
dunkel,” though (p. 119) Ge’s interpr. (see below) is noted. Gr assigns it to a dubious root V aks
‘erreichen’ as a pf. part.; sim. Wh Rts. (with “?”). But the currently prevailing view, if we can
qualify it as such since it’s basically the only one around, is that of Ge, set forth in ZDMG 71
(1917) 25 and reprised in his n. 11b—that it is a thematic vrddhi deriv. of a dvandva of dksa-
‘axle’ and ani- ‘axle pin’, meaning “im Kampf um Achse und Achsnagel”; see also Spareboom



(Chariots, p. 19) and the measured recognition given in AiG I1.2.119 and EWA p. 41. Although I
have to admit that an axle pin figures as a point of contention in a Susna context in 1.63.3, T am
not convinced by this interpr., which loses a good deal of its cogency if the near-thyme karpané
in vs. 10 does not mean “im Schwertkampf”™ but refers to a priestly officiant. My own rendering
“on gaining control” is based on deriving it from the root V ksa ‘rule over, possess’, which
underlies the secondary IIr. root vV #*ksai (extracted from the pres. * ksH-diati, see, e.g., EWA s.v.
KkSAY'), found in Vedic Vks7', pres. ksdyati. Relics of the root V ksa are found in cmpds like
rbhuksa- ‘master of the Rbhus’ (an occurrence of which is found in the next hymn, X.23.2),
possibly diviaksa(s)- ‘heaven-ruling’ (pace MM op. cit.). I suggest that we also find it here in
what I analyze as an -ana- nominal ksi-ana-, cmpded with the preverb 4. Although 4 doesn’t
otherwise appear with Vsi' (just Vksr), here it may perform something of the same function it
does with Vkr “attract here’ and V pi ‘attract here by purification’, locating the action in the
immediate place and time—hence, with the context fleshed out, aksanad- “on bringing (his
possessions) under your immediate control.” The accent is also not what we might expect: most -
ana- nominals have root accent; however, there are a certain no. of exx. with final accent, and we
might also invoke the accentuation of karpané in the previous vs. (explaining obscurum per
obscurius, I realize). The presence of etymologically related ksatra- in * ksatra-savas- in the
previous vs. might lend some support to my analysis here, which, I recognize, hangs by a thread.

As for danapnas-, 1 have slightly changed my analysis from the one reflected in the publ.
tr. There the implicit analysis is that it’s a genitive of a tatpurusa (‘property for giving’)
dependent on Zksané: “on gaining control (?) over his property for giving.” I now think it must
be a bahuvr., as both Gr and Ge take it — but both of their renderings are vague and gloss over
what the literal meaning and the intent of the cmpd must be (Gr “Fiille [4dpnas] von Gaben [dand]
habend,” Ge “der du freigebig lohnest”). I now reject my tatp. analysis for three reasons: 1) tatp.s
with ordinary noun as 2nd member are quite rare at this period, and in particular I have been
unable to find any certain tatp.s in the RV with an -as-stem as 2nd member; though compds with
-as-stems abound, they are overwhelmingly bv.s. 2) acdg. to the standard rules of tatp. accent, we
should expect final-syllable accent (*danapnds-) whatever the underlying accent of the 2nd
member (see, e.g., Wh Gr. §1267, Macd VG §91). I therefore now take the form as gen.
danapnasah modifying e (or, contra Pp, as dat. dandpnase, likewise modifying te: either constr.
can express possession). As for the literal sense of the cmpd., I have no idea how Ge analyzed
the cmpd, since his tr. bears only a hazy relation to either of the members. But Gr’s assumption
that the first member is dana- and means ‘gift(s)’ needs to be challenged: dana-, so accented,
means ‘giving’, not ‘gift’, which is dina-. I therefore interpr. the cmpd. dandpnas- as ‘possessing
(Susna’s) property for giving’; in other words, Indra takes possession of Susna’s belongings in
order to redistribute them to us. I would now alter the tr. to “Right away, on gaining control (of
it), these things [that is, gusna’s possessions] (became) yours, Indra, who had (/acquired) his
property for giving (to us).” The #3is a neut. collective referring to the dpnas- of Susna. The
same sense is echoed in 13a.

In ¢ dambhadyah echoes dambhayain 8d.

X.22.12: Note that the voc. phrase sira vajrivah (of 10b, 11b) has been broken apart and
redistributed to 12a / 12d.

The hapax akudhryak is plausibly explained by Old as a cross between akuira and
sadhryak. KH (56 with n. 43, further disc. 54 n. 32) reads ma kudhryak (also ma kiitra, not
makauitrain 1.120.8), flg. Pischel, but contra Old, who argues against Pischel, Ge, etc. I do not



understand the Pischel/Hoffmann objection to the privative, and akudhryak fits the striking
privative pattern in vs. 8: akarma ... amantih ... amanusah ... amitrahan (and 13 apadr ...
ahastah). Certainly the expressed wish “let them not go nowhere (/to a non-place)” (i.e., end in
futility) seems to me stronger than “let them not go somewhere else” (KH’s “Nicht sollen ... die
guten fiir uns (bestimmten) Hilfen irgendwohin geraten”). On the other hand, I also don’t see any
reason to follow Ge’s separation of a and b into two clauses (fld. by Scar 23); asmé as dat. of
benefit (/non-benefit) can easily be construed with the ma cl. of pada a.

X.22.13: As noted ad vs. 11, 11a and 13a follow the same pattern. Both have an unidentified
neut. pl. £z, which is attributed to or of Indra (fe indra); in 13a the attribution is overt, with 3rd pl.
impv. santu and neut. pl. satya, in the expression “be real(ized) / come true.” The question is
what is the referent of #7; it can’t be anything in the immed. neighborhood because both
abhistayah in 12b and the upasprsah of 13b are fem. Ge takes it as a dummy “that,” referring to
the wishes about to be expressed (““... soll sich das von dir ... bewahrheiten: ...”), conveniently
ignoring the plural; Scar (667) follows suit but nods to the pl. with “Bei uns soll dies [alles] sich
bewahrheiten.” Both ignore the strong parallelism between 11 and 13; taking it into account, I
think the #7 here, as in 11a, refers to the belongings of Susna that Indra will distribute to us.
Indra’s welcome affectionate gestures (upasprs- ‘caress’) that bring benefits / enjoyments
(bhujah) are part of the package.

X.22.14: This vs. provides a tricky end to the Susna saga in this hymn. The vs. opens with two
adj. ahasta ... apadr‘“handless (and) footless.” Both adj. are characteristically used of Vrtra, most
notably in the famous Indra-Vrtra hymn 1.32.7 apad ahastah, also 111.30.8, just apad-in V.32.8.
In this monster-killing story we are primed to apply these adj. to the enemy, but neither of them
is exclusively used of monsters and, more to the point, they are fem. here. The fem. referent
quickly appears: it is the earth (ksih [on this form, see, e.g., AiG I11.242]), who grows strong
(vdrdhata) when Indra is dispatching Susna. The switch is easily made, since apdd- is not
confined to demonic referents: indeed Heaven and Earth are apddrin 1.185.2 (also Dawn
[[.152.3, VI.59.6]). Nonetheless, as Ge (n. 14) points out, the plotline is something of a reversal:
it is usually Indra who stretches out the earth after having killed various demons. I don’t have
any explanation for this little act of independence on the part of the earth.

The adv. pradaksinit can elsewhere be used in the context of the animal sacrifice (see
IV.6.3) and here seems to invest Indra’s killing of Susna with ritual overtones. On the formation
of the word, see comm. ad V.36.4.

Note the phonetic echo #susnam ... Sisnathalst

X.22.15: On vasavana- see comm. ad V.33.6.
The pres. part. sanis definitely non-concessive here, unlike its usual usage.

X.23 Indra
The publ. intro. states that Indra’s beard is mentioned in vss. 1 and 3, which latter should
be corrected to 4.

X.23.1: vdjradaksinam ‘having the mace in his right (hand)’ recalls the adv. pradaksinidreferring
to Indra’s circumambulation of Susna before killing him at the end of the last hymn (X.22.14).



The preverb prdis in tmesis with (/from?) the part. dodhuvat, not the finite injunc. bAut,
cf. nearby X.26.7 (same poet) prd smasru ... diidhot and 11.11.17 pradodhuvac chmasrusu.

In d the part. v7 ... ddyamanah (likewise in tmesis) appears without obj., but since vdsu is
frequently the obj. of this verb (e.g., .10.6, VIII.103.5) and it is found in the next pada (2a), it
seems reasonable to supply it here (or, otherwise, tr. the part. as absolute). The two instr.
seénabhih and radhasal take as expressing the qualities that allow and encourage Indra to
distribute largesse: on the one hand, his weapons (sénabhifi), the martial prowess that allows him
to capture goods, and, on the other, his generosity (ri2dhasa), the cultural practice and habit of
mind that cause warrior chieftans to redistribute the goods thus won to their underlings.

X.23.2: Old pronounces the first pada “sehr dunkel,” and I am certainly in agreement. See his
typically incisive presentation of the difficulties. My publ. tr. essentially follows Ge’s, analyzing
it as an “X and which Y” construction without the “and.” Both the X (A4ri) and the Y are
asserted to be Indra’s (asya). By this analysis, the nominal rel. cl. expressing Y consists of a neut.
pl. rel. ya modifying vasu, which, though ambig. as to number, would be pl. here. The verbal
element is a predicated dat. inf. vidé ‘to be found’, and the loc. vdne refers, as often at least in
Mandala IX, to the wooden cup that contains soma. Hence Y, “the goods to be found in the
wooden (cup),” is a complex and oblique way of referring to soma. All of these interpr. can be
questioned, and in fact on returning to the pada, I now find myself tempted by a suggestion of
Old’s, that we should read * ydvane for yd vine, a datival -van-stem to V ya ‘drive’. Old’s
rendering of this possibility is “seine Adr7 (sind dazu da) zu fahren, Giiter zu erlangen.” My Engl.
tr.: “Now are his two fallow bays to drive (/be driven), to find/acquire goods.” The advantages of
this interpr. are 1) the anomalous “X and which Y without overt conjunction is eliminated; 2) so
is the very indirect way of referring to soma; in particular, I know of no other instance in which
vasu is used of soma. The disadvantages are pretty serious, however: in addition to requiring
emendation (though only the zapping of a single accent; see the emendation in the previous
hymn, X.22.10d, involving the addition of a single accent), ydvan- is not found in the RV as a
deriv. of Vya, whose ordinary datival infin. is ydtave. Nonetheless, since the proposed interpr.
produces a more satisfactory account of the pada in context, I would now change the tr. to the
one suggested above.

KH (215) interpr. bhuvat as an injunc. expressing “resultative Konstatierung.” But surely
the poet meant it to contrast with the undoubted injunc. bAdtin the previous vs., also pada final
(1c). I therefore take it as subjunctive, which will harmonize nicely with the new interpr. of pada
a above: Indra’s horses are to be driven to find or acquire goods; once the goods are acquired,
Indra will distribute them. Pada b expresses the same complementary characteristics as 1d: Indra
is martial (here vrtraha), and he is, consequently, generous (maghair maghava) (see also Ober
11.169).

In ¢ Indra is identified with the three Rbhus; these craftsmen and demi-gods-come-lately
seem to have little in common with the martial Indra on display in the rest of the hymn so far
(and to come), but Ge (n. 2d) plausibly suggests that the deed Indra boasts of in d (in what is
taken, rightly in my opinion, as Indra’s own words), “I whet down” (dva ksnaumi) is an action
typical of the Rbhus “als Werkleuten.” This pada is compared by Ge (n. 2d) with V.33.4, but see
comm. ad loc., where I assert that the two passages have less in common than is generally
thought.



X.23.3: An oddly disjointed vs., despite its apparently straightforward content, which, as in vs. 1,
associates Indra with his vadjra-, his fallow bays, his chariot, and his generosity. The problems are
the following, in order of appearance (not magnitude): 1) the acc. vdjram is governed by nothing,
though we expect a verb like ‘took’ (e.g., V.29.2 adatta vajram); 2) hiranya- is generally a noun
‘gold’, not the adj. ‘golden’, which is Airanydya-, elsewhere used of vdjra- (e.g., 1.85.9); 3) the id
seems functionless; 4) the main clause begins with 4tha ratham at the end of pada a, with the
main cl. verb coming at the beg. of ¢,  tisthats, but most of b is a rel. cl. qualifying rdtham,
which is, therefore, clearly embedded in the main cl., although this type of embedding is almost
entirely absent from the RV; 5) v7 saribhih at the end of b has no obvious connection either with
the preceding rel. cl. nor the main cl., and in fact the two words have no obvious connection with
each other. Fortunately the 2nd hemistich, after the main verb, is troublefree.

The one that troubles me most is 4), but I see no way around the embedding. I do not
have solutions for the other problems either. For 1) and also 3), with a bit of creative fiddling, we
could find a verb concealed or hinted at in pada a to govern vajranz. interpr yadi as yada + 4 and
in 7d atha see a gesture towards *dattd or *ddatta or *adattha(s) (which would fit the
phonological traces best, but a 2nd sg. would be out of place in the 3rd ps. context) — but a pres.
or at best an injunc. is called for, not an impf., and in any case the phonological overlap is too
slight. So I abandon attempts to pull a verb out of a hat, so to speak. As for 2) I’'m afraid we just
have to accept Airanya- as a nonce adjective or as a separate specifier of the mace; perhaps the 7d
is signaling this: “the mace, that very piece of gold”?

As for vi siribhih, Ge supplies ppl. Aatah with vi; hence “competitively invoked by the
patrons,” as an adjunct to the rel. cl. He is followed by Klein (DGRYV I1.78-79). However, Ge’s
parallels (n. 3b) are not strong; moreover siri-s in the pl. seem always to be a happily
harmonious group attached to our side, not rivals nor patronizing rival ritualists. Hence I think
Ge’s “von den Opferherren um die Wette (gerufen)” is pure invention (and his interpr. of v7'Vhi
different from standard). Instead I suggest, quite tentatively, that v7is in tmesis with (/from) the
verb of the rel. cl. vahatah, which it immediately follows, and ends the rel. cl. As for the
semantics, remember that Indra’s fallow bays are vivrata- in 1b; moreover, due to the echo of the
poet’s name Vimada, v7is a Lieblingswort in this hymn: cf., in addition to the ex. here, 1b
vivratanam, 1d vi ... ddyamano vi, 5a vivacah and the vi-sequences in 2a vide, 6¢, 7¢ vidma, and
the poet’s name in 6a and 7b. Although vi'V vahis (later) specialized for marriage, I don’t think
we should try to find that sense here: the v7is simply there to echo the poet’s name. If vi'ends the
rel. cl. of 3b, then siribhih belongs to the main cl.: Indra mounts his chariot along with them.
The position of this instr. is somewhat anomalous, but so is everything else in this vs.

X.23.4: Another disjointed and puzzling vs., with the problems concentrated in pada a and its
relations (or lack of relations) with b. The major questions are what case and number yathya is
and whether pada a is an independent cl. or parallel to b. Ge takes yithya as fem. nom. sg.,
modifying vrstih, and the pada as an independent nominal cl.: “Auch dieser Regen ist als sein
unzertrennlicher Genosse dabei.” My publ. tr. instead begins with a neut. acc. pl. yathya, favored
by Old (who, however, doesn’t tr. or discuss further), and takes pada a as a shadow version of b,
with vzstih equivalent to indrah and yithya svato smasriini, as obj. of prusnute: “as rain he
(sprinkles) all things belonging to his herd.” Both Ge and I have to explain what the apparently
intrusive “rain” is doing here. Ge (n. 4a) suggests that it’s not really rain, but soma (often called
rain in IX), which drops or is sprinkled on Indra’s beard. Under my interpr. it’s Indra who’s
identified with rain, via his association with vzsan- ‘bull’ (as [semen-]sprinkler). Since yutha-



‘herd’ seems generally specified for the female members of the herd, pada a would be an oblique
way of referring to Indra’s powers of insemination (cf. for the insemination of the yitha-
II1.55.17 ... vrsabhah ... yathé ni dadhati rétah). In favor of this interpr. is the strong association
of yathd-| yithya- with the various hyper-male animals derived from V vzs: vrsni ‘ram’, a thyme
with vzsti- (1.10.2 yathéna vrsnih), visan- (e.g., 1X.15.4 yathyo visa, cf. 1.7.8,1X.76.5, 77.5,
96.20), and vrsabha- (111.55.17, IX.110.9). In other words, the “rain” here is, by etymological and
phonological association, homologized to semen and to Indra as semen. Nonetheless, I am not
entirely convinced by my own arguments, primarily because I don’t know what to do with sdca.
This adv. can be a pleonastic marker of a loc. absol. (esp. suté€ sdaca/ saca suté, see comm. ad
IV.31.5, V1.26.4), but there’s no loc. absol. to be pleonastic to in this pada; Ge’s tr. seems to do a
somewhat better job of accounting for the saca, and I would therefore consider an alt. tr. of the
type “The rain [=soma] is, in association, his [=Indra’s] own flock-mate” (with apologies for
“flock-mate”). Then in the next pada he sprinkles this “rain” on his beard.

There is another possible way of accounting for sdca. As 1 just said sdcais very common
with suté when the latter is a loc. absol.: “when (the soma) is pressed.” Pada ¢ contains an
occurrence of suté, which is generally (incl. by the publ. tr.) construed with suksdyam, as
“having a lovely dwelling in the pressed (soma).” But this phrase modifies madhu ‘honey’,
which in such contexts is ordinarily 7dentified with soma, not situated within soma (though cf.
somam ... madhumantam ... sutdm in the next hymn, X.24.1). So it is possible that suz€is a loc.
absol., and the pada means “he pursues his track down to the well-situated honey when (the
soma) is pressed.” And in this case, given the somewhat lax constraints on word order elsewhere
in the hymn, sdcain pada a might anticipate the loc. absol. in c. (Note that suzé can be taken as a
loc. absol. whether or not we take this further riskier interpretational step with sdca.)

The preverbs that open ¢ and d and the actions thus defined are complementary: dva
‘down’ and ud ‘up’. As far as I can tell, this is the only instance of 4va vV viin the RV (or indeed
elsewhere), and it seems to have been contextually created. Gr’s elaborate gloss “Speise [A.] in
sich aufnehmen, verzehren” is thus unnec. and misleadingly specific.

X.23.5: It is possible that the bad meter of pada a is iconic of the enemies with bad speech.
Note the v71in vivac-.
Sdvah returns from 2c.

X.23.6: As disc. in the publ. intro., vidma (also in 7c) is a near-anagram of vimada-.
As Old points out, in the 2nd hemistich ydd belongs at the end of the ¢ pada.

X.24 Indra (1-3) and the AS§vins (4—6)

As noted in the publ. intro., this “hymn” actually consists of two separate, three-vs.
hymns, with different dedicands and different meters. The first three vss., to Indra, are in
Astarapankti, like X.21 and X.25, and like them contains the Vimada split refrain (on which see
comm. ad X.21.1-8). Vss. 4-6, to the ASvins, are in Anustubh. Renou (minimally) treats this
hymn in EVP XVI1.76.

X.24.1: On the loc. camii see AiG 111.188.

X.24.2: The etym. figure sdcipate sacinam should be tr. “o power-lord of powers,” with a pl.



X.24.4-5: On the obscure myth alluded to in these vss., see publ. intro., Old, and Ge’s n. 4-5. 1
have nothing to add. The fem. dual samicito the stem samyaiic- is found reasonably commonly
elsewhere in the RV, of Night and Dawn (1.96.5, 11.3.6, I11.55.12) and of Heaven and Earth / the
two world-halves (1.69.1, 11.27.15, I11.30.11, 55.20, VIII.6.17, X.88.16). Neither of these pairs
makes sense as a referent in this context. The dual samici may refer to the fire-churning sticks in
III.1.7, though not to magical ones. As Ge points out, the ASvins churn out golden fire-churning
sticks as embryo (or churn the embryo out of them) in a birth charm, X.184.3 Airanydyi ardni,
yam nirmanthato asvina/ tam te garbham havamahe, dasamé masi siitave “The one that the
ASvins churned out of the two golden kindling sticks, that embryo of yours we call, to be born in
the tenth month.” Although this passage makes it likely that samici refers to ardanihere as well, it
doesn’t help as much as it might, particularly because the double acc. in X.184.3ab is hard to
interpr.

X.24.4: Although this vs. begins the new hymn(let), the du. voc. sakra encountered at the
beginning may be a link to the preceding one, since sakrad- is overwhelming sg. and an epithet of
Indra, the dedicand of the Ist 3 vss.; it is used of the ASvins only once elsewhere (I1.39.3), once
of the Maruts, and once in the fem. modifying variai: In the 1st part of this hymn, Indra is called
Sdcipate sacinam with a different deriv. of the root vV sak.

The possessive stem mayavin- occurs only 3x in the RV, beside very well-attested
mayin-. I wonder if it is used here in order to evoke the name asvin-, which is not found in this
hymn, where the dedicands are only called Nasatya (4c, 5c).

The exact repetition of the verb in main cl. (nir amanthatam) and dep. cl.
(niramanthatam) seems clumsy—a view shared by Re (“phraséologie faible”).

X.24.5: Since V krap usually (insofar as there is a “usual” for this rarely attested root) takes the
acc., samicyor nispatantyoh may be a loc. absol.: “All the gods mourned when the two joined
(churning sticks) flew forth.”

The preverb nis is found with vV pat only here in the RV (though it does appear marginally
in the AV), and it seems likely that it’s used here to match the two occurrences of nis vV math in
the previous vs. It may therefore refer to the same action—the churning out / birth of the two
samici—though they must have gone somewhere, since the gods ask the Asvins to bring them
back.

X.24.6: The obscure myth of the last two vss. is abruptly dropped here, though the ASvins remain
the addressees. The theme of going away and coming back again is the semantic connection to
what precedes; note esp. punarin 5d and 6b.

X.25 Soma
The Astarapankti meter and the Vimada refrain go together, as in X.21 and 24.1-3.

X.25.1-3: The c padas of these three vss. begin with ddha.

X.25.2: There is a difference of opinion as to whether Ardisprsah is gen. sg. modifying fe
[=Soma] (Gr) or, more likely, nom. pl. qualifying the unexpressed subj. (Say., Ge, Scar [669,
uncertainly]; Old likewise waffles). The next question is the referent of the subj.: Say., endorsed
by Ge (n. 2a), thinks priests; Old suggests several possibilities, but seems to favor kamah of pada



¢, as I do. As Old points out, it makes sense for the desires first to “sit” on the ritual ground and
then “spread out” in search of goods.

Finally, there is the referent of dhamasu: Ge: Soma’s forms, Re: Soma’s structures, Scar:
his seats. The last seems the most likely — or, to be more precise, the various places where soma
is purified, including heaven; cf. IX.86.22, 66.3, etc., as well as IX.28.2 cited by Ge.

X.25.3: The sense of the two clauses in this vs. (ab and c, e) cries out for the first to be a
conditional clause to the second: “ifT transgress ..., be merciful.” Re yields to this temptation, if
only with a parenthetical “(si1).” For a parallel passage with such subordination, cf. VIII.48.9
(likewise to Soma), containing the same VPs in both subord. and main cl. as here: yar te vayam
praminama vratani, sa no mrfa “If we will confound your commandments, be merciful to us.” In
our passage it seems uncharacteristically bald for the poet to trumpet forth his transgression,
rather than wrapping it into a conditional. At best we might reconfigure it as a question: “Do I

... 7” though there is no overt sign of a question. I suggest we’re dealing with a different
phenomenon. As is well known, in a subset of passages the coordinate conjunction ca actually
marks a subordinate, conditional (“if”’) clause (see, e.g., Gr calV,. coll. 428-29; Klein DGRV
1.238-56); this usage is also found in a few instances of RVic céd, continued into the later
language. In these ca/ céd clauses the verb is accented. Now u#d ‘and’ is similar to ca in many of
its usages (see, e.g., Klein DGRV 1.293). I think we have here a nonce use of uz4, which opens
the first clause, in the function of subordinating ca, though without inducing accent on the verb. I
would therefore change the tr. to “And if I transgress ...”

On pakya see comm. ad vs. 5 below.

In pada e abhi cid vadhat seems untethered to the rest of its pada. Gr registers a special
usage of Vmrd: “abhi jemand [A.] gnidig wovor [Ab.] bewahren.” But this would be the only
occurrence of V mrd with abhrin the RV, and in fact V. mrd never otherwise appears with a
preverb or with an abl. Ge also construes the phrase with mr/, though not in the exact same
sense as Gr: “doch verzeih uns wie ein Vater seinem Sohne auch ohne Strafe.” I think it better to
supply a separate verb, with appropriate semantics, that can be construed both with abA7and with
an abl. Verbs meaning ‘protect’ come immediately to mind: both vV pa and V raks fulfill both
conditions, and forms of both appear in this hymn: pah: with abl. in 8e, raksasi in 6a. Re
obviously responded to the situation as I do, supplying a parenthetic ‘protect’ with the phrase:
“(nous gardant) méme de la mort-violente,” though he makes no comment.

X.25.4: The dhiti- ‘insights’ and krdtu- ‘resolve’ here may reprise the manas- ‘thought’ and
kratu- of vs. 1b, though there is no equivalent to the ddksa- ‘skill’ of the trio in 1b—unless sadkti-
‘powers’ in Sa counts.

The simile in c, e is a little off kilter, but presumably the idea is that one has to hold
beakers steady to keep the liquid inside from spilling—esp. important if it’s precious soma.

X.25.5: If sdkti-1s the third member of the trio of vs. 1, as just suggested ad vs. 4, it might be
best, with Re, to ascribe those powers to the insightful humans, rather than to Soma: “Grace a
leurs capacités ... les-célebres (hommes) ... ont ouvert ...”” This interpr. requires finding another
way to construe the gen. phrase referring to Soma (dva ... gitsasya ... tavasah). Re seems to take
it with nikamasah: “dévoués (a toi) ...” This is tempting, but no other forms of nikama- are
construed with a gen. (or any other case). So, although I’d entertain an alt. tr. “Through their



powers these insightful ones, devoted to you who are clever and strong, open ...,” I think it runs
into syntactic difficulties.

The rare word grtsa- opening pada ¢ may participate in two different verbal plays. On the
one hand, grtsa- is elsewhere the opposite of pika- ‘naive, simple’; cf. IV.5.2 pikaya grtsah and
in particular nearby X.28.5 grtsasya pikas tavasah ..., almost identical to our pada c grtsasya
dhiras tavasah. Although paka- is not found in our vs., see pakyain 3a. In addition Grtsamada
(grtsamada-) is the name of poetic family of Mandala II; note here in cd the polarized #grtsa(sya)
... made#. Since the poet expressly associates himself with the great poet Kaksivant in vs. 10, a
concealed mention of another bardic family would not be surprising.

Ge (n. 5) suggests that the vs. is a description of the daksina, playing off the Vala myth.

X.25.6: The two forms of sam (samakrnosi, sampasyan), neither of which is strictly necessary,
may be meant to contrast with the persistent v7of the Vimada refrain.

X.25.7: On isata see comm. ad 1.23.9.

X.25.8-9: These two vss. both begin #van; vs. 8 contains a comparative to a root noun cmpd
(ksetra-vittara-) and 9 a superlative to a root noun cmpd (vztra-hantama-).

X.25.8: The ‘resolve’ (krdtu-) of vss. 1 and 4 returns here, but belonging to Soma, not us.

Ge and Re construe manusah quite differently. Ge takes it as an abl. with the comparative
-vittara- (“Ortskundiger als der Mensch”), and Scar (482—83) and the publ. tr. follow; Re. as a
gen. with the first member ksetra- (“Toi qui connais le territoire de I’homme mieux (que tout
autre)”). Since Re ends up having to supply an abl. with the comparative, Ge’s interpr. seems
more economical.

X.25.9: The “us” of pada a are identical to the referents of the 3rd pls in c, e, or rather the 3rd pls
are a subset of us (namely, the warriors).

X.25.10-11: The last two vss. of the hymn each contain two annunciatory aydm-s, opening the a
and c padas. This repetition is not well signaled in the publ. tr., which should probably have
made use of “this one” or “this one here” despite the heaviness of that effect.

X.25.10: Note the complementary injunctives, med. intrans. vardhata ... act. trans. vardhayat.
On the presence of Kaksivant here see publ. intro. and also comm. on vs. 5 above.

X.25.11: In the publ. tr. I take saptabhyah as a dat. of benefit with the VP of pada e, more or less
parallel to vipraya dasiise in pada a, with 4 varam an independent adverbial. This interpr. is quite
different from those of Ge, Old, and Re, all of whom construe the phrase of ¢ together, with
saptabhyah an abl. with varam, as in 1.4.4=1X.45.2 ... sakhibhya 4 varam “the choice from
among the companions” (on IX.45.2 see comm. ad loc., which rescinds the publ. tr.). Pada e is
then a separate cl. I now see that they are right and I am not: besides the striking parallels
adduced there is also the fact that e begins with the preverb prd, which suggests (though it
doesn’t require) that a new cl. begins there. I would now emend the tr. (starting with pada c) to
“this one is the choice of the seven; he will advance ...” I still don’t know who or what “the
seven” are.



X.26 Pusan
Tr. and comm. by Re in EVP XV.152-54. As Old points out, the meter is very ragged.

X.26.1: The first hemistich of this vs. plays on the frequent ambiguity of the stem niyur-, which
can refer both to Vayu’s teams, with which he drives to the sacrifice, and to our “teams” of
poetic thoughts, which drive to Vayu and the other gods. See disc. in comm. ad VII.90.1. In this
passage I think both senses are found simultaneously, with manisah both nom. and acc., in the
first case coreferential with niyutah and in the second expressing the goal. Ge opts for the first,
Re the second.

The du. dasrarefers to Vayu, under the epithet niyidratha-, and Pusan. Pace Gr (and
Old’s qualified endorsement), there seems no reason to emend to sg. dasro. The impv. avistu is
sg. because a series of sg. subjects can take a singular verb. For Vayu and Pusan together and
with similar phraseology, cf. VII.39.2 vayih pisa svastdye niyitvan, where niyitvan modifies
Vayu.

The bahuvr. niyudratha- ‘having a chariot with teams’ is a hapax, and despite the
additional semantics was probably formed beside the standard niyutvant- ‘having teams’ to
provide an iambic cadence; the -vans-stem in the nom. niyutvan is fairly common in the cadence
of Tristubh lines (I11.49.4, V1.40.5, 60.2, VII.39.2, IX.89.6). For the syntagm underlying the
cmpd see 1.135.4 rdtho niydtvan (cf. 111.49.4).

X.26.2: Both Ge and Re manage to wring a good deal of sense out of this puzzling vs.;
unfortunately they do so by construing the unaccented verb in ¢ (4 vamsat) in the rel. cl. that
begins with yasya; cf., e.g., “Dessen Grosse ... unsereins, der Sdnger, durch seine Gedichte
gewinnen mochte ...” (Re sim.). Even Old, who usually holds the line on such things, speculates
that vamsat might be a Nebensatzverb despite its lack of accent, citing his disc. (ZDMG 60
[1906]: 737-38) of a handful of cases (not incl. this one) that he so analyzes. It is a tempting
solution to a sticky little problem, but when we ignore such a dominant syntactic practice for
interpretational convenience, I fear we risk returning to the early emendation-happy days of
Western RVic exegesis. And in almost all of Oldenberg’s cases that I’ve checked, another
solution is possible; cf., e.g., disc. in the comm. ad 1.141.5, IV.17.19, though also cf. VI.17.10.
As often in the RV, I think the poets deliberately push us to go beyond an obvious, but
grammatically problematic interpr. to another, more complex one that conforms to the rules. In
this case, too, a different interpr. is possible, though I have to admit that it is somewhat inelegant:
the relative cl. occupies only the first hemistich and is an expression of possession. Piisan has
greatness, the friendship of the wind (here Vata, but reflecting the partnership with Vayu in vs.
1), and this people here — presumably the Arya or the subset engaged in the ritual, but possibly
referring to the speaker himself, as Re suggests (“‘cet homme que voici [moi-méme]”). By this
interpr. pada c is the corresponding main cl., and we can supply “him” as obj. of 4 vamsat, the
antecedent of ydsyain ab.

On the interpr. and metrical shape of vatipya- and their interaction see detailed disc. ad
IX.93.5. In origin it appears to be a bahuvr., and in its other three occurrences (1.121.8, IX.93.5,
X.105.1) I take it as adjectival. But here in the publ. tr. I take it as nominal: “the friendship with
the wind [/sought-after friendship].” So also Re (“I’amitié digne d’étre gagnée’), with expressed
reluctance similar to mine. It might be an adj. modifying mahitvam, as Ge takes it (“Dessen
Grosse, die mit dem Vata befreundet(?) ist”), but the tr. is hard enough to parse as it is.



In d I would change the tr. of ciketa to presential “takes cognizance.” On the anomalous
accent on the redupl., see Kii (174).

X.26.3: The interpr. of this vs. is hampered by the hapax psurahin c. As Schindler succinctly and
despairingly notes (Rt Nouns s.v.), its stem, meaning, and etymology are all unknown. To begin
with the first, it can either be an acc. pl. (or abl./gen sg., though this is unlikely syntactically) to a
root noun psur- or acc. sg. to an s-stem psdras-. It hardly matters, but since its root syllable
doesn’t really fit the profile of an s-stem, I opt (as most do) for the root noun. As for the
meaning, its syntax helps narrow that down: assuming it is an acc., it’s the obj. or goal of
prusayati, which also appears in the next pada, with an acc. goal vrajam ‘enclosure’. Therefore
psurah should either be something that gets sprinkled on (as in d), or a liquid that gets sprinkled:
V prus and prusayd- admit both types of acc., though the goal is more common (however,
consider the rt. noun cmpd. ghrta-pris- 6x ‘ghee-sprinkling’). Re suggests the meaning
‘nourriture(s)’ on not very strong grounds, but the semantic field of object or goal of sprinkling
remains fairly wide open. As for etym., a connection has been suggested with psdras- ‘delight’,
which is itself not entirely clear (see Old, Ge n. 3¢, AiG I1.2.58) and therefore helps little. But
save for an offhand remark by Old (“das Wort vielleicht gewéhlt wegen Anklang an prusayatr”),
the most obvious explanatory factor has been ignored: the phonological context. I suggest that
psural was not “chosen” because of its “Anklang an “prusayatr’; rather it was generated from
prusayati as a deliberate phonological deformation, a distant metathesis: prus- = psur. And this
phonological manipulation was inspired by the subject of the vs. and the hymn, namely Pusan.
That the fairly rare verb prus(aya)- is found twice in this vs., prominently repeated at the end of
padas c and d, is probably owning to its near rhyme with the god’s name: prus : pis. The
metathesized psur(ah) shows a different phonological relationship with the name, with Pasan’s
first two consonants adjacent in the initial cluster ps- with the vowel () between them flipped. In
other words, we need not seek an independent etymology for priis-; its etymology is contained in
its context and is skin-deep.

X.26.4: For ease of parsing I tr. cd as a new cl.: “(you are) the means to ...,” but since sadhana-,
at least, is masc., they are more properly rendered as acc. predicates to fvain pada a (as Ge/Re do
it). Best to tr. “We would contemplate you, o Pisan, / as both the means to realize our thoughts
....” The construction is resumed by the nom.s in vs. 5.

X.26.5: On pratyardhir yajaanam see V1.50.5 abhyardha-ydjvan-, also of Pisan, and comm. ad
loc.

The gen. rathanam may limit the first member (asva-) of the preceding cmpd. asvahaya-,
so, less literally, “driving the horses of chariots / driving the chariot horses,” as in Ge’s “der die
Wagenrosse antreibt.” Alternatively — and perhaps better — the independent gen. rdthanam may
independently limit the 2nd member of the cmpd. -hayd- (cf., e.g., V1.45.14 hinuhi rdtham), and
be functionally parallel to the 1st cmpd member asva-, another way of avoiding a three-member
cmpd. I would now propose an alternative tr. “driver of horses and chariots,” though this
unfortunately does not capture the syntactic mismatch. On Pusan as charioteer, see VI.55.1, 2
and, if ’m right (see comm. ad loc.), VI.56.2-3.

Both of these phrases show the RVic avoidance of over-complex compounds, with what
would in later times be the 1% member instead a genitive in a syntagm. In the first, even the
presence of the preverb prati seems to have interfered with cmpding, as in the root-noun cmpds



with direct object first members. See comm. ad 1.124.7, as well as the immed. following remarks
on pada d.

The cmpd yavayat-sakha- differs by accent and therefore by sense from the fairly
common adjectival X-aydr-Y type with 2nd member object—particularly relevant exx. here
being, on the one hand, yavayad-dvesas- (2x) ‘keeping away hatred’ and, on the other, dravayat-
sakha- ‘setting its comrades to running’ (X.39.10) and mandayat-sakha- ‘exhilarating its
companion’ (1.4.7). As a karmadharaya, our form should mean ‘the warding-off companion, the
companion who wards [smtg] off’, and the gen. viprasya expresses who he is companion to,
hence literally “the warding-off companion of the inspired poet” (Ge “der abwehrende Freund
des Beredsamen”). But the other cmpd with this caus. stem as first member, namely yavayad-
dvesas-, probably gives the hint as to what Pusan wards off: “hatred” (dvésas-). On Piisan’s
partnership with mortals see 1.138.2, 3, 4, V1.48.18, 57.1.

X.26.6: As indicated in the publ. intro., this vs. is extremely obscure, beginning with the hapax
adhisamana- that opens it. My current interpr. differs considerably from the publ. tr. and attempts
to find a coherent theme in the four disparate padas.

Before tackling the sense of this 1st hemistich, it will be useful to pay attention to its
structure. The first hemistich of the next vs., 7ab, consists of two nom.+gen. phrases, with the
first ending GEN patilft and the 2nd GEN sdkh#; the last pada of the preceding vs., 5d, ends GEN
...-sakhah. On the basis of this parallelism I supply sdkha as the head noun of pada b.

As for adhisamanayah, its morphological analysis is, at least in part, quite clear: it’s the
fem. gen. sg. of a them. middle participle, implying a verb *adhisate (or -ta), which, however, is
not attested elsewhere. It is also generally (and at least superficially plausibly) assigned to the
root Vdhr ‘think’ with preverb & Wh (Rts) tentatively classifies it as a desid. to V dhf, but in the
Gr (§897) as a participle to “an a-form of an s-aor. of Vdhi”; the latter is also the analysis of
Macd (VG §527) and of Gr (“zu Aor. dhisa-,” which does not exist). See also Scar (274), who tr.
“sich sehnend” but does not venture a morphological analysis beyond associating it with the
lexeme 4 V dhi. Re invokes the rt noun cmpd adhi- ‘care, worry” (see Scar 274-75) and tr. (in
good Re baroque fashion) “qui songe-avec-nostalgie.” I can’t get any further than this, at least by
conventional means.

But in a perhaps pardonable indulgence of fancy, perhaps also in keeping with the
imaginative phraseology of the hymn, I can confect an alternative. The desiderative stems to
Vdha ‘place (etc. etc.)’ are didhisa- and dhitsa-, the former confined to the RV (except for adj.
deriv.), the latter late RV+. I suggest that our dhisa- is a third, if nonce, desid. to V dha, perhaps
built on the model of Vap : ipsa- (AV+) :: Vdha : > dhisa-, which is a good match both
phonologically (roots with ) and semantically (both [sometimes] meaning ‘acquire’). In
particular, the lexeme 4V dhain the middle can mean ‘acquire’, hence here ‘desiring to acquire’.
There’s a very telling specialization of the desid. of V dha, found in the u-adj. participial
substitute didhisi- to the first desid. stem listed above. Besides the literal ‘desiring to acquire’
sense, it can be specialized in a marriage context to mean ‘desiring to acquire (a wife)’ = ‘suitor,
wooer’. This is famously found in the funeral hymn X.18.8, where the man ready to remarry the
widow is so designated. It is also used of our own dedicand, Pusan, in the striking (and
somewhat mysterious) statement VI.55.5 manir didhisum abravam ‘“The wooer of his mother
[=Pusan] I have spoken to.” Despite Old’s dismissal of the relevance of that passage: ... hilft
nicht weiter,” I think it brings us closer to a solution. Recall that at least once Surya, daughter of
the Sun, has Piisan given to her, presumably in marriage: V1.58.4 yam devaso adaduh siryayar,



kamena krtam “whom [=Pisan] the gods gave to Strya, (him) prompted by desire.” Note the
astonishing reversal of the usual marriage procedure: ordinarily the maiden is given to her new
husband (the institution known as kanyadana- in later Skt. legal texts), but here the Ausband is
given to the wife. This is presumably because of Surya’s participation in Self-choice marriage.
She is the protagonist of a widespread if fragmentary myth of Svayamvara marriage in the RV;
see esp. my 2001 “The Rigvedic Svayamvara? Formulaic Evidence” (Fs. Asko Parpola).”
Putting all this together, I suggest that in our passage Pusan is presented as the husband (patih) of
Strya, as in VI.58.4, and she is described as “... her seeking to acquire [a husband],” that is, as a
female wooer, complementary to the masc. didhisu- just discussed, in allusion to her active role
in the Svayamvara. I would now change the tr. of the first pada of this vs. to “the husband of her
who wooed (him).”

So much for the first pada of this maddening vs. Let us move to the second. Here the
issue is the meaning and reference(s) of the them. nominal sucd-, found only here in Vedic.
Though Gr glosses the stem as ‘rein, hell’, both Ge and Re interpr. the two forms in light of the
well-known later use of forms of the root Vsuc in the semantic realm of pain or grief: Ge: “(der
Troster [consoler]) der Trauernden und des Trauernden (?),” with the explanation (n. 6ab) that
Pusan is the benefactor of widow and widower; Re: “Epoux ... de celle qui souffre et (ami) de
celui qui souffre.” But this sense is unknown to the RV (except possibly in 1.125.7, q.v.), as Re
admits, further conceding “La traduction proposée est donc fort douteuse.” The role of consoler
of the emotionally bereft also doesn’t seem to me to lie in Piisan’s ambit as presented elsewhere
in the RV. We should therefore try to interpr. sucayas ca sucasya cain terms of the RVic
meanings of V suc, namely ‘blaze, gleam, etc.’, and with regard to Piisan’s usual activities and
associations.

In order to do this, first recall that structural considerations lead me to supply sakAain
pada b (see above): Pusan is then the comrade / companion of the male and female here referred
to. Let us also remember Pasan’s standing epithet 4ghrni- ‘glowing, fiery’, on which see comm.
ad VI.53.3, putting him in the realm of the bright and blazing. Pisan’s marriage to Sturya
obviously associates him with the sun, and in VI.58.3 he has “golden ships” (navah ...
hiranydyih) that wander in the midspace and “with which you travel on a mission of the Sun”
(tabhir yasi dityam siryasya). (The next vs. concerns his marriage to Strya.) But perhaps most
telling is the 1st vs. of that hymn, VI.58.1, which ascribes possession of the two day-halves
(@hani) to Pusan, “one of which is gleaming, the other belongs to the sacrifice” (sukram te anyad
Yyajatam te anyad). Although this passage is difficult and its meaning disputed (see comm. ad
loc.), it is clear that Pusan is associated with something sukra- (to the same root as our
problematic words), with the daily round of time, and with the sacrifice. I therefore think that the
Suca- forms here should be interpr. in that context. For the fem. sucayah 1 suggest that the most
likely referent is Dawn, who is regularly described by forms of Vsuc elsewhere: e.g., Sukrd-
1.123.9,IV.51.9; suci-1.134.4,1V.51.2, 9, and various cmpds like sukra-vasas-. As for the masc.
Sucdsya-, although Pusan’s association with the sun (see above) might suggest Surya as the
referent, the overwhelming connection between both verbal and nominal forms of Vsuc and Agni
is, in my opinion, the deciding factor—a mere glance at the various stems in Gr, with his
identifications of the referents, should suffice to show this. Our pada b then depicts Piisan in
association with two glowing, blazing entitites connected to the early morning sacrifice: Dawn
and Agni, the ritual fire. Or such is my more sober assessment of the meaning and reference of
padab.



However, I will suggest an alternative, which is far less grounded but which may allow
us to interpr. the vs. as a unity. As will be set out immed. below, I now wonder if the garments in
pada c and d are the wedding garments of Siirya the bride in pada a. In the wedding hymn
(X.85), where Pusan figures in several roles, a number of vss. are devoted to the wedding
journey of Surya, mustering a variety of cosmic and ritual elements to correspond to parts of the
vehicle and its equipage. Twice, derivatives of vV suc are found in the dual in this role: X.85.10
Sukrav anadvihav astam, yad ayat siarya grham “The two gleaming/blazing ones were the two
draft-oxen when Stirya went to her home™ and X.85.12 siicr te cakré yatyah “The two
gleaming/blazing ones were your two wheels as you [=Sirya] drove.” Who these two are and
whether they are the same pair in both vss. is unclear; they owe their genders (masc. and neut.
respectively) to the gender of the entities they’re identified with (m. ox and n. wheel
respectively). I now suggest that in our passage the phrase sucdyas ca sucasya carefer to the
same paired entities that we meet in the wedding hymn. As for their identities, they could still be
Dawn and Agni, or Heaven and Earth, or some other gendered pair. The point is that they fill the
role of attendants on Surya’s wedding procession, a procession that Piisan leads (X.85.26).

Penetrating the sense of the second hemistich is even more challenging than the first, if
that is possible. Old, Ge, and Re have essentially nothing to say about it, and I’m afraid I have
nothing to add, at least in my levelheaded mode. I don’t know why garments suddenly intrude
here, both being woven (c vasovayah) and being washed (d: 4 vasamsi marmryjaf). Are the sheep
in the gen. pl. in c the beneficiaries / recipients of the garments, as Ge and Re seem to think (e.g.,
“tissant le vétement pour les brebis”) or, as I think, the material (wool) from which the garments
are made. Among other things, why would sheep be wearing clothes? or, rather, what flights of
metaphor are required to produce the image of “sheep” wearing “clothes”? Given that elsewhere
in the hymn a gen. can depend on a first cmpd member (5b asvahayo rathanam, see above),
limiting vaso- by dvinam here seems perfectly possible, hence my “... garments of sheeps’
(wool).” But if the garments aren’t for the sheep, who are they for (if anyone/-thing)? Here is
where my level head loses its equilibrium again. If, as I’ve argued for pada a (fairly
convincingly) and for b (rather less so), this vs. concerns the marriage of Stirya, then the vasas-
can be her wedding garments. Her auspicious vasas- comes up early in the wedding hymn:
X.85.6 sirydya bhadram id vaso, gathayaiti pariskrtam “Strya’s auspicious garment goes
adorned with a song.” I suggest that in our pada c Pusan is the weaver of this lovely bridal dress
(vasovayadh). Much later in the wedding hymn there a few stark vss. (28-30) again devoted to the
wedding garment, now stained with blood from the deflowering of the bride. This is both a cause
for rejoicing and a menacing transformation, and it needs to be purified and set right. I suggest
that this is what happens in our pada d, where Pusan keeps rubbing the garments to clean them.
In X.85.35 the purification is expressed by a different verb, sudh (and covers not only the
garment but also the wedding feast with its slaughtered cow; see comm. ad loc.): sidryayah pasya
rapani, tani brahma i sundhati “Behold the forms of Sturya! But the brahman makes them
clean.” But I suggest the same purification is expressed here in d by 4 marmrjat.

This is the only occurrence of the preverb 4 with the very well-attested root V mj, but this
is hardly the worst of our problems.

X.26.7: As Ge (n. 7c) points out, the shaking-the-beard motif is found in the same poet’s hymn
X.23.1, 4 of Indra, whom it better befits. Perhaps the repeated indh (a, b) evoked the Indra trope.

X.26.9: Pada b is identical to 1d, a not very inspired form of ring composition.



X.27-29
These three hymns are attributed to Vasukra Aindra and contain some of the most
challenging poetry in the RV. All three hymns are dedicated to Indra.

X.27 Indra

On the structure and the challenges of this hymn, see publ. intro. See also Ge’s extensive
intro. In the publ. intro. (2nd para. p. 1413) the statement “Here verse 10 contrasts the suitor of a
blind girl ...” should be corrected to “verse 11.”

X.27.1-2: On the functional equivalence of subjunctive and 1st sg. injunctive in these two
passages (esp. pacani ... ni sificam), see KH 247, 249.

X.27.1: The hymn begins with a form of vV as (subj. dsaf), and V as is rather overrepresented in the
early parts of the hymn: asmi in ¢, satya- in d, plus dsam, asan, satah, and santam in 4. In
particular, ahdm asmiin c is a strong, basically unnecessary statement (i.e., either ahdm or asmi
would have done), so it may be asserting the epiphany of Indra, or in addition the real existence
of Indra (which, as we know, can be doubted), or be a strong form of aham-kara.

The lexeme abhr V vijis found only here (in the noun abhivegad-) and in the med. aor. abhi
viktain 1.162.15, a verse often repeated in the mantras of the ASvamedha. The root V vij
expresses various forms of physical agitation; 1.162.15 expresses the hope that a blazing hot
cauldron not abhs vikta. 1 tr. ‘topple over’ there, but I am now more sympathetic to Ge’s ‘boil
over’. Here the noun abhivegad- seems to express a tremendous burst of physical and mental
energy on Indra’s part, for which Ge’s “Bestreben” seems a too pallid rendering—hence my
figurative “boil over” in quotes (as in the Engl. phrase “boil over with rage”). Its expression is
oddly oblique, however, with Indra relegated to an enclitic me, in what is literally “There will be
boiling over of me,” which I have adjusted to a more direct phrasing. I don’t know why Indra’s
agency is displaced.

The lexeme prd V han barely exists in the RV; besides this agent noun it is found only in
the negated dprahan- (V1.44.4) and praghnant (1X.69.2), as well as abhipraghnanti (V1.46.10).
prdis fairly common with verbs of violence; see pra ... ksinamin 4d.

X.27.2: In this vs. the singer promises Indra a lavish sacrifice in the 2nd hemistich, to follow his
great victory in the first. But curiously, though we expect the great victory to be achieved by the
help of Indra, there is no mention of Indra’s involvement; the battle is presented as the act of the
singer alone.

The opening verbal complex should be read yad+midrather than yddr+id. Note that 3¢
begins yadi and 4a with yad.

The supposed root V suj appears only here and in nearby X.34.6, both times in the pada-
final phrase tanva siisujana-. Given its isolation, it seems best to consider it a nonce confection,
quite possibly a deformation of sisuvana- ‘puffing (oneself) up’ to Vsva/ si ‘swell’ (so Insler, p.
c.). A form of this part. is found in the next hymn, also by Vasukra, in the same metrical position
in X.28.9 (and the other two nom. sg.s of this part. are also pada-final: IV.27.2, VII1.20.2).
Accounting for the -7is difficult; perhaps there’s some contribution from titujana- (V tuj ‘thrust’),
whose part. is reasonably well attested, but there is no clear textual connection between them. As
for the phrase, there is a template of pada-final fanva MED. INTENS./PF PART, all with heavy
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redupl., which could have contributed to its creation; cf. tanva sasadana-1.123.10, 124.6, tanva
Jarbhuranall.10.5, tanva vavrdhana X.54.2. Also, in opposite order, #susrusamanas tanva
1V.38.7=VII.19.2.

X.27.3: This vs. seems to be the Vedic version of “there are no atheists in foxholes.”

As Old and Ge both point out, pada c is very similar to 1V.24.8a yada samaryam vyaced
Ighava “When the ballsy one [=Indra] surveyed the clash,” but with masc. nom. 7ghavarather
than neut. acc. 7ghavat. Indeed both scholars suggest emending the occurrence in IV.24.8 to
Ighavat to match this one (see comm. ad loc., where I reject the emendation). I think rather that
this is a nice ex. of the conscious manipulation of formulaic language.

There is mismatch between the singulars of abc and the plural of d, but I think this simply
reflects a universal tendency to neutralize number in phrases with indefinite reference, of the
English type “anyone ... they.”

X.27.4: As noted ad vs. 1, this vs. is heavily laden with forms of Vas: 1st sg. impf. dsam (a), gen.
sg. part. satih (by my interpr.; see below) and 3rd pl. impf. san (b), acc. sg. part. (3) santam (c).
This emphasis on vV as may indirectly reflect the common anxiety about the actual existence of
Indra and about the likelihood of his showing up at our sacrifice (epiphany). All but sazih have
heavy first syllables in 4 (if we count the preverb in c); I suggest that this is meant to contrast
with 2bhum ‘nullity’ in ¢ (also 1d), built to the other verb of existence (V bhi), with its
anomalously lengthened privative.

As in vss. 1 and 3, in this speech of Indra’s half the vs. describes people’s proper positive
reactions to him (ab), while the other (cd) depicts the punishments he inflicts in the reverse
situation—though each half is somewhat complicated.

In the first hemistich the question is the relationship between the peoples in pada a and
those in b. In pada a Indra talks about his sojourn in foreign parts among unknown peoples; in b
some people are said to have been bounteous to Indra under these circumstances. Are the
generous folk in b the same as the unknown ones in a, or different? Ge suggests that they are
different; it is only when Indra is away (“wenn er fern sei”) that people (by implication us)
recognize his value and sacrifice to him (“seien die Menschen mit Opfer freigebig”) — the
“absence makes the heart grow fonder” argument. This seems perfectly possible — or would be,
save for the participle sazah, at least acdg. to my analysis. Ge obviously takes it as the adverb
satdah, found as the first member of the hapax cmpds safo-mahant- (‘entirely great’ VIII.30.1) and
sato-vira- (‘entirely heroic’ VI.75.9) and supposedly sometimes independently; here he renders it
as “gleich” (sim. Klein, DGRV 11.202 “equally”). However, with Gr and Lub I take it as a gen.
sg. of the pres. part. and in general doubt the existence of an independent adverb sazih; see
comm. ad VII.104.21, IX.21.7. Here, by my analysis, it modifies me and means ‘really present’,
as often; that is, Indra was recognized by the people in the distant communities as really being
there, and they were generous to him, in comparison with the folks around here — so the
communities in pada a and the subjects of dsanin b are the same. For the gen. with maghdvan-
see nearby X.33.8 maghava mama. It is rather a nice twist that maghavan-, a standing epithet of
Indra, is here used of people who play the role of maghdvan- towards Indra.

It should be noted that Old suggests an entirely different interpr. of b, though taking satdh
as Ge does: “Sagt Indra: damals waren alle “maghdvan” mir gleich, d.h. sie waren mir alle nichts
wert, und ich vernichtete sie alle (cd)?” This requires us to assume that Indra would put



“bounteous” in scare quotes and mean the reverse, which type of antiphrastic irony seems
foreign to Indra’s straightforward personality.

If I am correct about who the liberal benefactors are in b, Indra is comparing us, the
people here, unfavorably with unnamed and unknown strangers who know Indra’s true worth. I
think that this is conveyed in part by the preverb 4 next to santam in c, referring to the
unsatisfactory abhu- who is here. The pres. part. santam is doing several jobs in this pada by my
interpr.: as just noted, when combined with 7 locates the abhi- as “being here” (not in distant
parts), but like many forms of sdnt- (though not satdh in b) it is also concessive and in that
function is construed with kséme ‘at peace’ (“although being at peace”). This is in some sense a
pregnant expression: the other 4 occurrences of loc. kséme are found in the phrase kséme(...)
yoge “at peace and at war” (V.37.5, VIL.54.3, 86.8, X.89.10; yoge lit. “at the hitching up [for
war]’). The point here is that Indra ambushes the abAu- not only when he is at war, as we’d
expect, but even when he is not.

The publ. tr. renders véras ‘truly’ because I was at the time persuaded by Klein’s (DGRV
I1.201-2) view that vahere is the equivalent of var(see va u) in the next vs., 5a. I am now less
persuaded. As Klein points out (see also Ge n. 4c), the pada begins like V.34.5 jinati véd amuya
hanti va dhunih, with a real va ... vaconstruction, and Klein does suggest that ours is “partially
borrowed” from there. I now think a “partial borrowing” of a va passage precludes a vaf interpr.,
and I also suggest that the contrast between the happy outcome of ab and the dire fate meted out
in cd is worth an “or” or its equivalent — here “but.” I would therefore now omit “truly” in the tr.

Note the phonological echo of the two verbs jinami ... ksinam.

The contents of pada d are unclear, though the grammar and lexicon are unproblematic.
Ge implies that the victim in d is the same as the one in c, but this ignores the potential
mythological resonances the phrasing of d evokes. The only other occurrence of the striking
gerund padagrhyain the RV is in IV.18.12, which also contains the same main verb: yar
praksinah pitaram padagriya ... when you destroyed your father, having grasped him by the
foot.” IV.18 is the famous account of Indra’s fraught birth, ending with his sudden killing of his
unnamed father. It is hard to believe that our poet did not have this passage (or a similar account)
in mind. The location “on the mountain” (pdrvate) also connects with another, more famous
piece of Indra mythology, the killing of Vrtra, who was confining the waters inside the
mountain; cf. 1.32.2 dhann ahim parvate sisriyanam ‘“He smashed the serpent resting on the
mountain.” Although I am not claiming here that pada d refers to the slaying of Vrtra (who, after
all, didn’t have a foot to be grasped: cf. 1.32.7 apad ahastih ... “footless, handless”) or of Indra’s
father, I do think that Indra is reaching into his own lore to suggest, formulaically, what happens
to those he targets.

X.27.5: Both vizydna- and parvata- return from the previous vs., but in somewhat different usage.
I do not agree with Ge (/Say.) that vzydna- here refers to battle. Rather, Indra is asserting that he
is not geographically or socially limited: he will go where he wants to (yad aham manasyé), and
one single community can’t own him no matter how good their sacrifices are (see 4ab).

The bahuvr. krdhu-kdrna- ‘of stunted ear’ is found only here in the RV, but twice as fem.
krdhu-karni- in the AV (X1.9.7, 10.7). On the accent see AiG 11.1.297, 300. It is tempting to
compare the mysterious Old Avestan hapax koradusa (Y 29.3 in the famous Lament of the Soul
of the Cow), which has received almost as many interpretations as there have been interpreters
(which I will not canvass here). That (the first part of) the word may be the equivalent of Vedic
krdhi- was suggested by Narten (Die Amosa Spamtas 88 n. 8) and adopted by Kellens-Pirart



(though Narten and K-P differ on the morphological analysis); Insler has a different explanation
of karad-but suggests that -us- is the (daevic) word for ‘ear’, which is well attested in YA
(though since the stem is usr, it would have to be a byform). As far as I know, it was Martin
West who, putting these two interpr. together, suggested that it is actually a compound of korodu-
+ us- ‘small-eared’ (which he reconfigures into an n-stem with the suffix -az-) [acdg. to my notes
this is found in his “The Querulous Cow” in /ran 45 (2007), but I don’t currently have access to
that article]. I find the compound interpr. appealing — that it is not represented as a compd in the
text is not surprising, since it would have lost its transparency quite early — though I don’t think
the n-stem addition is necessary: it can be simply an instr. sg. to the root noun byform “with
stunted ear.”

As for the dust stirring in d, both Old and Ge appositely adduce 1.63.1, where just after
Indra was born the turbulence he created made everything, even the mountains (girdyas cid), stir
in fear like dust-motes (bhzya ... kirana naijan). Here Indra boasts first that his roar will strike
fear even in the nearly deaf, and then that his actions will make everything as unstable as dust-
motes.

X.27.6: The person changes from 1st to 3rd but the boasting about Indra’s ability to punish non-
sacrificers (as in 1cd) continues, at least by my interpr. The speaker may be Indra himself,
affecting the 3rd ps., or the singer depicting Indra. The time remains the here-and-now, as
indicated by nv atra of pada a and & nu of d. The meaning and construction of the vs. are much
disputed, beginning with the first word, the subjunctive darsan, so read by the Pp (hence a 3rd
pl.), a reading followed by Ge, Klein (DGRYV I11.185), and Kii (290), while Gr takes it as 3rd sg.
ddrsat out of sandhi, as does Scar (89, 314) with an indef. subj. (“man”) and as do I, though with
Indra as implicit subj. (Old hesitates.)

The next question is the relationship between the various acc. pl. phrases in ab, srtapdni
anindran bahuksadah sarave patyamanan, and the relationship of those to the ... va yéclause of c.
In my opinion Srtapdni anindrin bahuksddah go together, despite the pada break after anindrin,
so that anindran modifies both the other acc. pls. The phrase describes people who eat and drink
without offering a portion of the comestibles to Indra; all the other cited interpr. take anindrin
only with srtapan, which leaves bahuksadah hard to account for.

The next two words, sdrave pdtyamanan, clearly belong together because the same
expression is found also in VI.27.6. The question is what does it mean, and in particular what
does the participle mean and what root does it belong to? The standard view (Ge, Klein, Scar) is
that it belongs to V par ‘fly’, though in the meaning ‘fall’ (e.g., Ge “die ... meinem Geschoss
verfallen sind”), but there are two problems with this: 1) that root does not have a stem patya-,
which instead is the well-attested semi-denom. pres. stem to pati- ‘lord’; 2) in the RV V par ‘fly’
has not yet developed the ‘fall’ sense, which is still limited to vV pad. So the form must belong to
pdtyate ‘is lord’, where Gr puts it. Kii clearly accepts this analysis and tr. the phrase “die dem
Geschoss gehoren,” but this must rest on a passive interpr. of the stem ‘be ‘belorded’ to, belong
to’, which is not otherwise found. An indirect clue to its sense is provided by the preceding
context when compared to a parallel passage: VII.18.16 contains srtapam anindram (as in our
pada a), followed by sardhantam ‘vaunting himself’—so the man who defiantly consumes
without offering to Indra is also boastful (and he is duly defeated in that vs.). I think sdrave
pdtyamana- expresses something similar to sdardhant-: the men “act (like) the lord, play the lord”
— that is, they pretend to power—but they do so “for an arrow,” which is, perhaps, a paltry
weapon to boast about.



As for the rel. cl. in ¢, I consider it part of an “X and which Y” construction, except, of
course, that it is “X orwhich Y” and, because of the fronting of ghrsum, the va precedes the rel.
prn. In any case, the clause describes yet another set of unsatisfactory people engaged in
insulting behavior. With Ge (n. 6¢) and Kii, I take the “ardent comrade” to be Indra.

All of these groups are to be run down by the wheel rims in d, with the pf. opt. vavrtyuh.
As I demonstrated at length (“Where Are All the Optatives? Modal Patterns in Vedic,” Kyoto
conf. 2007, publ. 2009), the pf. optative does not have a specifically “perfect” nuance. And this
passage, with its n4, is a good demonstration of this, since a perfect-type interpr. “should Aave
now rolled over them” doesn’t work very well.

X.27.7: The singer now addresses Indra directly, with the first pada containing three 2" sg. verbs
(abhiah, auksih, anat), but the glorification of Indra and the celebration of his destruction of his
enemies continues.

The 2nd sg. root aor. abhih plays off abhum ‘nullity’ in 1d and 4c; abhiar u is also picked
up by mirror-image u dyurlater in the pada. Likewise, the polarized verbs in pada b #darsan nii
... nu darsa## echo 6a ddrsan ni to a distinct root. (Note that only the final form makes it clear
that the verbs are 3rd sgs. not pls.) The pada is completely symmetrical: darsan ni pirvo aparo
nu darsat.

The phonetic and grammatical figures and resonances with forms in earlier vss. may
mark this vs. as a finale; the topic changes in the next vs. by my interpr. (see publ. intro.).

As is universally pointed out (Old, Ge n. 7b, KH 164 with n. 112, Kii [by implication]
ardhe bhiyasaparo dart “when he [=Indra] smashed the Vrcivants in the front division, and the
rear division shattered from fear,” which anchors pirva- and dpara- in our passage as spatial, not
temporal, designations. (Note that the next vs. [6] in VI.27 contains the other occurrence of
Sdrave patyamana- [found in our vs. 6], where it is the doomed Vrcivants who “play the lord for
an arrow”’; the two passages obviously have a close connection.)

The du. paviste, found also in AVSIV.7.6 (=AVP 1I.1.5), in context clearly means
something like cover (Gr Zeltdecke, EWA s.v. Decke, Hiille, Wh AV covers; see Ge’s n. 7c¢).
EWA compares OP pavasta- ‘the thin clay envelope used to protect unbacked clay tablets’, as
well as MP and NP post ‘Haut, Fell’. Obviously if the OP comparison is correct, the OP form
had to have undergone semantic development after the introduction of writing (which is certainly
possible). I wonder, though, if an etymon closer to home might be more likely—such as a lexeme
praV vas, to Vvas ‘clothe’, which has been through MIA sound laws (* pavattha) and then
incompletely re-Sanskritized. Unfortunately V vas is not found with prd elsewhere in Sanskrit or,
as far as I can tell, in MIA, but the combination would not be hard to create, with the sense of
stretching fabric “forth” over something.

I assume that Indra is the subj. of d, though the verb is not 2nd ps.

X.27.8-10: On the theme of these vss., see publ. intro.

X.27.8: Several different scenarios provide possible models for interpr. this vs.; see the various
ones sketched by Old, as well as the one presented in detail by Thieme (Fremd. 12—-14). (Ge
makes no real attempt at interpr.) Mine differs from all of these and turns on a potentially
controversial interpr. of sahdgopahin b. As I say in the publ. intro., the cows (here standing, in
my view, for the erstwhile followers of Indra) are grazing in the pasture of the stranger (pada a),



“roaming with their cowherd” (b sahdgopas carantih). This tr. might better be “with their
cowherds”: I think the point is that the cows have found other leaders to follow, leaders summed
up in the word ar7- ‘stranger’. The appeal — or appeals — of these alternative leaders are found in
pada c, where (in my view) their inviting messages come at the cows from all sides, trying to
attract the cows to a new herd. (Thieme thinks these are the cries of the owner of the grain of
pada a, trying to shoo away the trespassing cows; Ge, who construes arydh in pada a with the
cows, not the grain, probably thinks the arr is calling them back, but he doesn’t discuss.) In d
their rea/ own lord (svdpati-), that is, Indra, is, in my opinion, losing patience with his wayward
herd; the pada is a veiled threat: if the cows continue to follow others and “eat their grain,” Indra
will stop finding pleasure in them and treat them as he has the other apostates and non-sacrificers
who figured earlier in the hymn (1cd, 6, 7b).

On the sva- as referring to the cows, not the lord, in the cmpd svdpati- see disc. ad
X.44.1.

X.27.9: No doubt the speech of Indra, his patience exhausted. (Old suggests that it is all “zornige
Ironie.”) He announces his plans (ab) to “round up” (sdm ... vdyam) the straggling herds in one
broad pasture, all those who had been eating the grass and grain of (other) people. The phrase
yavasado jananam ... yavadah responds thematically to 8a ydvam ... aryo aksan, and in my
opinion the jana- here are the equivalent of the ar7- in 8a. Ge (n. 9a) suggests that the grass-eaters
are livestock and the grain-eaters are men, corresponding to the four-footed and two-footed in
10b, but admits that it’s the cattle that eat grain in 8a.

Note the mirror-image figure vdyam yava-.

The 1st sg. vdyam in the subord. clause corresponds to subjunctives in the main cl. (zchar
... yunajaf). Although it ought technically to be an injunctive, it seems to belong to a small class
of Ist sgs. ending in -am that function as subjunctives (see KH, Injunk. 247-48; Lub also
identifies it as a subj.). See also the clear 3rd sg. subj. vdyatto the same stem in the next hymn,
X.28.9.

It is difficult to see how cd fits with the rest of the vs. (and the sequence in general). Ge
(n. 9cd) sees it in terms of a division into the defeated and the victorious in war: in the former
case, a yoked horse, having lost its charioteer in the battle, seeks to be released from its yoke,
while the victorious forces have their pick of the captured horses of the other side, which they
can then yoke for their own use. This seems too elaborate and fanciful a scenario, esp. since (in
my view) there’s no hint of a battle scene in these vss. until 10cd. This scenario is favored,
however, by an interpr. of the pf. part. vavanvdnin d as ‘victor’, belonging to vV van ‘win’ (so Gr,
Ge, Klein DGRV 11.88, Tichy 1995: 10, Kii 450), but I take it rather to vV vart ‘desire, love’. This
root forms a pf., mostly with long redupl. (vavan-), but to sequester the forms with short redupl.
(as here) and assign them all to V van ‘win’, as Kii does (447-51), seems unjustified, since
variation in the quantity of the redupl. vowel is found in unified stems (type vavidh- / vavardh-,
etc.). I interpr. it as a participle used absolutely (“the one who desires to”). In this sense it nicely
balances 7chat in c: the subject of each clause desires the opposite of his current state. But what is
this all about? I tentatively suggest that the big round-up of the scattered and confused animals
that Indra performs in ab is physically and mentally chaotic. The herd animals (standing, as I
suggested above, for Indra’s straying erstwhile followers) want what they don’t have: those who
have followed a false doctrine now wish to be released from it; those who became detached from
all doctrine need to be brought back (“yoked”) to proper belief.



X.27.10: As noted in the intro., the elaborate phraseology of pada a, dtréd u me mamsase satyam
uktam “And just then you will consider this truly spoken by me,” sounds like a truth formulation
— or perhaps Indra is simply saying, “now you’ll finally believe me!” But I am again not entirely
sure what the content, presumably found in pada b, is telling us and why it should be esp.
important. So far the talk has only been of cows, though as I’ve argued “cows” standing for
humans. But I do not see what Indra’s vow to bring together, to mingle, humans and animals is
about.

We should first consider the lexeme sdm V srj. Pace Klein (DGRV 1.171) it certainly
doesn’t mean ‘release’, and also pace Ge I doubt if it here means “durcheinander bringen”
(muddle, confuse). The lexeme is fairly common, and generally means ‘bring smtg [ACC]
together with smtg [INSTR]’: wife with husband (X.85.22), me with splendour, offspring, etc.
(1.23.23, 24), a mother cow with her calf (I.110.8), etc. The process is orderly and seems
designed to match entities that belong together. The only places where there is a nuance of
muddle and confusion is in the nominals s@msrastar- and samsrsta-jit-, both found in the same
vs., X.103.3, where Indra sends forces pell-mell into battle and then conquers them. It is possible
here that we have traces of both senses, the orderly matching and the chaotic collision. On the
one hand, the last hemistich of the previous vs. (9cd) depicts a set of complementary matches:
the yoked animal finds its unyoker; the man who wishes to finds an unyoked animal to yoke. In
this way Indra brings together (sdm V srj) in orderly fashion the human agents and the animal
objects to effect the desired pairing. The statement may also be a more general claim about
Indra’s ability to mete out just deserts, as it were, to match reward / punishment to behavior — his
favorable treatment of people who sacrifice to him and his vengeance on those who don’t.

And there may be a faint nod to the other, sending-into-battle sense of sdm V stj, since the
2nd hemistich of the vs. threatens a chaotic battle scene with bad matches. The man who “does
battle with women (as weapons/comrades)” (stribhih ... prtanyat), and against a bull (v7sanam) at
that, is not producing appropriate pairings; he is disastrously over-matched and he will be
defeated and his possessions distributed to those on the winning side. Women as weapons are
found in V.30.9 (and less clearly in 1.104.3); whether in either passage the women are actual
women or “girly men” (or something else entirely, quite possibly rivers in V.30.9 and 1.104.3),
the outcome is clear. The “women” are inappropriate in a battle context, and anyone who
employs them will fail. V.30.9 is very clear: striyo hi dasa dyudhani cakre, kim ma karann abala
asya sénah “Because the Dasa made women his weapons, what can they do to me? His armies
lack strength.”

X.27.11-12: The last two vss. of the first half of the hymn change topic once again, to a stark
contrast between an improperly, indeed fradulently, arranged marriage, and one where the
marital arrangements conform to social and legal norms and lead to a happy outcome. I have
discussed these vss. at some length in my 1996 “Vedic meni, Avestan maéni, and the Power of
Thwarted Exchange,” Studien zur Indologie und Iranistik 20 [Fs. P. Thieme]: 187-203, esp.
197-200; for vs. 12 see also my 2001 article on the RVic svayamvara cited below.

X.27.11: As I discuss in the first art. cited just above, I think this vs. describes a legal situation
treated in some detail in the later dharma texts (see, e.g., MDS 1X.72-73, VIII.205, 224)—
namely, the “flawed girl given in marriage.” Acdg. to the dharmic materials, if a man contracts
marriage with a girl who is flawed in some way, physically or morally, and the girl’s father, who
arranged the marriage, knew about the flaws but did not inform the potential bridegroom, he (the



groom) can annul the agreement and abandon the girl. But if the father made the flaws known
before the marriage was arranged, the groom has no recourse. I see this legal provision reflected
here—uncannily similar (if obscured by the obscurity of RVic style)—one of the pieces of
evidence that some of what we find in later dharma materials already existed, as formulated law,
in the Vedic period, in striking detail, and such legal anticipations often concern marriage and
family law.

By my interpr., the first hemistich concerns the second situation, the “full disclosure”
scenario, whereby the girl’s flaw, in this case blindness, has been declared to the bridegroom in
advance. In b we have a rhetorical question concerning the groom: if he knows her to be blind
(tam vidvan ... andham), will he still want her and/or does he have any right to be angry at the
father? This double question is enabled by the fact that abA7 vV man has two, almost opposite,
senses: ‘desire’ and ‘be hostile’ (both from ‘set one’s mind on X’, which action can have several
different purposes). For the first see X.86.9, the Vrsakapi hymn, where Indrant says about the
monkey’s sexual advances aviram iva mam ayam, Sararur abhi manyate “This noxious creature
has designs on me, as if I lacked a man.” (There’s probably an admixture of the second sense
here as well: the monkey is disrespecting her.) Cf. also IV.20.5 mdryo nd yosam abhi
mdanyamanah “setting my mind on him [=Indra] like a dashing youth on a maiden,” which is less
equivocal. Verbal forms of abhr vV man in the meaning ‘despise, be hostile’ are first found in the
AV—e.g., AVS V1.6.1 y6 ‘smin brdhmanaspaté, ‘devo abhimdnyate | sarvam tim randhayasi
me, ydjamanaya sunvaté “which(ever) godless one is hostile to us, every one (of them) shall you
make subject to me, the sacrificer and presser.” But the noun abhimati- ‘hostility’ and derivatives
are already well embedded in the RV. (On the unetymological length of the root syllable in
abhimati- [versus mati-], see AiG 11.2.630 [with lit.] and EWA s.v. mati-.) The implicit answers
to these rhetorical questions are 1) the suitor will probably no longer be interested once he knows
she’s blind, but 2) because the father was upfront about the problem, the suitor has no cause to be
angry at him.

The second hemistich, by contrast (and in my interpr.), concerns the opposite situation,
when the father has not been candid about his daughter’s defects. I supply a notional *dvidvan
‘not knowing’, referring to the person indicated by katardh. 1 also take the katarah ‘which (of
two)’ seriously. The “two” are identified in pada d yd im vahate ya im va vareyat. “(the man)
who will marry (lit. ‘convey’) her or (the man) who will woo her.” Here “woo0” refers to a
technical stage in the arrangment of a marriage, when a friend or relative of the groom comes to
the maiden’s house to formally ask her father (or appropriate male relative) for her to be given in
marriage, on which see, e.g., my 1996 Sacrificed Wife, pp. 221-22.

I discussed the problematic word meni- in the first article cited above. As the title already
suggests, I derive it from the root v mi ‘exchange’ and consider it the embodiment of thwarted
exchange, which can be mobilized to punish those who don’t abide by the rules of this most
Indo-European and Indo-Aryan institution, reciprocal exchange. Here the girl’s father has flouted
the conventions governing marriage exchange, and the injured party has the right to employ
meni- against him. The only question is whether the wielder of meni- should be the bridegroon
himself or his proxy, who, in coming to the household for the wooing, would have become aware
of the problem first. In the cited 1996 article and in the publ. tr. I tr. the verb governing menim,
prdti ... mucate, as ‘unleash’ (V. muc ‘release’). A recent art. by Maté Ittzés, “The Interpretation
of prati ... mucatein Rgveda X.27.11c” (I1J 58 [2015]: 203-15), takes up this very question. He
convincingly shows that this lexeme in early Vedic means “put on, take on, assume’; although he
essentially accepts my general interpr. of the vs. and of the sense of meni-, he suggests that the



verb in pada ¢ means not ‘unleash’, but ‘take on’—that is, assume the responsibility for punishing
the violator of exchange relations, namely the girl’s father. I think this must be correct, given the
strength of his case for the meaning of the lexeme elsewhere, and am happy to alter the
translation to “which of the two will assume the (responsibility for punishing) violated
exchange”; I am glad that this improved understanding of the verb does not materially affect the
meaning of the passage. While altering that tr. significantly, I’d also change “who marries” to
“who would marry” and “who woos” to “who would woo.”

X.27.12: A sunny contrast to the previous vs. The bride has no flaws, hidden or disclosed; she
was obviously much besought (maryatah ‘from among the young bloods’) and has made a good
marriage; the wedding is celebrated publicly in front of the people (yane cif), and she is
surrounded by the gifts and adornments that in later texts constitute much of stridhana-
(‘women’s property’: e.g., “what is given at the [wedding] fire [and] on the wedding [journey]”
MDS IX.194 adhyagnyadhyavahanikam dattam, describing two of the six types of stridhana).
Flg. Ge (n. 12cd) I have argued elsewhere (“The Rigvedic Svayamvara: Formulatic Evidence,”
Fs. Parpola [2001]: 303—15; relevant pp. 309—13) that this vs. depicts a self-choice or
Svayamvara marriage, with the phraseology in d svayam sa ... vanute (standing for vrnite) the
major piece of evidence, though there are other lexical clues. See the art. cit. for details.

Ge (n. 12cd) takes vanute as the verb of the subord. cl. beginning y4d*... wenn sie schon
geschmiickt ... ihre Gefédhrten ... gewinnt.” He attributes the lack of accent on vanute to the fact
that the verb is in a different pada from the subordinator. But in my view yar supésah is a brief
nominal cl., and pada d is an independent main cl.

X.27.13-24: As discussed in the publ. intro., the second half of this hymn is essentially
independent of the first, though the two halves are thematically connected by the notion of the
proper reciprocal relations between man and god and man and man. The focus in the second half
is on the sacrifice. As was also noted in the publ. intro., this part of the hymn, esp. the last 6 vss.,
can be close to impenetrable. The first 6 vss. are essentially riddles, esp. the first 2 (13—14). This
half of X.27 is lexically and formulaically similar in many respects to the following hymn, X.28,
also a Vasukra product.

X.27.13: As Ge states (n. 13), this vs. almost certainly describes the fire and the wood that feeds
him/it, esp. the kindling stick. Each pada sets out a different image, each of which is compatible
with the behavior of physical fire. That pada d is nearly identical to X.142.5d (with dnv eti in our
passage corresponding to anvési in the latter) in an Agni hymn provides clinching evidence for
the referent as fire.

In b I take Sirsna sirah as a sort of false amredita ‘head upon head’, rather than construing
them separately as Ge does: “mit seinem Kopf hat er (ihm) einen Kopf angesetzt.” The amredita-
type reading would be facilitated by the existence of a plethora of real amreditas to this stem:
Sirsna-sirsna, sirsné-sirsne, sirsnah-sirsnah, all pada-initial as our phrase is. The image is that of
multiple flames, each looking like a head, one on top of the other, which collectively look and
act like a shield. As Old points out, sirsnd sirah is found in AVS VI.49.2 immed. fld. by another
such figure apsasapsah “breast with/upon breast,” also of fire. Both phrases are construed with
the participle arddyan ‘causing to shake (violently)’ (on this stem, see my -dya- book, p. 107).
Here also the reference is probably to flames and an interpr. “violently shaking head upon head,



breast upon breast” works at last as well as Whitney’s “exciting head with head, breast with
breast,” with real instr.

Note the body-part polarization of pattah ‘from the foot’ with the ‘head’ phrase, as well
as the repetition pratydficam ... prali.

The fem. entity that the seated fire destroys when it is “erect in his lap” (drdhvam upasi)
is most likely a piece of kindling wood; samidh- is feminine. The image is sexualized, as is the
one in pada d, where the fem. element is represented by the earth instead.

X.27.14: This vs. also concerns the ritual fire, but it is somewhat more challenging than the
previous one; see the publ. tr. Part of the difficulty is that the two hemistichs seem to apply to
two different phases and aspects of the ritual fire: ab to its creation, cd to the offering of an
oblation into it. The second hemistich is identical to II1.55.13ab, which gives some help in
interpr. it.

The first hemistich contains separate descriptions of the two crucial pieces of
paraphernalia used to kindle the fire. Both the shapes of the pieces of wood and the process of
kindling are sexualized. The lower arani, the “mother” of pada b, lies flat and motionless on the
ground; it has a hole in it called, tellingly, the yoni. The upper arani is not directly in contact with
the lower one: rather they are connected by an upright rod known as the mantha or cat(t)ra-,
which serves as a spindle. The bottom end is inserted into the yoni and the rod is rapidly turned
back and forth (by hands or by cords) to create the friction that produces the fire. See Re’s
Vocabulaire du rituel védique and Sen’s (derivative) A Dictionary of the Vedic Rituals, s.v. arani
and aranirespectively, esp. Re’s description of the carra: “tige a forme de pénis dont une
extrémité ... vient s’assujettir sur la yoni ...” Various YouTube videos are also quite instructive.

In our passage pada a is devoted to the catra (not a RVic term), the rod or churning stick,
which is homologized to a tree, but a peculiar one: it is lofty (brA4n) but does not provide shade
(achayah), the rendering I now prefer over “without a shadow,” and lacks foliage (apalasah). In
other words, it is wooden like a tree, and upright like a tree, but otherwise lacks tree-like
characteristics. It is also, in a different image, called a ‘steed’ (4rva); this might be because of its
rapid movements, but I think it more likely reflects the cords bound around it by which the
turning is effected. This is clear from 1.28.4 in the playful hymn comparing Soma preparation to
domestic cookery; that vs. contains the only form of the noun mdantha- in the RV, clearly naming
the churning stick: yatra mantham vibadhnate, rasmin yamitava iva “When they bind the
churning stick on both sides like reins to control it,” with a slight slippage between the one
bound (the stick) and the bindings (the reins) in frame and simile (see comm. ad 1.28.4). Like a
horse by reins, the churning stick is directed and controlled by the cords bound around it.

As for the lower ardni-, this is clearly the mother who stays still in b (fasthad mata), while
the embryo that eats when set loose (visito atti garbhah, also in b) is obviously the nascent fire
already consuming firewood.

As was noted above, the 2nd hemistich is identical to II1.55.13ab; see comm. there for
additional remarks. The subj. of both verbs (mimayain c, ni dadhe in d) must be the dhenu-in d.
It is she who “licks the calf of another” (anydsya vatsam rihati), which indefinite (note initial
position) “other” is surely the mother of pada b, namely the lower ardni-. It is a rather nice
reversal that the ritual fire, which is often identified with tongue(s) and which sometimes is the
agent of the verb Vrih, is here the one being licked. The dhend- is in turn the oblation being
poured into the just kindled fire or rather the producer of that oblation, most likely the 7da on the
basis of I11.55.13c. While her “udder” (idhah) refers to the contents of her udder, the oblation



itself. On the phrase kdya bhuva see comm. ad I11.55.13, where I reject Ge’s interpr. “in which
world?” in favor of “with which form?” referring, in my view, to the precise form that the
oblation takes: in II1.55.14¢ Ida “swelled with the milk of truth” (s7dsya ... pdyasapinvata), and
milk (of truth, or just milk) may be what is meant here as well.

X.27.15: As often in the RV, numerology sows confusion. However, by focusing on the place of
this vs. in the hymn and also on the action depicted within it, I think we can achieve a certain
level of understanding, without necessarily being able to identify the groups presented in order as
consisting of seven (a), eight (b), nine (c), and ten (d). If, as I argue in the publ. intro., this part of
the hymn concerns the mystery of the sacrifice and the creation of its central focus, the ritual fire,
this vs. seems to depict the coming together of four distinct groups from the four cardinal
directions for cooperation; I suggest this cooperative enterprise was the primal institution of the
sacrifice. Just as the classical Srauta sacrifice requires the mutual but complementary endeavors
of different groups of priests drawn from the three ritual Vedas and thus belonging to different
Sakhas, here we seem to have the joining of distinct groups of beings, each perhaps with its own
function. That they come from south, north, west, and east marks the action as universal or at
least as involving the entire Arya community. Pace Ge (intro. to hymn) I do not think this depicts
“den Aufstieg der Gotter und Erzviter zum Himmel.”

Various identifications have been suggested for the four groups. Although I think their
identities are less important than the regularly increasing sequence of numbers and their
representation of all points of the compass, it is of course tempting to try to name them. The
hardest to identify is the eight. Old’s suggestions are perhaps the least risky: the seven seers, the
Navagvas, and the DaSagvas, with the parenthetical question “(wer die acht?).” It is more
interesting to try to match the groups with their directional sources. The “seven heroes” (sapta
virasal) come from the south; if these are indeed the Saptarsi and if the Saptarsi were originally
human seers who got divinized (both big if-s), this might make sense ritually, since the Southern
Fire (daksinagni- [not yet so called in the RV, but already AV]) is used for offerings to the Pitars
(see, e.g., Keith, Relig. & Philos. 288-89). The problematic eight might be the Adityas; although
the number of these gods fluctuates (see Macd. Ved. Myth 43—44), it is once clearly stated in the
RV that Aditi had eight sons (X.72.8 astau putraso aditeh). The eight come from the north, which
is the quarter of the gods, which would be appropriate for the Adityas.

The identification of the nine and their function is complicated by the fact that the
identity of their only attribute (sthrvimant- ‘possessing sthivi) is unclear. Nonetheless, Ge’s
“sacks,” or some object that can contain grain, seems pretty safe. In the only occurrence of the
independent noun (X.68.3) Brhaspati strews cows from the Vala cave “like grain from sthivi”
(ydvam iva sthivibhyah), which seems diagnostic. The nine come from the west, which is the
place of the Garhapatya fire (also not yet named in the RV, but clearly already part of RVic
ritual) and the place where the offerings are prepared. Hence the grain sacks make sense. As for
the ten in the east, traversing, or perhaps better “coming through,” the back of the rock (sanu vi
tiranti dsnah) sounds like a depiction of the Vala myth. Note that the same lexeme v7'V ¢Fis found
in the Vala passage just cited, X.68.3 (a point made by Ge n. 15c). Since, inter alia, the Vala
myth involves the release of the dawn cows, the east is the appropriate direction.

X.27.16: This vs. returns to the creation of the ritual fire and seems to follow directly from 14b,
after the interruption of vs. 15 (and 14cd). The placement of 16 may result from a trivial
concatenation: the group of ten in 15d is picked up the first word of 16, dasanam ‘of the ten’,



though the ten here must be the fingers of the ritual officiant, which is not a possible referent for
ddsain 15d in my opinion. Ge (n. 16a and hymn intro.), by contrast, considers the ten to be the
same in 15d and 16a and identifies kapi/d- as the name of the Ur-Rsi, whose birth is depicted
here. This seems to take us too far afield, away from the focus on the primal sacrifice. The word
kapild- appears only here in the RV; although in the Svet. Up. (etc.) it is likely the name of a seer
(see, e.g., Macd/Keith Vedic Index s.v.), there is no reason not to see our occurrence as a color
term (supposedly ‘ape-colored’ €& kapi-; see EWA s.v.). It also appears as a color term later.
Here I assume it’s a reference to the just-kindled fire, or perhaps better, to the kindling stick
being manipulated by the fingers of the priest to produce fire (see vs. 13 above).

Both the mother and the embryo in 16¢ (garbham mata) are identical to the same figures
in 14b, in my opinion, though the scene in 16cd is logically prior to that in 14b: the embryo has
not yet been released to eat, that is, the fire has not yet been kindled. It is still held in the belly of
the mother (the lower ardni-). The two participles in b, dvenantam tusdyanti, depict this stasis:
the fire seeks after nothing, while the mother is still and content (very like fasthau ‘she stayed
still” in 14b). The ten fingers are just starting the process of kindling (16ab).

Ge renders vaksanasu as “an ihren Briisten,” which implies that the garbha- has already
been born. But I11.29.2 (which he adduces), with strikingly similar phraseology, strongly
suggests that the babe is still in the womb: ardnyor nihito jataveda, garbha iva sudhito garbhinisu
“Jatavedas, placed within the two fire-churning sticks, like an embryo well placed within a
pregnant (belly).” Despite the pl. garbhinisu in that passage (and the publ. tr. [JPB] “within
women with child”) I now think garbhinisu there presupposes a gapped vaksdnasu, like here, and
since pl. vaksdna- can be a pl. tantum, it refers here to a single belly. Some plural forms of
vaksana- do refer to multiple bellies (see, e.g., [.162.5, X.49.10), but most do not (e.g., V.42.13).

The standard interpr. of fusdyantiis transitive (e.g., Ge ‘es stillend’; see also Old), but the
zero-grade vocalism favors an intransitive interpr., which is just as possible in context and in
fact, as was just noted, echoes tasthai matain 14b. See my -dya-formations, pp. S0-51.

X.27.17: This vs. follows from 16 (note the viras(ah)in both) and probably depicts the primal
sacrifice (sim. Ge., intro. “das Tier- und Somaopfer”). The very similar 1.164.43, adduced by
both Old and Ge, supports this view: uksanam prsnim apacanta virds, tani dharmani prathamany
asan “Heroes cooked a dappled bullock. These were the first foundations (of the rite).”

The dice of pada b must serve a ritual purpose. Although the more famous instance of
dicing in Srauta ritual is in the Rajastya, where the newly installed king plays dice with
representatives of the four varnas (see, e.g., MSS IX.1.4.21-25), there is also dicing in the
Agnyadheya, the initial installation of the ritual fire for a new Ahitagni (=Srauta sacrificer),
where the sacrificer dices (with his sons in some versions) with a cow for the stakes. See, e.g.,
Keith, Relig.&Philos. 317; Hillebrandt, Rit. Lit. 108; and in detail Falk, Wiirfelspiel 136—63;
from the Srauta sutras, e.g., MSS 1.5.5.6-16. Such a ritual context makes sense here, at the first
establishment of the institution of sacrifice and the creation of the sacred fire, and the players
would, most likely, be the representatives of the four quarterswho assembled in vs. 15. Just as the
four varnas in the Rajasiiya dicing match represent the totality of Arya society, here involving
the groups coming from the four cardinal directions would create the same type of universality.
In the Agnyadheya the cow, once won, is killed and divided among the brahmins after offering
portions to the Pitars. It is possible that the “fat ram” (pivanam mesam) serves the same purpose
here.



The second hemistich must depict the establishment of the soma sacrifice in particular,
given the telltale terms pavitravania ... punanta “provided with filters ... purifying.” But the
passage is difficult to interpret because the identity of “the two” (dva) who are the referents of
these words is entirely unclear. Ge does not hazard a guess (and in fact does not raise the
queestion). None of the usual dual suspects—Heaven and Earth, Night and Dawn, Sun and Moon,
the ASvins, Mitra and Varuna—makes any sense here, or at least any sense I can grasp. Since
these two must be parties to the creation of the sacrifice, they should be part of the groups we
first encountered in vs. 15. Since in the next vs. (18) the harmonious cooperation of this
amalgamated assemblage breaks down and they split into two halves, I wonder if 17cd
anticipates the break-up, even though the two halves are still working together here: they agree
on soma but will split on cooking.

Ge (flg. Gr) takes dhanum brhatim as the obj. of punanta (“... den hohen Quell ... zu
lautern™), which he further qualifies (n. 17¢) as “Den Quell des Soma, d. h. die Somapflanze oder
den Somasaft.” But dhdnu- does not, in my opinion, ever mean ‘source’ or the like, but refers to
a type of place, a plain or steppe, and is related to dhdnvan- ‘wasteland’; see EWA s.v. dhdnu-,
despite his hesitations. In particular the stem is found in 1.33.4 in the “schism” passage that we
will discuss below ad our vs. 18, where it most likely refers to a similar location. I construe
dhanum with caratah “the two roam the steppe” (thereby interpr. the latter as a full lexical verb,
not an aux. with the part. punanta). The “lofty steppe” may refer to the high elevations where the
soma plant grows. Although my interpr. leaves the participle without an overt object, it is child’s
play to supply “soma.”

X.27.18: By my reading, in this vs. the groups that had come together so harmoniously in order
to establish a common sacrifice clash disastrously over the way the sacrifice should be
performed. Note the polarized verbs sdam jagmiran t¢ “they came together” (15b) and v/ ayan
“they went apart” (18a). This vs., esp. the first hemistich, is strongly reminiscent of the “schism”
passage 1.33.4-10, which depicts a split, quite possibly in the Arya community, dividing into
sacrificers and non-sacrificers, with the sides going off in different directions and Indra
intervening on the side of the sacrificially orthopractic. In our vs. they “went apart in opposite
directions” (v7 ... visvaiica ayan); in 1.33.4 in almost the same words visundk te vy dyan.
Moreover, in 1.33.4 they depart dhdnor adhi “from the (high) steppe,” the place where our people
were roaming in 17c. In addition, our people depart “shrieking” (krosandsah), while in 1.33.7 the
two groups are polarized as (acc.) etan rudato jaksatas ca “‘those wailing and those laughing”;
though the two roots for the negative sound effect, V krus'and V rud, are different, they seem to
amount to the same thing. In I.33 the divisive issue seems more serious than here: it pits the
dyajvan- ‘non-sacrificer’ (4d, 5b) against the ydjvan- ‘sacrificer’ (5b), who is also a presser and a
praiser (7d). Here the doctrinal issue is cooking versus non-cooking (shades of Lévi-Strauss!) —
in ritual terms, perhaps the cooking of a sacrificed animal (as in 17a mesdm apacanta) and
therefore the question of whether to perform animal sacrifice itself (so Ge, intro.), or perhaps
simply the issue of offering any type of oblation into the ritual fire, which “cooks” it. The latter
is perhaps supported by the second hemistich, where Savitar pronounces the sole victor to be the
fire, which consumes wood and ghee (drvannah ... sarpirannah), the latter of course as an
oblation.

The doctrinal dispute is expressed by two subjunctives to the same root but different
stems, them. pres. versus s-aor.: pdcati ... nahi paksat. Narten (Sig.Aor. 167) ingeniously
attributes this difference to aspect: those who will cook (pdcati) will occupy themselves with it



over time (imperfective), while those who will not cook (nahf paksat) won’t even begin to do so
and therefore reject the activity envisioned as a whole (perfective). As an account of this passage
alone, the analysis would be convincing, but since, in general, modal forms to tense/aspect stems
fail to display whatever aspectual value such stems have (as I have discussed in a number of
publications), I am dubious. And it can be noted that a pres. subj. pdcar(i) would not easily fit
any metrical slots in the second part of this pada, whereas paksat allows a neat cadence. The
publ. tr. should be emended to reflect the 2nd subjunctive, however: “for the other half will not
cook.”

I do not understand why Savitar is the bearer of the message, but the content of the
message is clear: only Agni will win, and Agni will win only if we make regular correct
offerings into him. This section of the hymn (vss. 13-18) concerned with the establishment of the
original ritual fire and the sacrifices associated with it thus concludes with a strong and satisfying
assertion of the centrality of the sacrifice.

X.27.19-24: On the difficulties of this last section of the hymn and possible interpr. thereof, see
publ. intro.

X.27.19: Ge (intro.) convincingly identifies the vision depicted here as the year, or possibly old
age. The image of the wheel-less cycle favors the former. In the famous riddle hymn (I.164) the
year is configured as a wheel (generally the wheel of the sun), with the various temporal
divisions marked on that wheel; see, e.g., vss. 2cd, 11-13, 48. Here the wheel-less (acakrdya)
self-powered (svadhdya) turning seems a further, deliberately innovative development of the
year=wheel trope. The phrase acakrdya ... svadhdyais also found in IV.26.4 (see Ge’s n. 19b),
used of the flight of the falcon that stole the soma from heaven, but that passage seems to have
nothing to do with this one.

The horde (grama-) here may be the constituents of the year, i.e., the seasons, months,
and days. W. Rau (“Earliest Literary Evidence for Permanent Vedic Settlements,” Inside the
Texts, ed. M. Witzel, 1997, 203-6 [proceedings of 1989 conf.]) argued that grama- means in the
first instance “a train of herdsmen roaming about with cattle” and secondly ““a temporary camp
of such a train,” and that the later standard sense ‘village’ is not found in Vedic. Certainly here
the first meaning, a roving band, fits the context well (as also, e.g., in 1.100.10, I11.12.7,
II1.33.11), but I would dispute the strong form of his claim, or rather assert that the word (and its
deriv. gramya- RV 1x) can contrast the domestic with the wild—e.g., the beasts aranyan gramyas
ca y€in the Purusasiikta X.90.11; the safety and security of the settlement as opposed to the
wilderness in the Aranyani hymn (X.146). Whether these settlements were “temporary” or not,
they project all the associations of “village” in context. (Interestingly only one of the many
passages Rau cites is from the RV [II1.33.11 just cited].)

In ¢ yuga (lit. “yokes’) surely refers, as often, to generations; the question is how to
construe the gen. pl. jdnanam and the likely gen. sg. aryah. Ge and Th (1941: 109 = KlSch. 34)
take them as parallel and implicitly conjoined (though in slightly different senses), e.g., Ge “die
Geschlechter des hohen Herrn (und) der anderen Leute.” However, I think it likely that yugd
Jdnanam is a variant of the common expression manusa(ni) [/ manusya) yuga(ni) “human
generations [/lifespans],” and I take aryadh as dependent on that whole phrase. The “peoples of
the stranger (ari-)” I would take here to refer to the Arya as a whole.

The lexeme prd V sac seems to occur only here in the RV (since sdksva ... prain 1.42.1
belongs to V' sah; see comm. ad loc.). Th takes it in hostile sense (“sucht heim” [afflicts]), but



(with Gr and Ge) I think it has a neutral and essentially additive value, with the negative sense
confined to praminanah in d.

That participle (praminandh) by my interpr. participates in a complex set of relationships
with the rest of the hemistich. To begin with, although the yuga phrase of c is properly construed
with sisakti ... prd, it should not be forgotten that a similar phrase serves as obj. to prd Vmiin
what seems to be a fixed formula, used of Dawn: 1.92.11 [=1.124.2] praminati manusya yugani
“diminishing the generations of men.” If that is a formula (or something close to it), it would
come to the audience’s mind here, even if the actual syntax separates the verb and its usual
object.

But there is plenty more for praminanah to do in its own pada, where I think it is used in
two different senses in two different constructions, one with s7sna, one with naviyan. (Note that
the participle is strategically located between them, adjacent to each.) This view seems to be
essentially Ge’s: though he makes no comment on the construction, he tr. pada d with two
different participial phrases (“die méinnlichen Glieder alsbald schwichend, (selbst) sich
verjiingend”). Let us now note that our praminanah is one of the few middle forms to this root;
that voice is confined to a few forms of the participle, including one in the vs. (10) immediately
prior to just-cited 1.92.11 in a similar context concerning the effect of time on human lifetimes.
One of the senses of the middle part. is to ‘exchange’ or ‘transform’ forms; see esp. V.42.13 ripa
minanah of Tvastar’s transformations in the belly of his daughter and Th op.cit. 108-9=33-34.
Th interpr. our form here in that way: “... sich verwandelnd in einen neuen.” I think this is
fundamentally correct, though I do not follow Th’s view that the referent is the sun—rather it is
the year that constantly renews itself. I also think that it is correct only for part of the passage:
there is a third use of praminanah packed into this tiny verbal space. By Th’s interpr. sisndis an
instr. sg.: “mit Hilfe des Schwanzes,” a curious expression he makes no effort to explain. For
others, however, it is the neut. acc. pl. (see Ge’s tr. above), and so I take it, as the obj. of
praminanah in its other usage. Here vV mi ‘diminish’, rather than V. mi ‘exchange’, is again at
issue. The question is what sense of sisnd- is found here: ‘tail’ (as in 1.105.8, where mice chew
on their own tails) or (slang for) ‘penis’, as Ge takes it, found also presumably in sisnd-deva-
‘having the phallus as divinity, phallus-worshiper’ (2x). Ge (n. 19d) thinks the sense is “die
Zeugungskraft vermindernd,” and this is certainly possible. But I wonder if real, though
metaphorical, tails are involved: diminishing—docking—their tails is an image of shortening their
lives. The history of the English word ‘curtail’ is instructive here since ‘tail’ figures twice in its
formation: first as a loan word from French for an animal with a docked tail (curtal), then folk-
etymologically adjusted to align it with ‘tail’. And from the physical docking of tails the word
expanded to cover all sorts of shortenings and restrictions.

I take sadyah usually ‘in a single day, immediately’ to mean ‘at the same time’, referring
to the two different actions expressed by praminanah. Although I do not know of other
occurrences of this word in this sense, it seems a reasonable semantic extension.

X.27.20: This vs. is essentially impenetrable, though the grammar is straightforward. It seems to
continue the gloomy reflections in the previous vs., but beyond that it is difficult to say. (Though
as will be clear from what follows, I say a great deal about it.)

Interpreted in the context of vs. 19, the two yoked oxen (etat ... gavau ... yuktat) ready
to drive off could be a reference to a different temporal phenomenon inflicting its unavoidable
harm on the vulnerable human. In great part the interpr. depends on the interpr. of pramara-, the
being to whom the oxen belong. The word occurs only here; Gr, Ge, Debrunner (AiG I1.2.65, 88,



though in latter loc. with ?), and Kii (365: “Fortsterben”) take it to mean ‘death’, but I am
skeptical. prd V mris not found in the RV; indeed the root ‘die’ does not occur with any preverb
there. There are some nominal forms later, but the closest in time, pramard- in AVS XI1.8.33,1sin
such an obscure context that ‘death’ is not only not assured, but doesn’t make sense there. I
suggest instead a connection with V.m7 ‘crush’, which is characteristically construed with prd; for
the conspectus of passages see Scar (390-91). Assigning it to a set root might account for the
guna rather than vrddhi in the root syllable if to an old * o-grade, inter alia. Although interpr. the
form as “the Pulverizer” or “the Crusher” doesn’t get us any closer to a referent, some
constraints on the meaning of the passage are removed if the referent is nof Death. It could be
another way of referring to the year, which was the subject of the previous vs., or an anticipation
of “old age” in the next one (21d). The two oxen belonging to it could be day and night, the
regular recurrent time periods that draw us through the year and that the poet wishes to delay for
a moment. | favor this general interpr., though see below for more detail.

On pra sedhih see Narten (Sig. Aor. 267).

With most I assign mamandhi to vV mar? ‘stay, wait’, distinct from vVman' ‘think’, pace
Kii’s efforts to revive the notion that it’s a specialized form of the latter (364—66; abandoned in
LIV?) and his tr. “bedenke.” See also Old’s comments on this vs.

The second hemistich is considerably harder than the first. For Ge (intro.) the point is that
the waters and the sun also stay by the poet in his race with old age. But it is hard for me to see
that in the actual wording, and there is no evidence that I can see for a race (Wettlauf). Ge (n.
20b) bases himself on passages in the JB (II1.183) and PB (XIV.3.13) where a wager is made
between ViSvamitra and some others about driving a pair of oxen pulling a laden cart up a steep
bank (not a race either, as far as I can see), and he suggests that Old Age and Death are here
running a race with the living human. Acdg. to him (n. 20c), in pada ¢ Death and the waters have
the same goal, but the waters win. I see no connection between the JB/PB passage and this one,
save for the presence of two oxen (though anadvahau in JB; no word for oxen in PB)—hardly a
major piece of evidence, since draught-oxen come in pairs. Old Age and Death do not make an
appearance in the Brahmana passages, and we have no wager, no laden cart, and no steep bank
here. Much less any race.

Although I don’t have a solution to the meaning of the hemistich, I can point to certain
structural considerations that weigh against the usual construction of the two padas and may
open the way to a more satisfactory interpr. To begin with, most tr. (Ge, Klein [DGRV 1.227-
28], Kii [365]) take the two padas as two separate clauses; e.g., Ge “Auch die Gewdsser
erreichen sein Ziel, auch hinter der Sonne ist die Vernichtung zuriickgeblieben.” But the two
supposed clauses would be conjoined by ca, which is usually a subclausal conjunction (Klein
[327] describes it here as showing a “looser degree of nexus”), and the verb in the 2" clause
would be a predicated pf. part. babhiivan parallel to a finite form in c. Neither of these is
impossible, but the combination of the two factors suggests we might take a second look at
structure. In fact, the ca can be read in its usual subclausal value if it is conjoining an NP in pada
d with one in ¢ — most likely a nom. connected with dpah. We have two choices for this nom.
phrase: either siras’ ca markah “and the harmer of the sun” (with gen. sirahto svar-) or just siras
ca “and the sun” (with nom. sirah to sira-). I opt for the latter (note that the same poet uses nom.
sg. sirahin X.29.5), with marka uparah then a pred. nom. with babhidvan. By this interpr. this pf.
part. is not the predicate of a clause, but an adjunct descriptor of one of the conjoined subjects
(sirah) of the main clause, whose verb is v/’ nasanti.



This reinterpr. of the syntax provides a more satisfying structure than the standard
interpr., but it doesn’t get us considerably further towards sense. We must now turn to the
referent of asyain c, the meaning of the VP vi nasanty drtham, and the sense of the hapax marka-
, of the multivalent dpara-, and of the two together. The first question is perhaps the easiest: for
unaccented asya we need a referent already in the discourse, and the most likely is pramardsya in
pada a. This is in fact the apparent view of all the interpr. However, I suggest that the st ps.
speaker might be an additional referent.

Now the VP. The lexeme v7'V nas'takes a variety of object types with slightly different
meanings of the verb: ‘penetrate’, ‘reach through to’, ‘reach’, ‘achieve’. Here of course “reach
his goal” works perfectly fine. But before trying to decide what his (=pramara’s) goal is, let us
consider another very common idiom involving vi'V nas; which regularly takes dyus- ‘lifetime’ as
its object — including an instance in this very hymn, X.27.7 vy & dyur anat “you have traversed
your lifetime.” Normally this is a positive idiom: someone who has done this has achieved a full
lifespan and escaped having his life cut short. But considered in the context of old age there is a
definite downside: if you have achieved your full lifespan, then it’s over; you’re dead (or about
to be). I suggest that this idiom is implicated in the phrase v/ nasanty artham. A full lifespan is a
goal, one of many. The speaker of ab may have achieved this goal; this is why the Pulverizer’s
oxen are yoked and ready to convey him. He begs for just a moment of delay.

Now what would be the Pulverizer’s goal? If he is the Year, then presumably the year’s
end — and its beginning — the moment when cyclic time resets. If he is Old Age, then presumably
just the end, i.e., the end of life.

The next question (and a harder one): why is it that the waters and the sun reach this
goal? I find the waters difficult to fit into this context, the sun less so. Like the other signals of
recurrent time that I see in this passage—the year, day and night—the sun marks the passage of
the days. In X.37.2, adduced by Ge (though not for quite the same reason), the daily unstoppable
activity of the sun is described: visvahod eti siiryah “always the sun rises.” In fact, our own poet
Vasukra describes the sun as sending everyone to their drtha- (X.29.5). And in its own journey
between the solstices it too reaches the turn of the year. The waters, though — they are not usually
temporal markers. It may simply be because they, like the sun, are in constant motion; the full
pada from X.37.2 just quoted reads visvahapo visvahod eti siryah “Always the waters (are in
motion); always the sun rises,” with the same association of waters and sun as here, as Ge (n.
20cd) points out. But perhaps this is a reference to a regular yearly cycle of water: the monsoon
rains or the spring snow melt from the high mountains. The cid ‘even’ may indicate that the
waters are a somewhat surprising addition to the statement, which fits the sun better.

Before leaving pada ¢, we should consider the form of the verb nasanti. Though it used to
be classified as a Ist class. them. pres., ndsa- is now universally analyzed as a root aor.
subjunctive, and I think our act. 3rd pl. should also be taken as a subj., even though the standard
view of the grammars (Wh, VGS) is that the 3rd pl. act. subj. ending is only secondary -an.

The last issue we need to take up is the phrase marka uparah. markd- is a hapax, found
nowhere in Skt. but here, but the differently accented mdrka- is reasonably well represented after
the RV, as a purohita of the Asuras (see, e.g., Macd&Keith, Ved. Index s.v. 2. Marka). For him
and his co-purohita Sanda offerings are drawn at the First Pressing of the soma sacrifice, and
then the two are immediately driven away; see, e.g., TS VI1.4.10, SB IV.2.1, and mantras in VS
VII.16—-17 (with extensive parallels in other texts; cf. Vedic Concordance). Although I am certain
that our markd- does not represent the mythico-ritual figure of later Vedic, as Old remarks,
“markd trennt man ungern von mdrka, der spiter als Purohita des Asuras begegnet.” And both



must be derived from the root V mrc ‘harm’. (For the corresponding Old Avestan maraka- and
YA mahrakasee EWA s.v. MARC.) As Ge points out (n. 20d), the sun is sometimes associated
with the root Ve (see AB IV.10, AVS XIII.1.40 [Rohita hymn]), though I would not say the
association is strong.

The adj. dpara- has several values: temporal (‘later’ versus pirva- ‘earlier’), locational,
both horizontal (‘behind’ versus purah [sant-] / pirva- ‘in front”) and vertical (‘lower, hence
nearer=earthly’ versus padra- ‘further’). Here the temporal value seems excluded since
‘later/future’ is incompatible with babhivan ‘having become’. The horizontal dimension doesn’t
make sense either, but, given the sun’s heavenly locus, the vertical dimension does. Some light is
shed on this by a snatch of V.44.2 describing Agni’s flames as dparasya yah svah “which are the
suns of the lower (realm).” I suggest that here too we have the common identification of
(heavenly) sun with (earthly) fire, and here the fire as destructive force. Though it is also
possible that the sun itself is seen as destructive to humans in its role as marker of time.

After nearly 2000 words of discussion of this vs., containing barely 20 words, I feel 1
have a somewhat better handle on its meaning and its place in the hymn, but hardly a solution. I
would emend the translation of cd to “Even the waters will reach this one’s goal — and the sun,
having become the Harmer below.”

X.27.21: This vs. is not appreciably more intelligible than the last, but it does seem to mark some
kind of turning point, with the introduction of “fame” (srdvah) at the beginning of the 2nd
hemistich beginning to dispel the gloom.

In order to identify the referent of the vdjra- in pada a it is important to determine what
happened to it—that is, what action vivrtta- depicts. Ge thinks it means ‘divided, split into
pieces’, tr. the phrase as “der vielmals zersplittet wird,” and compares a RVic passage with a
different verb and plural vdgjra- and a Brahmana story about Indra’s vdjra splitting into three
pieces. But the lexeme v7'V vrt, which is quite common in the RV, never means ‘split, divide’. It
either means ‘turn aside’ (e.g., V.53.7) or simply ‘roll along, roll through’ (e.g., VI.9.1), often of
wheels or entities so configured (e.g., I.185.1). When transitive, it means ‘unroll’ in opposition to
sam V vrt ‘roll up’ (e.g., V.48.2). It is surely a mistake to ascribe a unique meaning to a lexeme in
a passage where one of the only clues we might have is the use of that lexeme elsewhere.
Whatever the vajra- refers to, it has been rolled out or turned aside, not split. The adv. purudha
does not have to mean ‘in many pieces’ or the like, but ‘in many ways, in many places’.

The opening of the vs. with its annunciatory aydm so vajrah “Here/this is the mace that
... 1s striking and should give us some clue about the referent. Either the aydm is pointing to
something in the immediate vicinity, in place and time, of the poet, or it is making a particularly
strong connection between the vijra- and something else in the discourse. I think the former, the
hic-et-nunc usage we often find in a ritual situation, is unlikely, because there is no other
indication of immediacy in the context. I therefore think it refers to something in the preceding
vs. — quite possibly the Pulverizer in 20a. Indeed vdjra- is the subject of a form of pra Vmrin
I11.30.6 pra te vajrah pramrndnn etu satrin “let your mace come forth, pulverizing the rivals,”
which seems to me as close to clinching evidence as we’re likely to get in this maddening
passage.

Thus the mace, the Pulverizer, has been deployed (rolled out, vivr#ta-) in many ways or
places; where this deployment has taken place is indicated in the next pada, which seems to me a
variant on and expansion of 20d “the sun, which has become the Harmer below.” Here the action
unfolds “below [the X] of the lofty sun,” in which the sun maintains its usual heavenly position,



but the theatre of action is underneath it, again the realm of human activity. To get any further in
interpr., we must identify the “X.” The fairly rare word purisa- (7x, plus purisin- 5x and purisya-
1x) is found twice in this hymn, close together: the 2nd occurrence is purisam two vss. later
(X.27.23d), also pada final. And it is worth noting that the intervening vs. contains a
phonologically similar form in the same location, pirusidah (22b), seemingly to tie the three vss.
together. On the general semantics of purisa- see comm. ad 1.163.1. Unfortunately the presence
of two forms of the word in proximity here doesn’t help in the interpr. of either. The acc. in 23d
must be either the object or the goal of a form of V vah ‘convey’, probably a goal, since puirisa-
appears sometimes to be a place. See, e.g., the other two passages with abl. pudrisar, where it is
conjoined with samudrat (1.163.1, IV.21.3). The usage of the occurrence in vs. 23 does not
appear to be closely connected with the one here, as discouraging (and counterintuitive) as that
may be. Here the association is with the sun in heaven. Now in the riddle hymn in 1.164.12 the
possessive deriv. purisin- is used of a heavenly body (vel sim.) “in the further half of heaven”
(divah ... pare ardhe), which is purisin- ‘possessing overflowing fullness’. Most interpr. take this
as a ref. to the sun (or to the year)(see, e.g., Ge ad loc.), though the publ. tr. (JPB) identifies it as
the moon. If it is the sun, our phrase would be the syntagm underlying purisin-, with gen.
siryasya dependent on the noun purisa-: “the overflowing fullness of the sun.” I suggest that this
“overflowing fullness” is a reference to its rays, the overwhelming torrent of heat and light
coming from the sun, which in some situations, like this one, can be dangerous and harmful.

Meanwhile the pulverizing vajra- is inflicting its destruction.

As for the second hemistich, we should first note two things: 1) pada ¢ srdva id end paro
anyad asti is very similar to nearby (though attributed to a different poet) X.31.8 naitivad ena
paro anydd asti “There does not exist another of such kind beyond that”; 2) dvah ‘below’ (as in
pada b) and pardh ‘beyond, above’ are paired elsewhere: 1.164.17, VI.9.3, X.17.13, 67.4; cf. also
avastat ... pardastar X.88.14, 129.5 and pairings of dvara- ‘lower’ and pdrah1.164.17-18, 43,
VI.9.2. Our passage seems to be contrasting the mayhem and devastation happening below the
sun (b) and something else that is found beyond or above it (c). And that something else is fame
(Srdvah). I now think that we have here a little whiff of the inherited Indo-European trope of
inevitable death and “imperishable fame.” In the sublunary (or in Vedic terms sub-solar) world,
the Pulverizer — Time as a vdjra— keeps pulverizing, but beyond it we can look forward to
sravah. I would now significantly emend my tr. of ¢ to “But there exists something else beyond
this — just fame.”

The last pada develops this thought, but it presents difficulties of its own. The principal
curiosity is that it contains the only p/ural of the abstract noun jariman- ‘old age’, namely nom.
pl. jarimanah. It is difficult to imagine what a plural of such an abstract would imply, and both
Ge and the publ. tr. don’t try: we render it as a singular, “das Alter,” “old age.” But I now think it
should be taken seriously, and not by transforming it into a covert possessive adj., “aged (ones),”
however tempting. But I am stumped — does it refer to the old age(s) belonging to generation
after generation / cohort after cohort of humans? I think this the most likely of several not very
good possibilities. From time immemorial the old age characterizing the current population has
crossed to the other world, where fame awaits, but there is always more old age in this world
because there are always more people growing old. I am not entirely convinced by this interpr.,
but I don’t now see a better one. And I do not see how to render it into English effectively, so I
reluctantly stick to the singular of the publ. tr. One curiosity: if padas c¢ and d are closely
connected, as seems likely and if imperishable fame is at issue, there is a significant departure



from the standard IE ideology, which generally connects ear/y death and eternal fame, not old
age.

With Gr [ interpr. avyathi as an instr. sg., here used as an adverb — in the publ. tr.
“unwaveringly.” In keeping with my new interpr. of the pl. jarimanah1 wonder if it is meant not
to express a resolute unhesitating progress (as implied in the publ. tr.), but rather to indicate that
there is no gap between the various old ages as they cross.

X.27.22: As indicated in the publ. intro., I think that this vs. concerns the fire, esp. the ritual fire.
As I say there, the unpredictability of fire’s appearance from the places where it lies latent seems
to negate the inexorable progress of time as depicted in vss. 20-21, and though fire can be
frightening and destructive, it also makes possible the sacrifice, which is the bridge between the
human and the divine and between this sub-solar realm and the desirable one beyond. In this way
it makes the sacrifice the implicit solution to the despair induced by the destruction wrecked by
time. This is, of course, only one possible interpr. of the vs., and not all of the vs. fits it well. Ge
(intro.) has an entirely different take: that the singer needs Indra’s protection, because the arrows
of death are threatening everywhere. I find this hard to detect. In his n. 22 he suggests the
following associations: the tree is the bow, the cow the bowstring, and the birds the arrows. This
is not impossible, I suppose, but I’d expect at least some clue that archery was the suppressed
theme and that there are two levels of extreme metaphors. For me, “held in check in every tree”
(vrksé-vrkse niyata) refers to fire’s immanence in all wood; “the cow will bellow” (mimayad
gaiih) to the roar of a kindled fire, and the “man-eating birds” (vaya#h ... pirusiadah) to the
flames, which are capable of destruction. On the role of the cmpd pirusadah in knitting together
vss. 21-23 phonologically, see comm. ad vs. 21.

The second hemistich expresses the common contrast between the fear that destructive
fire (forest fire and the like) inspires and the ritual activity that takes focuses on it, esp. the soma
sacrifice to Indra. I would be inclined to replace my “though” with “while.”

X.27.23: Old limits his comment on this vs. to noting its “absolute Dunkelheit,” a disheartening
description for anyone who takes it up. However, on the whole it seems somewhat more
penetrable than the vss. that precede it. Ge (intro.) suggests that it picks up from vs. 15, which I
think is essentially correct. Since in my view vs. 15 concerns the primal institution of the
sacrifice, I take that to be the topic here as well, with, as in vs. 15, cooperation between groups
depicted as essential to establishing this institution. Ge by contrast takes it as depicting the
creation of the world. He gives extensive notes on this vs., but I do not find them persuasive and
will not for the most part engage with them.

By my interpr. mana- and krntatra- are two successive stages of the laying out of the
ritual ground. First the ground must be measured (V. m& mdane), and then the boundaries of the
ground must be defined. I consider this to be expressed by krntdtra-. Now this fairly rare stem,
presumably derived from V 4zt ‘cut’, is found once elsewhere in the RV, describing a landscape
feature, in the Vrsakapi hymn, X.86.20, where it is conjoined with dhdnva ‘wasteland’ and I tr.
‘chasm’ (perhaps better ‘cleft’). But the word has an abstract sense in AB V.16 yad rathamtaram
syat krntatram syat “if it were to be the Rathamtara, there would be cleavage (of the Stomas)” (tr.
Keith), with regard to the choice of samans in a particular ritual sequence. I see such an abstract
sense here: the “cleaving” involves the tracing of the boundaries. Recall that in classical Srauta
ritual this is done with a sphya, a wooden sword (see, e.g., Re, Vocab. du rit. véd., s.v.),
presumably making a shallow trench. Why the subjects “come up” (#d ayan) from this activity is



unclear to me, unless it is a sort of pun: since the krniatra- can also be a cleft or chasm in the
earth, the shallow trench can be conceived of as a deep space from which its makers must climb
out.

Pada c presents a paradox: three entities ‘along the water / adjacent to water’ (vel sim.;
anipa) heat the earth (trdyas tapanti prthivim aniipah), with the heating and the water apparently
incompatible. Ge renders anipah as “Biiffel,” commenting (n. 23c) that the certain attested
meanings of anipa- are “am Wasser wohnend, Marschland, Kiistenland; Biiffel.” But he gives no
reff. for the last (or indeed for the others), and I can find no Vedic exx. for Biiffel. Instead the
only other ex. in the RV, aniapé at IX.107.9, must be a place, not an animal (I tr. “at water’s
edge”), and the deriv. andpya- in the AV (1.6.4 = XIX.2.2) is found in a list of waters from
different sources, including “waters from marshy places.” See also SBK III.1.1.7 ... yo v asyih
prthivya apy anipé ‘nyadtranyatra khanen naivapo ‘bhivindeét ... who, even though he would dig
in place after place in marshy (land) of this earth, should not find water.” (Cf. EWA s.v., esp.
with ref. to the Pkt. aniva- ‘marshy place’.) On this basis I think we can assume that the three
anapih in our passages are locales, not animals, and that they are places that can be configured
as marshy or damp in some way. Leaving this last qualification aside for the moment, the best
candidates within the context of my interpr. are the three fires or fire places on the ritual ground,
which certainly “heat the earth.” But why “marshy” or “damp” or “adjacent to water”? This is
harder: all I can suggest is that they are so called because liquid oblations are poured into them or
perhaps (though I think less likely) that the hearths are adjacent to where these oblations are kept
before they are poured.

The final pada contains not only the difficult pdrisa- (see comm. ad vs. 21) but also a
hapax with non-IA phonology, brbitka-. Several clues—and several questions—emerge from the
pada: the subject / verb structure is clear: dvad vahatah “two convey,” though the identity of the
“two” is not. The rest of the pada consists of two apparently acc. sg. mascs or neuts: brbizkam
and purisam. Are the two to be construed together, in which case brbikam is an adj. (so Gr’s
tentative ‘dicht, dick’)? are they parallel but separate objects of vahatah (so Ge: “zwei fithren das
Wasser(?), den Wasserquell her”)? or is one the object and one the goal of vahatah. 1 tentatively
opt for the last.

As for brbiika-, although it is a hapax, it patterns phonologically with a few other words:
1) a PN in a danastuti (V1.45.31, 33), the sacrificial patron named brbui-, presumably from a non-
Arya family but assimilated into Arya society; 2) brbdd-uktha-, a bahuvr. modifying Indra in
VIIIL.32.10, q.v. I adopt in my tr. there a suggestion of Weber’s that it means ‘of stammering
speech’, which might be a little joke at Indra’s expense (strong but tongue-tied). I suggest that
Indra is also the referent here, and that he is being conveyed to the sacrifice—the default
expectation, since this is an Indra hymn and Indra hymns hope for and anticipate the epiphany of
Indra at the sacrifice (see next vs.). The “two” that convey him would then be his usual pair of
fallow bays, who are regularly the subj. of dual forms of V vah (see, e.g., nearby X.23.3, as well
as 1.84.2, 165.4, X.96.6).

The other acc., purisam, is then the goal to which Indra is being conveyed. For the basic
semantics of this word see comm. ad [.163.1, where I tr. ‘fertile ground’ to reflect the range of
“fruitful, loose rich earth, bottom land, as well as overflowing fullness.” I take it here to refer to
the sacrifice and would now alter the translation to “to the fertile ground (of the sacrifice).” It
thus continues the metaphorical semantics of andpah ‘marshy places’ as a designation of the
ritual fires. Both anipah and pirisam express the luxuriant richness and overflowing fertility of
well-watered places—esp. piquant since the ritual ground is dominated by fires.



X.27.24: As the hymn limps to the end, there comes no blinding moment of clarity — even
though, as pointed out in the publ. intro., this final vs. appears to be propounding an instructive
truth. The first half of the vs. addresses someone in the 2nd sg., and so the first question to arise
is — who? Ge clearly thinks it is Indra, the nominal dedicand of the hymn, and I am inclined to
agree, though I think it is possible (no more than that) that it is the singer or another mortal. If Ge
is correct (intro.), the poet is urging Indra to come out of hiding, as the sun does. This would
follow appropriately on the last pada of vs. 23, where, by my interpr., Indra is being conveyed to
the sacrifice, and would express the usual hope for an epiphany of that god on the ritual ground.

My current interpr. of the vs. differs in certain respects from the publ. tr., beginning with
the first phrase: sa te jivatuh, which I would now render “This is living for you.” By this I think
the singer means not only that Indra’s epiphany on the ritual ground is the way he conducts his
life (/ 1s his job), but also that in some sense it provides him with life and refutes the doubts
about Indra’s existence that are expressed from time to time in the RV and the wavering devotion
to him complained about in vss. 1-4 of this hymn.

The gender of jivatu- is somewhat at issue. Here it seems to agree with fem. sa, but in
X.60.7 we find ayam jivatuh “here/this is life,” as if masc. However, AiG I1.2.668 points out that
the same vs. contains the phrase aydm mata “here/this is the mother,” so in that context ayam is
not diagnostic of a masculine. Gr and Old also explicitly identify jivaru- as fem.

This means that the following tsya cannot be coreferential with jivaruh. With Old I take
it as referring to the content of the knowledge Indra is supposed to have, which is stated in what
follows. I take the actual content of the knowledge to be the model given in cd, that of the
(rising?) sun freeing itself from concealment, while pada b is the advice itself: don’t keep
yourself hidden. This pada is very similar to VII.100.6 ma varpo asmad apa githa etad, yad
anydrapah samithé babhitha “Do not hide away this shape from us, when you have appeared in
another form in the clash,” though the addressee is Visnu, not Indra and the word for ‘clash’ is
different (samithé rather than our samaranyé, which recalls samdrana- twice in vs. 3). In our case
I don’t think that “another form” (anydripa-) is at issue, just that Indra should not conceal
himself at all—though of course Indra’s notorious shape-shifting might also be referred to.

As for the model in cd, we should first address the phonologically problematic word
busa-, a Vedic hapax, which, like brbitka- in vs. 23, shows non-IA phonology. The word is
possibly related to a later, identical word for ‘chaff’, also found in MIA and NIA, as well as
some NIA words for fog and drizzle (see EWA s.v.). In our context ‘mist, fog” makes good
sense, since the sun is often concealed by such while it is rising, but often breaks through it with
beams of light.

In d padii- is another word isolated in Vedic. Contra Old, I very much doubt it means
‘shoe’ (despite later paduka- ‘shoe’). Bad enough for the sun to have a foot—a shoe seems an
image too far! As indicated in the publ. intro., I think the idea is that, as the sun rises out of the
mist, a sunbeam shoots down towards the earth, as if shaking itself free of a garment of mist or
fog. On this as a possibly optimistic final note, see publ. intro.

X.28 Indra

In addition to Ge, there are tr. by Doniger (146—48) and Schnaus (Dialoglieder, 203-32).
Both Old and Ge provide lengthy introductions and assessments of the general sense and tone of
the hymn. None of these treatments convinces me (esp. the true and false Indras of Old and Ge),
and I will not engage with them in detail.



This hymn is half the length of the preceding one, and serves as a sort of complementary
companion piece, with Indra ostensibly offering simple instruction appropriate to the intellectual
level of the artless and naive, rather than framing it in the deep obscurity of most RVic
revelations, incl. those in X.27. However, of course, this “simple instruction” is not so simple
after all, though it is couched in the form of abbreviated animal fables, like those used in the
Pancatantra and such texts for the instruction of the callow young. The hymn is also tightly
structured as an omphalos hymn. I have discussed the hymn in detail in a number of publications,
in addition to the publ. intro. See, for a brief characterization, the Brereton—Jamison Rigveda
Guide (2020), esp. pp. 152-53. For the structure, see my 2004 “Poetry and Purpose in the
Rgveda: Structuring Enigmas,” in The Vedas: Texts, Language, and Ritual (ed. A. Griffith and J.
Houben), 237-49, and pp. 80-83 in my 2007 7he Rig Veda between Two Worlds, for the animal
fables, my 2009 “The Function of Animals in the Rig Veda, RV X.28, and the Origins of Story
Literature in India,” in Penser, dire et représenter I’animal dans le monde indien (ed. Nalini
Balbir and Georges-Jean Pinault), 197-218. I will not reproduce all of these discussions in what
follows.

Like the early vss. of X.27, the hymn is a dialogue, mostly between Indra and the poet-
sacrificer, but introduced by the Sacrificer’s Wife, a controversial role in the late RV, as I have
discussed at length elsewhere. As disc. below, esp. ad vs. 1, I think the brief presence of the
Sacrificer’s Wife here places this hymn in the group that obliquely addresses the introduction of
this ritual role in the late RV. As in other such hymn Indra seems to favor this innovation. I do
not entirely understand why this complex hymn is introduced by this fleetingly present female,
but as I suggested above it may be to call attention to the new ritual model that involves a
Sacrificer’s Wife and perhaps to set the stage for the animal stories, simple instruction adapted
perhaps for the limited intellect of the woman.

X.28.1: This vs. is clearly spoken by a woman, because the kinship term svasura- ‘father-in-law’
in the phrase madma ... svasurah only refers to the father-in-law of the wife, given the patrilocal
bias of in-law terminology. There is no symmetrical usage for in-laws of the husband. See
Macd/Keith Vedic Index s.v. svasura, where they assert that “not till the Satra period does it
include the ‘father-in-law’ of the husband.” (Schnaus, 207-8, suggests that the singer, as son-in-
law of Indra, speaks this vs. and that a daughter-in-law does not appear in the hymn, but she fails
to understand the asymmetry of the kinship terminology.) The speaker should be the wife of the
sacrificer/singer, the male who assumes the role of dialogue partner with Indra in the rest of the
hymn. And her father-in-law is presumably Indra: after she marks the surprising absence of her
father-in-law, Indra appears, and this is unlikely to be a coincidence. But we should keep in mind
that the identification Indra=svdsura- is only implied, not stated. (See also the disc. below ad
pada c of the roasted grains [dhanah).) The female speaker vanishes after the first vs. and is not
referred to again. The vs. is also, in my view, typed as women’s speech by the concentration of
perfect optatives: jaks(i)yat ... papiyat ... jagayat. On the pf. opt. as such a marker, see my 2003
“Women’s Language in the Rig Veda?” (Ged Elizarenkova), pp. 160—64, esp. 161.

The phrase visvah ... anyo arihis variously interpr., the different readings being driven in
great part by likewise variable interpr. of the controversial word ar7-. For a summary of the
various suggestions for this phrase see Schnaus, Dialoglieder, 204. The most natural interpr. of
the three words is as a single unit, “every other ar7,” and this is completely compatible with both
the context and the view of the meaning of ar7- that I follow (see comm. ad IX.79.3), namely that
of a stranger who is nonetheless a member of the larger Arya society. In context, if all other arfs



have come, we must conclude that her father-in-law is also an ar7-. Further, if her father-in-law is
Indra (see immed. above), then Indra also must be part of the Arya community — and in one
sense who embodies the Arya better than Indra?! Why then is he a ‘stranger’? Given Indra’s
busy and peripatetic life as the most active god of the Vedic pantheon, I think we can assume
that the standard model of the patrilocal joint family, with the father-in-law living with and
presiding over his sons and their wives and families (as exemplified, e.g., in the Puriiravas and
Urvast hymn, X.95.4), did not hold in this case, and Indra was at best an occasional (and not
always reliable) visitor.

This first clause contains a A7, which is quite unlikely to have its usual causal value:
**“Because every other stranger has come, my father-in-law has not come.” One doubts that Indra
is avoiding the sacrifice because he doesn’t like the guest list. Hettrich (Hypotaxe, 177) ascribes
an “adversative” value to A7here, which is plausible, though I am not entirely certain how it
would develop from the usual sense of A7 Perhaps because of the otherwise universal attendance
of aris depicted in pada a, the absence of the father-in-law is all the more noteworthy.

In b the poss. 1st ps. prn. mdma s triply emphasized: by being a first-position tonic
pronoun followed by two emphatic particles 7d dha. It is not clear to me why ““just my father-in-
law” has this emphasis: if this soma sacrifice follows the standard later Srauta model, implicit
also in the RV, of having a single sacrificer (and so a single Sacrificer’s Wife), the absence of
other fathers-in-law would need no remark, since no other daughters-in-law should be
participating in the sacrifice. It is all the more striking because our 1st-ps. female speaker
disappears from the hymn after this 1st vs.

The three pf. opts. in the 2nd hemistich are ordinarily interpr. as expressing past irrealis “he
should have Xed.” I have argued at length against this interpr. of the pf. opt. in general; see esp.
my 2009 “Where Are All the Optatives? Modal Patterns in Vedic,” in East and West: Papers in
Indo-European Studies, ed. Kazuhiko Yoshida and Brent Vine, 27-45. I will not repeat the
arguments here in detail; suffice it to say that the attested pf. opts. are almost always the only
optative stems to their root system and therefore presumably simply express pure optative value,
since they are not contrastive with pres. or aor. optative stems. Although in context here, past
irrealis could work (“he should have eaten,” e.g.), in fact a straight opt. sense “he should eat / be
eating” fits better: the sacrifice is in progress, and her father-in-law, not yet arrived, should be
eating and drinking now.

As Old points out, jaksiyatis problematic for two reasons: the form should be *jaksyar and
the transmitted form produces an over-length pada. Both problems can be solved by reading
* jaksyat and explaining the transmitted form as a redactional change induced by pada-final
papiyat. This is no doubt the correct solution. I do wonder, however, if this form could be
another, indirect piece of evidence of women’s speech, with the pseudo-distraction of the cluster
-ksy- to -ksiy- reflecting the svarabhakti vowel sometimes found in Pali optatives like janiya-
beside janna- (see, e.g., v. Hiniiber, Uberblick, §440; Geiger/Norman, Pali Gr., §129A (1), etc.).
A MIA-type form would reflect women’s lower speech register, and the overlength of the pada
would call attention to it.

The roasted grains (dhanih) that provide the food portion of the sacrificial meal may
provide more indirect evidence that Indra is the father-in-law in question, because dhanah are a
fairly rare part of the ritual menu and are (almost?) always associated with Indra and, esp., his
two fallow bays, which are given dhanah to eat in 111.35.7, with dhanah offered to Indra
generally in conjunction with his horses (1.16.2, 111.35.3, 43.4, 111.52.7). They are also associated
with the Third Pressing (see, e.g., I11.52.6), which is in large part the domain of the Sacrificer’s



Wife, as I have discussed at length elsewhere (SW/SW, esp. 132-46). This may be the
explanation for the question I raised above: why does the Sacrificer’s Wife speak the first vs. of
the hymn? She would be esp. active in the Third Pressing, when dhanah are employed in an
offering to Indra, and this establishes an association between women and dhanah, found also in
the Apala hymn (VIII.91.2), on which see my Ravenous Hyenas 161-65. The most prodigious
use of dhanih in the Third Pressing is in the Hariyojana graha, the cup for “yoking the bay
horses,” in which the roasted grains are liberally mixed with the soma (see, e.g., Hillebrandt, Rit
Lit. 133 and MSS I1.5.4.2-7). Note that our vs. ends ... piinar dstam jagayat “he should go home
again”: Indra’s departure for home is the action that would immediately follow the yoking of his
horses. On the Hariyojana in the RV, see 1.61.16, 62.13. Thus the female speaker is talking
specifically about the behavior Indra should exhibit at the Third Pressing, where she plays an
important role.

The third of the three pf. opts. we have been discussing is jagayat, a puzzling form (see
Kii 161-62). It is the only pf. form to the root Vgain Vedic (save for a single, unconnected med.
form in JB; Kii 162), which builds a very well-attested redupl. pres. jigati and an also well-
attested root aor. dgat. Moreover, as Kii also points out, the full-grade root syllable is
morphologically aberrant; we should expect #7agiyat, which would match papiyat to parallel root
V pa, which ends the preceding pada. The form is all the more surprising because it follows two
pf. indic. forms to the synonynous root vV gam in the same vs., likewise pada final: gjagdma (a),
jagama (b). The 3rd sg. pf. opt. to V gam, jagamyat, is metrically identical to jagayat and would
therefore fit the cadence, and that form is well established in the RV, with 4 independent
occurrences, one in a repeated pada with 8 occurrences. Moreover, another form of that opt.
paradigm, the 1st sg., occurs in the phrase “go home,” like here: 1.116.25 #astam ... jagamyans#.
Since all circumstances conspire to place *jagamyat at the end of our vs., the fact that it is
avoided in favor of a form to a non-existent pf. stem with the “wrong” grade of the root demands
an explanation. The poet must be calling special, even frenzied, attention to the form — but why?
I suggest that he is forcing us to recognize the speech in vs. 1 as woman’s speech, and doing so
by this concentration of pf. opts., the first two legitimate (more or less, though see remarks on
Jaksiyat above) and the last a bit of a monstrosity. He seems to be conveying that his female
speaker Aadto use a pf. opt. and, lacking one, she made it up, rather incompetently, on the fly,
producing something that no man would say. Had he used the innocuous and well-formed
Jagamyat the sociolinguistic point would have been lost, since men in fact use this opt. all the
time. Now how did our hapless female produce the form? Probably starting with the redupl. pres.
Jiga-(ti), which only requires vowel-substitution in the redupl. to get a perfect stem. (For another
woman using the opt. to a redupl. pres. as the moral equivalent of a pf. opt., see Yami’s bibhryat
in X.10.9 and comm. there.) There are no modal forms to this pres. stem (nor would we expect
an opt., at least by my rules) and also no (pre-C) zero-grade forms to the root at all (only pre-V
part. jig-at- 1x, 3rd pl. root aor. ag-uh), so our female speaker would have been on her own for
ablaut and would have chosen just to reproduce the full-grade stem jiga- = jaga- before the
optative suffix.

I realize this is a small point, which is entirely elided in translation and which even the
most punctilious philologists focus their lenses on only in order to comment on the
morphological disruptions of the form. But if we evaluate the form in context—in the context not
only of linguistic form but of “content,” I think it tells us a great deal about how the poet is
setting up his hymn and what he wants us to take away from it.



X.28.2: Indra now makes his appearance at the sacrifice and takes the speech. His first hemistich
is in high-register Rigvedic rhetorical style, in sharp contrast to the first speaker. As often in such
discourse, the subject is not identified. Old (fld. by Schnaus 205-6) suggests that the pf. fasthau
is 1st sg., which would match 1st ps. pamiin ¢ and constitute an armastuti. However, the sa that
opens the pada makes that interpr. impossible. In my treatment of “sa figé” (HS 105 [1992] 213
39) I show that Rigvedic forms of the s4/ #im pronoun with 1st ps. reference are vanishingly rare
(see esp. pp. 217, 230-31), and in particular there is only one ex. in the whole RV with sg. s4 and
a 1st ps. verb. The standard view (Gr, Ge, etc.) that fasthau here is 3rd ps. must be correct. Who
then is the referent? Although those who take it as 3rd ps. (Ge, Doniger, etc.) are not explicit, |
infer that they think it’s Indra praising hinself in the 3rd ps. However, parallel passage with the
same rhetoric point in a different direction: to Soma. For pada a cf. the almost identical X.86.15
(also cited by Ge n. 2a) vrsabho nd tigmasrigo “ntdr yathésu roruvat “Like a sharp-horned bull
constantly roaring within the herd,” whose referent is Soma (see also tigmadasrriga- by itself in
[X.97.9) —in addition to numerous occurrences of the intens. part. roruvat-in 1X (e.g., IX.86.7,
91.3, in both of which the part. modifies v7sa ‘bull’), also characterizing Soma. As for b,
passages like IV.54.4 ... prthivya variman ... varsman divah (cf. also 111.5.9) suggest that we
should supply divah with varsman here (contra Ge, though he partially concedes in n. 2b). For
Soma as referent in this type of phrase see V1.47.4 ayam sa yo varimanam prthivya varsmanam
divo dkrnod ayam sah “This is the one [=Soma] who created the expanse of the earth; who
created the height of heaven is this one here.” There is one major piece of counterevidence to my
claim that ab refers to Soma: a similar phrase in the next hymn, also by Vasukra: X.29.7 sa
vavrdhe varimann 4 prthivyah “He has grown strong on the expanse of the earth.” The subject
here is presumably Indra, though it is not excluded that it could be, or could be in addition,
Soma. Weighing all the evidence, I find the strong association of pada a with Soma and the
association of the phraseology of pada b with Soma elsewhere stronger on balance than X.29.7c,
though I acknowledge that it is somewhat awkward.

Although this is not strictly relevant to the interpr. of this passage, both of the -man-stems
in this passage show a curious distribution. Here we have the endingless locatives vdrsman and
variman, both root accented. Both are identified as neuters by grammars and lexica, but in fact
both stems are found in the RV only in the loc. (vdriman 5x, varsman 5x) and so their gender is
not assured — though of course root-accented - man-stems should be neut. They both have suffix-
accented stems attested beside them, variman- and varsman-, identified as masc. and both having
clear masc. forms (e.g., acc. varimanam, varsmanam). But these suffix-accented forms do not
have the expected poss. adj. sense of, e.g., the Paradebeispiel brahman- to n. brahman-, but seem
identical in meaning to the root-accented forms. I have no explanation (beyond positing a cyclic
‘height’ >> ‘having height’ = ‘height’, which may be correct but is not very satisfactory).

From this showy high-style evocation of cosmic Soma, in the 2nd hemistich Indra
switches to a balder and more idiomatic presentation of the expected tit-for-tat: my protection for
your soma. The first hemistich has no further purpose, I’d say, than to establish Indra’s rhetorical
superiority and to cloak the soma he is demanding in exalted language.

In ¢ Ge takes vzjanesu as referring to troubles in battle: “(Kriegs)bedrdngnissen,” but
vrjana-, a deriv. of V vz ‘twist’, means in the first instance ‘enclosure’ and, by metaphorical
development, a group of affiliated people (the same development seen in Engl. expressions like
“circle of friends”), and then simply community. It is so used in the previous hymn, X.27.4-5,
also spoken by Indra.



On kuksi- as ‘cheek’, not ‘belly’, see my 1987 “Linguistic and Philological Remarks on
Some Vedic Body Parts” (Ged. Cowgill), pt. Il “kuksi (and asya),” pp. 71-81, where I argue for
the sense ‘cheek’ on the basis of the consistent dual number of this word and its association with
the head and its parts in both RVic passages and YV body part litanies, as well as a telling SB
passage.

X.28.3: It is generally assumed, correctly in my view, that the sacrificer/singer now enters into
dialogue with Indra; Indra’s voc. jaritarin the next vs. (4a) essentially guarantees this. He briskly
and perhaps a bit testily answers Indra’s possible implication that the sacrificial arrangements for
the god have been inadequate. In 2d, in exchange for his protection (2c), Indra demanded a
sutdsoma- ‘one who has soma pressed / has pressed soma’, in the form of a bahuvrihi, and 3ab
responds to that, with a full VP utilizing the same words decompounded: sunvanti soman. The
speaker makes sure to note that not only has the soma been pressed, but Indra drinks it (pibasi)—
implicitly linking this statement to his wife’s phrase in the opt. somam papiyat “he should drink
the soma” in lc. His wife’s words about food, jaksiyad dhanah “he should eat roast grains” (1c),
are also echoed, though not lexically, by 3¢ pdcanti te vrsabhdni atsi tesam “They cook bulls for
you. You eat them.” As noted above ad lc, the roasted grains are associated with the Third
Pressing and the Wife and are appropriate in her speech; the cooked bulls are perhaps more
masculine. (See the cooked bulls in the preceding hymn, X.27.2, 3.)

Although adjectival #iya- appears only here, against 21 occurrences of the adv. tityam,
there seems no reason either to emend it or (as Ge does) to render it as an adv. despite its clear
acc. pl. form.

The identity and function of yadn (in sandhi before m) in d is disputed. Does it represent
the subordinating ydd (so Pp, Schnaus p. 207, implicitly Doniger), or the masc. nom. sg. pres.
part. ydnto Vi(so Old, flg. Keith), or both (Ge n. 3cd). I find Ge’s interpr. the most appealing
and it is reflected in the publ. tr. “coming when you are summoned.”

The instr. prksénais construed by Ge with his pres. part. yan: “mit Ungestiim kommend,”
but this would be an unusual sense for prksa-, which generally means ‘strengthening, nourishing;
strengthening nourishment’; see comm. ad I1.34.3. Gr takes it as a PN; but, although it seems
definitely to be a name in II.13.8, there seems no reason to interpr. it as such here. (See Mayr
PN, s.v., where he accepts it for I1.13.8, but hesitates about this passage.) Schnaus (206—7) takes
it as an adj. qualifying the (non-overt) personal agent of Adyamanah (‘“von einem Kraftvollen
herbeigerufen”). I see it rather as the nominalized ‘nourishment, food’ and a real instrument
instrumental, with V Aad. Cf. 1V.34.6 ... ndmasa hilydmanah “being summoned with reverence.”

X.28.4: Indra’s instruction proper begins here. He introduces it with an injunction to his
interlocutor to pay close attention to it, using the fronted near-deictic idam. To convey its force,
the pada might be better tr. “This (speech) of mine — mark it well.” There follow three tiny
vignettes of counter-intuitive events, one per pada, the second two (c, d) hinting at animal
stories, each barely summarized by its climactic act. The first (b) describes in unequivocal
fashion a physical impossibility: flotsam floating upstream. This provides the framework within
which to interpr. the more ambiguous animal scenes not only in this vs. but in the vss. to come.
The overall lesson of all these condensed episodes appears to be that, using the tools and skills
appropriate to its species, the weak can best the strong. This may seem like a strange message for
Indra to be conveying, since his strength is so overwhelming that he doesn’t need stealth or
cunning to prevail. But perhaps it is his hint to the mortal singer/sacrificer that though he is far



weaker than the god, his device—the sacrifice—can be appropriately wielded to exert some
control over the god, just like the fox over the lion.

In ¢ Ge (fld. by Doniger) tr. the sense we expect: “Der Fuchs hat von hinten den Lowen
beschlichen.” Unfortunately this is not what the Skt. says: Ge’s “von hinten” renders
pratydficam, which does not mean “from behind” but quite the opposite: “facing towards.”
Moreover, the adj. qualifies the lion and is neither an adverb nor a modifier of the fox. Schnaus
(209-10) faces the problem more squarely, tr. “Der Fuch hat den gegen ihn gewandten Losen
beschlichen” and suggesting that instead of using its usual craftiness and slyness, the fox is
engaging in direct confrontation with the lion. Although this admirably reflects the meaning and
morphology of pratydiicam, to my mind it doesn’t quite capture what’s likely to be going on:
direct confrontation is not what the verb atsar ‘crept up on’ implies, and direct confrontation is
also unlikely to end well for the fox. My own tr., “the lion, his opponent,” is, I admit, a cop-out. I
now think it’s possible that the mismatch between pratydiicam and atsar may be the point of the
passage: though the lion is directly facing the fox, the latter still manages to creep up on him by
stealth and take him by surprise by attacking him frontally. The most widespread fox in India,
the Bengal fox, preferentially inhabits open grassland or scrub forest and is nocturnal, both of
which could mask its stalking. I would now tr. the pada “The fox crept up on the lion, (though)
he was facing him.”

Note that atsah (underlying atsar) echoes dtsi in 3c, to two entirely different roots. (Noted
also by Schnaus, 210.)

Pada d also depicts a weaker, smaller animal (the jackal) taking on a stronger one (the
boar), though here the method of hunting seems to be one standard for the jackal— judging from
the Wikipedia description of the way golden jackals, which are widely distributed in India, hunt:
“Once prey is located, the jackal conceals itself, quickly approaches its prey and then pounces on
it. ... They hunt rodents in grass by locating them with their hearing before leaping into the air
and pouncing on them.” The root V zak seems to be esp. used for the swooping of birds, and our
verb nir atakta here may express precisely an airborne pounce. Google “jackal pouncing” for
impressive images of a jackal in midflight.

Another phonetic figure, atakta kaksat, also noted by Schnaus, 210.

X.28.5: Once again the singer/sacrificer echoes Indra’s words, this time picking up Indra’s pf.
impv. cikiddhi with a 1*' ps. form to the same stem, ciketam, while substituting etad for idam to
refer to Indra’s speech. He, perhaps disingenuously, emphasizes the intellectual gap between
himself, a simple man (pdka-), and Indra, the clever one (gitsa-) who knows (vidvan). As disc. in
my 2009 “Function of Animals” (pp. 216-17), the piaka- regularly seeks instruction or
enlightenment from someone who is grsa- or more knowledgeable (vidiistara-) or discriminating
(vicetas-)(see, e.g., 1.31.4, IV.5.5). As I also argue there, the animal fables with which Indra has
already begun are the appropriate vehicle for the instruction of such a man — and, quite possibly,
for his wife, as I suggested above.

The other quality the singer attributes to Indra, strength (zavds- ‘strong’), seems
unconnected with Indra’s intellectual attainments, but it’s worth noting that grtsa- and favas- are
paired elsewhere (see I11.1.2 and nearby X.25.5 two vss. after an occurrence of pakya, X.25.3;
see comm. ad X.25.5). Perhaps the idea is that the two qualities together define an ideal,
someone with both brains and brawn (in the Engl. phrase).



The verb ciketam is most likely a pf. injunc in modal usage; so KH (246), Kii (175),
though in n. 186 Kii allows the possibility that it is a subjunctive with 2ndary ending, and Lub
identifies it as a subj.

On the lexeme v7'V vac see comm. ad X.11.2, where I argue that it means ‘provide a
decisive answer to a question’, a sense that certainly fits our context. For our particular phrase
see VI.18.3 ... tad rtutha vi vocah “you will announce that at the proper season,” also of Indra.
The injunc. here seems to have modal or future sense. Pace KH (263) I do not think it is a
“hortative injunctive,” the functional equivalent of an impv. Rather the singer expects Indra to
instruct him, but to do so at the time the god deems appropriate.

The timing is, in my view, expressed by the adv. rfutha ‘seasonably, at the proper time’—
contra the standard view (Gr, Ge, Doniger, Etter [Fragesitze, 204], Schnaus) that it means ‘truly’
/ ‘richtig’ in this context. The base r7u- is of course synchronically completely distinct from r74-
‘truth’ and means ‘right time, season’ (see EWA s.v.) both in terms of the regulation of time and,
in ritual context, of the proper order of ritual acts, the ritual sequence. The adverb derived from
this stem, rzutha, should not switch its semantic allegiance to s74-, and even in conjunction with
the roots V' vid, V vad, and V vac (despite Gr’s meaning 5) “in rechter Weise, der Wahrheit
gemass”) it refers to timely knowledge or timely speech.

What the singer expects Indra to expound to him, expressed in pada d, is quite obscure,
since it both lacks a verb and is couched in metaphor, indeed several metaphors. The subject is
Indra’s chariot pole (dhur-), “that part of the yoke which is placed on the shoulders of the
animals drawing the chariot or cart” (Macd/Keith Ved Index s.v.), “Anschirrwerk, Gestinge;
means of harnessing a horse to the car, pole, forecarriage” (Sparreboom, Chariots 132, citing
KEWA s.v. dhiih). Because the two draught animals are attached to either end of the dhur- with
the chariot’s shaft between them, the two sides can be imagined as “halves” (drdha-). Moreover,
with a perfectly matched team, the dhdr- would be exactly parallel to the ground, but its actual
angle is determined by the comparative heights of the two animals whose shoulders it’s attached
to. Therefore, one side of the pole may be higher or lower than the other. See uttara dhiih in the
next vs. as well as VIII.33.18 and a similar phrase in X.102.10. In the latter two passages, esp.
VIII.33.18, the chariot pole and the two yoked animals are a metaphor for marriage, with the
higher end of the pole (just a little bit higher) ideally representing the husband. Although I do not
think this is the primary sense here or in the next vs., it may be lurking, given the presence of the
Sacrificer’s Wife in vs. 1.

Here instead I think the question has to do with who or what Indra plans to team up with.
The word “half” invites us to consider a number of standard oppositional pairs: heaven/earth,
gods/men, Arya/non—Arya, men/women, humans/animals, but I think in this case the answer is
narrower: which sacrificer will fill the other side of the yoke? It is the usual worry that Indra will
attend someone else’s sacrifice.

The adj. ksemya is the closest we come to a verb or verb substitute in the rel. cl. It is
found only here in the RV, though it appears in other early Vedic texts: once in an impenetrable
passage in AVS XII.2.49, more helpfully in passages in MS (I11.2.2) and TS (V.2.1.7)
concerning the Agnicayana, in which wanderers (yayavard-) are contrasted with ksemya- ‘stay-
at-homes, those at rest’. In my view, the singer is asking which sacrificer or group of sacrificers
the (other end of) Indra’s chariot pole will rest upon. Ge (fld. by Doniger) takes ksemyd- rather
as ‘peaceful’, an interpr. he explains (n. 5d) as indicating that his pole is looking not for battle,
but for peace. This seems to me misconceived: though the base noun kséma- can mean ‘peace’ as
well as ‘repose, rest’, the war/peace dichotomy does not fit the context. Moreover, interpr. it as



‘resting upon’ gives the acc. drdham something to (quasi-)govern it, whereas a “peaceful chariot
pole” leaves drdham entirely up in the air (Ge supplies “geht”).

X.28.6—7: With vs. 6 we arrive at the paired responsive vss. that form the omphalos of this
tightly structured hymn in its exact center. Both vss. are spoken by Indra in my opinion, though
most (e.g., Ge and Doniger, flg. Say.) divide them between Indra (6) and the sacrificer (7). The
vss. begin identically: eva A7 mam tavasam and continue with Indra’s extravagant self-praise, his
atmastuti. I disc. these vss. and their place in the hymn in my Animals art. (pp. 241-43), where 1
suggest that the vss. constitute the technical epiphany of Indra that was hoped for in vs. 1.

X.28.6: I take the subj. of vardhdyanti to be the mortal sacrificers, harking back to the pl.
subjects of sunvanti ‘they press’ and pdcanti ‘they cook’ in vs. 3, where the singer affirmed that
ritual offerings were being made to Indra. Cf., e.g., VIII.16.9 indram vardhanti ksitdyah “Indra
do the separate peoples make strong”; alternatively it could be the soma drinks or the hymns or
some other ritual offering, as in 1X.46.3 et€ somasa indavah ... indram vardhanti “these soma
drops strengthen Indra.” In any case the subject belongs to the human realm, in my opinion. The
evd ‘in this way’ may be a blanket reference to these ritual activities as well as a ref. to those
activities in vs. 3. I also take favdsam as a proleptic adj., the result of the action expressed by
vardhdyanti.

Indra’s response to the singer’s question about the chariot pole is given in pada b in his
typical hyperbole: his chariot pole is higher than lofty heaven. This would, in fact, not be a good
arrangement for a yoked team. As disc. immed. above, the ideal position for a dhur- is parallel to
the ground or at most a bit asymmetrical (favoring the husband in the marriage metaphor). But
here Indra’s end of the pole would be so high that it would be closer to perpendicular, which
would make hitching up the other draught animal and driving the chariot quite challenging. But
Indra of course does not aim to be a team player, but to assert his overwhelming superiority, and
he may even have found the singer’s question about the location of his dhAur- somewhat insulting.

The ud- ‘up’ (in dttara-) in b is complemented by n71n the hostile verb n7 sisami “1 “grind
down,’” an idiom found elsewhere (cf. VI.18.13, X.48.4 adduced by Ge n. 6¢). In all three cases
the obj. is neut. puri sahasra “many thousands,” which phrase is also found in other contexts
(1.62.10, 1V.28.3, V.37.3, X.23.5). Interestingly, only in X.23.5 is a referent directly supplied:
neut. pl. 4s7va ‘the hostile’, but in IV.28.3 it is likely the Dasyus mentioned in the first hemistich,
who are the referents of the gen. pl. part. yatam ‘of those going’that depends on purii sahdsra. In
any case in all three cases the object to be supplied to ‘grind down’ is enemies.

X.28.7: As noted just above, this vs. is generally assigned to the singer. I find this unlikely: I do
not believe that the singer would— or could—claim for himself, in cd, the two signature actions
of Indra, the killing of Vrtra and the opening of the Vala cave, esp. with Indra on the scene. Even
less likely is Old’s take, based on his belief that the hymn contains both a true and a false Indra;
by his interpr. the false Indra praises himself in vs. 6, while the true one does so in vs. 7, though
addressing the false Indra as “Indra” ironically.

There is one very good reason for the standard view: the vocative /ndrain pada b. 1
recognize this as a stumbling block — but not as major a one as putting cd in the mouth of anyone
other than Indra. I suggest that in b Indra is ventriloquizing the gods calling on him for help “in
every action” (kdrman-karman; that is, in every battle), that is, saying “o Indra” again and again.
Although it is not strongly parallel, cf. a passage like V.40.3 visa tva visanam huve, vajriii



citrabhir atibhih | visann indra visabhir vrtrahantama “Bullish I call upon you, the bullish,
possessor of the mace, with your bright help. / Bullish Indra, with your bulls, best smasher of
Vrtra.” I think it also possible that in atmastutis the self-praiser can address himself, rather in the
manner of the poets’ self-address discussed in my 2005 “Poetic Self-Reference” (Fs. Skjarvoe),
though I have not yet found parallels. I realize that my solution is ad hoc and not strongly
supported, but it saves us from worse.

The pf. jajiuh in pada a echoes jajanain the immed. preceding pada, 6d. The 3rd pl. in
our pada is of course ambiguous, however, as it can belong to either V jan or V jAa ‘know”’.
(Though the 3rd pl. to Vjan is jajanurin VIIL.97.10 (q.v.), the weak forms of the pf. to that root
generally have jaji-, including 3rd pl. act. jajiuh 1.159.3, jajauh VI11.62.4.) Flg. Say., Ge and
Don. take the form to Via, while Gr (in Nachtr. col. 1761; it’s missing in the orig. lexicon)
assigns it to Vjan, and this interpr. is fld. by Lub and Schnaus (p. 214). (Curiously Kii does not
cite or disc. this passage.) Because it immed. follows jajina, the initial audience interpr. would
surely be as a form of Vjan, and it is only as the hemistich unfolds that VA2 might seem like a
more appropriate contextual reading, since the gods are more likely to know Indra as something
than to begerhim. However, V jan does not have to refer just to physical birth but can also refer
to the metaphorical creation of someone in a new role or behavior; see VIII.97.10 with the
unambiguous jajanuh just discussed, where Indra is fashioned and begotten for ruling: ... fataksur
indram jajanus ca rajase. The agents in VIII.97.10 are unexpressed but are probably the singers
(so Say.) or other officiants (see Ge’s n. 10b); obviously Indra already existed, but their actions
fit him for ruling. The gods in our passage also have the capacity to shape Indra’s behavior to
their own ends, and I therefore think Vjan is a possible root affiliation and jajAuh here is a pun.

The 2nd hemistich is strongly alliterative, esp. pada c: vadhim vrtrdm vdjrena ..., vrajam

.. vam. The VP vadhim vrtram reproduces the alliteration of the more common formulaic
variant Zhann dhim by other means, with lexical substitution in both terms. The 1st sg. vadhim is
of course grammatically “wrong” — we expect * vadham, but it has been mechanically generated
to the extremely common zs-aor. (d)vadhis, -it. The 1st sg. is only found once elsewhere, in
1.165.8 in the same phrase #vadhim vriram, Our pada is identical to IV.17.3 except for the 3rd
sg. vadhit found there and has simply been transposed here, with the minimal substitution of the
final of the 1st sg. ending -m for 3rd sg. -z Note that the expected form * vadham (which,
however, is not actually attested) is metrically identical to vadhim and could easily have been
used.

An even greater grammatical solecism is found in the next pada, dpa ... vam. Just like
pada c, this one contains an unmistakable formula, here the one for the opening of the Vala cave:
dpa V' vr, which otherwise never shows up in the 1st sg. If it did, we should expect the injunctive
to the root aor. to be * varam. The formulaic content of the pada (for vzajam in this context, see
1.92.4 vrajam ... vi ... avar ...; for the injunc. in the formula, e.g., I1.14.3 ... dpa ki valam vah)
allows the audience easily to interpr. the fairly monstrous form vam as a nonce 1st sg. root aor.
to vV vr. The 2nd/3rd sg. instantiations of the formula involve monosyllabic var, which is always
(5x) pada final and therefore realized as va/ in pausal sandhi. Based on this pausal form, where
the -rof the root is not found on the surface, a monosyllabic 1st sg. has been confected, marked
only by substitution of the 1st sg. -m for -A. Unlike vddhim oo * vadham, vam o * varam differ in
metrical shape and the expected form would not fit here. I wonder if the easily interpretable—and
unnecessary— vadhim in ¢ was used to set the stage for the less transparent vam in d.



X.28.8: This may be the most peculiar vs. in this peculiar hymn. It is a one-off, belonging neither
with the responsive atmastuti vss. 67 nor with the dialogue or animal fable vss. that surround
them. It is universally (beginning with the Anukr.) and I think rightly assumed to be the speech
of Indra. It presents itself as a de-contextualized narrative of some actions of the gods in the past.
Ge (fld. by Doniger) thinks the point is that the gods can distinguish the good from the bad—
supposedly exemplified by cd esp., where they collect the good wood for making their vehicles
(“zu thre Wagenbau”) and burn up the bad. I see no trace of that scenario in the vs. itself.

Instead I generally follow the interpr. of Pischel (Ved. St. I.179ff.), that this vs. depicts
the primal institution of the sacrifice. As he says (179-80), “Die Gotter werden hier dargestellt
als das Holz zum Opfer schlagend und es dann auf die vaksands d.h.. den yonilegend, wo Agni
entflammt wird.” The same original establishment of the sacrifice was treated in the previous,
related hymn, by my interpr. See esp. X.27.15, in which various groups come together in this
enterprise; the first pada of that vs., sapta virasah ... ud ayan “seven heroes came up” (and cf. ¢
ndva ... ayan “nine came”) is similar to our devasa ayan “the gods came,” with abhs ... ayanin
the next pada. In X.27 the emphasis in the sacrifice-instituting vss. is on the creation of the ritual
fire (13—14, 16), and our vs. here depicts the gods cutting the firewood with their axes and
placing it in the “belly” — here, in my opinion, the hearth where the fire will be kindled. The
same loc. pl. vaksanasu is found in X.27.16, also concerning the first kindling of the fire, though
with slightly different referent: there it refers to the belly of the lower kindling stick (see comm.
there).

The instr. pl. vidbhih is found only here. It is universally, and I think correctly, assigned
to vis- ‘clan’, though it could in principle belong to the very marginal vis- ‘work’. On the stages
of the phonological development of vis+bhis to vidbhis, see the disc. in my 1991 (MSS 52) “An
Ox, a Cart, and the Perfect Participle,” pp. 83—84. But who are these accompanying clans? Acdg.
to Say., the Maruts, and Pischel follows him. Ge rather “mit ihrer Dienstmannen,” fld. by Don.
(“servants”), but this seems a reductive interpr. of vis- particularly in its RVic attestations.
Oberlies (1.336), who interpr. the vs. as a depiction of the clearing and settling of new land, takes
vidbhih as referring not to beings (human or divine) but to places where such beings settle (“mit
den Niederlassungen’), which seems to be reflected also in Schnaus’s (215-16) “durch die
Siedlungen,” with her identification of the form as “Instrumental der Raumerstreckung.” Again I
think a comparison with the similar material in X.27 is illuminating: in X.27.15 the original
institution of the sacrifice and the establishment of the ritual fire were accomplished by the
cooperative labor of different groups. We seem to have the same picture here: the (various) gods,
each with his own vi7s-, that is, his kin-group and followers, come together in this enterprise.

In contrast to simple dyan in pada a, pada b contains abhr ... ayan. 1 supply “ritual
ground” as the goal of abhr.

The interpr. of the 2nd hemistich is hampered by (at least) two uncertainties: 1) the
referent of sudrvam ‘having / made of good wood’ and 2) the meaning and referent of k7pita-.
With regard to the first, despite my publ. tr. ‘good wood’, sudri- must be a bahuvr.; see its other
occurrence, VII.32.20, where it modifies fem. nemi- ‘felly’, which is ‘made of good wood’. Ge
here (n. 8c) supplies vrksad- (m.) as referent, ‘(tree) having good wood’, and develops a scenario
in which the gods load these good logs into their wagon (“in dem (Wagen)inneren
niederlegten”), leaving behind the stuff that’s only fit for burning. I do not find the fact that
sudru- 1s a bahuvr. fatal to Pischel’s (and my) interpr., as Old and Ge seem to; we just need to
find a suitable referent, either masc. or fem. The vidna- ‘wood’ of pada b won’t work, because it’s
neut., but something like samidh- (fem.) ‘kindling (stick), firewood’ or idhma- (masc.) ‘id.



certainly would, and in fact the latter might be suggested by the bahuv. svidhma-, with the same
structure as sudri-, in the phrase svidhma ... vanadhitih “wood pile provided with good
kindling” (I.121.7, by my interpr.). I would therefore slightly adjust my tr. to “depositing the
(kindling) consisting of good wood ...”

Ge’s interpr. of c requires that vaksdna- refer to some part of a wagon, the wagon-
belly/innards, that is, presumably, the cargo bed. This is a leap, since there is no sign of a vehicle
in this vs. and the stem vaksana- is not otherwise so used. Admittedly the stem isn’t used
elsewhere directly for ‘hearth’ either, but see X.27.16 just cited, where it appears in the same
context of the kindling of the ritual fire. Moreover, the apparent root noun cmpd vaksane-stha- in
V.19.5 has the ritual fire as referent and should mean “(Agni,) standing in the belly [=on the
hearth]” (though see the formal issues raised by Scar 654-55).

Another piece of evidence in favor of interpr. this pada as the primal establishment of the
ritual fire is the verbal lexeme, n7/V dhalit. ‘set down’, which is often used of the installation of
the ritual fire; see 1.45.7, 111.27.10, VIII.19.17, etc. etc. A particularly succinct version is found in
V.21.1 manusvat tva ni dhimahi, manusvat sam idhimahi *“ Like Manu, we would install you.
Like Manu, we would kindle you,” where the kindling immediately follows the installation, as I
think it does in our cd. See also 77V dhain the preceding hymn, X.27.14, and sidhita- in the
same hymn, X.27.16, both of the ritual fire.

kipita- is a hapax. Given the context, the standard renderings ‘Buschwerk, Gestriipp’
(EWA s.v. < Neisser), ‘Diirrholz’ (Ge), ‘thicket or firewood’ (Kuiper, Aryans 14), ‘scrub wood’
(Don.) are perfectly reasonable, but all of them assume a sharp contrast between whatever this
word refers to and the “good wood” of pada c, hence the deprecatory nuance of the glosses. But
there is no evidence for a contrast in the context; it’s simply been read into the passage by the
interpr. In fact, k7pitam could in principle refer to the same thing as sudrvam in the previous
pada — not the same underlying word, because of the difference in gender: sudrvam must be
masc. or fem., k7pitam must be neut. if it is the subject of a nominal clause consisting only of
yatra kipitam — but the same real-world referent. Interpr. it is severely hampered not only by its
isolation but also by the fact that it has no etymology and no derivational web. I do not have a
solution, but I would point to one clue that has not been utilized heretofore: the parallelism with
Vasukra’s preceding hymn X.27, esp. the vss. concerning the installation of the ritual fire and the
establishment of the sacrifice (X.27.13—-18), which we have already invoked in the disc. of this
vs. With regard to k7pita- I would point to X.27.16 with kapi/a-, meaning (in my interpr.) ‘the
brownish one’ and referring (in my interpr.) to the nascent fire or to the kindling stick; our
kipita- could be a hyper-Sanskritization of that stem — or conversely, kapila- could be a MIA
development from 7pita-. I would be more comfortable with this hypothesis if the accents
weren’t different (and if the quantities of the medial 7-vowel matched), but it is perhaps not an
accident that these two phonologically similar RVic hapaxes are found in adjacent hymns in
similar contexts. If they are connected (and actually even if they’re not), the k7pita- can refer to
the just-kindled fire or the kindling stick that produced it, with the subj. of dahanti the god-
priests.

X.28.9: We here return to the précis of animal fables last encountered in vs. 4, one per pada.
Most (Anukr., Ge, Don.) assign the vs. to Vasukra, though Old (intro.) agrees with me that Indra
is the speaker. He is continuing his instruction in the medium appropriate to his simple (pika-)
audience. Like the stories summed up in vs. 4, these depict the surprising success of a weakling
confronting (or pursuing) a stronger opponent. For possible parallels/sources of these stories,



esp. the first about the hare and the razor, see esp. Old, Ge n. 9a, and my 2009 “Function of
Aninals,” pp. 216-17.

In the first story “the hare swallowed the razor coming towards [/facing] it.” Note first
that pratyancam recurs from 4c, a verbal sign of ring composition, marking out the intermediate
vss. (5—8) as an extended omphalos. It is not clear from the bare summary how the hare fared:
did the swallowed razor tear him apart internally (as real-world knowledge would lead us to
predict), or by the clever ploy of swallowing it did he eliminate its threat? It is only in the larger
context of the following stories that the latter, the favorable outcome, seems the likelier (if
unrealistic) one. It is a story I certainly wish we had the whole of—the elements so ill assorted
and the climactic action so dramatic. Although I will not speculate about the plot behind the
summary, I do wonder if it’s not a disguised cosmological reference. As I say in my 2009 article
(p- 216 n. 34) “it is tempting to see in the hare/razor story an astronomical allusion to the well-
known later conceit of the hare in the moon, already found in Vedic (SB X1.1.5.3 and JB 1.28).
If the razor is curved, it could represent the new moon, which the hare of the full moon absorbs
(‘swallows’).” If this lunar image lies behind it, the lack of injury inflicted by the razor would
make sense.

The middle two padas (b, ¢) are distinguished from the rest by the 1* ps. speaker (b: vy
abhedam, c: randhayani, with the verbs in the impf. and subj. respectively). Although all-
powerful Indra is the putative subject and agent of both, the theme of the victory of the weak
over the strong is maintained: in b Indra uses an inferior instrument (a clod of earth) to split what
should have been impregnable, a rock; is this an early variant on the children’s game rock—
paper—scissors? In c, in a more standard Indraic act, he uses his power to render the strong
subject to the weak. In b the breaking into the Vala cave seems indirectly referred to; V bhidis
regularly used for this action (see e.g., 11.24.3, VIII.14.7, X.62.2). And though in the standard
story Indra does not use an earth clod, his instrument is another seemingly ineffectual one,
namely a song, a formulation. In ¢ the root Vra(n)dh plus acc. and dat. (as here) is a stereotyped
construction regularly used of Indra’s subjecting an enemy (acc.) to a client-beneficiary
(dat.)(see .51.6, I1.11.19, etc. etc.). The use of 1st ps. expressions employing typical Indra
phraseology in these two padas reinforces my view that Indra is the speaker of this vs.

Note the phonological figures in ¢ and d: brhdntam cid rhaté randhayani, vayad vatso
vrsabham ...

The dat. rhatéis a hapax, clearly employed here to function in opposition to brhdntam. Its
general meaning is easy to extract from context, since it must be a semantic opposite to brhdnt-
‘lofty’—hence, ‘weak’, ‘low(ly)’, or the like. Its etymology is unclear (see EWA s.v.), and since
it is situated between br#i- and radh- its phonological shape may have been manipulated to fit the
context, esp. given the possibility that the medial -/ might represent MIA loss of occlusion. Old
suggests a connection with v arh ‘be worthy, deserve’ (with “small, low” assumed [“sei er noch
so klein”’] but not overt: a twist on “the deserving poor”). Though the phonology works, I am less
convinced by the semantics. The old connection with Vramh, raghi- ‘quick’ (Gr; see EWA) is
even more problematic semantically; more attractive is Mayr’s suggestion of Vra(n)dh in
intransitive usage, ‘subject to, subordinate’, so that shaté randhayani would be a disguised
etymological figure. I would myself suggest a connection with drbha- ‘small’ (or even ardha-
‘half’), which would work well semantically. But there is no way to go further here. As for its
morphology, Lowe (Participles in RV, 285 and n. 108), flg. Rau (2009: ... Caland System, 90),
takes it as a Caland adjective, like, in fact, brhdnt-. But given its isolation, nothing prevents it



from belonging to an athematic root formation or a Vith class pres. or thematic aorist, which is
otherwise unattested.

The verb of d, vdyat, is one of the rare subjunctives to vV vi ‘pursue’; cf. the 1st sg. injunc.
vdyam in the preceding hymn, X.27.9, and comm. there.

X.28.10: In this vs. the strong are depicted as getting into trouble by themselves, without any
direct intervention of the weak. In the first three padas three different powerful animals, an eagle
(or other large bird of prey: suparnd-), a lion, and a buffalo, all get trapped; the implication is that
in the arrogance of their power they weren’t paying attention. The traps and snares were,
however, surely set by comparatively weak humans, and so the overall theme persists.

With most (Old, Ge, Lii [KISch 515], Don 147, Kii 548, Scar 297) 1 see the suparna- in
pada a as another trapped victim. Schmaus (pp. 218-19) suggests rather that the bird has his
talon firmly fixed in a prey animal, indeed in the lion of the next pada—reviving, unaware, the
view of Pischel rejected by Old. She sees the mismatch of predator (bird) and prey (lion) in ab as
a continuation of the weak-versus-strong theme of the previous vs., and parallel to the pairing of
buffalo (c: strong / victim) and lizard (d: weak / predator) in the 2nd hemistich.

The two middle pada, b and c, once again resemble each other—this time by having a
large mammal trapped, using the same ppl. of the same root V rudh (dvaruddhahb, niruddhah c)
compounded with the semantically equivalent preverbs dva and nz, both ‘down’. I have no idea
why the 2nd form, niruddha-, is accented on the suffix, not the preverb, contrary to the usual rule
(see, e.g., Macd. VGS p. 462) embodied by dvaruddha- in the preceding pada — esp. since the
other occurrence of this form is accented on the preverb, niruddha-in 1.32.11. For another suffix-
accented form in this hymn, see avasrsta-in 11c.

The acc. paripadam in b is somewhat surprising: a loc. “entrapped 7z a snare” would be
more comfortable. See disc. of the stem and of the case syntax by Scar 297-98. The simplest
solution seems to be that reflected in Ge’s “wie ein in die Fussschlinge (geratener) Lowe,” with a
dynamic reading of the ppl. avaruddhahi—hence my “into.”

On the sandhi of godhain vss. 10 and 11, see Old, Scar 271, and disc. below ad 11a. The
word is discussed at length by Lii (ZDMG 96 [1942] 23-50 = KISch. 490-517, treating this
passage pp. 48—49 = 515-16) and Scar (269-72). Lii’s identification of the animal as a monitor
lizard, a large lizard widely distributed in the subcontinent and, though terrestrial, also at home in
the water, is quite convincing, and his treatment covers vast textual and linguistic ground.

My interpr. of d differs radically from the standard, but is close to Old’s and Scar’s (270).
The standard (Ge, Lii [KISch 515], Don 147, Kii 548, Schnaus 218-19) sees the godha as seizing
the foot/leg of the buffalo and dragging the hapless animal away: e.g., Ge “Ein Krokodil wird
ithm dann das Bein wegschleppen.” This interpr. founders, in my opinion, on three points: 1) the
rendering of ayatha- as ‘foot, leg’; 2) the interpr. of dat. fdsmai as a possessive; 3) the necessity
of reconciling this interpr. with the almost identical repetition of this pada in the immediately
following one, 11a, with the substitution of pl. dat. zébhyah for sg. tasmai. To start with 1):
ayadtha- 1s found only in these two almost identical padas 10d, 11a. Although ‘foot’ is the
standard interpr., the -dtha- suffix normally forms abstracts shading into nomina actionis (see
AiG 11.2.171-73), such as vaksdtha- ‘growth’. The best comparandum for our form is cardtha-,
also built to a verb of motion. It is found 5x in the dat. cardthayain (pseudo-)infinitival usage
“for moving, to move’. (The 8 [or 9] non-dative forms are morphologically and metrically
somewhat troubled [see comm. ad 1.66.9, etc.] and are best left out of account here.) If cardtha-
means ‘movement, moving’, then the most likely sense of aydtha- is similarly abstract ‘going’, or



concretized to ‘a going, a way’, as Old suggests (‘Gang’), in rejecting the ‘foot’ interpr. Scar
(270) also brings up the usual abstract function of -azha- as a problem for ‘foot” and accepts
Old’s re-interpr. Scar also points out that this reinterpr. makes it easier to accommodate the
dative, since with ‘foot’ we would expect a genitive or perhaps “in partitiver Apposition” an
accusative. Although the dat. can be used for possession in Vedic, this use is restricted to
existential predication “(there is) a foot to him / he has a foot,” in my experience. Rendering
aydtha- as ‘foot’ also complicates the interpr. of 11a, for there it would not be the buffalo’s foot
that was grabbed, but that of the stingy people who taunt brahmans. Although interpreting 11a
requires a certain metaphorical latitude, eliminating the “foot” at least removes an extra layer of
metaphor.

If the lizard is not dragging the buffalo by the foot, what is it doing? Let us now focus on
the verb karsat, which belongs to the root Vkzs (though see other spec. by Scar 270, which he
ultimately rejects), an item of agricultural vocabulary whose primary sense is ‘plough’, not
‘drag’. The form itself is synchronically an injunctive to the 1st class pres. kdrsati (see, e.g.,
Goto, 1st KI. 112-13; no RVic forms are accented, but see AV XV.13.7 karset [though the
passage is obscure]), whatever its history may be: the existence of both 1st and 6th cl. presents
hint at a root formation in its past. In my opinion the fact that the form is injunctive is crucial to
the interpr. of these two vss., because the transition from vs. 10 to vs. 11 takes us from Indra’s
narrative animal fables to the current situation pitting non- (or bad) sacrificers against good ones.
The injunctive in 10d, found in a narrative verse couched in the past, is to be read as a preterite,
but the one in 11a has modal/future value: it is a warning that what happened to the buffalo can
happen to you! The functional ambiguity of the injunctive provides an ideal pivot.

And what did happen to the buffalo? Here I think Old is essentially correct: the lizard
ploughed a way for the trapped buffalo, ostensibly to free it, but “in Wirklichkeit wohl, wie v. 11
zu ergeben scheint, zu seinem Ungliick” — presumably by opening a way for the buffalo that led
to a place where the lizard could more easily gain control over it (perhaps a body of water? the
buffalo was already “thirsty” tarsydvan). The root Vkrs ‘plough’ is quite apposite: because the
monitor lizard has a long, heavy, dragging trail, its tracks show a distinct furrow-like ridge
between its footprints (google ‘monitor lizard tracks”). The characteristic tracks of this large
lizard would presumably be familiar to any human who lived in proximity to it.

(As an aside, a google search for monitor lizard hunting turns up the title “Giant lizard
versus buffalo.” There are a number of videos on YouTube of komodo dragons attacking and
killing water buffalo. Unfortunately the lizard in question is the Indonesian komodo dragon, the
largest monitor lizard species and not of course found in the subcontinent — but still ...)

X.28.11: With this vs. we return to the outer ring, with its concern for proper modes of sacrifice
matching that of the first 3 vss. of the hymn. As was just noted, this return is effected by pivoting
on the almost identical padas 10d / 11a, using the ambiguity of the injunctive karsat to transition
from the narrative past to the ritual present. The fate of the thirsty buffalo in 10cd serves as a
cautionary example for the greedy men depicted in 11ab. Although an actual monitor lizard is
not bringing them to ruin, the point seems to be the one cited from Old above: although it
appears that an easy path has been created for these heedless people, as there was for the thirsty
buffalo, it leads to disaster. They think that they can satisfy themselves directly, by eating luxury
food (oxen) that others would offer in sacrifice to the gods and, thereby, to the brahmans who
perform the sacrifice. But this gluttony and disrespect for gods and brahmans destroy their
strength and their bodies.



As I said just above, the first pada needs to be interpr. metaphorically: the greedy men are
not being led astray by a real lizard. However, Scar (270-71) makes the attractive suggestion that
godha- in this pada (though not 10d) is a pun on go-di- ‘cow-giver’ (5x), primarily an epithet of
Indra (I11.30.21, IV.22.10, VIII.45.19). If Indra is lurking in the background of this word—and
identified as the one who provides the bovines in the first place—the expression in pada a would
not be metaphorical and the warning would be more acute: Indra has the power to prepare a path
to perdition for those who offend him and wrongly eat the oxen he gives (some of which in turn
should be sacrificed to him). I would now slightly emend my tr. to “The monitor-lizard (/the
cow-giver [=Indra]) will plough ...”

If Scar’s suggestion is accepted, it may also provide a solution to the problematic sandhi
variation in the two occurrences of godha-. In 11a the word appears in hiatus followed by a
vowel-initial word: godha ayatham, suggesting an underlying nom. sg. form godhas with final -s.
But in 10d it appears before tdsmar, if the nom. sg. ended in -s, we should find godhas tasmai. So
the form in 10d must lack the ending -s, as it does also in its other occurrence (in a different
meaning) in VIII.69.9; such is the Pp analysis too. The apparent -s of the form in 11a (so also Pp)
needs an explanation: if it is a pun on godi- it may owe its -s to the influence of that word. In its
four nom. sg. attestations the form is always underlying godis. Curiously, though the pun is
Scar’s idea, he only mentions the possibility of morphological influence of godah on the form of
godhah glancingly in a footnote (271 n. 380) as an alternative to his favored explanation, which
is both more complex and less plausible.

The offending action that leads to the downfall of the subjects is “mocking the brahmans
with food” brahmanah pratipiyanty annaih. Exactly what that means is unclear; Ge (n. 11b)
points out that it must be the opposite of pratisiksanty dnnaif in the next hymn (X.29.5), also by
Vasukra. Unfortunately that phrase is at least as obscure as this one, so it does little to illuminate
our passage. I think they “mock” either by words (“we’ve got food and you don’t — nyah nyah
nyah”) or, more likely, by actions—in the latter case by ostentatiously consuming food that was
meant for sacrifice, some of which would have been distributed to the officiating priests, had it
been sacrificed. Their eating is expressed by the same root Vad used for Indra’s (proper) eating
of the sacrificial animals in 3c: pdcanti te vrsabham dtsi tésam “they cook bulls for you. You eat
of them,” here echoed by uksndh ... adanti “they eat oxen.” See also X.27.6, where the non-
sacrificers “drink the cooked milk oblation and serve the foreleg without offering to Indra.” The
specific mention of the brahmans here is reminiscent of the two fierce AV hymns against
interfering with “the Brahman’s cow” (in Whitney’s title), AVS V.18-19 / AVP IX.17-18,
promising dire penalties to those who do so. The first hymn begins (AVS V.18.1 = AVP IX.17.1
[the latter wo/ accents]) naitim te deva adadus, tibhyam nrpate attave | ma brahmandasya rajanya,
gam jighatso anadyam “The gods did not give her to you to eat, o king; do not seek to eat the
cow of the brahman, which is not to be eaten, o Rajanya.” The overt hostility between varnas in
the AV hymns, which is especially characteristic of the AV, is absent from our passage, but
similar disaster is in store for our unidentified subjects.

The extent of their mockery, indeed their blasphemy, is expressed by the ppl. avasrstan
‘released’ in ¢. Although the lexeme 4va V sry has a number of applications, a particular ritual use
is in play here. The sacrificial animal is “released” (dva V srj) from the post to which it was tied
immediately before it is sacrificed. See the stereotyped usage of this lexeme in the Apri hymns,
where the vanaspati- ‘lord of the forest’, that is, the post, “releases” the animal, generally
referred to as “the oblation” for taboo reasons, for sacrifice to the gods. Cf., e.g., I.13.11 ava sija
vanaspate, déva devébhyo havih “ Release, o Lord of the Forest, the oblation to the gods, o god”



(very sim. also 142.11, 11.3.10, I11.4.10=VIIL.2.10, X.110.10). The very next action in the Apri
hymn template is the sacrifice itself. An even clearer instance of the usage of this lexeme is
found in a non-Apr hymn, X.91.14, where a list of sacrificial animals, including uks4dnah ‘oxen’,
are avasrstasa ahutah “released (and) offered.” Although the qualifier ‘released’ might suggest
that the animals have been let loose and are roaming free, in fact they are on a narrow path to
ritual death. In other words the offenders in our vs. have snatched and themselves consumed the
sacrificial animals on the point of being offered to the gods — they have invaded and hijacked the
sacrifice. (Ge [n. 11c] also recognizes that avasrstd- describes specifically Opfertieren, but,
referring only to a grhya sttra passage, seems to think it refers to animals that had been bound
for sacrifice but were then actually released without being sacrificed.)

On sima- see esp. Old ad 1.95.7, where he considers all the relevant passages incl. this
one—which he renders “sie (und keine Andern).” The Pp interpr. the Samh. simd as sg. simah,
but simé with pronominal nom. pl. ending is the better reading. See Old’s disc. ad 1.95.7.

Pada d depicts the comeuppance that the arrogant eaters bring on themselves—their role
in their own downfall emphasized by both svaydm and tanvah, as well as by the middle voice of
the part. srnanah, the only middle form to this stem. Most take fanvah as gen. sg. dependent on
balani (“breaking the powers of (their) body”). This is possible, but because of the number
disharmony (one body / plural subjects) and the acc. pl. zanvah in the matching contrastive vs.
12b, I take it as an acc. pl. parallel to bd/ani. However, as to my first argument, the sg. instr.
tanvd in clear pl. context in the companion hymn X.27.2 tanva sisujanah “puffing themselves up
in body / with their body/-ies” renders that consideration less cogent.

X.28.12: The arrogant, impious, but ultimately self-defeating behavior of the actors in vs. 11 is
contrasted here in the first hemistich with the good sacrificers, who bring themselves success.
The hymn ends with an address to Indra, asking for bounty for “us” — presumably those who
perform sacrifice in ab.

The standard interpr. of pada a involves two etymologically near-identical instr.:
samibhih susami by ritual labors, by good ritual labor.” For a poet of the skill of Vasukra this
seems an exceedingly flatfooted way to end this tour-de-force hymn. It also leaves the verb
abhivan with surprisingly little to do. Ge (n. 12a) suggests that the verb has the pregnant sense
common for V bAd in the Brahmanas, namely ‘thrive’ — a sense he also claims for 4bAih in the
preceding hymn, X.27.7—where, however, the straightforward “came into being” fits the context
better. I suggest in contrast that susami abhiivan is a pseudo-/proto-cvi construction, a type found
in the RV only in akhkhali-kitya in the Frog hymn, VII.103.3. Here the base noun would be the
well-attested indeclinable sam ‘weal, luck’. This form in fact is regularly compounded with
V bhi, in the adjectives sambhii-/-bhii-, visvad-sambhi-, with the splv. sambhavistha-. There are
also a number of examples with finite forms of V bAZ: e.g., 1.90.9 sdm no bhavatv aryama “Let
Aryaman be weal for us” (see also 1.189.2, 11.3.8.11, II1.17.3, etc.). But, as the tr. shows, this VP
does not mean “become lucky,” but “be luck for” — that is, the subject transfers the luck to the
dative recipient. In order to indicate that it’s the subject that possess or acquires the luck, in this
late RVic hymn it would not be surprising to improvise with the V bAi version of transitive Vr
in the nascent cvi construction. Though I do not know of other examples with a root noun (or
whatever we want to call sdm) as base in the cvi type, it is not unlikely that various experiments
were tried as the construction was emerging. That the resulting s@m-7 coincides with the stem of
the noun s@mi- ‘labor’ is, for Vasukra, a happy rhetorical result. By my interpr., then, samibhih
susami’is a punning expression, since the two samr-s are unrelated. Rather than the pedestrian



doubling assumed by other interpr., we see here yet another example of Vasukra’s poetic
artfulness.

On Ainvir€ tanvah see comm. ad X.65.2.

The ukthaih that ends b contrasts with identically placed dnnaihin 11b, characterizing the
tools of the bad sacrificers.

The last hemistich is addressed to Indra. Note the framing: #arvdr ... virdfs#, two words
that can be applied to both humans and to gods, but here applicable to Indra. The poet may be
underlining the relationship between superior humans and Indra, the qualities they share.
“Speaking like a man” (nrvat vadan) may also refer to the verbal instruction Indra has given in
the middle of the hymn, which were composed in the human style.

The nom. virdh may simply double the subject, in which case the pada should be
rendered “(As) hero, in heaven you have established your fame and name.” But far more likely is
that standard interpr. (incl. the publ. tr.) that virdh is the actual name, which reverts to the nom.
in quoted speech, though ndma s in the acc. See a similar ex. in 1.103.4.

X.29 Indra

This last hymn attributed to Vasukra does not let up on the enigmas or the splashy poetic
displays. In fact, vs. 1 is a leading contender for the most complex and trickiest single verse 1
have encountered in the RV. Unfortunately the tight control of structure exhibited in the
preceding two hymns, esp. X.28, is not encountered here, so that we cannot use structural clues
to help untangle the mysteries of the hymn.

X.29.1: As I have treated this vs. at extraordinary (perhaps wearisome) detail in my 2015 Fs.
Gerow article (“Slesa in the Rgveda? Poetic Effects in RV X.29.1,” International Journal of
Hindu Studies 19: 157-70), I will simply insert most of the text of that article here. In it I argue
that the verse anticipates techniques well known from Classical Sanskrit poetry, such as
bitextuality, ambiguity of reference, and other types of punning, while serving to sketch a larger
ritual situation than the verse appears to depict on the surface.

Although the various poetic effects operate simultaneously, I will first treat them
separately under some of the following rubrics: phonological patterning, syntactic reversal,
syntactic ambiguity, lexical ambiguity, dual reference, bitextuality, and thematic allusion. I will
be as explicit as possible about the mechanisms, to the point, I fear, of tedium.

The hymn begins with a striking phonological and morphological sequence. The first four
syllables, ending with the caesura -- vdne nd va— are a near phonological chiasmus, with initial
vd matching final va, and ne nd echoing each other internally. This pattern is rendered
particularly salient by the unusual sequence of four monosyllables following the initial
disyllable: vane na va yo ni. Or apparent monosyllables: we will see below that there are several
ways to construe this sequence besides the monosyllablic interpretation of the Padapatha. The
opening calls attention to itself also by the unbalanced v ‘or’ syntactic construction, where vdne
‘in the wood’ and 24 ‘not’ are the apparent non-parallel disjunctive possibilities set up by ‘or’.

The rest of the pada sets up a syntactic puzzle. The last two words are both finite verbs,
adhayi cakan (or better ni adhayi), but their order is the opposite of what Rgvedic syntax would
dictate. In the first verbal lexeme n7 adhayi, the finite verb is unaccented but immediately follows
the relative pronoun ydh, which should trigger verbal accentuation (that is, *n7 ddhayi) if that
verb belongs in the relative clause, while the second finite verb cakdn is accented, though it
appears to be a main clause verb. (The accentuation of a main-clause cakan is less problematic



than the non-accentuation of a subordinate clause adhayi, because cakan in this interpretation
would resume the main clause and so possibly count as syntactically initial.)

One solution (going back to Baunack 1886: 377; see Oldenberg, Noten ad loc.) has been,
as in Geldner’s translation, to switch the functions of the two verbs, i.e., to interpret ni adhayi as
the main verb and cakan as the verb of the subordinate clause. Thus, “[he] has been deposited
who takes pleasure ...” For Geldner and other interpretors of earlier eras, a period that
subscribed, explicitly or implicitly, to the notion of free word order in Vedic, the order of the
verbs assumed here would be unusual but not really problematic. But in the more regulated RVic
syntax of our time we expect neither embedded relative clauses nor—worse—embedded main
clauses. But the Baunack/Geldner interpretation, which construes the initial locative vdne with
the final cakdn (“[he/it] has been deposited who takes pleasure in the wood or not”), requires that
the main clause verb ny adhayi be embedded in the discontinuous relative clause vdne nd va ydh
... cakan. (Even English, which embeds relative clauses with abandon, would have serious
trouble with an embedded main clause, as here; note that a literal English translation of the
proposed interpretation of the pada is unparsable: “Who in wood or not -- he is deposited -- takes
pleasure.”)

As it happens, I think the embedded-clause interpretation is the correct one. But not
because I believe that embedded clauses were generally licit in Rgvedic discourse, but because 1
believe that they were not. This is a deliberate syntactic violation, and it is also a syntactic-
semantic pun. The clause “(he) has been set down/deposited” is literally “set down” (that is,
embedded) in the middle of the relative clause; its meaning replicates its syntactic position. The
grammatical embedding is, as it were, iconic of the “setting down” of the referent in the main
clause. I do not know if there is a technical term, either in Sanskrit or in the larger literary world,
for this type of rhetorical figure, but even if it does not fit into a particular named category in
literary theory, in my opinion it displays a remarkably sophisticated consciousness of how
grammatical form can be made to follow and mirror semantic function.

There is a way to avoid the verbal accent problem while retaining the relative clause: by
interpreting it as a nominal relative clause: vane nd va yah “who is in the wood [=Agni] or not.”
What follows this putative nominal relative clause, the two verbs ny adhayi cakan, would then be
taken as two parallel verbs in the main clause: ny adhayi cakan “he has been installed (and) takes
pleasure.” The accent of cakan would then be explicable according to the resumptive verb
condition alluded to above. This seems to be Ludwig’s solution, cited by Oldenberg (Noten, ad
loc): “Der im Holze oder auch nicht im Holze (weilt), wird niedergelegt, er wars zufrieden.” This
is possible but not particularly elegant.

This pada has not yet yielded all its secrets, however. Let us return to the string of
monosyllables discussed above: nd va yo ni. In the Geldner interpretation (which I generally
follow, as the primary reading), which is based on the Pp. analysis, this sequence is, in
translation, “not / or / who / down,” each with its separate function in the syntactic complex. But
different interpretations are made possible by univerbating adjacent syllables in different
combinations, and even if these were not meant by the poet as the dominant reading these
alternatives add an elusive (but I would claim, deliberate) resonance and thematic nuance to the
overall “meaning” of the verse.

Let us begin at the very beginning of the line, with vane na, where we could read the two
ostensible words as one, the instr. sg. vdnena (with erasure of the second accent). As this reading
doesn’t seem to buy us anything thematically, I will not discuss it at length. Nonetheless, it opens
the poem with a possible ambiguity and sets the stage for the following multiple readings.



Proceeding then from left to right, the first two apparent monosyllabes n4 va could be
combined and read as a form of ndva- ‘new’. What would this contribute to the verse? Note that
the first actual nominative in this verse is stomah ‘praise-song’ in pada b; the two verbs in pada a
lack overt subjects. Given that ‘praise-song’ is the subject of pada b, it would not be surprising if
a semantically related noun, such as ‘hymn’, ‘song’, ‘praise hymn’, were the underlying subject
of the verbs in pada a, and ‘new(er)’ is a regular qualification of hymns and songs in the RV,
expressing the crucial goal of the RVic bard: to attract the gods to the sacrifice by producing a
strikingly novel verbal composition generated from traditional materials. True, if ndvais to
modify it, the noun should be feminine, as opposed to masculine sfoma-, but such feminine
nouns are easy to find (e.g., gir-, dhi-, dhiti-, mati-, stuti-, etc.); fem. nava- in fact modifies gir- in
11.24.1 (aya ... navaya maha gird “with this great new song”). Although I do not believe that
“new (hymn)” is the primary intended subject of pada a (pace Lanman, Noun inflection 505, flg.
Roth), given the lack of overt subject in that line the audience would be pardoned for falling into
such a trap, especially as “has been set down/deposited” is certainly a possible predicate for such
a subject. See nearby X.31.3 adhayi dhitih “The insightful thought has been set in place,” also in
ritual context (additionally, e.g., [.162.7, 183.6). And I venture to say that the poet consciously
laid this trap.

Combining the next two words, va yo, gives us several possibilities, one of which has a
long interpretational pedigree. Yaska (VI.28) follows this univerbated reading vayo, interpreting
it as a patronymic, ‘son of a bird’ (vef putrah), i.e., presumably a vrddhi derivative of the root
noun v ‘bird’. Yaska is followed by Sayana and by Oldenberg. Sayana’s gloss of vaya- spells
out the implications of the vrddhi at some length (couched in the accusative because he rewrites
the aorist passive as a transitive present): sSakunih sve nide vayam atmiyam putram nyadhayi
nidadhati sisukam ajatapaksam “a bird places in its own nest the vaya, (viz.,) the son of its own
self, its little chick whose feathers haven’t grown.” Here is Oldenberg’s translation of the first
pada with the vrddhi interpr.: “Wie im Wald ein Vogel (weilt), ward er (im Wald = Holz)
niedergelegt, fand (daran) Befriedigung,” interpreting n4 as the simile marker, not the negative,
and also doing away with the somewhat awkward va ‘or’. See also the explicit vrddhi reading in
Klein’s (DGRYV I1.208-9) preliminary translation “As the son of a bird (dwells) in the wood, he
(i.e., Agni) has been set down (in the wood).” But this is just Klein’s puirvapaksa; he rejects the
“bird” reading and accepts the Sakalya / Geldner interpretation with va yo.

Not surprisingly the proposed simile is a fairly common image, as in 1X.96.23 sidan
vanesu Sakuno nd patva “sitting in the woods like a flying bird.” The entity compared to the bird
must be Agni, a comparison often made in the Rgveda. Although this interpretation is tempting
and, by eliminating the supposed relative pronoun yo, would also eliminate the problem of verb
(non-)accentuation in a subordinate clause discussed above, there are some problems with it in
turn. The primary one is the fact there is no independently attested stem vayda- ‘bird’ to which
vayo would be the nom. sg. in sandhi -- only the archaic paradigm vi- (nom. sg. vés as well as
synchronically regular vis) and a marginally attested collective neuter s-stem vdyas- with short
vowel, generally assumed (see AiG II.2: 227) to have been reinterpreted from the identical root
noun nominative plural. The only ‘bird’ word with long vowel in the initial syllable is the
transparent vrddhi derivative with thematic suffix vayasa- (1.164.52 and later), built to the s-
stem. Although a putative thematic vrddhi derivative to vi-, namely * vaya-, would probably be
theoretically possible (see AiG II.2: 127-28 on vrddhi derivatives to /-stems, but there are no
examples given of root nouns in -7), it seems preferable not to invent an otherwise unattested
stem for just this passage. Moreover, at least in Oldenberg’s rendering (see also Klein’s



purvapaksa), the simile is supplied with a different verb (weilt / dwells) from the frame (ward ...
niedergelegt / has been set down), a serious violation of Rgvedic simile structure (see Jamison
1982). Nonetheless, I do not reject the possibility that a “bird” reading is one of the several
recessive alternatives hidden in this syllabic sequence.

But a reading vayo suggests another possibility, though it requires the elimination of the
accent -- namely the vocative of the god Wind, Vayu. As with n4val am not suggesting that this
is the primary reading, but a secondary possibility that actualizes some underlying themes. Why
a fugitive reference to Vayu might be appropriate here will be discussed below.

Let us finally turn to the last two monosyllables, yo ni. Read together, with elimination of
the second accent, they produce the word yon: ‘womb’ in both literal and extended senses. The
fireplace at the sacrifice is often called a yons and the ritual fire / god Agni is established therein
(generally with the lexeme ni vV sad ‘sit down’, sharing the preverb n/with our ni'Vdha; e.g.,
V1.16.41 4 své yonau ni sidatu “let him [=Agni] sit down in his own womb”). Since one of the
few things that is clear about this verse is that it at least partially concerns the establishment of
the ritual fire in its fireplace, a subsurface reference to yonisis entirely apt.

We can map these various possible readings as follows. (Asterisks mark forms where one
accent has been erased. Combinations of the listed variants are also possible, e.g., vdne nava
*yoni.)

vane nd va yo ni (per Padapatha)

*vanena va yo ni

vane nava yo ni

vane nd vayo ni (per Yaska, etc.)

vane nd *vayo ni

vane nd va *yoni
I find it hard not to see embryonic §lesa or bitextuality in the six superimposable possibilities of
this six-syllable sequence, most of which subtly underline the thematics of the verses as a whole.

Such are the verbal intricacies of the first pada, but several larger questions about it
remain not only unsolved but as yet unposed. Chief among them is the identity of the
unexpressed subject of the two verbs, and this will lead us to the larger question of reference in
this verse, which is generally quite coy about the identities of the entities contained therein. For
the first pada the verb ny adhayi is the major clue, for the lexeme n7/V dhais a standard technical
expression for the installation of the god Agni as ritual priest (see Geldner, n. 1a, with numerous
parallels cited). Combined with the initial word vana- ‘wood’, a substance not surprisingly
associated with fire and the deified Fire, circumstantial evidence strongly points to Agni as
subject. This surmise finds some support in the priestly title Hotar found at the end of pada c,
since Agni is regularly identified as a Hotar and identified with the human Hotar.

But pada c also raises problems with this identification, because the nom. sg. /0t at the
end of the pada is matched in case, number, and gender by /ndrah earlier in the line. There is
nothing explicit in the pada to disjoin the two nominatives, though an audience’s general
knowledge of the Vedic context should produce strong opposition to equating Indra and the
Hotar. Nonetheless, Scarlatta (302 n. 430) tentatively suggests the possibility, among many
others floated, that Indra is being referred to as Hotar here. (I find this very unlikely.) Sayana
also takes /4014 as a qualifier of Indra, but interprets it not as the priestly title, but as a transparent
-tar-agent noun to V Ad/ hva ‘call’, glossing it ahvata. This contrasts with his gloss of Adtar-
when he is comfortable with a priestly reading — e.g., referring to Agni in 1.1.1 Aotaram rtvijam /
devanam yajfiesu hotrnamaka rtvig agnir eva.



The identification of Indra and Hotar can be blocked, but this produces a different
conceptual disharmony. It would be technically possible to divide the pada into a nominal
relative clause (ydsyéd indrah) and a nominal main clause (purudinesu hota), with hota [=Agni]
as the referent of ydsya. This seems to be Scarlatta’s (302) preferred solution: “... er, dem Indra
Jja zugehort, an vielen Tagen der Hotr ...” But, the implication, that Indra belongs to Agni, is at
least as hard to accommodate within the Rgvedic conceptual universe as that Indra is the Hotar.
We will return to the syntax of this pada below.

So, we have implicit reference to Agni in padas a and ¢ and explicit reference to Indra,
who is also the dedicand of the hymn, in pada c. What is the relationship of the two gods here?
This question is further muddied by pada d in the phrasal etymological figure nrnim naryo
nrtamah “the manly one, best man among men.” Although the phrase is in the singular, it is
actually applicable to either Indra or Agni -- or both. The adjective narya- is generally typed for
Indra when it modifies a god, but (mmam ...) nitamah is used of both gods (though somewhat
more often of Indra). Out of ca. 50 occurrences of ndrya-, about 8 apply directly to Indra,
including one in verse 7 of this same hymn; it is also used of a few other gods, also of legendary
heroes and of humans, as well as of inanimate objects and forces. Indra and Agni are almost the
only referents of the approximately thirty independent occurrences of nitama- (with or without
nrnam), though a few characterize human heroes or the Maruts. The absolute numbers are
skewed towards Indra, however, because the word is found in a common Vi§vamitra refrain
(14x: 111.30.22, etc.). For Agni, cf., e.g., ... nitamo yahvo agnih (111.1.12, IV.5.2); for Indra, e.g.,
X.89.1 indram stava nitamam yasya mahna. Of course the splv. phrase (undistracted: nitamasya
nrnam) occurs in the next vs. (2b) clearly referring to Indra, but I don’t think this requires the
phrase here to apply exclusively to Indra. Thus, the final pada seems designed not to resolve the
puzzle set up by the juxtaposition of Indra and (Agni) Hotar, but to allow both gods to be evoked
by the descriptive phrase in the singular. Note that this phrase shows an embedding reminiscent
of the embedding in pada a, with the two halves of the superlative phrase (zmmnim ... nitamah)
surrounding the adjective ndryah. If the superlative is more likely to refer to Agni and the
adjective to Indra, interspersing the words in this fashion further blurs the separate identities of
the two gods. What makes this double application especially nice is that the various derivatives
of n7- ‘man, superior man’ select different manly qualities in the two gods: Indra’s superior
manly heroism, but Agni’s closeness to men, as the god who lives in their dwellings and
mediates between them and the gods. (Recall also that in the final vs. of the previous hymn,
X.28.12, Indra speaks nrvat ‘like a man’.)

The final word of the verse, ksapavan, does little to resolve the duality. In modern times
the standard reading of this adjective is ‘protector of the earth’ bleached to simple ‘protector’
(ksa-pavant-, with the first element a zero-grade from of the archaic noun ksam- ‘earth’).
Although this word (thus accented also in 1.70.5; with initial accent, ksd-pavant- 3x) is clearly
used of Agni in three of the four other occurrences (I1.70.5, VIL.10.5, and VIIL.71.2; in I11.55.17
the referent is ambiguous, but the most likely candidates are Agni and Soma), there seems no
reason that an adjective with such a meaning could not equally describe Indra. But the word
displays what we might term morphological §lesa, as it can also be analyzed ksapa-vant-, with
the first element containing the word ksdp- ‘night’. Such an analysis has ancient roots, as
Sayana’s gloss shows (though with unjustified additions to its semantics): ratriparyayesu
somabhagah “having a share of soma in the rounds of the (Ati)ratra [=Overnight] ritual.” With a
suggestion of Scarlatta (303), we could analyze ksapavant- as based on a syntagm with original
predicative instrumental (ksapa “[he is] with night”), which was then provided with a - vant-



possessive suffix. Scarlatta (303) also suggests other ways to incorporate ksdp-‘night’, e.g., by
haplology from *ksapa + pa- ‘protecting by night’ (his reconstructed initial accent reflects a
posited adverbial acccent shift from inst. ksapa; see p. 303 and n. 452). The exact details matter
less than the fact that the Vedic audience could likely see a pun in this word, between ksa- as a
combining form of ksam- ‘earth’ and ksap- ‘night’ (for another poss. ex. see 1.70.5, 7 and comm.
thereon). An analysis involving ‘night’ would favor Agni as referent, since fire is depicted in the
RV as man’s defense against encroaching night and, in particular, the kindling of the ritual fire is
associated with the return of daylight and the defeat of night.

If padas ¢ and d can both be read as applicable simultaneously to Indra and Agni, we
might reconsider pada a, where we identified only Agni as the subject of the verbs in that line.
Could Indra also be lurking in that pada as well? I think it possible, on the basis of the odd
phrase vdne na va ydh ... cakan “who takes pleasure in the wood or not.” Agni as fire certainly
does “take pleasure in the wood” throughout the RV, burning his way through both ritual and
profane versions of that substance. But Indra is not likely to get any satisfaction from wood. If
Indra is a potential subject of the verbs in pada a, he may be “set down” at the ritual ground as
the recipient of the dawn sacrifice whose epiphany is much desired. In this case, he could be the
subject associated with the disjunctive negative “or not.”

Ambiguity of reference also clouds pada b, which we have yet to deal with. Unlike the
other padas, the general message of this one is fairly straightforward: siicir vam stomo bhuranav
ajigah “The gleaming praise-song has awakened you two, o bustling ones.” The problem is posed
by the vocative bhuranau. First, so far there has been at most one being referred to in the hymn,
namely the unnamed subject of the verbs in pada a, so where do we get a dual 2" person? The
general context allows us to surmise who the dual might be. On the one hand, as we saw above,
the verb ny adhayiis likely to have Agni as its subject on the basis of multiple parallel passages
and the technical ritual sense of the verb; on the other, the hymn is dedicated to Indra, as the
audience would of course be aware. Thus the enclitic vam ‘you two’ and the vocative bhuranau
‘o bustling ones’ could easily identify the pair Indra and Agni. Such an identification is
supported by the second hemistich discussed above: the presence of both Indra and (Agni) Hotar
in pada c and the epithets applicable to both those gods in pada d, as well as by the possible
lurking presence of Indra in pada a, as was just suggested. But the adjective bhurana- is only
found in the dual (3x total; only voc. so unaccented), and the other two duals are addressed to the
ASvins. Moreover, the phraseology of pada b has reminiscences in explicitly ASvin contexts.
Those gods are twice objects of the verb ajigah (111.58.1, VIII.67.1); I111.58.1 is an especially
close parallel: usdsa stomo asvinav ajigah “The praise-song of Dawn has awakened the ASvins.”
So, although the pragmatics of our hymn suggest that Indra and Agni should be the referents of
the 2" ps. dual in pada b, the larger formulaic system suggests the Asvins instead. Indeed, this is
Sayana’s view — one that causes him some distress (fad asadhu), given that the first rc of a sukta
dedicated to Indra should not be in praise of the ASvins.

Can these competing referents be reconciled? I would argue that they can, or rather that
throughout this verse we are meant to hold distinct referents in our minds simultaneously and
superimpose them upon each other: Indra upon Agni, and Indra and Agni upon the ASvins.
Simultaneous reference is quite common in the Rgveda. This practice is not quite equivalent, at
least in scale, with composing a poem that narrates the Mahabharata and the Ramayana
simultaneously, but it arises from the same impulse — to encourage multiple readings, rather than
forcing the audience to choose one. I would further argue that in our verse these multiple
readings are in service of a larger project: evoking the dawn sacrifice and its attendant divinities



in a verse that makes almost no overt reference to this ritual complex. The gods associated with
the dawn ritual are Agni, whose kindling initiates the sacrifice, the ASvins, Indra and Vayu, the
pair who receive the first offering, and of course Dawn herself. And, although only Indra is
mentioned by name in the verse, (almost) all the others are indirectly present here: Agni, because
of his characteristic vocabulary (padas a, cd), the ASvins, because of their formulaic evocation in
pada b, and Vayu, in the Slesa identified in pada a discussed above. Note that it is the vocative of
his name, vayo, that floats to the surface in the reanalysis of pada a. This is probably no accident,
as it evokes the well-known conjoined address to Indra and Vayu, vdyav [voc.] indras [nom.] ca,
an archaic construction found in dawn-ritual hymns inviting the two divinities to soma drinking
(e.g.,1.2.5,6).

But where is Dawn? She may be evoked by the parallel to pada b just cited: usdsa stomah
... ajigah “The praise-song of Dawn has awakened...” The sucih ‘gleaming’ modifying stomah in
our verse can also be a stand-in for Dawn’s light; see 1.134.4 .. usisah siucayah..., etc. But more
importantly she appears overtly at the beginning of verse 2: pra ... asyad usasah “At the forefront
of this dawn here...” Thus, the poet skillfully sets the stage for the dawn sacrifice in verse 1
using none of the standard tropes, but rather by §lesa and lexical and formulaic evocation. Only
then, in verse 2, does he straightforwardly introduce the dawn and proceed to the sacrificial
performance that is to draw Indra to our ritual ground. If it is poetic cleverness and linguistic
indirection that lure Indra, the poet will certainly succeed.

There remain a few loose ends, concentrated in pada c. The pada lacks a verb and, as we
saw above, the referent of the rel. ydsyais unclear. Here I follow Ge in supplying cakdn from
pada a as the verb and the stomah of b as the referent of the relative. I diverge from Ge in taking
indrah and hota (=Agni) as separate subjects of the supplied cakadn; Ge nudges pada-final Aota
into the next pada. Ge makes the nice point (n. 1a) that cakan can take both loc. and gen.
complements, with the first in pada a and the other in pada ¢ — though in the midst of all the other
poetic complications this effect is hardly noticed.

Pada c also contains the hapax purudina-, with the ‘day’ element (-dina-) found otherwise
only in madhyamdina- ‘midday’ and sudina- ‘day-bright’ (?), on which see EWA s.v.
madhyamdina-. Since sudina-is an adj., purudina-, with the same accent, probably is too; so Gr
“vielleicht ein vieltigiges Fest,” EWA ‘viele Tage enthaltend’. It is thus likely that this is the
temporal designation of some ritual (a sattra? or just a soma sacrifice, but reckoning in the days
of preparation?), but the exact ritual reference escapes me. Nonetheless the tr. should probably
be altered to “at (rituals) of many days.”

In the publ. tr. I limited the number of alternatives presented for the sake of (semi-
)intelligibility.

X.29.2: This vs. lacks the verbal tricks of vs. 1 but is discouragingly enigmatic nonetheless.

The multiple days of the sacrifice indicated by purudinesu in 1¢ may also be reflected in
the expression asya usdsah ... aparasyah “of this dawn and a/the later one.” With Old and Ge |
take this gen. phrase as a temporal expression; I construe the genitives loosely with the repeated
pra, which seems associated with the two temporal alternatives (prd ... asya usasah praparasyah).
The prais otherwise difficult to account for; it should not be a preverb with syamain b because
prdVas means ‘be preeminent, surpass’, which does not fit the context—pace Ge’s “bei deinem
... Antanzen ... den Vorrang haben,” which suggests that we’re hoping for front-row seats. On
the temporal genitive see Delbriick, AIS §113, which mentions usdsah specifically. Gr construes
usdsah with nrtau (see s.v. nrti), and Ge (n. 2b) suggests this as an additional syntactic



connection on the basis of .92.4, where Dawn is compared to a dancer. However, Indra most
definitely dances elsewhere (cf. V.33.6, where Indra’s nrmnani appear in the same pada, with the
same word play as here), and I think his “dance” here is his much-desired epiphany.

Like 1d, pada b contains a sequence of three nrforms, including the repetition of the splv.
phrase nrnam nitama-, though in a different order and a different case. But the third word nrtai
‘at the dance’ is not etymologically bound to this phrase, as ndrya-in 1d is (though it surely is by
folk etymology).

As Ge says (n. 2¢), the 2nd hemistich presents a “dunkler Sagenzug.” The problem (or
one of them) is frisoka-. This word is always a PN, seemingly of a human rsi/poet. In I.112.12 he
is one of the many clients aided by the ASvins, in a series of vss. that name men of similar ilk,
like the far better known poets Kaksivant (vs. 11) and Bharadvaja (vs. 13); in VIII.45.30 he is
aided by Indra. In both cases the aid he receives allows him to drive cattle up or out (of a
mountain in VIII.45.30), in a Vala-like denouement. VIII.30 is also attributed to TriSoka Kanva
by the Anukr, probably on the basis of his appearance in vs. 30. And in AV IV.29.6 he appears in
an overstuffed list (vss. 3—6) of clients of Mitra and Varuna that includes many of the best-
known RVic poets. (In vs. 6 he finds himself between Medhatithi and Usana Kavya.) What is
this rather recessive poet/hero doing here? As indicated in the publ. tr., I think there is a pun
here, and that in addition to the man’s name, frisoka- is a reference to Agni, who, of course, is
represented at the ritual by three fires, hence ‘having three flames’ as an epithet. (Three of the
five occurrences of soka- are connected with Agni.) A reference to Agni could continue the
theme of vs. 1, the establishment of the ritual fire. But it doesn’t get us much further with the
Sagenzug, and in fact I now think that the Agni identification is a red herring planted by the poet.

For the Sagenzug we should start further along, with a name we know better: Kutsa.
Kutsa is famous for his association with Indra in the battle against Susna, in which exploit Usana
Kavya also figures. Kutsa regularly rides on Indra’s chariot. See, e.g., [V.16.11 yasi kitsena
sardtham “you [=Indra] drive on the same chariot with Kutsa” (sim. V.29.9, also with sardrtham
... kutsena). 1t is this phrase that I think underlies the puzzling relationship between the main
clause and the relative clause, with the latter having as subject rdtho yah “which chariot” (nom.),
which has no apparent antecedent in the main cl. If kuzsena belongs to the main clause and
allows us to supply the phrase *sardtham kiitsena, then the antecedent is covertly there, though
locked in an adverb, which, moreover, is unexpressed in the text. (Construing differently, though
with more or less the same sense, Ge: he takes kutsena with the rel. cl. and supplies *rdthena in
the main cl.: “... auf dem Wagen, der durch Kutsa der Gewinnende werden sollte.” On the
difference see below.) But Indra not only travels on the same chariot with Kutsa, he sometimes
“conveys”( V vah) him: V.31.8 ... dvaho ha kitsam “you conveyed Kutsa” or they are “conveyed”
together: V.31.9 (next vs., same hymn) /ndrakutsa vahamana rathena. Now V vah provides the
verb of the main clause in this hemistich: dnu ... dvahat. The subject of this verb is Trisoka, who
may or may not also stand for Agni, as noted above — but the subject I would really like to see
here is Indra — and I do not see any way to make #750ka- an epithet of Indra beyond arbitrary
fiat.

There is also the problem of the verbal lexeme: dnu-4V vah, which occurs only here in all
of Skt. as far as I can see. Ge also feels (n. 2¢) that decoding the hemistich depends on
understanding the sense of that lexeme.

And a further problem is the 100 men whom TriSoka conveyed, for which I know no
mythological precedent.



I can make some further headway but am far from understanding the whole. Looking at
the TriSoka passages elsewhere we can situate him in a web of associations that point to the
episode of Indra’s slaying of Susna with the help of Kutsa and the counsel of Usana Kavya.
TriSoka is linked to Kutsa at least marginally, since I1.112, which contains one of the few
attestations of frisoka-, is attributed to Kutsa; TriSoka is directly linked to Indra because Indra
aids him in VII1.45.30. On the basis of AV IV.29.6 we can also connect him to USana Kavya.
The phraseology of our passage also points to this same episode, as outlined above. It is almost
as if TriSoka 1s a kind of Zelig figure (from the movie of the same name), a nearly anonymous
minor figure absorbed into a well-known plot. Perhaps the 100 men he conveys are
reinforcements or auxiliaries for the combat, and the dnu of dnu-a vV vah means ‘convey in
addition’. But if this is an variant of and expansion on the more familiar Susna slaying tale, this
is its only occurrence, as far as [ know, and we will never know more about it.

Even if this is all true (and in fact it doesn’t fit together very well), what does this
contribute to this vs. and this hymn? I remain mostly baffled. One clue to the contribution it
makes is the switch from mythological past to potential future: the verb of the main cl. is (most
likely) an augmented impf. (so Pp.), though technically it could also be an injunc., & vahat. The
verb of the following rel. clause is subjunctive, made even clearer by being periphrastic (dsat
sasavan). So the mytho-historical snippet in the main clause must be serving as model for the
present: the chariot journey in the main clause led to success and victory (the killing of Susna, if
I’ve identified the myth right), and so the chariot with which we’re currently concerned will be
victorious too. I would suggest that current chariot is the one on which Indra is traveling to our
sacrifice — for the epiphany that seems to be the topic and goal of this hymn. (Note that if I am
correct about the division between mythological past and ritual present, this provides more
support for my view that kuzsena belongs to the main cl., despite the preceding pada boundary
[pace Ge], since Kutsa belongs to the myth, not our current ritual.)

Here and in two other occurrences (VII.87.2, IX.74.8), the nom. sg. of the pf. part. to
V san should be read with a heavy root syllable, reflecting, one way or the other, the set root. On
this issue see KH (Aufs. 544—46), who weighs the merits of *sasavan and *sasanvam, 1 would
favor the former.

X.29.3-5: These three vss. present themselves technically like an omphalos structure, with the
two outer vss. (3, 5) responsive, with their vs.-final Znnaih and forms of V sak. This would define
vs. 4 as the omphalos, and, rather cutely, it also has a form of dnna-, but the recessive dnne
beginning 4d. However, in terms of content this doesn’t work: vss. 3 and 4 pattern together, and
vs. 5 change the subject, so, although the structure of the three vss. is promising and they are
found in the middle of the hymn, I don’t think that’s what’s going on. Instead it’s better to
concentrate on the similarities of the first two of these vss. (3—4), where the poet peppers Indra
with questions about when and how Indra will come to our sacrifice and what will induce him to
choose our sacrifice (over those of competing sacrificers).

X.29.3: In pada a the publ. tr. renders rdntyo bhit as if it were a gerundive periphrasis (“is to be
enjoyed by you”), but since rdntya- is built to the -z-stem ranti-, the tr. oversells its verbal nature.
I’d now emend to “... is / will be enjoyable to you.” The injunctive bhatis functionally
ambiguous.

In b the verbal lexeme (abhr ... vi dhava) is construed with a double acc. durah girah. 1
think it likely that dhava selects a different preverb for each acc.: abhs for the goal girah ‘hymns’,



vi for the doors, through which Indra is to run. v7is regularly associated with ‘doors’ elsewhere,
esp., but not only, with the lexeme v’V vr ‘open’.

But the doors of what? I think it likely that they are the same as the enigmatic “divine
doors” (dvdro devih) found in the Apr litanies, generally in vs. 5 (1.188.5, VIL.2.5, etc.) or 6
(I.13.6, 142.6). In the Apri context the doors open up for sacrifice (e.g., 1.13.6 ydstave) or for the
gods to come through (e.g., .142.6 prayai deveébhyah). See esp. 111.4.5 abhimam yajiam vi
caranta pirvih “They [=gods] proceed through the many (doors) towards this sacrifice,” with v/’
and a verb of motion, as here. The doors are discussed in detail by van den Bosch in his
comprehensive treatment of the Apri hymns (I1J 28 [1985] 95-122, 169-89), with the doors disc.
pp- 104-6, incl. a survey of previous lit. Though the disc. is useful, I cannot follow the au in
taking them as real doors, “special gates ... erected for this sacrificial performance” (p. 105) of,
in his view, an archaic domestic animal sacrifice. Instead I think they must be the conceptual
doors that give the gods access to our ritual ground, that open up for them when we perform
sacrifice, and that, when conceptually shut, keep the divine and mortal spheres safely separate.

Note the phonological play diro giro ... ugro, with parts of the 1st two words combined
in the third.

Pada c poses some questions, beginning with the first word, k4d. Is it a lexicalized
‘when?’ (per publ. tr.) or the neut. nom./acc. sg. of the interrogative prn/adj. ‘what/which?’ (per
Ge, Old [ZDMG 50 (1896) 430 = KlSch 8)])? I now favor the latter against my previous tr. The
final word of the pada is also problematic: manisd in the Samhita text. Since d begins with a
vowel (4), the underlying form should be manisah, and this is the interpr. in the publ. tr. The
presence of an indisputable manisih at the end of the next vs. (4d) might support this reading.
However, the Pp. reads manisa despite the resulting hiatus; on this reading see Old’s various reff.
starting with the PratiSakhya, which favor the form in hiatus. I now see that I should accept this
sg. form, though in fact it will not make much difference in my interpr. (which will change
considerably for other reasons). In the publ. tr. I took it as nom. pl.; I now interpr. it as nom. sg.,
though it could also be an instr. sg. (so Gr).

To understand the pada we need to consider the meaning and use of the keyword vahas-.
(As for its form, I have no opinion on the lengthened grade in this word and some other
derivatives of the root V' vah.) Gr glosses it ‘Darbringung’, which is adopted in EWA (s.v. VAH,
p- 536); Ge renders it “Anziehungskraft” (force of attraction), I’m not sure on what grounds. (In
fact Ge makes no comment on this vs. whatsoever.) The word is discussed at length by Old in the
art. cit. above (“Vahni und Verwandtes,” ZDMG 50 [1896] 423-33 = K1 Sch 1-11) with his
customary acuity: he situates it within the well-known RVic conceptual equation of the sacrifice
with a chariot. He notes the fact that vahas- is primarily — and widely — found as a 2nd cmpd
member in bahuvrthis whose first member is a word for ritual speech: uktha-vahas-, gir-vahas-,
stoma-vahas-, etc. Old’s interpr. (429=7) of such cmpds is “dass das Loblied als mystischer
Wagen oder als Gespann den Priester zu Erfolg und Gewinn hinféhrt, oder dass der Priester es
dem Gott als Gespann ausriistet, der Gott mit diesem Gespann zum Opfer fihrt.” His 2nd
suggestion seems to me the one most generally in play: the poet’s hymn serves as the vehicle that
brings Indra to the sacrifice. Two (I11.30.20, 53.3) of the uncmpded occurrences of vihas-
involve poets making a vahas- for Indra. Cf., e.g., I11.30.20 ... matibhis tibhyam vipra, indraya
vahah ... akran “The inspired poets have made a vehicle for you, for Indra, with their thoughts.”
Although vahas- is not cmpded here, it does appear in the same pada, and probably the same
case, as manisa-, a word for ritual speech, though not one cmpded with -vahas- elsewhere.



The syntax of the pada is compressed; there is no verb and no Indra, but the phrase arvig
tpa ma “‘near by, to me” suggests that “me” is the goal, and we need a verb of motion (cf., e.g.,
VIL.72.2 & nah ... dpa yatam arvik “drive here near to us”) or perhaps better a form of V vah with
indram as supplied object and ma as goal. I also now think that initial £4d should, with
appropriate (if silent) adjustment in gender be construed with manisd as well as vahah, thus
equating the two words, as if in a cmpd * manisa-vahas- ‘having inspired thought as vehicle’.
Putting all this together I would now emend the tr. to one of the following: “What vehicle, (what)
inspired thought (will come) nearby to me?” or “What vehicle, (what) inspired thought (will
convey you) nearby to me?” I favor the latter, even though it requires supplying more, because
the poet is deliberating about how best to craft his manzsa to bring Indra to him.

The lexeme & V sak is uncommon in the RV and does not seem to have a settled sense or
even a settled case frame. I would now change my “would compel” to “would empower”; in
other words the poet by the offering of both praise and food would give Indra the power (as well
as the inclination) to reward the poet. This rendering also conforms better to the one for the
desid. pratisiksanti in 5d.

X.29.4: The poet’s questions continue in this vs., and indeed, like 3c, it begins with kdd. As in
that pada kdd here can be either ‘when?’ or “what/which?’. Either would be grammatical, since
dyumnam is neut., but despite the apparent parallelism with 3c I prefer ‘when?” here (contra Ge,
Old), since we’re not choosing between various dyumna-s that Indra has to offer, but hoping that
he will arrive with dyumna- to bestow. Moreover, kddin b cannot be ‘which?’ but should be
‘when?’ or at the very least a question particle as Ge takes it, so intra-vs. parallelism supports the
‘when?’ interpr.

My interpr. of pada a differs from those of Ge and Old because of divergent interpr. of
the final phrase fvavato nin and divergent morphological analyses of the final word nin. The
same phrase is found in I1.20.1; see esp. Old ad loc. Both Old and Ge (and indeed a number of
scholars; see in general AiG I11.211-12) see a morphological multivalence in z2772 to which I am
highly resistant (see comm. ad 1.146.4, IV.2.15, 21.2): I think it can almost always be interpr. as
the acc. pl. it appears to be, while Ge allows gen. pl. as well (e.g., here and in I1.20.1) and Old
takes it in those two passages as gen. sg. (and elsewhere even as nom. pl.). There is, in my view,
strong pressure to take it as acc. pl. here. On the one hand the same form is a clear acc. pl. in 2c,
and there are also two perfectly formed gen. pl. (1d, 2b, as often, better read *n/nam to repair the
cadence; see Old) and a nom. pl. ndra/ in 5d, so the poet must have had the conventional
paradigm in his head. Against a gen. singular reading is the nom. pl. ndrah in 5d, who appear to
be the same people as our nin. Moreover, 3c, our pada 4a, and 4b all have the same conceptual
structure in my view: all three contain an acc. goal referring to us or our side: 3¢ ma, 4a nin, 4b
nah, and all three are questions about when or how Indra will come to us—though only the last
has an overt verb of motion, dgan.

In b we return first to the question of whose hymn, what kind of hymn will attract Indra
(as in 3c): kaya dhiya karase. But the next question, which continues into the next hemistich, is
about the timing of Indra’s advent.

In c I take satya- as ‘actually present’, with reference to Indra’s epiphany, rather than the
standard ‘true ally’ construed with mutrdh in the simile.

The dat. bhrtyaris ambiguous: it can either refer to our bearing offerings for Indra (as I
take it) or to his support for us (or, indeed, both). There are no other dat. occurrences to this



stem, but the two acc. sg. bArtim (VII1.66.11, IX.103.1) both refer to our offerings to the gods,
and since the next pada refers to such offerings I favor that interpr.

Ge’s interpr. of d is entirely different from mine: “da eines jeden Sinnen auf Speise
gerichtet sein wird.” He thus takes manisah in an entirely different sense from manisdin 3c (a vs.
that also contains dnna-), which speaks against his interpr. In my view, the poet is returning to
the issue of competing sacrifices, which is implicit in the urgent questions he’s been raising.
Now he makes it explicit: admitting that the sacrifice of someone else (samasya) will also feature
both food (4anne) and manisa-, the two items he promised Indra in 3cd. This admission seems a
bit like a strategic blunder — though surely Indra knows it already — but (again implicitly) the
poet is asserting the superiority of his own offerings. My interpr. requires loc. dnne to refer to the
ceremony of food offering, not just to the food itself, but this doesn’t seem like too much of an
expansion.

The unaccented pronominal stem sama- (13x, excluding reps.) is generally taken as a
straight indefinite ‘someone, anyone’, but it’s worth noting that it’s almost always found in clear
pejorative context, of unspecified opponents. English ‘some’ can develop the same sort of
negative sense — e.g., “some guy” in contexts like “Some guy was Xing ...” generally refers to
someone doing something disapproved of (“some guy was making trouble” rather than “some
guy was helping an old lady”). For the RV cf. passages like 1.176.4 dsunvantam samam jahi
“Smite anyone who doesn’t press (soma).” For the three passages that appear to have neutral
sense (VI.27.3, VIII.21.8, and X.54.3), see comm. ad locc.; all three are best interpr. negatively.

X.29.5: Another vs. studded with puzzles. The first pada seems to consist of several interlocked
similes anchored by préraya ‘send forth’, with Indra the unnamed addressee of this impv. in my
view (versus Ge [n. 5ab]: self-address of the poet). The first simile consists of nom. sirah (pace
Gr, who takes it as gen. to svar-, but in agreement with Ge, KH [139], Scar [252]) and acc. of
goal drtham “send forth (as) the sun (sends forth X) to the task/business,” with the direct object —
who or what is being sent there — unexpressed. But it is not difficult to supply the object, since
this is the common trope of the dawn / sun / Savitar dispersing humans to their tasks in the
morning (cf., e.g., [.113.6, VII.63.4). In the 2nd simile, by my interpr., the only expressed
element is the goal, param ‘far shore’. I supply “boat” as the direct object being sent there, in
keeping with the literal meaning of pardm, though the others cited above simply take it as the
goal in the frame (e.g., Klein DGRV 1.122 “Impel forth over to the other side ...”). In his n. Sab
Ge does introduce the possibility of a boat and cites the telling passages 11.42.1. fyarti ... iva
ndvam, X.116.9 sindhav iva prérayam navam “I send forth (speech) like a boat on a river.”
Although the position of 74 might seem to speak against my interpr., as has been discussed
elsewhere (VIII.76.1, X.21.1), n4 ‘like’ is blocked from pada-final position and flips with the
simile word in those circumstances. In any case the direct object of the frame is, by general
agreement, the gapped masc. pl. prn. *#in, which would serve as antecedent of the rel. y€in
padas b and cd.

These two clauses (b and cd), conjoined by ca, presumably define the groups of humans
who will benefit from Indra’s nudge and who have in some way earned his helpful push. The 2nd
rel. cl. (cd) works very well in this scenario, depicting the humans’ ritual activity. Butbis a
different matter.

The interpr. of b is considerably complicated by the hapax root noun cmpd janidha(h)
‘wife providers’ (?). By form this can be either nom. or acc. pl., but neither choice contributes
helpfully to the interpr. Before tackling the wife problem, it’s useful to determine the referent of



asya. This is generally taken to be Indra (Ge, Old, Klein, Scar, but not KH), but Indra must be
referred to in the 2nd ps. in cd, given the enclitic Ze and the voc. phrase fuvijata ... indra. As
indicated above, I also think that Indra is the addressee of the 2nd sg. impv. in pada a. Although
switch between persons is not unusual even within a single vs. in the RV, it would, I think, be
unusual to have a 3rd ps. sandwiched between two 2nd ps. in the same vs. The case for the Indra
ref. of asyais based on the larger context: if men are trying to fulfill Indra’s wish (asya kamam),
they deserve his aid, just like the ritualists in cd. But I find the reference sandwich too
problematic and think that b is actually less parallel to cd than it appears (or indeed should be).
Instead it seems to be a recasting of one of the similes in pada a: just as the sun sends people to
their task(s), so (in b) do people pursue each his own desire. The sg. asya would be individuating
the various different kama- the plural subjects have.

So what do the janidha- have to do with this, and are they being compared with the
subjects, the y¢ who go to the kdmam, or with the object, the kamam? Most opt for the former,
while the publ. tr. reflects the latter. Before attempting to adjudicate the case identity, we should
make a stab at figuring out what the cmpd might mean. I will start with an outlier suggestion,
that of KH, which I wish I could adopt but which seems an impossible interpr. His tr. of b (139)
is “der einem (asya) auf den Wunsch eingehen wie ein zum Eheweib bestimmtes Midchen (?).”
Unlike the standard interpr. noted above, he does not take asya as a reference to Indra (as far as I
can see), but as a sort of indefinite. But it is his interpr. of janidhi- as a nom. sg. fem. “zum
Eheweib bestimmtes Middchen” that is more radical, since it assumes a passive sense of the root
noun -dhi-, which would be unprecedented for -dha- cmpds (and in fact questionable for most
root noun cmpds). But it would yield some sense in the pada: those fulfilling the wish of the
unidentified asya would be likened to a new bride fulfilling the wish of her husband. However, 1
think this interpr. has to be rejected because of the twisting of the root noun cmpd, which is esp.
unlikely given the existence of the parallel cmpd jani-da- ‘giving wives’ (IV.17.16, of Indra).
Conforming to the standard model of root noun cmpds, the first member should be the obj. of the
root noun — as in cmpds like dhryam-dha- ‘creating thought’, ratna-dha- ‘creating / establishing /
providing treasure’, etc., as well as the just-cited jani-di-. What would a bride-
creator/establisher/provider be? Ge suggests “Ehestifter” (matchmaker), which makes literal
sense, but I do not know of any evidence for such a role in Rigvedic society (not that we would
necessarily have it). Nonetheless, the publ. tr. adopts a version of this, “providers of wives,” with
the further assumption that men go to such people to fulfill their wish (for a wife). I now think
this was an ill-thought-out translation of desperation, though I don’t have much better to replace
it with. I now think Gr’s ‘Brautfiihrer’ / Scar’s ‘Brautwerber’ are closer to the mark and have
some connection to what we know about the mechanics of ancient Indian marriage. As I have
discussed elsewhere (see esp. SacWife 221-23 and passim), a prospective bridegroom does not
seek the hand of a maiden himself, but sends “wooers” (vard/ka/-) to the prospective bride’s
family to arrange the match. These wooers are already found in the RVic wedding hymn
X.85.14, and the institution is treated more straightforwardly in the grhya sutras. The wooers can
reasonably be considered ‘arrangers/providers of the bride’, and they would perform this task “at
the desire” (kamam) of the bridegroom. I now therefore would tr. the pada “(those) who pursue
each his own desire, like bride-providers (=wooers) at his (=bridegroom’s) wish,” with asya
kamam used in two different senses and syntactic functions (the one in the simile being
adverbial) and janidhah nom. rather than the acc. of my publ. tr.

After this, the interpr. of the 2nd hemistich is comparatively uncomplicated. As noted
above, this clause must express the ritual actions directed at Indra that attract his aid. As in the



previous two vss., which treat the same matter, food is a crucial element: pada-final dnnaih
matches that of 3d, with loc. anne in 4d somewhat recessive, since it describes the ritual of the
rival sacrificer. The previous two vss. also showcase the verbal portion of the ritual, with
manisdh (3¢, 4d). In our vs. girah is substituted. The use of a form of vV sak ‘be able’, here the
semi-lexicalized desid. s7ks with prati, a combination found only here, also recalls vs. 3 4 ...
Sakyam — though the two uses of sak are slightly different. In 3d the object is Indra, who is
empowered by the ritual offerings to (display) generosity; here it is the hymns that are
empowered, to be offered to Indra.

X.29.6: The worst is now over, and the hymn drifts to its conclusion with no more than normal
difficulties.

My interpr. of the first hemistich differs considerably from Ge’s, and there are arguments
in favor of each—though ultimately I favor my own. The points of difference are 1) what is
predicated of what, 2) how matra- ‘measure’ is used and what it refers to, 3) what root sumita-
belongs to: Vma ‘measure’ or V.mi ‘fix’, 4) what the instrumentals in b are doing and who do
these qualities belong to.

Ge’s tr. 1s “Die beiden sind fiir dich reichliche, gutbemessene Massstéibe: der Himmel an
Grosse, die Erde an Weisheit.” He thus takes matre as predicated of Heaven and Earth, with te a
datival enclitic. That is, “the two (=H+E) are a measure (/measuring rods / standards) for you.”
For him sumite also belongs to V.ma and forms an etymological figure with matre: “the two well-
measured measures.” As he indicates in his n. 6ab, only Heaven and Earth are vast enough to
serve as measuring standards for Indra. By contrast I take matra- as a measure, that is, a unit of
mass (like “a measure of grain”) and, further, the container that would hold that mass (in a
phrase like “quart measure,” the “measure” may be the amount of liquid in a quart or the cup that
holds it). So H+E are conceived of as very large, hollow containers.

I take sumite to vV mi ‘fix’. Syntactically mdtre is the subject and sumite ‘well fixed’ is its
predicate, referring to the standard cosmogonic deed of Indra’s, propping apart Heaven and
Earth. Cf., e.g., 11.30.4 tava dyavaprthivi parvataso, anu vratiya nimiteva tasthuh “It is
following your [=Indra’s] commandment that heaven and earth and the mountains stand (/stay)
like (pillars) implanted. By my interpr. Ze goes with the instr.s in b, but occupies standard
Wackernagel’s position.

And the instrumentals name Indra’s powers, which he used to fix the two world halves.
For Ge, by contrast. they are the measuring standard for Heaven and Earth respectively (“Heaven
in greatness, Earth in wisdom”). There is something to be said for both interpr., though majmana
works better for him than kdvya- does. The former, majman-, is generally associated with Indra,
and it is often the instrument he uses to effect his deeds (e.g., 1.55.5, 1.130.4), thus supporting my
position, but it can also be the standard by which Indra is judged (I1I1.32.7, 46.3 [both cited by
Ge]), supporting Ge’s. That “greatness” would be an appropriate standard for evaluating both
Indra and Heaven is easy to accept; it is harder to see how kdvya- ‘poetic skill, sagacity’ could be
a shared standard for Indra and Earth, since I’m not aware of passages in which Earth is credited
with mental capacity of this sort. But k2vya- can be used as an instrument, even in cosmogonic
contexts. Cf. the following passage, which describes the separation of Heaven and Earth; though
the deed is attributed to Soma, the action is one of Indra’s standard ones: 1X.70.2 ubhé dyava
kavyena vi Sisrathe “through his poetic skill he [=Soma] has loosened both, Heaven (and Earth),
from each other.” Although kdvya- is more generally associated with Soma (as here) or Agni,
recall that Indra in the Vala myth opens the cave through his verbal skill, not his physical power.



In balance, therefore, though I find Ge’s interpr. appealing in many ways, I think the evidence
points rather in the direction of my own. And in particular, despite the suggestive interlacing of
NOM. INSTR. NOM. INSTR. in b, the two instrumentals are Indra’s means — the complementary
physical power and verbal skill displayed in the Vrtra and Vala myths respectively — and are
used to fix both entities, Heaven and Earth, with no association of one of the instr. with one
nom., and the other with the other.

The two padas of the 2nd hemistich are constructed as parallels, each hoping that one of
the substances offered to Indra will be acceptable to him. Given the parallelism, initial dat.
varaya “for your liking” should corresponding to loc. svadmanm; cf. Ge’s “nach deinem Wunsche
... nach deinem Geschmack.” Although this is surely the intent, the use of the loc. is somewhat
odd.

X.29.7: amatra- in pada a appears to be playing off matra- in 6a, and since dmatra- is a large
liquid measure, this may make it more likely that my interpr. matra- in 6 is also one.

Note that satya- from 4c and rdadhas- from 3d, both used in reference to Indra, are reprised
here in one cmpd.

Flg. Ge’s cited parallel, VII.21.6 abhi kratvendra bhir adha jmdn “Become preeminent
through your will, Indra, on the earth,” I supply a participial form of ‘be/become’ with abhsin d.

The nrtheme of vss. 1-2 returns here with ndryah, doubled by and contrasting with
adjacent paumsyaih.

X.29.8: The first pada here is almost identical to VI1.20.3 vy dsa indrah prtanah svojach); see
comm. ad loc. Bloomfield (RReps ad VII.20.3) works himself into a state of near apoplexy
because of differing translations of the two padas, esp. different renderings of pitana-, which he
declares always means ‘battle’. Although the two padas are too similar to be chance
resemblances and although I agree with Bl that prtana- should be interpr. in the same way in
both, I differ from him on two points. 1) I do not think that przana- in general only means
‘battle’; rarely, as here (in my view, contra Ge), it seems to refer to the battlers themselves. (For
the contribution of the root noun cmpd prtana-sah- to such a reinterpr. see comm. ad 111.24.1.) 2)
I think the choice of two different but phonologically similar verbs, vi'Vas (VI1.20.3) and vi

V (n)as (here), shows that the poet of the derivative pada (probably our Vasukra) meant to vary
the sense, not reproduce it. In VII.20.3 Bl takes vy dse as lit. ‘threw himself through’, but
pregnantly ‘pervaded’, with our vy dnat also meaning ‘pervaded’. For the verb in VI.20.3 I
prefer ‘dispersed’, for the one here ‘penetrated’. The point here is that Indra has taken position in
the middle between the armies, which marshall themselves (pada b) competing to secure his
patronage and help in battle for their side.

Pada c is somewhat unclear. Ge, who interpr. both instances of prtana- in this vs. as
‘battle’, tr. 4 ... ratham nd prtanasu tistha as “Besteige den Wagen wie in den Schlachten,” with
the simile consisting only of prtanasu. But the position of n4 speaks against that (and this is not a
situation like that in 5a where nd'is flipped because it’s barred from pada-final position [see
comm. there and ad X.21.1], though I admit that * prtanasu na would not work metrically). My
interpr. takes prtanasu as the frame and ratham as the simile, both construed with 4 ... tistha.
Since 4V stha can take either acc. or loc., this is an example of case disharmony between simile
and frame, of the type discussed in my 1982 IIJ article “Case disharmony in RVic similes.” The
point is that Indra shows himself superior to both sides in the battle — he mounts (perhaps
‘surmount’ would be better here) them like a chariot. So in fact he does not tip his favor to any



side (despite the competition implied between the hosts in pada b), but takes control of them all.
The metaphorical chariot made up of the prtana-s he will then drive (pada d) to his own
advantage (and perhaps ours, given his benevolent sumati-). The middle voice of coddyase
expresses the same self-involved action as the same form in V1.46.13, where Indra spur on his

own steeds.
For sumatya and suggested substitute reading sumati see Old ad 1.31.18.



